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CrarTio IPUCBAYEHO TAKOMY BaXKJIMBOMY IMTAHHIO SIK iHTEpIpeTallis
MoBU biOiii. ABTOp HaMaraeTbCsi BUCBITIIMTH JICSIKI aCIIEKTH MOBU €BaHTe-
i, 30KpeMa BUKOPUCTAHHS MeTa(op «CBITI0»/ «TEMPSABaY.

CrarTs cKnagaeTbes 31 BCTyIy, 4 4aCTUH 1 BUCHOBKIB. ABTOp aKIIEHTY€
yBary Ha IOHATTI Jyani3My y TekcTax KyMpaHCBKUX PyKONHUCIB i MOBI Ipo-
poxka Ical, KOHTeKCTHOMY aHali3i ypuBKiB i3 kHury Icai i Kympancbkux Tek-
ciB, ono3uwii MeTadop «CBiTIO»/ «TeMpsBa» y HoBoMy 3amoBiTi.

VY xoni pocnimkeHHs npodecop XeHCeH MPOBiB Mapaieib MK YPUBKOM
13 Kympancekux pykonucis (KP 3: 2-3) 1 ypuBkom 13 kHuru npopoxa Icai (I
9: 1-4). ABTOp TOBOAUTH, 110 KOHTEKCT YPHUBKY 13 KHUTHU Ical € MO3UTUBHO
3a0apBICHUM 1 1€ MiATBEP/KY€E MeTadopa «CBITI0». ABTOP JTOTPUMYETHCS
JYMKH, 110 YpUBOK 13 €Banremnis Bix loanna (I 3: 19-21) Bimazepkantoe mia-
xi1 KyMpaHCBKUX pYKOIHCIB, SIKUH € IECUMICTHYHUM 32 CBOIM 3MiCTOM.

VY crarTi po3maHyTO ypuBoK i3 Kympancbkux pykomnucis (1 KP 3: 2-3) i
JIBa BapiaHTH IepekiIany, ki aBTop NopiBHIoe. He3paxaroun Ha 0coONMBOCTI
nepeknany, mpodecop XeHceH MepeKOHaHuH, 0 iCHye ono3ullisi Metadop
«CBITIIO»/ «TeMpsBay 1 11 MOXKHA JIETKO BUSIBUTH Y KyMpaHCBhKHX TEKCTax.

Kympanceki texctu (1 KP 1: 9-10) penpe3eHTyoTh Iyani3Mm BHpPa3iB
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«CUHHM CBITIIa» 1 «CUHM TeMpsiBH». [loaiOHI BUpa3u TpamistoTees 1 gam y
Kympanceknx pykomnucax (1 KP 1-4; 1 KP 10). ¥V 3a3HaueHHX TeKCTax ineTh-
Csl TIPO T€, IO «CHHIB CBITIIa» CIIi/I BYNTHU, 3BAKAIOYH HA JFOICHKY IIPUPOTY.
A 3aBJaHHS BUUTENS MOJNATAa€ Y MPOCBITHUITBI 1 HABUAHHI «CHHIB CBITIa»
monao xapakrepy 1 momi moactsa (1 KP 3:13). Skumio x 3HaiiaeThcs XTO-
HeOy/Ib, XTO HE MMPUETHAECTHCS JI0 «CHHIB CBITJIa», TO MOTO BIIKUHYTH 32 HOTO
BimctymHunTBo (1 KP 2:16).

K. ®arncem 3a3Hauae, 0 HaBeIeHA [IUTATa BUCBITIIOE KOHTEKCT KympaHn-
cpkux TekcTiB (1 KP 3: 2-3), yuTaroun siki cTae 3po3yMisio, 1o BiJACTYIHH-
K1 00uparoTh TeMpsBy. CIiBBiIHOIICHHS METaOPUIHUX TTOHSITH «CBITIION/
«TeMpsiBa» 1 0COOIMBOCTI IXHBOTO JIyalli3My 1 € METOIO JAHOTO JIOCITiIKSHHSI.

JlexTo 3 HayKOBIIIB BBAXKa€, 110 B YPUBKY 3 KyMpaHCBKHMX pyKOMHCIB BU-
KOPHUCTAHO MOBY, 3aII03MUCHY 3 KHUTH Ipopoka Icai [7]. [yis Toro, mob omi-
HUTH HaCKUTBKM ypUBOK 3 KHUTH Icai BimpisHseThes Bix TekcTiB 3 Kympan-
CBKHX JKEpell, aBTOp MPONOHYE ACTANbHINIE PO3IISHYTH TEKCTH IPOPOKa
Icai (I 9:1-4) B xoHTeKcTi [13].

Haii6inbim Bpaxkaiouoro B ypuBKy KHHUTH Icai € MeTadopa «cBiTioy, Imo
nportuctasieHa Metadopi «rempsisay (I 8:22). €pycanum, 3rifHo 3a3Hade-
HHUX TEKCTIB, HE aCOIUIOEThCS 31 cBiTIOM. CBiTiaOM craHe [ amines, 3emis
S3UYHUKIB, Ha fAKYy 3iiije cBiTio. 3rajaka Icai mpo [aminero mommproeThes
1 Ha iHmi 3emii. MoBa mpopoka Icai Bima3epkalitoe yHiBepCalbHICTh HOTO
T IXOY.

Kapn darncer, posrsgarodn MUTaHHS TyaiizMy y KyMpaHCEKHX pyKo-
MUCAax, 3a3HaYaE, IO KIIOIOBUMHU MeTapopaMu € MeTahOPH «CBITI0»/ «TeM-
psiBa» 1 moaiOHI Bupasu TpamnstioTsest i y HoBomy 3amoBiti [24].

Bamxem 3a3Havae, mo MoBa Jyamizmy moenHye KyMpaHCBKI TEKCTH 3
€BanrenieM Bix loaHHa, a BUpa3y Ha KIITANT «CHHH/IITH CBITIa» Tparuisi-
roThes y €Banrenii Big Jlyku (16:8), [locnanni g0 edecsn (5:8), 1-my Ilo-
cianHi conyHsiHaM (5:5) 1 €Banremnii Bix loanna (12:36) [25].

[Ipodecop Xencen npuryckae, mo Icyc y €Banrenii Bix JIlyku roBoputh
iHakme HDK y €Banrednii Bixg loanHa, y sKoMy BiH 3’ABISIETHCS IS TOTO, II00
3rajiaTu ceKTy «MepTBOro MOps» SIK «IiTeH CBITIa» TITBKH 3 OJHIEI0 METOIO
— MIPUITYCTHUTH, [0 «TIiTH IBOTO CBITY» MEPEBAXKAIOTH iX MYIPICTIO.

. ®nacep cTBepmkye, mo Icyce i3 CuHOnTHYHUX €BaHTrelniid OyB OInxK-
gyuM 10 cBity @Papuceiicbko/TanaiTcbknx MyzapeniB HiX 10 Kympanchkoi
CEKTH. A «IpYyTHI IPOLIaAPOK» PAHHIX XPUCTHUSIH OyB ITiJ BIUTNBOM CEKTAHT-
chKOi yMKkH 1 ipaktuku [26]. lparni anocrona [laBna € sckpaBum mpukiia-
JIOM JUIS TiITBEpPKEHHsT BUCBITIEHOT qyMku. [Ipodecop XeHcen yBaxkae,
10 Bpakaroue MOPIBHAHHS 3 MOBOIO KyMpaHCBKHX PYKONHCIB MOXKHA 3Ha-
iiti B €Banrenii Bix loanna (1 KP 3:3).



Cepis “IcTopuune penirieanaBcTBo”. Bumyck 3. 5

Y KyMpaHCBKHX pyKOHCaX 3HAXOAWMO 3BEPHEHHS 10 THX, XTO mepely-
Ba€ y TPiXy 1 HAJIa€ TIepeBary «TeMpsiBi» Mepe]l «CBITIOMY; YPHBOK y €BaHTe-
J1ii Bij loaHHA TEX CTOCY€ETHCS TBOPIIIB 3J1a, THX, XTO OLJIbIIE JIFOOUTH «TEM-
PSABY» HIXK «CBITIIO» 1 IPUXOBYE CBOI BUMHKH. 3arajibHa 1J1esl IOJIATae B TOMY,
110 JIFOZICTBO 3arajioM i Hapon [3paiiro 30KkpemMa KUBE Y «TEMPSIBI». A «CBIT-
JI0%» — YH BOHO IIPEACTABICHO TOBAPUCTBOM SIxan uu Icycom — BiTKHHYTO.

[Ipodecop XeHceH mpuITycKae, o CEKTaHTChKA ieonoris KympaHChKuX
TeKCTIB 1 €BaHrems Bif loaHHa BIATBOPIOIOTH MOBY Tpopoka Icai, B skii
HaJIisl BTiJICHa y MeTadopi «CBITIO», SIKE IPOCBITIUTH THX, XTO MepedyBae y
«TEMPSIBIY.

Y BUCHOBKaxX aBTOp 3a3Hadae€, M0 ICHYE BPaKatOuWi KOHTPACT MIXK ITO-
BIJIOMJICHHSIM TIPO BCETOIJIMHAIOMY HaJif0 y KHH31 mpopoka Icai i mpotu-
JISKHAM 32 3MICTOM IMOBIIOMIICHHSIM KyMpaHCBKHX CEKTaHTIB, 13 PEIITOO
Hu3ku aBTopiB HoBoro 3amnosity, Bix anoctoina I1asna 1o loanna. Hanis Icai
MOIITUPIOETHCS HA 3eMJI1 SI3UYHUKIB, Y TOH Yac sik KyMpaHChKa BUHSATKOBICTh
BIJIKH/IA€ BCIX Yy XKHHIIIB.

Taka 3MiHa HACTPOFO BiJl HAJIT 10 po3Mady BiOyaacsi BIPOJAOBXK CTONITh,
Y XOJIi SIKHX €Bpel MOCTPaKAAIH Bijl sipMa IIOHEBOJICHHS 1 OyJIH 3MYIIICHI Bi-
pUTH, IO TXHE CHACIHHS MOXKE MPHUATH Yepe3 HaJANPUPOTHHUH, KOPCTOKHMA
ecXaToJIOTIYHHH Katakiai3Mm. Taka TpaHchopmallis Cripusijia CTBOPSHHIO ITiJI-
TPYHTS JIJISl TIOSIBM HOBUX CEKT 1 PEIIIFHHUX BUCHB, CEPEll IKUX HE OCTAHHE
MicIIe 3aiiMao XpUCTHSHCTBO.

PROPHETIC “LIGHT” VERSUS QUMRANIC “DARKNESS”:
ISAIAH’S AUDACITY OF HOPE

There is no question that the sectarian literature of the Dead Sea Scrolls
regularly engages in radical exegetical reinterpretations of the Hebrew Bible,
frequently recasting the covenantal identity of Israel as a people in terms of
a narrow and particularistic identification of the Qumran sect alone. Entire
passages from Scripture are reworked in sectarian fashion, and specific terms
are redefined according to the limited strictures of Qumranic ideology. This
research will focus on a particular passage from the Community Rule that is
exegetically linked to specific language from the prophet Isaiah. I will show
that while the Isaian passage expresses profound hope for the future, couched
in the imagery of “light,” the Dead Sea community subsequently borrowed
and “inverted” the phraseology of the prophet to illustrate their conviction that
their fellow Israelites had gone astray and that only their company represented
the “true Israel.” It is an attitude reflected also in early Christian literature.
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APPROACH. The methodological approach for the research here presented
will be as follows. First, I will establish a linguistic link between 1QS 3:2-3 and
Isaiah 9:1-4. Second, [ will show that the context of the Isaiah passage is entirely
positive, using the word “light” ( ‘or) as a metaphor of triumphant redemption.
Third, I will show that the Community Rule effectively reverses this image,
adopting a pessimistic tone and declaring that darkness is the chosen path for
the bulk of humanity. Finally, I will show that a passage from New Testament
Gospel of John (3:19-21), adopts a Qumranic approach that presents a narrow
exclusivism, and is at its core pessimistic, indeed “Qumranic.”

QUMRANIC DUALISM AND THE LANGUAGE OF ISAIAH

The passage in question is 1QS 3:2-3 (attested also by 4Q257 3:3-5),
which is alternately translated as follows:

His knowledge, strength and wealth are not to enter the society of the
Yahad. Surely, he plows in the muck of wickedness, so defiling stains would
mar his repentance. Yet he cannot be justified by what his willful heart
declares lawful, preferring to gaze on darkness rather than the ways of light.
(Wise, Abegg)’

His knowledge, powers, and possessions shall not enter the Council of
the Community, for whoever plows the mud of wickedness returns defiled.
He shall not be justified by that which his stubborn heart declares lawful, for
seeking the ways of light he looks towards darkness. (Vermes)®

Regardless of the nuances of translation, the language of “binary
opposition” (“light” and “darkness”) is immediately evident here, being part
of a larger pattern throughout Qumranic literature.* It has been observed that
from almost the very beginning of the Community Rule (1QS 1:9-10), the
text employs the dualism of the contrasting expressions “sons of light” and
“sons of darkness” (b’nei khoshekh/ b’nei ‘or). The same terms reappear
multiple times in 1QS 1-4 and again in 1QS 10. We read that the “sons of
light” are to be instructed with regard to the nature of all humanity:

A text belonging to the Instructor, who is to enlighten and teach all the
Sons of Light about the character and fate of humankind. (1QS 3:13)

Conversely, we read with regard to anyone who does not readily join the
sons of light:

He shall be cut off from all the Sons of Light because of his apostasy.
(1QS 2:16)

K. Fuglseth observes that this establishes the context of 1QS 3:2-3, in
which it is understood that such individuals readily choose paths of darkness
rather than light.’ The links and implications of this dualism represent the
thrust of the current research.
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Returning to the text of the passage itself, it is helpful to note that the
word “muck/ mud” (s on) is parallel with an equally obscure term generally
rendered as “defilement” (go 'alim). 1t is followed, two words later, by the
word meaning “from his plowing” (m kharsho). C. Murphy observes that the
term m kharsho stems from the verb kharash, meaning “to cut in/ engrave,”
though it can equally mean “to plow” or even “to devise.” The passage
may well allude to Hosea 10:13, where it is stated that Israel has “plowed
wickedness” as a metaphor for its waywardness.® J. Baumgarten observes that
the precise meaning of this passage has long eluded translators. He focuses
on the root ga’al and its plural form (go 'alim), which he renders as “stains.”
He further observes that the term s on is a variation of sin, which frequently
appears in Targumic literature as a translation of the Hebrew terms referring
to mud or clay. He also argues that the term rendered “his repentance”/ “his
returning” (b shuvato) is related to shiv, which appears in the Talmud as a
“splinter,” or the “blade of a plow.” All of this gives rise to another possible
translation: “For he plows in the mud of wickedness and the blade of his
plow is besmirched with stains.”’

Murphy further comments that the noun go’alim (“defilements”) is a
hapax legomenon in biblical Hebrew, occurring in Nehemiah 13:29. There it
references the Temple’s defilement:

Remember them, O my God, because they have defiled the priesthood.

Since the larger context involves those apostates who break the covenant,
and since the Dead Sea Sect identified itself as an alternate Temple, this
would be an appropriate link with 1QS 3. Additionally, she notes Alexander
and Vermes’ rendering of b shuvato as “in his dwelling” at 4Q257 3:4,
suggesting that it might also be translated “in his conversion” and that either
understanding makes sense at 1QS 3:3. This is because one’s home might
become a place of defilement, and one’s conversion might be incomplete and
therefore defiled.

It has been argued, additionally, that this sectarian passage obliquely
picks up specific language from the prophet Isaiah and adapts it to this
end.® At first glance it is difficult to recognize the allusion to Scripture in
the Community Rule. On closer examination, however, it becomes clear that
the denominative verb s ‘on, on which Baumgarten comments, occurs in one
place only in the biblical text — Isaiah 9:4, the larger context of which is
reproduced as follows:

The people that walked in darkness have seen a great light; they that
dwelt in the land of the shadow of death, upon them hath the light shined.
Thou hast multiplied the nation, Thou hast increased their joy; they joy
before Thee according to the joy in harvest, as men rejoice when they divide
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the spoil. For the yoke of his burden, and the staff of his shoulder, the rod
of his oppressor, Thou hast broken as in the day of Midian. For every boot
stamped with fierceness (For every battle of the warrior is with confused
noise, KJV), and every cloak rolled in blood, shall even be for burning, for
fuel of fire. (Isa 9:1-4).

P. Alexander and G. Vermes point out that the word s’on is a hapax
legomenon in biblical Hebrew, found in Isaiah 9:4 alongside its cognate verb
s0’en. C. Murphy comments that the Isaiah and Qumranic passages share a
dualistic contrast between people in light and people in darkness and that
it would be natural at this point in the Community Rule for an allusion to
Isaiah to be made.” As with the Qumranic passage, there is considerable
variation regarding how Isaiah 9:4 is understood and translated, ranging from
“every boot stamped with fierceness” (JPS) to “every battle of the warrior
is confused with noise” (KJV). The parent noun so ‘en, found exclusively in
the same verse, refers to a sandal or the boot of a soldier.!® Jastrow relates
it to the verb sin and renders it “to tread” (clay or dirt).!' In any case, the
expression so ‘en b’ra’ash must have been familiar to the sectarians, perhaps
standing out as a unique occurrence of the verb in Scripture. The Hebrew
is admittedly obscure, and it is possible that the sectarian writers did not
entirely understand it.

In 1QS 3:2 s’on is immediately followed by the word rasha, which
appears to involve a transposition of the letters ayin and shin of the word
ra’ash in Isaiah 9:4. P. Wegner comments that the LXX of Isaiah 9:4 reads
“acquired by deceit” and that the Targum of this verse renders b 7a’ash as
b’rasha (“in wickedness or evil”).!> The Qumran sect apparently reproduced
this transposition in the Community Rule, completely altering the thrust of
the Isaian passage. Interestingly, however, in the Qumranic rendering of
Isaiah 9:4 itself (in the Isaiah Scroll and parallel attestations) there is no such
transposition, and the verse appears as it does in the Masoretic text.!* In any
case the emphasis of 1QS was certainly befitting to a community fixated, as
they were, on the “evil” that surrounded them, mired in the “mud/ muck of
wickedness” (s ‘on rasha).

THE ISATAN PASSAGE IN CONTEXT

In order to appreciate the degree to which the sense of the Isaiah passage
was altered by the Qumranic material and, as we shall see, related literature
of the Second Temple period, it is important to examine Isaiah 9:1-4 in
context.'* The general sense of the Isaiah passage is straightforward enough,
and conceivably laden with political implications, referencing a deliverance
from whatever is intended by the words so en. The prophet, in an entirely
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different context, has just warned the people about a time of trouble soon to
come upon the land of Israel. In the days of King Ahaz of Judah the empire of
Assyria has been threatening to swallow up the little kingdom of Judah. King
and people alike are in terror. The land has already been threatened by both
Syria and Israel to the north, and because the people have trembled in fear
rather than trusting in divine providence, the heart of the emperor of Assyria
is now being stirred to come against them. The people are destined to wander
through the land hungry and destitute, cursing both their king and their God.
Whether they look to the sky or to the ground, they will see nothing but
trouble and darkness (Isa 8:21-22).%

The land of the tribes of Zebulun and Naphtali was once disgraced, but the
future will bring a profound reversal of fortunes. It has been noted that even
if the argument that the message is related to the destruction of the kingdom
of Israel at the hands of the Assyrians is incorrect, the “darkness” referenced
here is not about the general human condition, or about redemption in a broad
sense, but rather to an unexpected turn of historical events, calling for open
jubilation, comparable to the “day of Midian.”!® From the Mediterranean
eastward to Transjordan, and across the whole of the Galilee, long inhabited
by foreigners, a great light will shine upon those who have been in darkness.
Despair will be exchanged for joy, as at the time of the harvest. The yoke of
foreign oppression will be broken; the boots of the invading army and all
their bloodstained clothing will be destroyed.!”

The most compelling image in the passage is that of light (‘or) as opposed
to the darkness mentioned in Isa 8:22."® Of note is Isaiah’s choice of location,
regarding where this light will shine. Though he is a resident of Jerusalem,
he does not reference his own city, and while his king rules over Judah
and Benjamin, it is not these tribes he highlights, but two northern tribes
(Zebulun and Naphtali). It is the Galilee — “of the Gentiles” — which will be
enlightened. Why does the prophet not concentrate his imagery on his own
particular locale?

In this seminal passage we are certainly catching a glimpse of the sort of
prophetic universalism that would be in the vanguard of Isaiah’s approach.'
It was a stunning new development in the religious history of Israel that
would have profound implications across religious and cultural boundaries.
Isaiah’s embrace of the Galilee would, as his oracles continued, be extended
to include other lands as well, in a true universalism that would mark him as
a remarkably progressive voice in an ancient and unprogressive age.?

THE QUMRANIC PASSAGE IN CONTEXT
The context of the Community Rule, by contrast deals with admission to
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the Dead Sea sect, and specific requirements incumbent upon new recruits. E.
J. Christiansen points out that 1QS aligns with CD in terms of “entry into the
covenant” as part of a larger purpose of “covenant renewal,” in which a clear
separation from the outside world is demanded.?! Considerable detail has
just been devoted to the priests and Levites, describing their orderly entrance
into the community (1QS 2:19-22). They are followed by the multitude
of the assembly, by thousands, hundreds, fifties and tens. Everything
is described, however, in terms of stark contrast with evildoers and the
“dominion of Belial” (memshelet bliya’al).* The text references evil as an
internal condition (1QS 2:11; 2:26). There is discussion of those who enter
the covenant while continuing in the “idols/ impurity of the heart” (go ‘alei
lev) and the “stubbornness of the heart” (s 7irut lev). The passage declares:

Anyone who refuses to enter [the society of GJod, preferring to continue
in his willful heart, shall not [be initiated into the As]sociation of His truth,
inasmuch as his soul has rejected the disciplines foundational to knowledge:
the laws of righteousness. He lacks the strength to repent. He is not to be
reckoned among the upright. (1QS 2:25-3:1)

Such a person is said to despise the teaching of the just laws, having not
persisted in the conversion of his life.? It is this individual whose knowledge,
powers and possessions will not be allowed in the council of the community.

For anyone who plows the mud of wickedness returns defiled. This person
will never be justified by what his stubborn heart declares lawful. He may
seek the ways of light but in fact looks toward darkness (1QS 3:2-3).

It is my contention that the sectarian author is reminded of the Isaian
passage and the unique use of the verb so en. C. Murphy also notes this link,
pointing out that Isaiah 9:1 makes mention of those who walk in darkness
along with the parallel metaphor of treading in wickedness." Isaiah of course
declares that these people will see a great light. I will argue, however, that
the sectarian author decides to place the emphasis not on the light but on the
darkness.

In sum, what the author effectively does is to take one of the grandest
statements of prophetic universalism to be found in all of Scripture,
completely ignores its larger context, meaning and message, borrows two
specific words from the passage, and re-appropriates them to say something
entirely different — narrow, focused, and negative. It is not that people
formerly in darkness will be spiritually enlightened, but that people who
might have chosen light in fact choose darkness. It is a theme echoed in other
literature of the period, the New Testament being a case in point.
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LIGHT/ DARKNESS DUALISM IN THE NEW TESTAMENT

Kare Fuglseth observes with regard to Qumranic dualism that that
principal metaphor relates to “light/ darkness” and that similar expressions
are also found in Philo Judeaus as well as a number of passages in the New
Testament.?* Baukham notes that the language of dualism not only connects
Qumranic literature with the Gospel of John, but that the specific term “sons/
children of light” also appears in Luke 16:8 (“For the children of this world
are in their generation wiser than the children of light.”), Ephesians 5:8 (“For
you were once darkness, but now you are light in the Lord; walk as children
of light.”), 1 Thessalonians 5:5 (“You are all the sons of light and the sons of
the day.”) and John 12:36 (“While you have the Light, believe in the Light
so that you may become sons of Light.”).” I suggest, however, that the Jesus
of Luke speaks from a very different vantage point than the Jesus of John’s
Gospel, for he appears to make reference to the Dead Sea sect as “children of
light,” only to assert that the “children of this world” are superior to them in
wisdom. David Flusser concluded that the Jesus of the synoptic Gospels was
closer to the world of the Pharisaic/ Tannaitic sages than to the Qumran sect.
He further argued that a “second stratum” of early Christianity was directly and
profoundly influenced by sectarian thought and practice.?® The writings of Paul
are a prime example, but I would suggest that the most striking comparison
with the language of 1QS 3:3 is to be found early on in the Gospel of John:

And this is the condemnation, that the Light has come into the world, and
men loved darkness rather than the Light, because their deeds were evil. For
everyone who does evil hates the Light, and does not come to the Light, lest
his deeds should be exposed. But he who practices truth comes to the Light
so that his deeds may be made known, that they have been worked in God.
(John 3:19-21)

Whereas the Jesus of Luke appears to be lambasting the Qumran sect,
John’s Jesus speaks in broad solidarity with them.?” 1QS addresses those
who plow in wickedness and prefer darkness to light; the passage in John
refers likewise to evildoers who prefer darkness to light so as not to expose
their deeds. The underlying concept is that humanity at large and even the
nation of Israel is dwelling in darkness and is utterly corrupt. The light —
whether represented by the society of the Yahad or by John’s Jesus — has been
willfully rejected.

I will not attempt to argue any literary dependency between the Gospel
of John and 1QS; however, I suggest that the sectarian ideology of both the
Qumranic material and John’s Gospel represents a deliberate reversal of
the inclusiveness of Isaiah’s language, in which hope is embedded in the
metaphor of light, which will illumine those who have known only shadows.
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CONCLUSION

In sum there is no stronger contrast to be found than between the message
of hopeful triumphalism of Isaiah and the complete inversion of that message
by the Qumran sectarians, and subsequently by a number of New Testament
writers, from the Apostle Paul to the writer of John’s Gospel. Isaiah’s
hope deliberately extends to the land of the Gentiles, whereas Qumranic
exclusivism deliberately broad-brushes all outsiders with the most harshly
negative terms. This transformation from hope to despair was forged in the
crucible of centuries, during which time the Israelites suffered under the
yoke of foreign oppressors, and were goaded into believing that their only
salvation lay in supernatural, violent, eschatalogical cataclysm. This change
in worldview was anything but serene, but ironically it laid the groundwork
for the emergence of yet new sects and new religious expressions, that would
emerge in its wake. Not the least of these was early Christianity. To define
as Christianity as “Essenism that succeeded” (as Renan affirmed) is certainly
an exaggeration, but it is hardly an exaggeration to reference a considerable
portion of early Christian thought as, ironically enough, “hope inverted.”
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