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Habakkuk 2:5 is a problematic text. The ‘correctness’ of the Masoretic text’s passage ‘moreover,
the wine is treacherous, an arrogant person – he will not come to rest’ has often been questioned.
The discovery of the Pesher Habakkuk (1QpHab) in Cave 1 at Qumran gave impetus to this
tendency. It contains a reading quite different from the Masoretic text. It reads ‘moreover,
wealth deceives an arrogant man, and he will not come to rest’. Many modern commentaries
and translations assume that 1QpHab contains the ‘correct’ reading. This study argues that
this assumption is based upon questionable text critical practice and pleads for a contextual
interpretation of variant readings before rash decisions about the status of the Masoretic text
can be made.

Introduction
Several interpretational problems confront readers in Habakkuk 2:5.1 What is the function of the
particles  ְוand  ַאףand  ּכִיin 2:5a? What kind of relationship is suggested with the preceding verse
and with the following verses? What is the meaning of [ ַהּיַי ִןthe wine] in 2:5a and does the presence
of the definite article have particular significance? What is the syntactic function of the participle
 ּבֹוגֵדin 5a; the meaning of the rare form  יָהִירand the hapax legomenon  יִנְוֶהin 5b? What is the
syntactic relationship between 5ab and 5cd? Especially under suspicion is the phrase וְַא ֙ף ּכִ ֽי־ ַה ַּי֣י ִן ּבֹו ֵ֔גד
in the Masoretic text (MT) of 2:5a. A reference to wine is absent in some of the ancient versions
(Septuagint; Peshitta). Lothar Perlitt bluntly states that a reference to wine gibt hier kein Sinn
(Perlitt 2004:67).2 Ever since the discovery of the Pesher Habakkuk in Cave 1 at Qumran (1QpHab),
the version of 2:5a in the Pesher’s quotation of 2:5–6 in 8.3–8 has been hailed as the perfect solution
to the textual and interpretational difficulties posed by MT. Instead of MT’s [ הייןthe wine],
1QpHab reads הון, usually vocalised as [ הֹוןwealth]. The syntactically awkward relationship
between the participle  ּבֹוגֵדin 2:5a and the following  ֶּגבֶר יָהִירin 2:5b in MT is simplified in 1QpHab
where an imperfect  יבגודoccurs with  גבר יהירas its logical object. Perlitt (2004:67) regards this as an
empfehlenswerte Alternative to MT.
A classic criterion in the evaluation of textual variants is that the lectio difficilior often represents
the preferred reading (see Brotzman 1994:128; Deist 1978:244–245; Tov 1992:302–305).3 The
consummate ease with which 1QpHab’s version of 2:5a is accepted is quite surprising.4 I question
the assumption that 1QpHab contains the ‘better’ reading.5 My thesis is that a balanced evaluation
of variant readings in different textual witnesses is only possible if the literary and social context
of each textual witness is taken into consideration.6 Confronted by the different readings of 2:5a in
MT and 1QpHab, our first order of business is to ask the following questions: (1) Does וְַא ֙ף ּכִ ֽי־ ַה ַּי֣י ִן
 ּבֹו ֵ֔גדmake sense in the context of MT? (2) Does  ואף כיא הון יבגודmake sense in the context of 1QpHab?
1.Roberts (1991:116) remarks, ‘[v]ery serious textual problems make the interpretation of Hab. 2:5a hazardous’.
2.Roberts (1991:113) remarks, ‘[o]ne can do nothing with MT’s “wine is treacherous”’.
3.It is no absolute principle (Brooke 2013:3–4; Brotzman 1994:128; McCarter 1986:13), but its ‘basic validity … cannot be denied’ (Tov
1992:303).
4.Van der Woude (1978:39) remarks, ‘[h]et in de context nauwelijks aanvaarbare hayyayin, “de wijn”, moet ongetwijfeld [my emphasis]
met steun van 1 Q pHab (hwn) in hōn, “bezit, vermogen”, gewijzigd worden’.
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5.This study is not concerned with text-critical practice as such (see Brooke 2013:1–17). Sources for Hebrew Bible textual criticism attest
to a variety of textual forms (Lim 2000:66). All variants cannot be ascribed to scribal errors (Barthélemy 2012:97–136). It ‘is simply no
longer appropriate to embark on the quest for the original form of the text, and especially no longer fitting to consider the MT as
representing some form of Ur-text’ (Brooke 2013:7–8). Textual diversity should not be ‘reduced to a chosen, preferred reading’ (Brooke
2013:17).
6.A list of variant readings for specific words and phrases in MT in ‘critical’ editions of the Hebrew Bible indicates that, according to the
editors of the critical edition, variant readings exist in other textual witnesses. Such lists by definition disregard the context of MT and
the alternative textual tradition. Ideally interpreters should evaluate variant readings in the context of all the respective textual
traditions before deciding to emend texts.
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Failure to ask these fundamental questions leads to rash
decisions about ‘better’ readings and disregards the
possibility that different but equally valid versions of texts of
Jewish origin might have existed at the dawn of the Common
Era.7 This study is (1) a plea for contextual interpretations of
two alternative textual traditions of Habakkuk 2:5a and (2)
an argument for the retention of both readings in their
respective contexts and against the practice of using one to
‘correct’ the other.

Habakkuk 2:5a: Ancient textual
witnesses and modern studies – a
review
In this section two issues are investigated:
• The delimitation of units in Habakkuk 2:1–8 as expressed
by ancient scribal delimitation markers in various
manuscript traditions (see Oesch 1979; Tov 2000:312–350):8
The purpose is to indicate how 2:5a is perceived in ancient
scribal traditions to fit into its immediate context,
especially in relation to 2:4 and 2:6.9
• The text of Habakkuk 2:5a in various ancient textual
witnesses: The purpose is to indicate that three textual
traditions regarding 2:5a exist in ancient textual witnesses.

Habakkuk 2:5a: Unit delimitation in ancient
textual witnesses
In a study of ancient scribal unit delimiters in Habakkuk I
remarked: ‘It is quite surprising that the most basic of
exegetical exercises, namely the demarcation of both larger
and smaller units, has not been adequately addressed’
(Prinsloo 2009:198).10 Apart from some general remarks on
the delimitation of units in Habakkuk 2 (Prinsloo 2009:215–
217), I have not undertaken a detailed study of the
implications of unit delimitation for the interpretation of
Habakkuk 2 yet. This section is a step in that direction with a
very specific focus, namely the relationship between 2:4–5
and 2:5ff. It is important for the interpretation of Habakkuk 2.
There has been considerable debate about the extent and
content of the  חזוןthat Habakkuk was instructed to write
down (2:2b), a question directly related to the relationship
7.Available textual materials for the Second Temple period ‘bountifully attest to a
pluriformity – and as far as we can tell, a fully accepted pluriformity – in the text of
the Scriptures’ (Ulrich 2000:86).
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between 2:4 and 5. Some regard 2:1–4 as a unit (Deden
1953:263; Elliger 1956:41; Nowack 1903:283; Van Katwijk
1912:51; Prinsloo 1999:524–525).,11 others 2:1–5 (Deissler
1984:226; Rudolph 1975:216; Sellin 1930:399),12 still others
2:1–5b (Brownlee 1971:258–259; Prinsloo 1989:132),13 whereas
some are of the opinion that 2:1–20 should be read as a single
pericope (Van der Woude 1978:31).14
A key issue in this discussion is the interpretation of  ואף כיin
2:5. The function of the combination of three conjunctive
and/or subordinate particles without any obvious referent is
controversial. For those who propose a close relationship
between 2:4 and 5, [ ואף כיhow much more and/or less …]
introduces an argument a minori ad maius (Rudolph 1975:213;
Van der Woude 1966:367–375, 1970:281–282). For others there
is no logical a minori ad maius connection between 2:4 and 5
(Roberts 1991:116) and  ואף כיfunctions as an ‘emphatic
connective’ (Bratcher 1985:145) to be translated by something
like ‘yes, indeed …’ (Deissler 1984:226; Van Katwijk 1912:108;
Van der Woude 1978:39).
Principles of unit delimitation can assist modern interpreters
in making exegetical decisions. Addendum 1 contains a brief
discussion of textual witnesses used in this study and their
bibliographical information. The consulted Hebrew textual
witnesses unanimously suggest a section break between 1:17
and 2:1 and again between 2:8 and 9.15 Witnesses are divided
about the delimitation of units in 2:1–8. Some regard it as a
single paragraph, whereas others have a division between 2:4
and 5.16 1QpHab supports this division. It quotes Habakkuk
2:4a in 7:14–15; 2:4b in 7:17; 2:5–6 in 8:3–8; 2:7–8a in 8:13–15;
2:8a again in 9:3–4 and 2:2:8b in 9:8. The combination of 2:5–6
in the quote in 8:3–8 suggests a close relationship between
the introduction to the woe oracles (2:5–6d) and the first
oracle itself (2:6e–8). Data from the Hebrew manuscripts is
summarised in Table 1.
Greek textual witnesses by and large support the delimitation
traditions in Masoretic manuscripts. Greek manuscripts
TABLE 1: Paragraph markers in Hebrew manuscripts.
Before

MC

MA

ML

MP

MR

2:1

ס

ס

ס

ס

ס

BibR
ס

2:5

ס

ס

--

ס

--

--

2:9

ס

פ

פ

פ

ס

ס

8.See Korpel (2000:1–50) for a discussion of the principles of unit delimitation. In a
previous study I argued that

Source: See Addendum 1 for the full bibliographical particulars of the Hebrew manuscripts
consulted

modern exegetes have at their disposal the very ancient system of spaces left
open in (setumot) or at the end of lines (petuḥot) which can aid them in making
decisions about the structure of texts, at least as the structure was perceived by
ancient scribes. (Prinsloo 2009:197).

11.Habakkuk 2:4 contains the content of the  חזוןwith 2:5–6cα as introduction to the
woe oracles.

9.The text-critical and interpretational problems of 2:4 deserve a comprehensive
study of their own (see Andersen 2001:208–216 for an overview). Only the
relationship between 2:4 and 5 will be touched upon here.
10.Initially I regarded Habakkuk as a dialogue between the prophet and YHWH
(Prinsloo 1989:243). Later I demarcated two major units (1:1–2:20; 3:1–19), each
introduced by a superscript (1:1; 3:1) and questioned the book’s ‘dialogic’
structure (Prinsloo 1999:520–526). Research in the field of unit delimitation
prompted me to reconsider my opinions. I argued that 1:2–17 is ‘not a dialogue
between Yahweh and the prophet, but a single lament … about the increase in
violence and the disintegration of society at the end of the seventh century BC’
(Prinsloo 2004:637). With reference to Habakkuk 3 I argued that ‘[d]ata in ancient
Hebrew manuscripts suggest that three major sections can be demarcated in
Habakkuk 3, namely 3:1–7; 3:8–13 and 3:14–19’ (Prinsloo 2013b:4) and that
ancient unit delimiters ‘transcend the neat borders between units demarcated on
form critical grounds’ (Prinsloo 2013b:7).

http://www.hts.org.za

12.Habakkuk 2:4–5 contains the content of the  חזוןwith 2:6a–cα as introduction to the
woe oracles.
13.Habakkuk 2:4–5b contains the content of the  חזוןwith 2:5c–6cα as introduction to
the woe oracles.
14.He regards 2:4 as the content of the חזון, whereas 2:5–20 is a kind of ‘commentary’
by the prophet upon YHWH’s revelation in 2:4.
15.Between 1:17 and 2:1 MurXII has a Petûḥâ, while MC, MA, ML, MP, MR and BibR have
a Setûmâ. The consulted witnesses agree that a section break occurs between 2:8
and 9. A Setûmâ is present in MC, MR and BibR. A Petûḥâ appears in MA, ML and MP.
MurXII is too fragmentary to determine the presence or absence of a delimiter.
16.No division is apparent in ML, MR and BibR. It is supported by the Peshitta and the
Vulgate. A Setûmâ appears between 2:4 and 5 in MC, MA and MP. MurXII is too
fragmentary to determine the presence or absence of a delimiter.
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indicate in various ways that a new section begins with
2:1.17 Septuagint manuscripts demarcate 2:1 as a sub-unit,
an indication that it was regarded as an introduction to 2:2–20.18
There is no uniform treatment of 2:2–8 in Septuagint
manuscripts. Whereas 2:2–8 is subdivided into smaller
units by some,19 no subdivisions are apparent in others.20
All four consulted uncials demarcate καὶ ἐροῦσιν (2:6cα) as a
separate phrase.21 Thus, Greek manuscripts attest to the
following: 2:1 is regarded as an introductory phrase in all
manuscripts. As in some Hebrew manuscripts, Greek
witnesses subdivide 2:2–8, regarding 2:2–4 as a unit and
2:5–6cα as an introduction to the series of woe oracles
commencing in 2:6cβ–20.22 Other Greek witnesses support
the second Hebrew tradition with no subdivision in 2:2–8.23
The two traditions in the consulted textual witnesses are
summarised in Table 2.
In the evaluation of these witnesses, another classic principle
in Hebrew textual criticism should be kept in mind, namely
that textual evidence should be weighed and not counted
(see Deist 1978:243–244; Tov 1992:300–301). The division of
2:1–8 into two paragraphs is attested in the Pesher Habakkuk
and in three Masoretic codices dating from before 1000 CE.
This tradition cannot simply be discounted.

The text of Habakkuk 2:5a In ancient
textual witnesses
When the text of 2:5a is compared in six ancient textual
witnesses (see Addendum 2), different textual traditions are
apparent. The basic tenet in all witnesses is clear. All denounce
TABLE 2: Demarcated paragraphs in Habakkuk 2:1–8.
Witness

Tradition 1: Single paragraph

Tradition 2: Two paragraphs

Hebrew

ML, MR, BibR

MC, MA, MP, 1QpHab

Greek

G , G, G

GA

Others

Peshitta, Vulgate

--

B

Q

Source: See Addendum 1 for the full bibliographical particulars of the manuscripts consulted.

17.The division is indicated: (1) In GA: high dot after 1:17; space left open in the line after
1:17; 2:1 commences with a large letter and ekthesis. (2) In GB: double dot after 1:17;
line is left open; 2:1 commences with ekthesis. (3) In GQ: high dot between 1:17 and
2:1; 2:1 commences with a large letter. (4) In GS: a high dot between 1:17 and 2:1.
8ḤevXIIgr also supports the division by leaving the line open after 1:17. The
manuscript is too fragmentary to determine the presence or absence of unit
delimiters in 2:1–8.
18.(1) In GA: line left open after 2:1; 2:2 commences with ekthesis and a large letter;
paragraphos in the left hand margin in the last line of 2:1. (2) In GB: double dot after
2:1; space left open in the line before 2:2 commences. (3) In GS: double dot after
2:1; 2:2 commences with ekthesis. (4) In GQ: high dot between 2:1 and 2:2.
19.In GA 2:2–8 is subdivided into four units: (1) 2:2–4: High dot between 2:4 and 2:5;
2:5 commences with ekthesis and large letter. (2) 5a–e: High dot after 2:5e and the
rest of the line is left open. The fact that 2:5f does not commence with a large letter
suggests that the break between 2:5e and 2:5f is not strong. (3) 2:5f–6cα: High dot
after 2:6cα; space left open in the line before 2:6cβ; first letter of the next line is a
large letter with ekthesis. (4) 2:6β–8: The woe oracle commencing with 2:6β is
regarded as the beginning of a unit running to the end of 2:8, where a middle dot
appears between 2:8 and 9 and 2:9 commences with a large letter with ekthesis.
20.GB and GS have no subdivision in 2:2–8. In GB a double dot separates 2:8 and 2:9
and 2:9 commences with ekthesis. No delimiters occur in GS after 2:8. GQ regards
2:2–6b as a unit. Ekthesis and the presence of a paragraphos suggest that a new
unit commences with 2:6c. A high dot between 2:8 and 2:9 and a paragraphos in
the left hand margin indicate that 2:6c–8 should be regarded as a unit.
21.It is preceded and followed by dots in all four manuscripts, suggesting that the
Greek tradition regarded the phrase as an introductory formula to the following
series of woe oracles.
22.See MC, MA, MP, 1QpHab.
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‘an arrogant person’ whose insatiable appetite for violence is
likened to Sheol [death] and finds expression in his obsession
to gather to himself all the nations or peoples.
With regard to 2:5a, however, three textual traditions are
apparent. The first refers to the treacherous nature of wine,
which has exactly the effect described in the rest of the
verse – those who become addicted to it always crave more.
It is reflected in MT, the Targum and the Vulgate and is
followed in many modern translations.24 The second does
not refer to wine, but contains a number of synonyms for
arrogance. The Septuagint reads ὁ δὲ κατοιόμενος καὶ
καταφρονητής, ἀνὴρ ἀλαζών [but the arrogant and the scorner,
the boastful man] and the Peshitta ܘܓܒܪܐ ܡܪܚܐ ܘܝܥܢܐ ܐܠ ܣܒܥ
[the arrogant and greedy man]. It is followed in a number
of modern translations.25� The third tradition is present
only in 1QpHab, where MT’s  הייןis replaced by the
orthographically similar הון, usually vocalised as הֹון
[wealth].26 This reading is popular in so-called dynamicequivalent translations.27
Unit delimitation thus suggests that consideration should be
given to the scribal tradition demarcating a section break
between 2:4 and 2:5. It implies that 2:5 should be interpreted
in light of the following verses, and 2:5–20 then in conjunction
with 2:1–4. A comparative reading of various textual
witnesses suggests the existence of three traditions regarding
2:5a. Is wine, arrogance or wealth denounced in 2:5a? In this
study I will focus on two of the three textual traditions and
ask whether ‘wine’ or ‘wealth’ is denounced in 2:5a.

Towards contextual readings of
Habakkuk 2:5a in MT and 1QpHab
Table 3 contains the text of Habakkuk 2:5–6 in MT and its
quotation and interpretation in 1QpHab 8.3–13. Words
marked in grey indicate differences between MT and
1QpHab. Words encircled indicate links between the
quotation of 2:5 in 1QpHab and its interpretation.
I return to my main thesis, namely that a meaningful and
balanced evaluation of variant readings in different textual
witnesses is only possible if the variants are evaluated taking
the literary and social context of each textual witness into
consideration. Two questions should be asked: (1) Does הון
24.See Luther Bibel (1545); King James Version (1611); Statenvertaling (1637); Revised
Standard Version (1952); New International Version (1984).
25.See Nederlandse Bijbelgenootschap (1951); Revidierte Lutherbibel (1984); New
Living Translation (1996).
26. According to Brownlee (1979:132) the Septuagint and Peshitta are based upon a
Hebrew original reading [ ַהּוָןthe arrogant]. He relates the noun to the single
instance where the root  הוןoccurs as a verb in the Hebrew Bible, namely as a
Hiphʽîl Imperfect verb in Deuteronomy 1:41 ([ וַּתָ הִינּוand they regarded it as easy]).
The text implies that the Israelites were presumptuous and regarded the conquest
of Canaan as easy to execute. Barthélemy (1992:844) and Gelston (2010:118–119)
accept this proposal and it became the ‘preferred’ reading recommended in the
critical apparatus of Biblia Hebraica Quinta. I am not convinced that this
(theoretical) noun should be preferred to nouns that are perfectly legible in the
context of MT ( ) ַה ּי ַי ִןand 1QpHab ()הֹון. I would rather regard the rendering of
Habakkuk 2:5 in the Septuagint and Peshitta as a paraphrase of the intent of MT’s
metaphorical use of היין.
27.See Today’s English Version (1976); Nuwe Afrikaanse Vertaling (1983); New Revised
Standard Version (1989).

23.See ML, MR, BibR, Peshitta, Vulgate.
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TABLE 3: Habakkuk 2:5–6 in MT and 1QpHab.
Habakkuk 2:5–6 in MT
5a

 וְַא ֙ף ּכִ ֽי־ ַה ַּי֣י ִן ּבֹו ֵ֔גד5

b

ּגֶ ֥בֶר י ִ ָ֖היר וְֹל֣ א יִנ ְֶו֑ה

5c

ׁש ֩ר ה ְִר ֙ ִחיב ִּכׁש ְ֜אֹול נַפ ְׁ֗שֹו
ֶ ֲא

d

ׂש ָּ֔בע
ְ ִ וְה֤ ּוא ַכ ָּמ ֶ֙ו ֙ת וְֹל֣ א י

and he is like death – yes, he is not satisfied;

5e

ַוּיֶא ֱ֤ס ֹף ֵאלָי ֙ו ּכָל־הַּגֹו ִ֔ים

so he gathered to him all the nations,

ַוּיִק ְּ֥ב ֹץ א ֵָל֖יו ּכָל־ ָהעַּמִ ֽים׃

f
6a

ּשׂאּו
ָ ֔ ִ ָׁשל י
ה6
֣ ָ ֲלֹוא־אּלֶה ֻכ ָּ֗לם ָעלָי ֙ו מ
ֵ֣

b

ִידֹות ֑לֹו
֣ ִיצה ח
֖ ָ ּו ְמל

6c

ֹּלא־לֹו
֔
וְי ֹא ַ֗מר ֚הֹוי ַהּמ ְַר ֶ ּ֣בה

d

עַד־מָתַ֕ י ּו ַמכ ְִּב֥יד ע ָָל֖יו ַעבְטִ ֽיט׃

5

Yes, indeed – this wine is treacherous:

an arrogant man – he does not come to rest,
(he) who opened like Sheol his throat,

and he collected to him all the peoples.
6

Will not all of them lift up a proverb against him,

a derisive riddle (dedicated) to him?
And it will say: ‘Woe to the one who increases what is not his,
(yet for how long?), and makes himself glorious by pledges.

Habakkuk 2:5–6 in 1QpHab 8.3–13
 ואף כיא הון יבגוד גבר יהיר ולוא3............

3

Yes, indeed – wealth betrays an arrogant man, and he does not

4

4

come to rest, he who opened like Sheol his throat, and he (who) is like death, he is not satiated.

 ויאספו אלו כול הגוים ויקבצו אלו כול העמים5

5

And all the nations are gathered about him, and all the peoples are assembled to him.

 הלוא ( ) כולם משל עליו ישאו ומליצי חידות לו6

6

will not all of them raise a taunt against him, interpreters of riddles at his expense?

 ויומרו הוי המרבה ולוא לו עד מתי יכביד עלו7

7

They will say: Woe to the one who multiplies – and not with his own! How long will he weigh himself down with

 עבטט פשרו על הכוהן הרשע אשר8

8

debt? Its interpretation concerns the Wicked Priest, who

 נקרא על שם האמת בתחלת עומדו וכאשר משל9

9

was called by the name of truth at the beginning of his standing, but when he ruled

ינוה אשר הרחיב כשאול נפשו והוא כמות ( )לוא ישבע

 בישראל רם לבו ויעזוב את אל ויבגוד בחוקים בעבור10

10

in Israel his heart became haughty. He abandoned God, and he betrayed the statutes for the sake of

 ויגזול ויקבוץ הון אנשי חמס אשר מרדו באל.  הון11

11

wealth. He stole, and he amassed the wealth of the men of violence, who rebelled against God.

 והון עמים לקח לוסיף עליו עון אשמה ודרכי12

12

He took the wealth of the peoples, to add against himself guilty iniquity. And the ways

 תועבות פעל בכול נדת טמאה13

13

of abomination he pursued with every sort of unclean impurity.

Source: Author’s own work

[wealth] make sense in the context of 1QpHab? (2) Does היין
[the wine] make sense in the context of MT?

Reading [ הוןwealth] in the context of 1QpHab
Does [ הוןwealth] make sense in the context of 1QpHab?
Three issues should be kept in mind in a contextual
interpretation of 1QpHab 8:3–13.
The first is the Pesher’s socio-historical context. The scroll
dates from the latter half of the first century BCE,28 but was
probably first written in the time of Alexander Jannaeus
(103–176 BCE) (Fabry 2003:252). It should be read against
the background of the conflicts between successive
imperial powers of the time (the Persians, Greeks and
Romans) and their influence upon the Jewish minority in
and around Jerusalem.29 It should especially be read in the
light of the second and first century BCE’s emerging and
often conflicting Judaism(s).30 A core belief ‘of Second
Temple Judaism was to view the totality of the Jewish
people as an organic whole, almost like a single body that
was chosen by God’ At the same time ‘individual religious
communities … proliferated during this period’, all
adhering to ‘this overarching view of Israel’s sanctity’, but
28.According to Horgan (2002:157) the script of both identifiable handwritings in the
scroll (1:1–12:13; 12:13–13:4) is Herodian. The copying of the scroll ‘can probably
be placed in the second half of the first century BCE.’
29.For the history of the period, cf. Jagersma (1985); Kaiser (1998:447–486). In his
history of Hasmonean high priesthood Vanderkam (2004:240–393) gives valuable
information regarding the period.
30.Grabbe (2010) identifies four ‘currents’ in emerging Judaism: a priestly and scribal
current or ‘textual Judaism’ (2010:40–65); political and ‘messianic’ currents or
‘revolutionary Judaism’ (2010:66–86); an apocalyptic current or ‘eschatological
Judaism’ (2010:87–108); and a gnostic current or ‘inverted Judaism’ (2010:109–
127). Cf. also Sanders (2000:1–43). He remarks:
The Qumran community had much in common with other Jews of the same
place and time. It was, however, a very radical group, and in numerous ways it
was distinctive, so distinctive that it separated itself from other Palestinian Jews.
(2000:32)
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‘each group established its own ways to live a life of
sanctity and saw itself as verus Israel’ (Flusser 2009:8). Some
groups ‘placed their hopes in the institutions and leaders
of their day, whether the High Priests, the Ptolemies, or the
Maccabees’ and ‘had little interest in messianism’, while
‘[a]pocalyptic groups developed the idea of a transcendent
savior figure, either as an alternative or as a complement to
earthly messianism’. At Qumran ‘we find a group with a
strong and developed interest in messianism’ (Collins
1987:106).
The second is the nature of the Qumran community.
Sometime ‘before 150 BCE centuries of tension within the
many priestly groups in the Jerusalem Temple came to a
climax’ and ‘the Righteous Teacher led a group out of the
Temple and Jerusalem and southeastward into the wilderness’
(Charlesworth 2002:37) and established the so-called Qumran
community:
[The] Qumran phenomenon derives from larger and earlier
sectarian apocalyptic movements. It is likely that the origins of
the Qumran Community are to be found ‘within the Essene
movement’ which antedates Qumran, but that the settlement at
Qumran dates towards the latter half of the 2nd century BCE.
(2002:55–56)31

Much has been written about the community’s mode(s) of
self-identification and their ‘sectarian’ identity (Berg
2011:333–349; Jokiranta 2013; Newsom 2004)32 :
31.Cf. García Martínez (2007:3–29, 31–52) for a discussion on the origins and nature
of the Qumran community. I concur with the basic tenets of the ‘Groningen
Hypothesis’ which places ‘the origins of the Essene movement in the Palestinian
apocalyptic tradition of the late 3rd and early 2nd c. BCE, helps us to understand
how and why within this Essene movement the influence of the Teacher of
Righteousness gave rise to a fringe group and makes it clear how after opposing the
High Priests Jonathan and Simon, this group eventually broke with the original
Essene Community and retired to the desert’ (García Martínez 2007:29).
32.For the history of the community, cf. García Martínez (2007:67–89).
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[They] called themselves ‘the Poor Ones’, ‘the Good Ones’, ‘the
Sons of Aaron’, ‘the Sons of Light’, ‘the Sons of Truth’, ‘the Sons
of Dawn’, ‘the Sons of Zadok’, ‘the Sons of Righteousness’, ‘the
Righteous Ones’, ‘the Perfect Ones’, ‘the Perfect in the Way’,
‘the Holy Ones’, and ‘the Most Holy Ones’. (Charlesworth
2002:73)

The Qumran community:
… can best be described as a group of Jews possessed by an
ardent messianic vision … By extrapolating biblical texts, they
had worked out the exact date of the onset of the ideal ‘Age to
Come’, and held themselves in readiness to welcome its
harbringers, the ‘Anointed’, who would usher it in. (Talmon
1987:115)

The third is the nature of the pesher genre. Pesher [‘ ]פשרis a
term … largely distinctive of the Qumran sectarian
literature’ (Brooke 2013:101). It introduces ‘a revealed
interpretation … of an earlier revelation’ (Silberman
1961:326), indicates ‘the meaning of a biblical word, phrase
or verse’ (Lim 2000:59) and ‘introduces the specific point of
reference from which the entire verse is to be understood’
(Silberman 1961:328). The pesharim ‘are hermeneutically
focused. They are biblical commentaries in the sense of
fulfilment hermeneutics’ (Charlesworth 2002:5–6). Pesher
interpretation ‘is pneumatic, eschatological, and “fulfilment
interpretation”; it is also self-serving and idiosyncratic’
(2002:68). The pesherist read the biblical text in the light of
his community’s interests and circumstances, as if ‘the
ancient men of wisdom, especially the prophets, focused
their thoughts on the latter days’ and as if the ‘Qumranites
… were living in the latter days of time and history’
(Charlesworth 2002:70).33 The ‘Habakkuk Pesher and, indeed,
all Pesher material are related on one side to Daniel and on
the other to a body of midrashim whose structure is parallel
to and perhaps derived from the form found in Daniel and
developed in the Qumran pesharim’ (see Instone Brewer
1992:187–198; Silberman 1961:326).34
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possessions of others. The Qumran community ‘displayed a
distinct antipathy towards wealth and they regarded it as the
result of violence, pillage and oppression’ (PotgieterAnnandale 1999:81). In 1:8 and 6:1 the Romans are accused of
seizing the wealth of others in order to increase their own
wealth. Especially the so-called Wicked Priest is accused of
committing this atrocity. In 8:3 Habakkuk 2:5 is quoted as
‘wealth betrays a haughty man …’ It is applied to the Wicked
Priest, who is accused of betraying God’s statutes for the sake
of wealth (8:11) and of amassing the wealth of men (8:11) and
taking the wealth of peoples (8:12). In 12:10 he is accused of
stealing the wealth of the poor ones. The last priests of
Jerusalem are also accused of amassing wealth and profit
(9:5) and warn that it will be given into the hands of the army
of the Kittim (9:6).
 הוןoccurs about 140 times in the Dead Sea ‘sectarian’ texts36
and can be regarded as a key concept for the Qumran
community.37 The Damascus Document (14x)38 stipulates:
that wealth be used to build up the community rather than to
elevate the individual … Wealth is a boundary marker for the
community as well as a proper domain for its scrutiny and
judgement. (Damascus Document)

The community disdains ‘the arrogance and viciousness
associated with wealth … and give economic witness to the
eschatological justice for which they hope’ (Murray 2002:102).
The Rule of the Community (23x)39 shares with the Damascus
Document ‘an intense interest in wealth’. Whereas the
Damascus Document focuses upon ‘socio-economic critique’,
in the Rule:
… priority is given to the alternative ideal community …
organised around a renewed covenant. This new covenant, in
turn, reorients the agricultural-sacrificial enterprise away from
the urban sanctuary and towards the wilderness congregation
committed more radically than others to the statutes of
Deuteronomy. (Murray 2002:162)

In 1QpHab 8:3–13 both the biblical lemma (8:3–8) and its
interpretation and application (8:8–13) should be read against
this background.35 The interpretation ‘is not merely
juxtaposed to the lemma with but superficial relation to it.
Rather does it grow out of the lemma, using literary devices
to establish the connection’ (Silberman 1961:334). The term
[ הוןwealth] is key in 8:3–13. It occurs four times, once in the
lemma (8:3) and three times in the application (8:11–12). The
term  הוןoccurs another five times in 1QpHab (1:8; 6:1; 9:5, 6;
12:10). The Pesher ‘mentions wealth more extensively than
any of the other exegetical works’ (Murray 2002:235) and
always uses the term in the sense of illegitimately taking the

4QInstruction and other wisdom texts (26x)40 presume ‘an
audience that regularly finds itself in difficult economic
circumstances to which the pooling of resources, charity and
in the last resort loans appear to be the only avenues of
recourse’ (Murray 2002:209). In the Pesharim (10x)41 there is
‘the association of arrogance and wickedness with wealth,
the self-identification of the community as the poor and the
meek’ and ‘the assertion that God will bless these poor ones
by feeding them’ (Murray 2002:235).

33.On apocalypticism and the Dead Sea Scrolls, see García Martínez (2007:195–226).

37.The ‘despising of personal wealth is characteristic of the Essenes and of this sect’
(Brownlee 1951:67 n. 39).

34.For Brownlee (1951:76) and Slomovic (1969–71:5) the exegesis in 1QpHab ‘is
essentially midrashic in character’. Elliger (1953:156–157) regards the dream
interpretations in Daniel 2, 4, 5 and 7, also introduced by פשר, as the background
for pesher exegesis. For Brooke (1985:4) pesher exegesis stands fully in the
tradition of ‘early Jewish exegesis and especially that exegesis’ technical
methodology’.
35.See Brownlee (1979:131–144) for a detailed exegesis of the passage. 1QpHab
8:3–13 is the first paragraph in an extended passage (8:3–12:10) where Habakkuk
2:5–17 is applied to the Wicked Priest and his disciples (Potgieter-Annandale
1999:77).
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36.An exact count depends upon textual reconstructions. I did not take parallel texts
(e.g. 1QS V.1–4 // 4Q258 I.2–3) into consideration but did a simple count of all
occurrences of ןוה. The statistics simply illustrate that it is a keyword in the Dead
Sea Scrolls.

38.CD 4:17; 6:15, 16; 8:5, 7; 9:22; 10:18; 11:15; 12:7; 13:11; 19:17, 19; 20:7.
39.1QS 1:12, 13; 3:2; 5:2, 3, 14, 16, 20; 6:17, 19, 22, 25; 7:6, 25 (2x); 8:23; 9:7, 8, 22;
10:19 ; 11:2.
40.4Q416 (Instructionb): 5x; 4Q417 (Instructionc): 3x; 4Q418 (Instructiond): 11x;
4Q420 (Ways of Righteousnessa): 1x; 4Q423 (Instructiong): 2x; 4Q424 (Sapiential
Text): 4x.
41.1QpHab 1:8 ; 6:1 ; 8:3, 11 (2x), 12; 9:5, 6; 12:10; 4Q169 (Pesher Nahum) f3_4i:11.
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Slomovic (1969–71:15) argues that in 8:3–13 ‘the general
idea of the pesher is apparent. The Wicked Priest, after a
period of enjoying a reputation for truth, grew arrogant
and betrayed God and his precepts for the sake of wealth.
Wealth was the underlying cause for his betrayal’ (my
emphasis).42 Departing from the reading ( ואף כיא הון8:3)
the pesherist was able to apply the biblical phrase to
 הכוהן הרשעin 8:8.43 For Brownlee (1951:67) the ‘explication
of the passage grows out of its distinctive readings.’ He
identifies three distinctive readings of the biblical text in
the pesher: Firstly, [ הוןwealth] is read instead of MT’s היין
[the wine], allowing the pesherist to make deceptive
wealth the key term that ‘drives several sentences in the
interpretation’ (VanderKam 2011:356). Secondly, for the
pesherist MT’s ׁשל
ָ [ ָמproverb] (2:6; see 1QpHab 8:6) implies
something cryptic (Brownlee 1951:67), hence it is read in
the application as [ משלto rule] in the phrase ‘but when he
ruled in Israel his heart became haughty’ (8:9–10).44
Thirdly, the final word in MT 2:6, [ ַע ְבטִיטpledge], is written
defectively in 1QpHab 8:8, thus עבטט, allowing the
pesherist to read it as two words, [ עָב טֵטthickness of mud]
and apply it as [ נדת טמאהunclean impurity] (see Brownlee
1951:67, 1979:142).45 Hence the Wicked Priest, who
once ‘was called by the name of truth’ (8:9) became laden
‘ בכול נדת טמאהwith every kind of unclean impurity’
(VanderKam 2011:358).
The accumulated evidence indicate that ואף כיא הון יבגוד גבר יהיר
in 1QpHab 8:3 is an acceptable and explainable
reading in the context of the Qumran community and its
literature.

Reading [ הייןthe wine] in the context of MT
Does [ הייןthe wine] make sense in the context of MT? Three
issues should be kept in mind in a contextual interpretation
of Habakkuk 2:5–6.
The first is the text’s socio-historical context. At least for
Habakkuk 1–2, readers have to transpose themselves about
400 years earlier than the events suggested in the Pesher
Habakkuk. The text can be read against the background of
the Babylonian exile (Prinsloo 2013a:132–154). Habakkuk
displays a ‘curious reluctance to identify the wicked’, yet
‘there are hints that the Babylonians are the object of the
scorn, the nation on whom imminent doom is pronounced’
42.The identity of the Wicked Priest is a contentious issue (see García Martínez
2007:53–66; VanderKam 2011:350–367). García Martínez allows for successive
Hasmonean high priests/rulers to be called ‘the Wicked Priest’ and regards
Judas Maccabeus, one of the leaders of the Maccabean revolt (167–160 BCE)
as the likely candidate in 1QpHab 8:3–13 (García Martínez 2007:66).
Vanderkam (2011:367) regards Jonathan, a brother of Judas Maccabeus who
was high priest in 152–142 BCE, as the most likely candidate. For Brownlee
(1982:18–26), John Hyrcanus, who was high priest in 134–104 BCE, is the likely
candidate.
43. The title ‘ הכוהן הרשעwas probably a polemical play on the official title ’הכוהן הראש
therefore it seems ‘likely that the Wicked Priest was a high priest’ (VanderKam
2011:352). According to Slomovic (1969–71:15) the pesherist applied the midrashic
exegetical principle al tiqrei ‘to change the masoretic  הייןto ’הון. Brooke (1985:333
n. 56) acknowledges the possibility ‘but it could also be a simple textual variant
belonging to the interpreter’s text’. Through ḥillûf [anagram] the pesherist adapted
 כי הוןto ( כוה(י)ןBrooke 1985:289).
44.( רם לבו8:10) is the pesherist’s paraphrase of Hab 2:5 ‘ גבר יהירan arrogant man’
(Brownlee 1979:138).
45.
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(Prinsloo 2013a:152). I inferred this from the ‘many
parallels between Habakuk 2 and oracles of doom in Isaiah
directed against the Babylonians (cf. Isa 13–14; 21:1–10)’
(Prinsloo 2013a:152). With reference to Habakkuk 3 I
postulated that the:
… reference to ‘ עניthe poor’ (3:14) … points to the poet of
Habakkuk 3 being a member of a specific social group in the late
Persian and/or early Hellenistic period who regarded
themselves as the true Israel and as the actual recipients of
YHWH’s salvific intervention in and promises to his people.
The poet appropriates YHWH’s promise to the prophet
Habakkuk at the time of the Chaldean onslaught on and
devastation of Jerusalem to his own predicament as a
marginalised ‘poor’ in a wicked and hostile environment.
(Prinsloo 2013b:7)

The reference to  הייןin 2:5 should be interpreted against
the background of imperial powers’ domination of the
people of Judah/Yehud during the Babylonian exile and
Persian/early Hellenistic rule.
Secondly, readers sensitive to intertextual allusions in
the Hebrew Bible will recognise a number of
intertextual contexts illuminating the phrase ואף כי היין בוגד
in 2:5a. In wisdom literature the delusionary influence
of [ הייןthe wine] is a well-known motif (see Proverbs
23:29–35). Proverbs 20:1 is reminiscent of Habakkuk 2:5a’s
היין בוגד:
1a

 ֵל֣ץ ֭ ַהּי ַין ה ֶ ֹ֣מה ׁש ֵָכ֑ר1

b

ָל־ׁש ֹגֶה ּ֜֗בֹו ֹל֣ א יֶחְּכָ ֽם׃
֥ ְוכ

A mocker is the wine, a brawler is beer,
and everyone led astray by it, is not wise.

1

Wine is used as metaphor for YHWH’s wrath. In Psalm 75:9
‘the wicked of the earth’ are condemned:
9a

 ִּכ֤י ֪כֹוס ּבְ ֽי ַד־י ְה ֡ ָוה9

b

ְו ַי֤י ִן ָח ַמ֙ר׀ מָ ֥ לֵא ֶמס ְֶ֘ך ַוּי ַּגֵ ֪ר ִ֫מ ֶּז ֥ה

9c

ׁשמ ֶָרי ָה יִמְצ֣ ּו יִׁש ְּ֑תּו
ְ ֭ אְַך־

d

ׁשעֵי־אָ ֶֽרץ׃
ְ ּ֜֗כ ֹל ִר

1

For a cup is in the hand of YHWH:

and wine is foaming, spice is mixing – and
he pours from it!
Indeed, its dregs they will drain, they will
drink,
all the wicked people of the earth.

In prophetic literature YHWH’s wrath is directed at Israel’s
enemies in general, and at one enemy in particular – the
Babylonians. Jeremiah 25:15–38 is a pronouncement of
universal judgement directed at ‘Jerusalem and the towns
of Judah, its kings and officials’ (Jer 25:18) and all
surrounding kingdoms (Jer 25:19–26). The prophet is
instructed ( Jer 25:15–16):
15a

ֱֹלהי יִׂש ְָר ֵאל֙ ֵא ַ֔לי
֤ ֵ  ִּכ֣י כ ֹה֩ ָא ַמ֙ר י ְה ֜ ָוה א15

b
15c
d
16a
b

֠ ַקח אֶת־ּכֹ֙וס ַה ַּי֧י ִן ַהחֵמָ ֛ה ה ַּ֖ז ֹאת ִמּי ִ ָ֑די
ִיתה א ֹת ֹ֙ו אֶת־ּכָל־הַּגֹו ִ֔ים
ְ ְו ִה
֤ ָ ׁשק
ֲׁשר ָאנ ִֹכ֛י ׁש ֹלֵ ֥ ַח אֹותְ ָך֖ ֲאלֵיהֶ ֽם׃
ֶ֧ א
 ְוׁש ָ֕תּו וְהִ ֽתְ ֹּֽגע ֲׁ֖שּו ְוהִתְ ה ָֹל֑לּו16
ֲׁשר ָאנ ִֹכ֥י ׁש ֵ ֹ֖ל ַח ּבֵינ ָֹתֽם׃
֛ ֶ ִמּפ ְֵנ֣י ַה ֶ֔ח ֶרב א

For thus said YHWH the God of
Israel to me:
Take this cup of fuming wine from
my hand
and let all the nations drink it,
those to whom I am sending you.
16
They will drink, and they will
stagger, and they will go mad
15

because of the sword that I will
send among them.

The prophet obeys and hands the cup to all nations
(Jer 25:17–26).
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Jeremiah 51:1–58 is a pronouncement of Babylon’s complete
destruction. ‘Wine’ serves as metaphor for Babylon’s violence
(51:7–8):
7a

 ּכֹוס־ז ָ ָ֤הב ָּב ֶבל֙ ְּבי ַד־י ְה ֔ ָוה7

b

ְמׁש ֶַּכ ֶ֖רת ּכָל־ה ָ ָ֑א ֶרץ

A golden cup was Babylon in the hand
of YHWH,
she made the whole earth drunk.

c
d
8a
8b
c

ִמּי ֵינָּה֙ ׁש ָ֣תּו גֹו ִ֔ים
ַל־ּכ֖ן י ִתְ הֹלְל֥ ּו גֹו ִי ֽם׃
ֵ ע
 ּפִתְ ֛א ֹם נָפְלָ ֥ה ב ֶ ָ֖בל וַּתִ ּשׁ ֵ ָ֑בר8
ֵיל֣ילּו ָע ֶ֗לי ָה קְח֤ ּו צ ֳִר ֙י ְל ַמכְאֹו ָ֔בּה
ִ ה
אּול֖י ּתֵ ָרפֵ ֽא׃
ַ

Of her wine the nations drank,
therefore the nations have gone mad.
8
Suddenly Babel will fall and be broken.
Wail over her, get balm for her pain,
perhaps she can be healed!

7

A similar picture emerges in Isaiah 51:17–23. The exiles are
comforted (51:17):
17a

ׁש ַ֔לי ִם
ָ עֹור ִ֗רי ֚קּומִי י ְ֣רּו
ְ ְעֹור ִ ֣רי הִ ֽת
ְ ְ הִת17

b

ְהו֖ה אֶת־ּכ֣ ֹוס ֲחמ ָ֑תֹו
ָ ֲׁשר ׁש ִָת֛ית ִמ ַּי ֥ד י
ֶ֥ א

c

אֶת־ ֻק ַּ֜בעַת ּ֧כֹוס הַּתַ ְרעֵלָ ֛ה ׁש ִ ָ֖תית מָצִ ֽית׃

Wake up, wake up, stand up
Jerusalem,
you who drank from the hand of
YHWH the cup of his wrath,
the goblet, the cup of staggering you
drank, you drained.
17

A complete reversal of fortunes is about to occur
(51:21–23a):
21a
b
22a
b
c

ׁש ְמעִי־נָ ֥א ֖ז ֹאת ֲענִ ָּי֑ה
ִ  לָכֵ ֛ן21
ׁשכ ַ ֻ֖רת וְֹל֥ א ִמ ָּיֽי ִן׃
ְ ּו
 ּכֹֽה־ָא ֞ ַמר אֲד ַ ֹ֣ני ְִך י ְה ֗ ָוה22
וֵאֹל ַה ֙י ִ ְ֙ך י ִ ָ֣ריב ע ַּ֔מֹו
הִּנֵ ֥ה ל ַ ָ֛קחְּתִ י ִמּי ֵ ָ֖דְך אֶת־ּכ֣ ֹוס הַּתַ ְרע ֵָל֑ה

22d
e
23a

אֶת־ ֻק ַּב ֙ ַע ֙ת ּכ֣ ֹוס ֲחמָתִ֔ י
ְּתֹותּה עֹֽוד׃
ִ
֖ ָ ֹלא־תֹוס֥יפִי ִלׁש
ׂשמְּתִ ֙י ֙ ָה ְּבי ַד־מֹו ַ֔גי ְִך
ַ  ְו23

Therefore, hear this, afflicted one,
Drunken one, but not from wine.
22
Thus says your Lord, YHWH,
and your God, who defends his
people:
‘See – I have taken from your hand the
cup of staggering!
The goblet, the cup of my wrath –
you will never drink from it again.
23
I will put it into the hands of your
tormentors …
21

In Jeremiah 51:1–58 and Isaiah 51:17–23 ‘wine’ is a metaphor
for the Babylonians’ violence against the people of Judah.
The cup of wrath they handed to the Judeans will become
the cup of wrath in the hand of YHWH and the Babylonians
will now be forced to drink it. Daniel 5:1–31, a tale about the
final destruction of the Babylonian Empire, repeatedly refers
to ‘the wine’ drank at King Belshazzar’s banquet from ‘the
gold goblets’ taken by Nebuchadnezzar from ‘the temple of
God in Jerusalem’ (see 5:1–4, 23). This action is interpreted
by Daniel as a sure sign of Babylonian hubris (5:18–24) and
it is the direct cause of the great empire’s fall (Kaiser
1992:172).
The intertexts teach a general principle: [ הייןthe wine] is
deceptive or treacherous and not to be trusted (see  לץin
Prov 20:1).46 When it is used metaphorically for YHWH’s
wrath and/or a foreign power’s violence, a Motivkonstellation
is created that might be called ‘drinking the cup of wrath
from YHWH’s hand’.47 It conveys a simple principle. The
violence committed against others by imperial powers
(metaphorically described as a cup filled with fuming wine)
will turn against them. YHWH will force these powers to
46.Floyd (2000:113) remarks:
[a] taste for wine, when overindulged, can give a man such delusions of grandeur
that he is bound to fall; and a taste for conquest, when overextended to cosmic
proportions, can likewise predispose a conqueror to make fatal mistakes.
47.For the term, see Berges (2000:153).
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drink the cup of wrath themselves. The constellation consists
of six motifs: a drinking vessel – hand (of YHWH) –
fermented beverage – recipient(s) of the beverage –
consuming the beverage – effect.
Thirdly, principles of unit delimitation suggest that a section
break between Habakkuk 2:4 and 5 should seriously be
considered. If 2:5 is interpreted in the light of 2:5–20,
intratextual links in the pericope indicate that the reference to
 הייןin 2:5a is not ‘hardly acceptable’ (Van der Woude 1978:39)
or ‘senseless’ (Perlitt 2004:67). On the contrary, the general
intent of the text is clear:
Like delusory wine, the arrogant man will not reach his
destination. These Chaldean kings will no longer continue with
their pillage and their voracious gathering of nations into their
realm … At a certain moment in time the nations they have
plundered will get the opportunity to scoff at the Chaldeans.
(Potgieter-Annandale 1999:79)

If 2:5 is read in this context, the presence of the
Motivkonstellation referred to above becomes apparent
(see 2:5, 15–16). Table 4 summarises its manifestation in
different contexts.
Read in this light the presence of [ הייןthe wine] in 2:5a
becomes perfectly legible. It refers to the arrogance of
the wicked Babylonians, prompting them to gather more
(2:6–8), secure more (2:9–11), build more (2:12–14), lust more
(2:15–17) and in the end commit the ultimate folly of relying
solely upon himself (2:18–19) in the presence of YHWH,
who is in his holy palace and before whom all the Earth
should hush (2:20). Their lust for ‘wine’ borders on the
absurd and has become an insatiable obsession (2:5).
Ironically, by committing the atrocities described in the woe
oracles, the perpetrator of violent acts satiated himself with
shame (2:16) and his downfall is inevitable.
The accumulated evidence indicate that the reading
 ואף כי היין בוגדin MT 2:5a is an acceptable and explainable
reading in the context of MT.

Conclusion
In this study I expressed my surprise at the way Habakkuk
2:5 is dealt with in many commentaries and modern
translations. There is a marked difference between MT’s
 ואף כי היין בוגדand 1QpHab’s ואף כיא הון יבגוד גבר יהיר. I argued
that both readings should be evaluated in their respective
contexts before rash decisions are made about the ‘preferred’
reading. I asked two basic questions: Does wealth make sense
in the context of 1QpHab? My answer was in the affirmative,
but it would be negative if the reading were transposed to
the context of MT. Does wine make sense in the context of
MT? Again my answer was in the affirmative, but it would
be negative if the reading were transposed to the context of
1QpHab. In essence this study was a plea for contextual
interpretations of two alternative textual traditions of
Habakkuk 2:5a.
Open Access
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TABLE 4: Drinking the cup of wrath from YHWH’s hand.
Motif
Drinking vessel
Hand (of YHWH)

Jer. 25:15–15

Jer. 51:7–8

Is. 51:17

Is. 51:21–23

כוס

כוס

כוס

קבעת כוס

קבעת כוס

כוס

ביד יהוה

מידי

ביד יהוה

מיד יהוה

ביד־מוגיך מידך

ימין יהוה

חמתו

חמתי מיין לא

יין חמר

היין החמה

מיינה

כל רשעי־ארץ

כל־גוים

גוים כל־הארץ

שתה מצה

שקה שתה

שתה

שתה מצה

שתה

הלל געש

שכר הלל

רעל

רעל שכר

Fermented beverage
Recipient(s)

Ps. 75:9

Consume beverage
Effect

Hab. 2:5

היין
כל־הגוים כל־העמים

Hab. 2:15–16

חמתך
רעהו
שקה שתה

ישבע לא

ערל שבעת שכר

Source: Author’s own work.
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Addendum 1: Textual witnesses
utilised in the study
Hebrew witnesses
Proto-Masoretic48 manuscripts:
1. Pesher Habakkuk (1QpHab): One of the first scrolls discovered
in Cave 1 at Qumran (Würthwein 1973:36). I consulted the
photographs and transcription of the scroll by Burrows et al.
(1950) and Cross et al. (1970) and the critical edition by Horgan
(2002).
Burrows, M., J. C. Trever and W. H. Brownlee (eds.), 1950, The
Dead Sea Scrolls of St. Mark’s Monastery Volume 1: The Isaiah
Manuscript and the Habakkuk Commentary, American Schools
of Oriental Research, New Haven.
Cross, F. M., D. N. Freedman, and J. A. Sanders (eds.), 1970,
Scrolls from Qumrân Cave I. The Great Isaiah Scroll; The Order
of the Community; The Pesher to Habakkuk. From Photographs
by John C. Trever, Albright Institute of Archaeological Research,
Jerusalem.
Horgan, M. P., 2002, “Habakkuk Pesher (1QpHab),” in The Dead
Sea Scrolls: Hebrew, Aramaic, and Geek Texts with English
Translations. Volume 6B: Pesharim, Other Commentaries and
Related Documents (ed. J. H. Charlesworth; PTSDSSP),
Westminster John Knox, Louisville, 157-85.
2. Murabbaʽât Twelve Prophets Scroll (MurXII): Dating from
circa 130 CE, this badly damaged scroll contains a version
of the Hebrew Twelve Prophets close to MT (Würthwein
1973:150).
Benoit, P., J. T. Milik, and R. De Vaux, (eds.) 1961, Les Grottes de
Murabbaʽât, Clarendon, Oxford. (DJD II). Published in two
volumes, I: Texte (cf. pp. 181–205) and II: Planches (cf. Planche
LXVIII-LXVIX).
Tiberian manuscripts of the Ben Asher tradition (Tov 1992:46–47):
3. Codex Cairo (MC): According to the colophon it was copied and
punctuated by Moshe ben Asher in 895 CE. It contains the
Former and Latter Prophets (Würthwein 1973:38–39;
Barthélemy 2012:240).
Codex Cairo of the Bible: From the Karaite Synagogue at
Abbasiya: The earliest extant Hebrew manuscript written in
895 by Moshe ben Asher (Introduction by D.S. Lowinger), 1976,
Makor, Jerusalem.
4. Codex Aleppo (MA): According to the colophon it was copied
in 925 CE. It is regarded as the model example of a Ben
Asher manuscript (Würthwein 1973:39; Barthélemy
2012:239–240).
Aleppo Codex: Provided with massoretic notes and pointed by
Aaron Ben Asher, 1976, Makor, Jerusalem. (The Hebrew
University Bible Project).
5. Codex Leningrad (ML): It is the oldest complete Ben Asher
manuscript of the Hebrew Bible, copied in 1008–1009 CE
(Würtwein 1973:39; Barthélemy 2012:239).
Pentateuch, Prophets and Hagiographa: Codex Leningrad B
19A, 1970, Makor, Jerusalem.
48.Following Tov (1992:19) I define ‘proto-Masoretic’ as earlier forms of the Hebrew
Bible consonantal text ‘lacking the later vocalization and accentuation’.
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Manuscripts with non-Tiberian vocalisation:
6. Codex Petropolitanus (MP): According to the colophon the
manuscript was copied in 916 CE. It utilises Babylonian vowel
signs, but in the consonantal text and punctuation it follows
the Tiberian tradition (Würthwein 1973:40; Barthélemy
2012:238).
The Hebrew Bible – Latter Prophets: The Babylonian Codex of
Petrograd edited with preface and critical annotations by
Hermann L. Strack. Prolegomenon by P. Wernberg-Møller,
1971, Ktav, New York.
7. Codex Reuchlinianus (MR): The manuscript contains the former
and latter prophets and dates from circa 1105 CE. The
vocalisation of the manuscript is proto-Tiberian and it contains
both the Masoretic text and the Targum Jonathan to the
Prophets.
Codex Reuchlinianus. No. 3 of the Badische Landsbibliothek in
Karlsruhe (Formerly Durlach No. 55) with a general introduction:
Masoretic Hebrew by Alexander Sperber, 1956, Munksgaard,
Copenhagen. (The Pre-Masoretic Bible, I).
Printed editions of the Hebrew Bible:
8. Biblia Rabbinica (BibRab): The so-called Second Rabbinic Bible
was prepared by Jakob ben Chayyim and printed by Daniel
Bomberg in Venice in 1524–1525. The Hebrew text occurs
together with the Aramaic translation and the Rabbinic
commentaries of Rashi, Ibn Ezra and Kimchi (Würthwein
1973:42; Deist 1978:84).
Biblia Rabbinica: A reprint of the 1525 Venice edition edited by
Jacob ben Ḥayim ibn Adoniya, 1972, Makor, Jerusalem.
9. Biblia Hebraica Stuttgartensia (BHS): A ‘critical’ edition of the
Hebrew Bible based upon ML, prepared under the auspices of
the Deutsche Bibelgesellchaft (Deist 1978:86).
Elliger, K. & Rudolph, W., 1967/77, Biblia Hebraica
Stuttgartensia, Deutsche Bibelgesellschaft, Stuttgart.
10. Biblia Hebraica Quinta (BHS): A revised ‘critical’ edition of the
Hebrew Bible based upon ML, currently prepared under the
auspices of the Deutsche Bibelgesellchaft.
Gelston, A., 2010,  תרי עשרThe Twelve Minor Prophets,
Deutsche Bibelgesellschaft, Stuttgart. (Biblia Hebraica
Quinta, 13).

Aramaic witnesses
Manuscript with non-Tiberian vocalisation:
1. Codex Reuchlinianus (MR): Cf. Hebrew witnesses (7). The
manuscript contains both the Hebrew and Aramaic text of the
Former and Latter Prophets.
Printed editions of the Targum:
2. Printed version of the Aramaic text of Codex Reuchlinianus
edited by De Lagarde (1967).
De Lagarde, P. (ed.), 1967, Prophetae Chaldaice e fide codocos
reuchliani, Otto Zeller, Osnabrück.
3. The Targum Jonathan edited by Sperber (1962).
Sperber, A. (ed.), 1962, The Bible in Aramaic based on old
manuscripts and printed texts Volume III: The Latter Prophets
according to Targum Jonathan, Brill, Leiden.
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Greek witnesses
Scroll from the Judean Desert:
1. Greek Minor Prophets scroll from Naḥal Ḥever (8ḤevXIIgr):
Dates from between 50 BCE and 50 CE and contains a Greek
translation of the Twelve Minor Prophets. It shows similarities
with Aquila, Symmachus and Theodotion and represents a
recension of the Septuagint containing a literal translation of
an apparently pre-Masoretic Hebrew text (Würthwein
1973:178; Barthélemy 2012:443–444).
Tov, E. The Greek Minor Prophets scroll from Naḥal Ḥever
(8ḤevXIIgr) (The Seiâl Collection 1) (DJD VIII), Oxford 1990.
Uncial Septuagint manuscripts:
2. Codex Sinaiticus (GS): Dates from the fourth century CE.
Originally contained the entire Bible, but large parts of the Old
Testament have been lost (Deist 1978:190).
Codex Sinaiticus Petropolitanus et Friderico-Augustanus
Lipsiensis: The Old Testament preserved in the public library of
Petrograd, in the library of the Society of Ancient Literature in
Petrograd, and in the library of the University of Leipzig now
produced in facsimile from photographs by Helen and Kirsopp
Lake, 1922, Clarendon, Oxford.
3. Codex Vaticanus (GB): Dates from the fourth century CE and
contains the entire Bible. It is regarded as the best complete
Septuagint manuscript (Deist 1978:190).
Bibliorum Sacrorum Graecus Codex Vaticanus Tomus IV: Libros
Esther, Iudith, Tobiae et Prophetarum, 1872, Congregationis de
Propaganda Fide, Roma.
4. Codex Alexandrinus (GA): Dates from the fifth century CE and
contains the entire Bible (Deist 1978:191).
Codex Alexandrinus, 1936, The Codex Alexandrinus in reduced
photographic facsimile: Old Testament, Part III Hosea-Judith,
(ed. F.G. Kenyon), 1936, British Museum, London.
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5. Codex Marchalianus (GM): Dates from the sixth century CE and
contains the prophetic books. It is of interest because
hexaplaric notes occur in the margins (Deist 1978:191).
Prophetarum Codex Graecus Vaticanus 2125 Qui Dicitur
Marchalianus, (ed. J. Cozza-Luzi), 1890, Bibliotheca Vaticana,
Romae.

Syriac witnesses
1. Codex Ambrosianus (7a1): Dates from the sixth to seventh
century CE and contains the entire Old Testament written in
elegant Estrangela script (Deist 1978:147–148).
Ceriani, A.M., 1876–1883, Translatio syra pescitto Veteris
Testamenti ex Codice Ambrosiano sec. fere VI photolithographice
edita curante et adnotante Mediolani: In officinis photolithographica
Angeli della Croce et typographica J.B. Pogliani et sociorum,
Williams & Norgate, London. Available online: https://archive.
org/details/CerianiVeterisTestamentum7a1PeshittaTanakhAra
maicOldTestament, accessed 2015/09/29
2. Peshitta: Printed version of the Syriac Old Testament with the
Codex Ambrosianus as base text, produced by the Peshitta
Institute in Leiden.
Old Testament in Syriac According to the Peshitta Version. Edited
on Behalf of the International Organization for the Study of the
Old Testament by the Peshitta Institute Leiden. Part III, Fascicle
4. Dodekapropheton – Daniel-Bel-Draco, 1980, Brill, Leiden.

Latin witness
1. Vulgate: I utilised the critical printed edition prepared by the
Benedictine order published since 1926 in numerous volumes
(Deist 1978:213).
Biblia Sacra iuxta Latinam Vulgatam Versionem XVII: Duedecim
Prophetarum, 1987, Libreria Editrice Vaticana, Roma.
Appendix contined next paga →
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ְוק ֵָריב ְלוָתֵ יה כָל ַמ ְל ְכוָותָ א׃

והו֗ א כמות ()לוא ישבע
֗

 אלו כול הגוים1ויאספו

ויקבצו אלו כול העמים

ַוּיֶא ֱ֤ס ֹף ֵאלָי ֙ו ּכָל־הַּגֹו ִ֔ים

ַוּיִק ְּ֥ב ֹץ א ֵָל֖יו ּכָל־ ָהעַּמִ ֽים׃

and he is like death, he is not
satisfied.

(he) who opened like Sheol his
throat,

and he does not come to rest –

and he collected to him all the
peoples.

ܐܠ ܣܒܥ܂

̈ ܘܩܪܒ ܠܘܬܗ ܟܠܗܝܢ
ܐܡܘܬܐ܂

ܘܐܠ ܣܒܥ ܐܝܟ ܡܘܬܐ܂
̈ ܟܢܫ ܠܘܬܗ ܟܠܗܘܢ
ܥܡܡܐ܂

ܕܐܦܬܝ ܢܦܫܗ ܐܝܟ ܫܝܘܠ܂

and never was satisfied like death

and brought to himself all the
kingdoms.

and he collected to himself all the
peoples,

and he drew near to him all the
nations.

and he, like death, was not satisfied, but he gathered to him all peoples

who opened like Sheol his throat

Septuagint

Vulgate

et ipse quasi mors et non adimpletur

qui dilatavit quasi infernus animam suam

et non decorabitur

sic erit vir superbus

et quomodo vinum potantem decipit

and he will gather to himself all the
nations

and will receive to himself all the
peoples.

and he will receive to himself all the
peoples.

and himself like death will not be
satisfied

he who has enlarged like the
netherworld his soul

and he will not be honoured

so will be the proud, arrogant man

and he will gather to himself all the
nations,

and like death he is never satisfied,

who has enlarged his desire as the
grave,

he will not finish anything;

But the arrogant and the scorner, the And how does wine mislead the
boastful man,
drinker

καὶ εἰσδέξεται πρὸς αὐτὸν πάντας τοὺς
λαούς.

καὶ οὗτος ὡς θάνατος οὐκ ἐμπιπλάμενος et congregabit ad se omnes gentes
καὶ ἐπισυνάξει ἐπ᾿ αὐτὸν πάντα τὰ ἔθνη et coacervabit ad se omnes populos

ὃς ἐπλάτυνε καθὼς ᾅδης τὴν ψυχὴν
αὐτοῦ

οὐθὲν μὴ περάνῃ,

κατοιόμενος6 καὶ καταφρονητής, ἀνὴρ
ἀλαζών,

ὁ δὲ5

54.Ziegler’s (1952:366–370) emendation of κατοιόμενος [the arrogant] to κατοινωμένος [the wine drinker] in agreement with MT is not supported by LXX uncial manuscripts and should be rejected (Gelston 2010:118).

53.The Septuagint weakens MT  ואף כיto a mere δέ (Gelston 2010:118).

52.The Peshitta omits MT ( בוגד ואף כי־הייןGelston 2010:118).

51.The Targum translates MT  כיas the preposition ( ְּכGelston 2010:118).

50.The Targum translates MT  ואף כיas two emphatic particles, that is, ואף הא.

Peshitta
 ܡܪܚܐ ܘܝܥܢܐ4ܘܓܒܪܐ

Moreover, like one led astray by wine The arrogant and greedy man
...
is never satisfied
… (is) a proud man in wickedness,
because he has enlarged his appetite
and he will not endure
like Sheol

ְוהֻוא כְמֹותָ א לָא ְסבַע

דְ ַאפְתִ י ִכׁשְאֹול נַ ְפׁשֵיה

49.The three masculine plural verbs in 1QpHab should presumably be vocalised as Nifʽal (Gelston 2010:119).

and all the peoples are assembled to
him.

And all the nations are gathered
so he gathered to him all the nations, about him,

and he is like death – yes, he is not
satisfied;

(he) who opened like Sheol his
throat,

… he does not come to rest –

an arrogant man – yes, …

… an arrogant man,

And yes, indeed – wealth betrays …

ּו ְכנַׁש ְלוָתֵ יה כָל ַע ְמ ַמי ָא

אשר הרחיב כשאול נפשו

ׁש ֩ר ה ְִר ֙ ִחיב ִּכׁש ְ֜אֹול נַפ ְׁ֗שו
ֶ ֲ וְֹל֣ א יִנ ְֶו֑ה

ְולָא י ִתְ ַקי ַים

גְבַר יָהִיר ב ְִרׁשַע

גבר יהיר
ולוא ינוה

וְֹל֣ א יִנ ְֶו֑ה

And yes, indeed – this wine is
treacherous:

1

Targum
 ַב ֲחמַר3 ְכ ָטעֵי2וְַאף הָא

ּגֶ ֥בֶר י ִ ָ֖היר

1QpHab
ואף כיא הון יבגוד

MT

וְַא ֙ף ּכִ ֽי־ ַה ַּי֣י ִן ּבֹו ֵ֔גד

Addendum 2: The text of Habakkuk 2:5 in six ancient textual witnesses.
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