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INTRODUCTION 
to 

Isaiah 40-66 



A. THE DIVISIONS OF THE BOOK 

All but the most consei:vative scholars now accept the hypothesis 
put forward by Doederlein in 1775, but already anticipated by 
lbn Ezra in the twelfth century, that the prophecies contained in 
chapters 40-66 of the book of Isaiah are not the words of the 
eighth-century prophet Isaiah but come from a later time. The 
further hypothesis of B. Duhm (1892) that chapters 56-66 must 
equally be distinguished from chapters 40-55 has met with less 
unanimous agreement, but is nevertheless very widely accepted~ 

B. DEUTERO-ISAIAH 

I. Date 

These hypotheses both rest on very firm foundations. To express 
the matter briefly, chapters 40-66 are unintelligible if interpreted 
as a product of the eighth century BC, but yield excellent sense if 
seen against the background of later periods. In the case of 
chapters 40-55 the occurrences (44: 28; 45: 1) of the name 
Cyrus, which can only refer to the first Persian king of that name, 
the conqueror of Babylon in 539 BC (or, in theory, to one of his 
successors) are not, as was suggested quite arbitrarily by Torrey, 
later additions to the text, but rather pointers to the interpretation 
of these chapters as a whole; and their authenticity is confirmed 
by numerous other historical references, notably to Babylon or 
Chaldea (43: 14; 47: 1, 5; 48: 14, 20) and to the Babylonian gods 
Bel (Marduk) and Nebo (46: 1). The way in which the names 
Jerusalem and Zion are used points to the same historical situa
tion. These words are used in two different senses. On the one 
hand they often designate not the city of Jerusalem itself but its 
former population, now exiled from its homeland. When on the 
other hand they refer to the physical city itself, they refer to it as 
lying in ruins, though soon to be rebuilt when its exiled citizens 
return home. 

The historical situation indicated by the use of these proper 
names is confirmed by an abundance of other internal evidence. 
The remarkable consistency of the teaching and point of view of 
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21 INTRODUCTION 

these chapters has led the majority of modern commentators to 
agree that they are substantially the work of a single prophet, 
addressed to a group of his fellow-exiles from Jerusalem who are 
bitterly complaining of their fate at the hands of the Babylonians 
who have conquered them and subsequently deported them to 
Babylonia. These exiles are disposed to reproach their God 
Yahweh for having abandoned them, and to doubt his willingness, 
or his ability, to intervene on their behalf and restore their 
fortunes. The prophet 'Deutero-Isaiah', whose real name is un
known to us, reproaches them for their lack of faith, and tells 
them that they have deserved their fate. Claiming the status of 
Yahweh's authorised spokesman, he announces to them something 
entirely new and unexpected: that they have now been sufficiently 
punished for their sins, and that the divine intervention of which 
they are so sceptical is about to take place, and on a dramatic 
scale. Yahweh has raised up the conqueror Cyrus to destroy the 
power of Babylon and to release its captives. The Jewish exiles 
will be miraculously led through the desert back to their home
land, Jerusalem will be built in a style more glorious than before, 
and the Jewish people will be restored to a position of political 
power and empire unequalled since the days of David, this time 
never to lose it again. 

References to the religious situation of the times further confirm 
the date of these prophecies. In those passages in which Deutero
Isaiah seeks to convince his sceptical audience of Y ahweh's 
supreme power over the universe which enables him to carry out 
this tremendous programme, he speaks of the Babylonian gods in 
ways which show that he possesses a not inconsiderable knowledge 
of Babylonian beliefs and practices. Again, his use of Israelite 
religious traditions and the similarity in some respects of his 
teaching to that of other Jewish religious works of the exilic period 
give a sure indication of his place in Israelite national and 
religious history. 

All these lines of evidence, of which further details are to be 
found in the commentary, point to the conclusion that the book 
(that is, chapters 40--55) is substantially the work of a single 
anonymous prophet living amongst his fellow Jewish exiles in 
Babylonia during the sixth century BC. It is, moreover, possible to 
fix the date with somewhat greater precision. The first deportation 
of Jews to Babylonia took place in 597, and the second, after the 
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destruction of Jerusalem, in 587. In 538 the Persian king Cyrus, 
having conquered Babylon, gave permission to the deported 
peoples to return to their homes. It is clear that the career of 
Deutero-Isaiah as a prophet belongs to the latter part of this 
period. There is nothing in the book to suggest that the horrors of 
the capture and destruction of Jerusalem and the subsequent 
deportation of the Jews were fresh in the minds of the prophet's 
audience. It is also significant that the only recent historical events 
to which there are clear allusions in the book are the conquests of 
Cyrus, who is always represented as having already established a 
reputation as an invincible conqueror and consequently become 
a potential menace to Babylon, but as having not yet attacked 
that city. There is good reason to suppose that those parts of the 
book in which there is no specific mention of these events should 
also be dated within the same relatively brief period. Attempts to 
arrange the various oracles in a chronological sequence covering a 
number of years (e.g. that of S. Smith) have failed to convince the 
majority of scholars. The remarkable degree of consistency in the 
prophet's teaching suggests strongly that it all proceeds from a 
divine call to proclaim a new message of salvation for God's 
people which was closely related to the achievements of Cyrus, 
the divinely appointed agent of the restoration of their fortunes. 

II. Historical Background 

The dates within which the prophecies were made can therefore 
be determined with some precision in relation to the career of 
Cyrus, which is well documented. The empire of the Medes, 
formerly the allies of the Babylonians in the conquest of the 
earlier Assyrian empire, had lain to the north and east of the 
Babylonian empire. Among its vassal kingdoms it had included 
the Persian kingdom of Anshan, in what had once been Elam. 
Cyrus I (550-529), the founder of the Persian empire which was 
to dominate the Near East for several centuries, began his career 
as king of Anshan; but soon after his accession he overthrew his 
Median overlord Astyages and so gained control of the whole 
Median empire. The series of lightning victories which then 
followed have established his reputation as one of the great 
conquerors of history. Although the Babylonians at first regarded 
him as an ally, his subjugation of northern Mesopotamia and 
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Asia Minor, including the powerful kingdom of Lydia (54 7-546), 
together with further extensive conquest5 in the east as far as 
India in the years which followed, soon transformed him into a 
grave menace to a Babylonian empire which had been becoming 
progressively weaker since the death of Nebuchadnezzar in 562 
and was now, under Nabonidus (556-538) no longer really 
viable. In 538 Cyrus was able to occupy the city of Babylon with
out even a struggle. Since Deutero-Isaiah regards him as already a 
great conqueror, the prophet's career must fall within the years 
550-538. Further precision, however, is hardly attainable. 
Deutero-lsaiah himself, in some of his oracles, regarded the 
capture of Babylon as imminent, but the actual event may have 
been delayed somewhat longer than he anticipated. 

III. Deutero-Isaiah as Prophet 

The Hebrew word na/Ji', usually translated by 'prophet', does not 
occur in Deutero-Isaiah. Nevertheless he is undoubtedly to be 
reckoned among the company of those whom we call 'prophets'. 
The word na/Ji' itself, indeed, had on the whole been avoided 
or even repudiated (cf. Am. 7: 14) by his predecessors, and there
fore has no value as a criterion in this connexion. That Deutero
Isaiah was a true successor of those men of the two previous 
centuries whom we are accustomed to call 'the great prophets' 
(Amos, Hosea, Micah, Isaiah, Jeremiah, Ezekiel) is clear from 
the content of his message and also from the forms in which he 
expressed it. In his use of the divine oracle in the first person 
singular, often preceded or punctuated by the formulae 'Thus 
says Yahweh' (koh 'amar yhwh) and 'says Yahweh' (ne'um-hywh) 
he implicitly makes the characteristically prophetical claim to be 
God'smouthpiece,andinanumberofpassages (40: 1-8;42: 1-4; 
49: 1-6; 50: 4-9) he records, as did some of his predecessors, 
how God both has called him to this office and sustains him in its 
execution. 

The content ofDeutero-Isaiah's message may at first seem to be 
at variance with that proclaimed by his predecessors, especially 
those whose ministry lay entirely in the pre-exilic period. The 
message of Amos, Hosea, Isaiah, and Micah was primarily a 
sombre one: to denounce the people, whether of northern Israel 
or Judah, for their sins, and to announce that Yahweh had 



ISAIAH 40-66 

decreed the destruction of the nation. This is true also of many of 
the prophecies of Jeremiah and Ezekiel. There were indeed 
prophets before the Exile who, likewise in Yahweh's name, 
offered to the people an entirely opposite message, assuring them 
that all would be well: that Yahweh had no intention of destroying 
them, but would, on the contrary, protect them from their 
enemies. These prophets, who professed to give a divine assurance 
of 'peace' (falom, i.e. security, prosperity) were denounced by 
Jeremiah as wicked liars and false prophets (J er. 8 : 1 o-12 ; 

14: 13-16; 23: 16-17; 28: 5-17). 
In contrast to his predecessors, Deutero-Isaiah, on the basis of 

the same divine authority, offered to the exiled Jews a message of 
unalloyed happiness and prosperity which was about to begin 
and which would never again be disturbed. In other words, he 
offered precisely that falom which his genuine predecessors had 
declared to be the hallmark of false, rather than of true, prophecy. 
The explanation of this apparent contradiction lies in the basic 
nature of Hebrew prophecy and of the Israelite understanding of 
Yahweh's activity in history. Hebrew prophecy is in itself funda
mentally neither a message of disaster nor one of hope. It is rather 
an announcement of Yahweh's reaction to his people's situa
tion and of his intentions towards them at the precise moment 
when the prophecy is pronounced. The historical moment when 
Deutero-Isaiah prophesied was entirely different from that of the 
time before the exile, and Yahweh's intentions towards his people 
in this new situation were entirely different from his earlier 
intentions. Deutero-lsaiah understood this quite clearly. He 
refers frequently to the situation which had obtained before the 
exile, and in what he says about it he is entirely at one with his 
predecessors, the 'prophets of doom'. The latter had been as 
obedient to Yahweh's command in their day as he was in his. 
Their predictions had, indeed, come to pass: Yahweh had punished 
Judah for its sins, and taken its people into exile. But in Deutero
lsaiah's own day, a generation later, this same Yahweh, always in 
control of the events which took place in his world, now an
nounced, through his prophet, his new plans for his people: an end 
to the punishment, forgiveness, and a new beginning. Deutero
Isaiah was as true a prophet for his own day as his predecessors 
had been for theirs. The joyful announcement of a new beginning 
was, moreover, not entirely unprecedented: even an eighth-
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century prophet such as Hosea had looked forward to the possi
bility of a new beginning after the expected disaster; and this 
element of hope, existing side by side with the prophecies of 
doom, is even more marked in the prophecies of Jeremiah and 
Ezekiel, whose prophetic careers spanned the fateful events of 
587, and whose vision of a bright future is sometimes markedly 
similar to that of Deutero-lsaiah himself. 

IV. Literary History and Structure of the Book 

The interpretation of a prophetical book depends to a large 
extent on an understanding of its literary history. It is important 
to discover what are the limits of its component parts, and how 
these are related to one another: whether as elements in a single 
composition constructed from the outset as a literary whole by the 
prophet himself, or as separate poems or utterances originally 
distinct from one another and created for quite separate occasions 
and only subsequently gathered together into a single whole, 
either by the prophet himself or by a later editor. A solution to 
these questions may be sought through a study of the contents of 
a prophetical book and of its various parts-the actual substance 
of its teaching and the progression of its ideas--or of their literary 
form: the patterns formed by the arrangement and repetition of 
words and expressions which may provide a clue to their purpose 
and function. In fact these two approaches are inseparable and 
must be pursued simultaneously. 

The form-critical method pioneered by Gunkel in OT studies, 
which, in spite of its name, does in fact combine these two ap
proaches, has proved extremely fruitful in furthering the study of 
the prophetical books. In many cases it has succeeded in identify
ing 'basic forms of prophetic speech' ( the title of a book by 
C. Westermann) and in tracing their development, and also in 
identifying other formal patterns of speech which originated 
outside prophetical circles, but which the prophets utilized and 
adapted to their purpose. In so doing it has thrown light on a 
number of matters of great importance for the understanding of 
the nature of prophecy as well as for the interpretation of particular 
prophetical books and passages: it has identified original units; it 
has increased our understanding of the prophets' own view of 
their authority and function, of the circumstances in which they 
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worked and of their manner of operation; and it has enabled us to 
see them as men who were familiar with the various political, 
social and cultural currents of their time, and more especially to 
see how they made use of the various elements of Israel's religious 
traditions. 

The application of the form-critical method to Deutero-Isaiah 
has been undertaken by a series of scholars, notably Gressmann, 
Begrich, Koehler, Westermann, and von Waldow, each of whom 
has utilized and refined the conclusions of his predecessors. It may 
justly be claimed that their studies are indispensable to the modern 
student of Deutero-Isaiah. At the same time it has become clear 
as a result of their work that Deutero-Isaiah presents peculiar 
problems to the form-critic, and that to apply the form-critical 
method to this book too exclusively and too insensitively may 
result in a distortion of its meaning. 

First, Deutero-Isaiah impresses the reader with a massive 
religious and theological unity, due partly to his unusual capacity 
for logical and constructive thought which entitles him to be 
regarded as a theologian, and partly to the fact that his teaching 
is addressed to a single situation-in great contrast to that of 
Isaiah, who in the course of a long career was called upon to 
announce the divine message in a series of bewilderingly different 
situations. Thus although differences of emphasis can be found in 
different parts of the book, there is a remarkable theological unity 
here. A relatively small number of themes, all directly related to 
one simple message, constantly rearrange themselves in a variety 
of different patterns, and with a high degree of repetition of key 
words and expressions. This frequently makes it difficult to discern 
the limits between one section of the book and the next. 

Secondly, Deutero-Isaiah is a master of double meanings, of 
subtle allusions, and of unexpected associations of ideas. To some 
extent these characteristics assist the reader in perceiving the 
literary pattern which he gives to his message; but they also 
frequently confuse him, in that he often cannot be sure, as might 
be the case in other prophetical books, whether the repetition of a 
word or phrase in consecutive verses, but in apparently quite 
different senses, is an indication of the juxtaposition of two 
passages of a purely external kind by a later editor, or whether 
it is an example of a briIIiant literary twist of thought executed by 
Deutero-Isaiah himself within a single passage. 
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Thirdly, Deutero-lsaiah surpasses all his prophetic predecessors 
in his free adaptation of the traditional forms, both prophetic and 
non-prophetic, which he uses. Consequently the formal pattern 
often becomes blurred and the limits of a particular oracle 
difficult to determine. This is particularly true, as Westermann 
has pointed out, in the later chapters of the book. 

In spite of these difficulties some account of the book's literary 
history may be attempted. It is difficult to see it as a single unitary 
literary work, with the prophet Deutero-Isaiah simply in the role 
of an author. As will be seen, many of the individual units 
identified by form-critical methods make a much more effective 
impact if they are interpreted in a literal manner as actual 
prophetical oracles spoken to a live audience rather than as 
artificial literary imitations invented to serve as components of a 
larger literary whole. The simpler explanation, that Deutero
Isaiah was a prophet much in the manner of his predecessors, is to 
be preferred to the more 'literary' one. Moreover, in spite of 
efforts to prove the contrary, the book as a whole does not possess 
a satisfactory structure suggestive of a coherent plan. The con
stant reiteration of the same themes in various combinations, 
though not unthinkable as a literary method in ancient Near 
Eastern literature, is here more easily accounted for by the theory 
of a multiplicity of short units later gathered into a compre
hensive collection. 

There is, it is true, evidence of thematic arrangement in some 
parts of the book; but this is not generally the case, and the lack 
of any such arrangement in the major part of the book is a piece 
of negative evidence of at least equal importance. It is difficult to 
discern any reason why Deutero-Isaiah, if he were himself the 
author of a coherently planned literary work, should have chosen 
to scatter numerous treatments of the same themes throughout 
the book in what appears to be such a haphazard way. 

The evidence against the theory of a coherently organized 
single work and for a theory of a collection of short, independent 
pieces still leaves the question of the present arrangement of the 
book unanswered. There is, as has been suggested, some evidence 
of attempts at organization of the material. There are in some 
places traces of a thematic arrangement, and elsewhere evidence 
of the linking of one passage to the next by purely external means: 
a passage in which a particular word has a prominent place near 
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the beginning has been placed immediately after another in 
which the same word occurs near the end, thus creating a purely 
artificial 'continuity'. But-in spite of Mowinckel's attempt to 
produce evidence of the latter of these methods throughout the 
work-neither of these principles of arrangement has been carried 
through consistently. Their existence, however, points to the 
existence of a collector ofDeutero-Isaiah's oracles who made some 
attempt to be an editor. Probably it was he who incorporated 
into the book those relatively few passages which are not the work 
of Deutero-Isaiah. 

The identity of this compiler remains unknown. In the absence 
of any precise evidence it is reasonable to assume that he was a 
disciple of Deutero-Isaiah, although the possibility that the 
prophet himself had some hand in the compilation of the collection 
cannot be excluded. Since parts of 'Trito-Isaiah' ( chapters 56-66) 
are evidently the work of a person or persons who regarded 
Deutero-Isaiah as virtually a sacred text which, rightly inter
preted, still held a message for a later generation (see Section C 
and the commentary on chapters 56-66, passim) it would seem 
likely that the editor and the interpreter(s) belonged at least to 
the same circle of disciples, although Elliger's theory that the 
editor of Deutero-Isaiah was T rito-lsaiah over-simplifies the issue. 

Deutero-Isaiah was, like other Hebrew prophets, a poet: 
almost all his oracles are clothed in poetical form. Whether he was, 
as some commentators have urged, a great poet is of course a 
matter of opinion. In spite of much painstaking analysis in recent 
times of his poetical style, it is improbable that modern readers 
will ever succeed sufficiently in understanding the mental world 
of ancient Israel, or even in grasping the mechanics of ancient 
Hebrew poetry, to make a valid judgment on this question. It 
should also be remembered that, like other Hebrew poets, and 
perhaps even more than most, Deutero-Isaiah, in spite of his 
undoubted individuality in other respects, was heavily dependent 
on the forms and expressions of Israel's earlier religious poetry. 
The limitations of the competence of modern scholarship to 
assess the character of Deutero-Isaiah's poetry also have implica
tions for the study of the literary structure of the book: thus 
Muilenburg, in his excellent commentary in which the analysis 
of style and poetical structure has been carried out more 
thoroughly than in any other work, has not proved convincing in 
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his original attempt to show that Deutero-Isaiah's work consists of 
a small number of elaborately constructed long poems. 

V. Deutero-Isaiah' s Prophetic Ministry 

Our knowledge of the manner of life of the Jewish exiles in 
Babylonia is extremely slight, being based mainly on inferences 
from scattered allusions. Since conditions may have varied 
considerably from time to time and from place to place, it is 
unwise to attempt to construct a picture simply by putting these 
scraps of information together. Nevertheless it is legitimate to 
make certain general inferences from a knowledge of the religious 
traditions and practices which the deported Jews must have taken 
with them, from the simple fact that their faith survived and even 
underwent substantial development during a half-century of 
exile, and from the very existence of the books of Ezekiel and 
Deutero-Isaiah. It is clear that the Jewish faith could only 
have survived for so long through the maintenance of some 
regularly instituted form of public worship, and it is reasonable to 
suppose that this would have consisted mainly of the traditional 
iiturgical rites and ceremonies in as far as these were practicable 
and appropriate to the conditions of the Exile. There is no evi
dence that sacrifice was practised, and this is on the whole un
likely. But the traditional liturgical forms such as hymns, lamen
tations, thanksgivings, blessings, were available. There is no 
direct evidence of the form assumed by this kind of non-sacrificial 
worship: to say that it foreshadowed the liturgy of the later 
institution of the synagogue is mere guesswork. One can only 
make inferences from the literature of the period, of which the 
book of Deutero-lsaiah is itself a notable example. The book of 
Lamentations, which is a collection of liturgical lamentations 
over the destruction of the city and Temple of Jerusalem, and 
certain passages in other books (e.g. Zech. 7: 1-7) suggest that 
among the population left by the Babylonians in Palestine the 
practice of lamentation and supplication, together with fasting, 
had become prominent in public worship during the exilic 
period. Deutero-Isaiah suggests that this was also the case, at 
least in some circles, among the exiles in Babylon. Begrich, 
Westermann, and others have pointed out how many of Deutero
lsaiah's attempts to persuade his audience, whether by argument 



ISAIAH 40-66 

or by simple prophetic proclamation, that the tide of their 
fortunes had really turned, incorporate quotations from, or 
references to, specific complaints on their part about their fate 
and about Yahweh's indifference to it, couched in the language 
and form of the traditional psalms of lamentation. (See e.g. on 
41 : 8-13.) These observations make it probable that we should 
see some at least of Deutero-Isaiah's prophetic activity as having 
taken place in the context of an assembly of groups of exiles for 
public worship. This impression receives a measure of confirma
tion from other evidence that prophecy played an important 
part in the religious life of the exiles (e.g. Jer. 29; Ezek. 8: I; 
14: 1), whereas we have little evidence of what the role of the 
priests may have been. If this is so, it is reasonable to suppose 
that other characteristic types of Deutero-lsaiah's prophetic 
activity, especially the disputation (see on 40: 12-17) and the 
so-called 'trial-speech' (Gerichtsrede; see on 41: 1-5) also took 
place in the setting of public assemblies, whether specifically 
cultic or not. In the absence of more definite information it is 
impossible to be more specific than this. Unlike some other 
prophetical books Deutero-Isaiah lacks both narrative sections 
and editorial headings which might have given us a clearer 
picture of his life and work. (Further information about the forms 
of speech used by Deutero-Isaiah will be found in the body of the 
commentary.) 

VI. Deutero-Isaiah' s Message and Theology 

As has already been stated, the message which Deutero-Isaiah 
believed himself to have been called by Yahweh to deliver to the 
Jewish exiles was essentially a simple one: the complete restoration 
of the Jewish nation to independence and prosperity in their own 
land and to a position of dominance over the other nations was 
about to begin. The exiles had served their sentence; now they 
were to be the recipients of every kind of good fortune, which 
Yahweh would unsparingly pour upon them; and nothing would 
ever again disturb this life of unalloyed happiness. 

There has been considerable discussion of the question whether 
this message is properly to be described as 'eschatological'. Much 
of this discussion would have been unnecessary if there were 
agreement among scholars on the definition of the words 'escha-
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tology, eschatological' in OT studies. There is certainly no eschato
logy in Deutero-lsaiah in the sense in which the word is used in 
the discussion of the apocalyptic literature and the NT, and in 
Christian dogmatic theology. There is no doctrine of the Two 
Ages, of this world and the world to come. The future which is 
promised to the Jews is presented in ideal terms, but it is quite 
definitely of this world. Deutero-Isaiah dwells hardly at all on the 
details: the life of the restored Jewish people will be ordinary life, 
though lived under ideal conditions; moreover there is no sugges
tion whatever of the individual's span of years being indefinitely 
prolonged. There is, indeed, to be an element of miraculous 
divine intervention in order to establish this new state of affairs; 
but this does not in principle go beyond the marvellous deeds 
already performed by God in the remote past with.in the bounds 
of human history: indeed, the whole sequence of future events
overthrow of the tyrant, release of the captives, march through 
the desert, miraculous food and drink provided on the way, 
expulsion of the inhabitants of the land, settlement and construc
tion, dominance over the nations-is closely modelled on the 
tradition of Israel's earlier progress from exodus to empire. It is 
true that in some respects, in particular the creation of a highway 
through the desert involving the levelling of mountains and the 
filling in of valleys (40: 3-4) and the turning of the desert into 
fertile land (55 : 13) the prophet has, under the inspiration of 
traditional mythical and poetical motifs, heightened the element 
of miracle in order to represent the future blessings as even more 
wonderful than those of the past; but this does not alter the 
entirely this-worldly character of the future which he foresees. 

A second disputed point concerning Deutero-lsaiah's picture of 
the future concerns the part to be played by the nations of the 
world in this ideal life. The majority of commentators, following 
the traditional Christian interpretation of the book, believe that 
the prophet envisages the full participation of the nations in the 
salvation offered by Yahweh to Israel. Israel is frequently seen 
as a kind of missionary to the pagan world. It will be argued in 
the commentary that this is not so. The nations are depicted by 
the prophet in a number of somewhat different roles-as oppres
sors, as deluded worshippers of idols, as destined to become 
Israel's captives, suppliants and slaves; as seeing with astonishment 
Yahweh's marvellous acts on behalf of his people; as future 
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vassals, recognizing the universal rule of the God of Israel. Their 
role should not be exaggerated: they are rarely in the forefront of 
Deutero-lsaiah's thought, which is centred entirely on what 
Yahweh will do for Israel. The rest of humanity, together with 
mountains, hills, and trees of the forest, remain on the sidelines, 
agape at Yahweh's irresistible power and love for his own people, 
and submitting themselves to his will. This is the only possible 
interpretation of the great majority of the references to them in the 
book. There remain a number of passages and texts ( especially 
42 : 1-4, 5-7; 45 : 6, 2 2-24; 49 : 6; 55 : 5) which, if they stood 
alone, might be interpreted as envisaging a free acceptance by the 
nations of the cult of Yahweh and their admittance to the same 
privileges as those enjoyed by Israel; but in no case is this the only 
possible interpretation; and the general context of Deutero
Isaiah's otherwise extremely consistent line of thought makes it 
most probable that nothing more than the submission of the 
nations to Yahweh's universal sovereignty is envisaged. Nor 
should the statements about Yahweh's special relationship with 
Cyrus be taken as implying a general conversion of the nations: 
nothing of the sort is mentioned in those passages (41: 25; 44: 28; 
45: 1; 46: 11; 48: 14) in which he is referred to in this way. 

Most of Deutero-Isaiah's utterances show him struggling with 
the problem of how to convince his audience that his promises of 
unalloyed bliss due to begin at any moment could really be taken 
seriously. The attempt to persuade and convince is to be found 
not only in the disputations, in which the prophet argues with his 
opponents, and the trial-speeches, in which Yahweh is represented 
as disputing with the other gods, but even in the divine promises 
of salvation themselves. The attempt to persuade is sometimes 
direct, arguing from accepted truths to new propositions, and 
sometimes indirect, using traditional language and allusions to 
traditional themes to evoke and revive traditional faith. It is in 
the course of Deutero-Isaiah's attempts to persuade his audience, 
in which he uses every kind of method and argument available 
to him, that his individuality and originality as a theologian is 
most apparent. 

It is clear from many passages in the book that some at least 
of the Jewish exiles in Babylon in Deutero-Isaiah's time had 
become disillusioned. They had lost faith in Yahweh in two 
respects: they no longer believed that he was willing to help them; 
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nor, even more serious, that he was able to do so. Deutero-Isaiah's 
task was to prove to them that neither of these doubts was justified. 
They must be ready for the great day of redemption when it 
came; they must be ready to accept what Yahweh offered them 
freely. Deutero-Isaiah also, like his predecessors, had another 
task which was in a sense basic to the others: to convince them 
that he himself, the one who was proclaiming the message of 
redemption, was a true prophet called by Yahweh, and that 
the message was itself God's word. 

The willingness of Yahweh to help his people could hardly be 
proved by logical argument; but Deutero-lsaiah could and did 
muster arguments which were intended to counter the exiles' 
lack of faith by pointing out that they as a people had fully 
deserved their punishment. God's failure to intervene to save 
them during the years following their deportation was, therefore, 
due not to his bad faith or indifference, but was the result of a 
deliberate and entirely justified policy. This argument, however, 
carried with it the corollary that such punishment might not be 
without limit; and this in turn made plausible Deutero-Isaiah's 
assertion that that limit had in fact been reached. But plausibility 
was not enough. Deutero-Isaiah had to go further and convince 
his audience that the divine forgiveness and redemption was not 
only a possibility, but had actually been decided upon by God. 
Anything which he said on this subject depended for its credibility 
not on logical argument but on his ability to convince them that 
he was indeed a true prophet, and that the divine oracles which 
he pronounced were authentic. The letter of Jeremiah to the 
exiles (Jer. 29) shows that, at any rate in the earlier years of exile, 
other prophets had encouraged the community in Babylon with a 
message not unlike that of Deutero-lsaiah, and that their pro
phecies had proved to be false. Deutero-Isaiah could do no more 
than the genuine prophets of earlier times to prove the authen
ticity of his credentials: he reported his commissioning by God, 
his contacts with the heavenly divine council, and his subsequent 
dialogues with God, and he spoke confidently in God's name in the 
traditional prophetic style. Whether his authority was in fact 
accepted, other than by a small group of disciples, may be 
doubted. His career remains largely unknown to us; only a few 
passages, particularly the so-called Servant Songs (42: r-4; 
49: r-6; 50: 4-9; and especially chapter 53) provide some 

B 



ISAIAH 4o-66 34 
glimpses of the way in which this particular servant of Yahweh 
was treated both by his Jewish contemporaries and by the 
Babylonian authorities. The importance of the small group of 
disciples mentioned above cannot, however, be over-estimated. 
It was they who preserved his words for posterity; and, as chapters 
56-66 bear witness (see Section C below) they were able to 
re-interpret his teaching to the needs of a new situation at a 
critical time when the exiles had returned to Palestine but found 
themselves facing new and unexpected problems. 

Deutero-Isaiah also sought to persuade his audience ofYahweh's 
willingness to come to their aid by stressing his past faithfulness 
to his chosen people and his redemptive and forgiving nature. 
He made use of various incidents in past history-and even went 
back in the historical traditions as far as Noah-to show how 
Yahweh had in the past revealed himself as the God who had 
created Israel, called them to be his own people, guided them and 
rescued them from their enemies, given them their own land and 
made them into a great and powerful nation. The historical period 
to which he most frequently refers is that of the exodus from 
Egypt, for here he was able to point out the similarity of Israel's 
present plight to that of their ancestors in Egypt, and so to make 
more credible his assertion that there was now to be a new 
'exodus', this time from Babylon. In order to evoke and revive 
the exiles' flagging faith, he expresses his confident predictions in 
the language and imagery of the liturgical hymns of praise in 
which Israel had traditionally expressed its thanks to God for his 
past mercies. In all these ways Deutero-Isaiah attempted to 
bridge the gap created by the apparent break in the relationship 
between Yahweh and Israel and to assert a continuity between 
the past and the present based upon Yahweh's unchanging love 
for his people. 

The success of his attempt depended, however, entirely on his 
ability to deal with the even greater problem of the scepticism 
which had grown up among the exiles concerning Yahweh's 
abiliry to help his people. To the exiles it must have seemed that 
Israel's defeat by Babylon was due to the defeat of Yahweh by the 
Babylonian gods. Yahweh, whom Israel had regarded as its 
invincible protector, had been unable to withstand the attack of 
the Babylonians, and had so shown himself to be powerless before 
their gods. He was, in fact, discredited, and nothing more could be 
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gained from serving him. Over the years of exile the Babylonian 
gods, worshipped with impressive pomp, still remained un
challenged, and the people who worshipped them remained, it 
seemed, the masters of the world. 

In answer to this crisis of faith Deutero-Isaiah was able to point 
to signs in the international scene that the might of Babylon, 
though it had been real enough in the past, was now a mere 
sham. He pointed to the career of the Persian Cyrus and pro
phesied that Babylon would shortly fall into his hands. Here he 
had touched upon something tangible which his audience could 
appreciate, although his open proclamation of Babylon's imminent 
fall was extremely dangerous, and probably accounts for the 
harsh fate which befell him (50 : 4-g; 53). 

But to point to the imminent conquest of Babylon by Persia 
constituted in itself no proof of the power of Yahweh. On the 
contrary, the conclusion most naturally to be drawn from such an 
event would be that it was the gods of Persia who were the most 
powerful. Here, however, Deutero-Isaiah drew upon an inter
pretation of history which had earlier been adumbrated by his 
predecessors Isaiah and Jeremiah. According to this interpretation 
there lay behind the successes of the great world conquerors not 
the power of their own gods but the hidden power of Yahweh: 
the conquerors were merely tools in his hands. It was Yahweh 
who had permitted the Babylonians to conquer Israel as a 
punishment for Israel's disobedience to him. This had been the 
teaching of Jeremiah. But Deutero-Isaiah went further: if Yahweh 
could use foreign conquerors to punish Israel, he could also use 
them to save Israel. It was, then, Yahweh who had called Cyrus 
to destroy Israel's oppressors and to bring an end to her sufferings, 
which had now, in Yahweh's judgment, been sufficient. 

But to make such an assertion to the disillusioned group of 
exiles, whose life daily reminded them of the utterly wretched and 
insignificant condition of Yahweh's people, was to invite total 
scepticism. It was incumbent upon Deutero-Isaiah to support his 
assertion by theological argument. A large proportion of his 
prophecies is consequently devoted to a comparison between 
Yahweh and the other gods, particularly those of Babylon. In the 
'trial-speeches' the Babylonian gods are invited to participate in a 
contest with Yahweh, in which the claims of each party to control 
historical events are set out. The criterion by which these claims 
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are to be judged is that of evidence of a divine purpose in history. 
Only if a god has announced beforehand that he will bring to pass 
a particular event can he rightly claim that it was he and not 
another god who was responsible for it. By this device Deutero
Isaiah was able to point to the evidential value of the phenomenon 
of Israelite prophecy: Yahweh had regularly announced his 
forthcoming actions by means of his prophets, and through the 
fulfilment of those prophecies had shown himself to be the 
controller of history. What he had once done he could and would 
do again. The Babylonian gods, Deutero-Isaiah argues, have no 
such record of prophecy and fulfilment. This shows them to be 
powerless, despite their great claims. A second line of argument is 
based upon the fact that Babylonian worship centred upon the 
statues of the gods, while the worship of Yahweh was distinguished 
by being imageless. Deutero-Isaiah-somewhat unfairly, as we 
know how, though plausibly enough-assumed that the Baby
lonians identified these statues with the gods whom they repre
sented, and so was able to ridicule the idea that these man-made 
objects of wood, stone, and metal standing motionless on their 
pedestals or carried about by their worshippers could do anything 
at all, much less influence the course of history. These so-called 
gods were in fact made by men; it was the free and invisible 
Yahweh who, in contrast, was the one who had made men and, 
indeed, all the world, and who was therefore the supreme master 
of it all. 

Deutero-Isaiah's doctrine of creation occurs in connexion with 
a number of themes; but the polemic against the Babylonian 
gods, which seems rarely to have been entirely absent from the 
prophet's thoughts, provided one of the main occasions for its 
introduction. The Babylonians also had their creation myths, 
and these probably occupied a prominent place not only in the 
official cult but also in popular religious beliefs. It was necessary 
for Deutero-lsaiah to convince his audience that the Israelite 
traditions according to which the world had been created by 
Yahweh were more credible than the Babylonian myths, and also 
revealed Yahweh's true character as unique and supreme God in 
contrast with Babylonian polytheism. There was less room for 
logical argument here than in the case of some of the other themes 
in Deutero-Isaiah's teaching, and much of what he says about 
Yahweh as Creator takes the form of a skilful evocation of the 
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Israelite creation traditions in an exalted style calculated to bring 
to life the flagging faith of his audience; but even here his polemical 
intention is often apparent, especially in his insistence on the act 
of creation as the unaided work of the one God (40: 13-14) and 
on the character of the heavenly bodies as simply creatures doing 
Yahweh's will rather than as gods (40: 26). In this connexion 
should also be mentioned his reference to the fact that in Israelite 
tradition Yahweh has no parentage, but was sole God from the 
very beginning (43: 10); in the Babylonian tradition the creator
god, Marduk, was a latecomer to power, an 'upstart' whose 
parents are named and who play a part in the myth. In passages 
such as this the basic question of the very nature of godhead is 
raised: in the 'family life' of polytheism there can be no 'God' in 
the absolute sense which is implicit in the Israelite traditions of 
creation. Thus Deutero-Isaiah reaches right back to the creation 
itself to find the basis for his message about the future: the God 
who is 'first' will also be 'last' (e.g. 44: 6), or 'with the last' 
(41: 4). In such phrases Deutero-Isaiah came as near to the 
concept of eternity as was possible within the limits of his theo
logical world of thought. 

The above sketch of some of the principal themes in the book 
has presented Deutero-Isaiah's thought in a systematic way which 
may be open to criticism as to some extent going beyond his own 
explicit statements; moreover, it would be possible to arrange the 
same themes in somewhat different ways and produce a some
what different picture. Nevertheless a careful reading of the book 
suggests that there is in fact a structure of theological thought 
which should be taken seriously, and that therefore, although 
this is no academic theological thesis but a series of urgent 
messages addressed to a particular historical situation, Deutero
lsaiah deserves the title of theologian. It is this systematic aspect 
of his teaching which accounts for the great influence which the 
book has had upon subsequent theological development. 

The fact of Deutero-lsaiah's significance for later theology 
necessitates one final comment. It is a paradox that this influence 
should have made itself felt despite the fact that in his basic 
prediction he was to a very large extent mistaken. Although Cyrus 
did capture Babylon and release the Jewish captives, and although 
they did return to their homes in Palestine and rebuild their 
national life and institutions there, Deutero-Isaiah's predictions 
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of a future of unalloyed happiness and political power remained 
entirely unfulfilled. The period which immediately followed the 
Return was full of disappointments and frustrations, as the liter
ature of that period, including Tri to-Isaiah ( chapters 56-66) 
amply testifies; moreover, never again, except for a very brief 
period several centuries later under the Hasmonean kings, did the 
Jews achieve political independence, much less imperial power. 
(The present secular state of Israel can hardly be considered to be 
a fulfilment of Deutero-Isaiah's prophecies.) It was because of 
this total lack of correspondence between the prediction and the 
reality that Torrey argued that the theory of a sixth-century 
'Deutero-Isaiah' must be wholly mistaken: the debacle of the 
'Return' would have totally discredited his claim to be a true 
prophet. To this argument a twofold reply may be given. First, 
neither Torrey nor any other commentator has succeeded in 
giving a convincing interpretation of the book against any other 
historical background than that of the Babylonian exile: every
thing points to the correctness of this view. Secondly, subsequent 
generations, from that in which Deutero-Isaiah's prophecies were 
collected and edited to the present day, have found in the book a 
wealth of religious and theological truth, despite the undoubted 
fact that the prophet's immediate expectations remained largely 
unfulfilled. Such a reputation cannot lightly be put aside; and to 
study the book anew is to discover that it is wholly justified. 

C. TRITO-ISAIAH 

No one reading chapters 56-66 could fail to recognize that in 
some parts they exhibit marked similarities to chapters 40-55. 
However, further study reveals equally great differences between 
the two bodies of literature: differences of style and form, of 
vocabulary, of the meanings given to certain key words common 
to both sections of the book, of the places of writing and historical 
backgrounds which they presuppose, of religious outlook and of 
theological emphasis. Analysis of these differences has confirmed 
Duhm's hypothesis that these final chapters are neither as a 
whole nor in part the work of the prophet whose teaching is 
recorded in chapters 40-55, and this view is now very generally 
accepted. At the same time the researches of Elliger, Zimmerli, 
and others have gone far to account for the equally undeniable 



39 INTRODUCTION 

similarities between the two bodies of literature, showing that 
there is evidence within chapters 56-66, more apparent in some 
chapters than in others, of a conscious re-interpretation of the 
themes and words of Deutero-Isaiah, and this on more than one 
level: in some cases it is simply a re-interpretation of individual 
key words and phrases, in others it amounts to something more 
like the composition of a sermon or a commentary on a 'sacred 
text'. There can be no doubt about the purpose of this inter
pretative activity: it was to draw lessons for the present from the 
words of an acknowledged religious leader of the past whose 
teaching had originally been given in a quite different situation
in other words, an early exercise in hermeneutics. 

This realization must govern any attempt to understand these 
chapters in their original historical setting. A gap between the 
teaching of the earlier prophet and the needs of the later com
munity, so great that it could only be bridged by methods such 
as these, can have been created only by a very considerable lapse 
of time or by some radical transformation of the situation of the 
Jews between one generation and the next. Of these two possibilities 
the latter is the more probable, since the remarkable persistence 
of Deutero-Isaiah's reputation and influence which this re-inter
pretative activity presupposes would be difficult to account for if 
more than one generation had elapsed since the end of his ministry. 

The identity of the events in question is not far to seek. The 
capture of Babylon by Cyrus and the permission given to the 
Jewish exiles to return to their homes (538 Bc) came soon
perhaps very soon-after Deutero-Isaiah had ceased to prophesy. 
It is not known how many took immediate advantage of this 
permission, but it is certain that some did so, and that this initial 
return was followed by others over a considerable period of 
years. To this extent, then, Deutero-Isaiah's prophecies had been 
fulfilled, and this fact alone would have been sufficient to revive 
general respect for him as a prophet, and to create the conditions 
in which his disciples could gain a hearing. Nevertheless very 
serious problems remained. Unfortunately the main biblical 
sources for this period-Ezr. 1-6; Hag.; Zech. 1-8-do not, for 
various reasons, provide us with a clear notion of either the exact 
sequence of events or the religious situation in Palestine. But it is 
clear that the returning exiles faced three major problems. 

The first of these problems was that of the relationship of the 
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newly returned exiles to the population already resident in 
Palestine. The land which was made available to them was far 
from embracing the whole of the territory of the empire of David 
and Solomon, or even the territory of the kingdom of Judah before 
the Exile. It consisted only of a few square miles of land with 
Jerusalem as its centre. It could therefore not be said that the 
exiles had been fully restored to their land. But in addition they 
had to share this territory with the descendants of the Jewish 
population which had not been deported in 587, together with an 
unknown number of foreigners who had moved in during the 
period of confusion which had followed the Babylonian military 
campaigns. It is probable that this population had to some extent 
continued to practise, whether side by side with a form ofYahwism 
or not, religions of Canaanite and perhaps also of foreign origin 
which had existed in pre-exilic times and had never been elimi
nated. The disordered conditions of the exilic period may have 
served even to foster these practices at the expense of Yahwism. It 
was natural that disputes of various kinds should arise between 
the former residents and the newcomers. The exact nature and 
history of these disputes is not clear from our sources. The situa
tion was further complicated by the claims of an even more 
mixed population from the territory of Samaria further north to 
share the religious beliefs and practices of the Jews; and the 
returned exiles themselves were almost certainly not immune 
from internal disputes. 

A second, and related, problem was that of the enormous gap 
between the realities of life in Palestine and the glorious promises 
made by Deutero-Isaiah and, probably, by other prophets. Not 
only had there (as yet) been no glorious march across the desert 
with the revelation of Yahweh's glory striking awe into the hearts 
of the surrounding nations but only a humble trickle homeward, a 
minor migration of a few people within the bounds of Persian 
imperial rule; but in addition life in Palestine, with Jerusalem 
and other towns still in ruins and pastoral life crippled, was as 
far as could be from a new marvellous life of prosperity and 
freedom. Life was a hard struggle. Only to a very limited extent 
could it be said that Deutero-Isaiah's prophecies had been 
fulfilled; and with the passing years there was no sign that their 
fulfilment was at hand. The period which followed the first return 
was therefore one of bitter disillusionment in which those who 
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wished to remain faithful to Yahweh's promise found it as difficult 
to maintain that faith as they and their fathers had found it to be 
in Babylon. The questions Why? and When? continued to express 
themselves in disputation and lamentation. 

Thirdly, it is evident from our sources that there were many 
disputes and difficulties over the rebuilding of the Temple in 
Jerusalem, which for some was first on the list of priorities, while 
for others it was an impractical, and perhaps even an unnecessary, 
undertaking. According to Ezr. 3: 8-13 the foundations of the 
Temple were laid in 537 BC, the year following the first return; 
but all the sources agree that nothing more was done until 
520 BC, when work was resumed and continued until the com
pletion of the building in 5 I 6 BC. 

While there is still no consensus of opinion concerning either 
the date(s) of composition of chapters 56--66 or their unity of 
authorship, many scholars including Elliger, Muilenburg, Wester
mann, Pauritsch, and Bonnard believe that the bulk of this 
material is directly concerned with the problems outlined above, 
and must therefore be dated within the first generation after the 
first return in 538 BC, a view which allows for the possibility of 
unity of authorship and also offers an explanation of the fact that 
while some passages seem to presuppose that the Temple has been 
rebuilt others equally presuppose either that it has not, or that it is 
only now in process of being rebuilt. This view does better justice 
to the evidence than either that of Duhm, who dates the whole 
composition in the middle of the fifth century on the grounds of 
supposed references to the controversy between Jews and Samari
tans immediately before the arrival of Nehemiah in Jerusalem, 
or that of Volz, who believed it to be a collection of unrelated 
pieces ranging from the pre-exilic period to the Hellenistic. 

The general background of a large proportion of the work is, 
then, one of a general mood of disappointment and disillusion 
and of divisions within the Jewish community in Palestine. The 
work in its various parts is concerned to encourage, strengthen 
and purify the faith of the faithful, to give them the assurance 
that Yahweh's promises will indeed be fulfilled, and, in some 
passages, to announce the divine condemnation of the faithless 
and apostates. The state of affairs which it presupposes may well 
have continued up to 444 BC, when Nehemiah brought about a 
great improvement in the community's fortunes. 
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The occasional references to the Temple might seem to offer 

the possibility of a more precise dating; but, while some of these 
clearly state that the Temple is in ruins and has not yet been 
rebuilt, and others probably-but not certainly-imply that it is 
once more in existence, only one (66: 1-2) specifically narrows the 
field to the years 538-516 Bc, when its rebuilding had been 
projected and perhaps begun but not yet completed. Whether the 
relatively precise dating of these two verses may be used to date 
the remainder of the chapters in question depends on the view 
which is taken of their homogeneity. 

Some evidence on this question will be offered in the commen
tary. A comparison of the different units leads to the conclusion 
that their diversity is too great for them to be the work of one man. 
In this respect there is a striking contrast with chapters 40-55. 
There is what appears to be genuine prophetical material, 
including a genuine prophetical call-narrative (61 : 1-3) and a 
prophetical vision (63: 1-6); but in other passages the prophetical 
form seems to hide some other function such as that of the preacher 
or the exegete, though the distinction between the genuinely 
prophetical and the 'quasi-prophetical' is not easy to make. Some 
material, moreover, is clearly not prophetical but liturgical 
(59: g-15a; 63: 7-64: 12). The precise situation presupposed 
also seems to be not alway~ the same. There are a number of 
passages which are best explained as the result of a continuous 
process of interpretation, re-interpretation and expansion. There 
are passages in which there is evidence of substantial dependence 
on Deutero-Isaiah, and passages in which there is none. There is 
also considerable variation in theological standpoint. 

But this diversity does not, for the most part, preclude the 
possibility that this is mainly a collection of material composed 
within a relatively short period of time. With the exception of a 
few passages there is no reason why the entire work cannot have 
been composed within a generation or two of the end of the Exile, 
though a later date (before 444 Bc) cannot be absolutely ex
cluded. These passages are 63: 7-64: 12, probably composed in 
Palestine during the exilic period and incorporated into the work 
perhaps at a fairly early stage; 65: 17, 25; 66: 6, 15-23, which 
give expression to an eschatology more developed than that of the 
rest of the book and were probably composed a century or two 
later than the main part, though certainly before the rise of the 



43 INTRODUCTION 

apocalyptic literature; and 6.6: 24, which refers to a doctrine of 
eternal damnation and may be as late as the later third or early 
second century Be. 

Apart from the obvious influence of Deutero-lsaiah shown in 
many passages, it is difficult to define precisely the circles in which 
the book took shape or the stages by which it reached its present 
form. The delineation of the original units is much more difficult 
even than in the case of chapters 40-55: the breakdown of sharply 
defined forms-e.g. in the cases of the oracles of salvation and of 
judgment-is well advanced, and some sections have so far defied 
all attempts at form-critical analysis. In some cases successive 
layers of accretions can be detected with some plausibility. In 
others, it seems that new techniques of biblical exegesis were 
being tried out. This was a period of transition, and the uncer
tainties and hesitations of the religious situation find their expres
sion in its literary deposit. With regard to the structure of the work 
in its final form it is quite possible that additions were successively 
made to an original nucleus, though Westermann's theory of 
layers added symmetrically before and after a central core 
( chapter 61) is too schematic to carry conviction. 

D. THE TEXT OF CHAPTERS 40-66 

The Hebrew text of the book of Isaiah has been preserved with 
exceptional fidelity, as is shown by the evidence of the two Isaiah 
scrolls from Qumran, 1Qisa. and 1Qlsb. Neither of these can well 
be later than the first century AD: that is to say, they are both at 
least 800 years older than any other extant Isaiah MS. 1Qlsb, 
which is far from complete but nevertheless contains a substantial 
part of the book, is almost identical with MT. 1 Qisa., whose 
variant readings are referred to frequently and occasionally 
adopted in this commentary, is also remarkably close to MT. The 
great majority of its variant readings are merely variations of 
spelling. Differences of substance are few, and only rarely does 
this MS offer a reading superior to that of MT. With regard to the 
much later MSS of post-Massoretic times, the likelihood of their 
having preserved an ancient reading different from that of MT is 
a priori very slight. In only one case (in 49: 3) is it argued in the 
commentary that such a late MS (Kenn 96), in which the word 
'Israel' is lacking, is superior to MT; but this might be simple 
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coincidence, and the argument for the omission of 'Israel' here is 
not based solely on its evidence. 

With regard to the ancient Versions, the Greek translation 
known as the Septuagint (LXX) has occasionally preserved a 
reading superior to that of MT; in a few other cases where both 
MT and LXX are corrupt LXX has preserved a trace of the 
original text and so a clue to the reconstruction of the true reading. 
In general, however, LXX is markedly inferior to MT. The 
contribution of the other Versions, especially Targum, Syriac, and 
Vulgate, is not entirely negligible but is nevertheless much less 
than that of LXX. 

E. CONTENTS OF CHAPTERS 40-66 

40: 1-8 
40: 9-"I I 

40: 12-17 
40: 18-26 
40: 27-31 
41: 1-5 
41 : 6-7 
41 : 8-13 
41: 14-16 
41: 17-20 
41 : 21-29 
42: 1-4 
42: 5-9 
42: 10-13 
42: 14-17 
42: 18-25 
43: 1-7 
43: 8-13 
43: 14-15 
43: 16-21 
43: 22-28 
44: 1-5 
44: 6-8, 21-22 
44: 9-2° 

I. Deutero-Isaiah 

The prophet's call and commission 
The good news proclaimed 
The Creator and Lord of history 
Yahweh the incomparable 
The source of strength 
Cyrus Yahweh's instrument 
How to make a god 
Israel Yahweh's servant 
Yahweh's threshing sledge 
The flowering of the desert 
The gods are nothing 
The prophet's mission 
The prisoners released 
Yahweh the man of war 
Yahweh leads the exiles home 
The Exile a just punishment 
The gathering of the dispersed 
Israel as witness to Yahweh's power 
The downfall of Babylon 
The new overshadows the old 
Yahweh defends his actions 
Israel the envy of the world 
Israel's Redeemer the only God 
The folly of idolatry 
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44: 23 
44: 24-45: 7 
45: 8 
45: 9-13 
45: 14-17 
45: 18-19 
45: 20-25 
46: 1-4 
46: 5-8 
46: g-11 
46: 12-13 
47: 1-15 
48: 1-22 
49: 1-6 
49: 7-12 
49: 13 
49: 14-23 
49: 24-26 
50: 1-3 
50: 4-9 
50: l0-11 

51 : 1-8 
51: 9-16 
51: 17-23 
52: 1-2 
52: 3-6 
52: 7-10 
52:11-12 
52: 13-15 
53: 1-12 
54: 1-IO 

54: II-I7 
55: 1-5 
55: 6-13 

INTRODUCTION 

A short hymn of praise 
Cyrus Yahweh's anointed one 
A fragmentary prayer 
Yahweh fashions his own tools 
The nations prostrate at Israel's feet 
Yahweh's open government 
Yahweh's universal rule 
Yahweh carries his people 
The nations carry their gods 
Cyrus carries out Yahweh's purpose 
Deliverance is near 
Babylon's fall 
Yahweh's redemption; Israel's ingratitude 
The disillusioned prophet encouraged 
The land repopulated 
A short hymn of praise 
Zion rebuilt and repopulated 
Yahweh to the rescue 
Yahweh defends his actions 
The prophet's confidence amidst suffering 
The prophet avenged 
The exiles encouraged 
The Creator is also Redeemer 
The cup ofYahweh's wrath 
From slave-girl to queen 
Yahweh freely redeems his people 
The message of redemption 
The command to depart 
From humiliation to honour 
The prophet's sufferings and release 
Future expansion and prosperity 
The new Jerusalem 
The everlasting covenant 
Yahweh's irresistible word 

II. T rito-Isaiah 

56 : 1-8 The true people of God 
56: g-57: 13 Unworthy leaders and idolaters 
5 7 : 14-2 1 Comfort for the humble 
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58: 1-14 

59: 1-8 
59: 9-15a 
59: 15b-21 

60: 1-22 

61:1-11 

62: 1-12 

63: 1-6 
63: 7-64: 12 

65: 1-25 

66: 1-24 

God's true service 
Alienation from God 
A confession of sin 
God redeems his loyal servants 
Zion glorified 
Prophetic call and message 
Zion redeemed 
Yahweh the avenger 
Lamentation and prayer 
Rewards and punishments 
Judgment and salvation 
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CHAPTERS 40-55 

THE PROPHET'S CALL AND COMMISSION 

40: 1-8 

This poem consists of three sections: verses 1-2, 3-5, 6-8. The 
division is indicated by the introductory formula (A voice . .. ) in 
verses 3 & 6 and by the clear structure of each section: imperative 
followed by statement in the indicative. The poem records the 
prophet's experience of his call and commission to be God's 
spokesman, and so corresponds to the 'call-narratives' of some 
earlier prophets (Isa. 6; Jer. l; Ezek. 1-3; Am. 7: 15), although 
its form is somewhat different. 

The text does not directly indicate the identity of the speaker(s). 
In verses 1-2 it seems at first sight that the speaker is God. But the 
phrase says your God is not quite the same as the usual 'mes
senger-formula' ('Thus says the LoRD') which frequently authenti
cates a prophetic word, and is probably part of the message 
itself (Elliger): the speaker is neither God nor the prophet but an 
unnamed spokesman telling others what God is saying (yo'mar). 

In the case of the second and third sections it would appear that 
the 'voices' are those of heavenly beings conversing in God's 
heavenly council (H. W. Robinson, 'The Council of Yahweh', 
JTS 45 (1944), pp. 151-7; F. M. Cross, 'The Council of Yahweh 
in Second Isaiah', JNES 12 (1953) , pp. 274-8; for the concept 
see especially 1 Kg. 22: 19-23; Job 1; 2). This suggests that the 
unnamed speaker in the first section is also a heavenly being. 

But the persons addressed are not the same in each case: in 
sections one and two the imperatives are plural, whereas Cry! in 
verse 6 is singular. Here, as the words And I said show (see 
below), it is the prophet who is addressed. In the first two cases, 
however, the persons addressed can hardly be other than heavenly 
beings to whom one of their own number is speaking. The prophet 
is claiming to have been present at a meeting of God's heavenly 
council. (For this idea see Jer. 23: 18, 22; Am. 3: 7.) Unlike 
Micaiah (1 Kg. 22) and Isaiah (Isa. 6) in similar situations, he 
does not hear the voice of God himself; nevertheless it is God's 
authority which lies behind the voices. 

In verses 1-2, then, one heavenly being informs others that God 
is commanding them to comfort the Jewish exiles with the news 
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that the time of their suffering is at an end. In verses 3-5 one such 
being commands others to put in hand what is required for the 
imminent appearance of God's glory on the earth. Finally, in 
verses 6-8 comes the call to the prophet to proclaim the un
alterable purpose of God which triumphs over all earthly power. 

The poem has been appropriately placed at the beginning of 
Deutero-lsaiah's prophecies-either by the prophet himself or 
by an editor-partly because it describes the e~perience which 
made Deutero-lsaiah into a prophet, and partly because, like 
the inaugural vision of Isaiah (Isa. 6), it contains the essence 
of the message which is later expanded and elaborated: the 
astonishing announcement of God's forgiveness to the exiles and 
the end of their sufferings, and of the means by which this is to be 
achieved. 

1. Comfort, comfort: the repetition adds force to the message. 
The verb is transitive, with my people as its object. The phrases 
my people and your God (although the latter is not strictly 
applied here to Israel) belong to the language of the covenant 
between Yahweh and Israel (cf. e.g. Jer. 7: 23). The use of this 
language here indicates that in spite of all that has happened the 
old relationship has not been broken. This is Yahweh's answer to 
the self-pitying complaint of the Jews of this period, mournfully 
reiterated in Lam. 1, that 'There is none to comfort her (me)'. 

2. Speak tenderly: literally, 'speak to the heart'. The meaning 
of this phrase here is perhaps 'persuade' or 'convince'. The pro
phet's most difficult task was to convince his despondent fellow
exiles of the truth of his message. Jerusalem (also 'Zion') is often 
used by Deutero-lsaiah to designate the exiles rather than the 
actual city. Such personification is not infrequent in the OT. That 
it should be used of a people no longer resident in their city shows 
the intensity of their identification with their home. warfare: 
RSV mg. has the better translation: 'time of service'. The military 
sense of faga' is the more frequent, but here (as in Job 7: 1; 14: 14) 
it means misery and hardship, perhaps with the additional idea 
of a fixed term. is ended: the verb (mal 6'iih) is fem., whereas 
~aga' is almost always masc. But Marti's proposal to repoint the 
verb as mitte' ah (Piel), giving the meaning 'she has completed her 
period of service', is unnecessary. 1Qlsa. has a masc. verb. her 
iniquity is pardoned: Better, 'her penalty is discharged'. 
double: the word (kiplayim) is rare. 'Double punishment' may be 
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a deliberate overstatement to drive home the point; but it has 
been suggested by G. von Rad (ZAW 79 (1967), pp. 80-2) that 
the word means 'equivalent', i.e. the right amount. for all her 
sins: Deutero-Isaiah, like the pre-exilic prophets, does not mini
mize Israel's guilt; the new element in his message is the announce
ment that it has been forgiven. 

3. A voice cries ('!fol !;ore'): better, 'Listen! someone is calling 
out.' For this use of /sol cf. 52: 8; Gen. 4: 10. in the wilderness; 
in the desert: the normal route from Babylon to Judah lay 
round rather than across the desert. But now the heavenly beings 
are to build a road across the desert for a miraculous journey. 
The prophet has in mind the earlier desert journey of the Israel
ites under God's guidance from Egypt to the Promised Land at 
the time of the Exodus. That the exiles' return from Babylon is 
to be an even more glorious Exodus is one of Deutero-Isaiah's 
constant themes. That he expected this command to be literally 
carried out is quite certain: for him, God's hand is not 'shortened, 
that it cannot redeem' (50: 2)-in other words, the God who 
performed miracles in the past can and will perform them now. 
prepare: the word means 'clear of obstacles' (cf. Gen. 24: 31). 
m.ake straight: better, 'make smooth'. 
a highway for our God: Babylonian parallels to this divine 
highway have been adduced (e.g. by F. Stummer, JBL 45 (1926), 
p. 172). But it is unlikely that Deutero-lsaiah would wish here to 
draw a parallel between Yahweh and other gods. It is more 
probable that he was thinking in general terms of the construction 
or repair of roads in preparation for the advance of conquering 
kings. The highway (mefillah) was literally a high way, raised up 
(fll) above the surrounding land. 

4. rough places: the exact meaning of r6!asim is unknown. 
5. the glory of the LORD: for Deutero-Isaiah this phrase 

probably had a more general sense than for the author of the 
Priestly Document: Yahweh will appear in awe-inspiring splen
dour. The prophet would be familiar with the earlier traditions 
represented by Exod. 33: 18-23; Isa. 6: 3, and may have been 
especially influenced by that of Ezek. 11 : 22-23, which describes 
the disappearance from the midst oflsrael of that glory of Yahweh 
whose return is now envisaged. It is characteristic of Deutero
Isaiah that this glorious appearance of Yahweh will be witnessed 
by all flesh, that is, all mankind. 
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6. And I said: here RSV, following LXX, Vulg., and 1QJsa., 
correctly repaints MT's we'amar, 'And someone said', as wii'omar 
(or we'omar) 'And I said'. 
All flesh is grass: these words begin the message which answers 
the prophet's question. The reference is ostensibly to human 
nature as such; but the prophet especially has in mind the pre
tensions of the seemingly all-powerful Babylonian empire. its 
beauty: although this translation of ~asdo has a long ancestry 
(LXX doxa) it cannot be justified. [lesed, though a very common 
word in Hebrew, never has this meaning elsewhere. The normal 
meaning 'steadfastness, durability, reliability' is entirely satis
factory in the context (see N. H. Snaith, ExpT 52 (1940-1), 
pp. 394-6). The word has been chosen to make a contrast with 
verse 8, where although the word [lesed is not used, the implication 
is that Yahweh alone has these qualities. 

7. The imagery has been derived from the phenomenon of the 
sudden withering of the spring flowers (both in Palestine and 
Babylonia) when blown upon by the hot sirocco. The omission of 
this verse from LXX and some MSS (cf. its subsequent addition 
in 1Qls3) is due to accident (homoioteleuton). 

8. The grass ... fades: repetitions for the sake of literary 
effectiveness are characteristic of the style of Deutero-lsaiah. 
but the word of our God will stand for ever: the final line 
makes the contrast and constitutes the climax. The phrase word 
of God ( cf. the fuller exposition in 55 : rnf.) includes the idea of 
the prophetic word, but is not restricted to it. Deutero-Isaiah 
constantly had to struggle to convince his hearers that his mes
sage could be relied upon, and to this end frequently pointed to 
God's earlier fulfilment of his own promises made through the 
prophets (42: g; 44: 6-8; 45: 21; 46: 8-II; 48: 5). stand 
(!um) is here used in the sense of 'endure, be established, succeed'. 

THE GOOD NEWS PROCLAIMED 

40:9--11 

The prophet here addresses Zion/Jerusalem. with a command to 
proclaim to the other cities of Judah the good news that God 
has won a decisive victory and is now on his way to them, bringing 
the exiles with him. The message is similar to that of verses 1-5, 
but is clothed in highly imaginative language. Jerusalem. is 
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pictured as God's messenger or herald, already aware of the 
victory and under orders to spread the news of it. The victory, 
believed by the prophet to be imminent, is pictured as already won. 
There is no reason to suppose that this passage is a continuation 
of verses 1-8 and that the speaker is yet another heavenly being. 

9. Get you up: Zion/Jerusalem, like other cities, is addressed 
as a woman, and the imperatives in this verse are consequently 
fem. to a high mountain: the function of the herald is similar 
to that of the watchman stationed on an elevated place (normally 
a watchtower or city wall) to report the approach of troops (cf. 
52: 8) or of a military runner sent ahead to announce their 
arrival (cf. 1 Sam. 31: g; 2 Sam. 18: 19-21), who might choose 
a high place from which to make his announcement. Possibly both 
ideas were in the prophet's mind: it is characteristic of him to 
oscillate between the two meanings of Zion/Jerusalem-the 
exiles who longed to return and the city itself. 

0 Zion, herald of good tidings: as RSV mg. indicates, it 
would be grammatically possible to translate this phrase by 'O 
herald of good tidings to Zion', and the parallel phrase similarly. 
But unless the person addressed is Zion it is difficult to account 
for the fem. imperatives and the fem. participle m6/JaHeret (herald). 
The verb bir (Piel) denotes the function of the military runner 
who brings news of a victory. 

Behold your God: for the significance of this announcement 
of God's imminent arrival see on verse 5 above. 

10. with might: literally, 'as a mighty one' (b6M,z;a!); see 
G-K §IIg i. 
and his arm rules for him.: God's arm., the locus of his 
strength, is partially personified here. Such personifications of 
parts of the body are frequent in Hebrew. God's arm. was 
especially associated with his deliverance of Israel at the time of 
the Exodus (e.g. Dt. 4: 34). 
his reward; his recompense: these words (iaMr, pe'ullah) 
refer to the spoils of victory; but in this case the spoils are the 
rescued exiles, who are in a sense God's 'captives'. 

11. But these captives are at the same time God's 'sheep', the 
flock whom he loves. The change of imagery is not as abrupt as 
it might seem, since a king in the ancient Near East was regarded 
as a shepherd of his people. The thought of God as shepherd is 
found frequently in the OT (e.g. Ps. 23: 1; 95: 7), and is speci-
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fically associated with the gathering of the scattered exiles again 
in 49: 9-11 and in Jer. 23: 1ff.; 31: 10; Ezek. 34: I 1ff. 
he will gather ... bosom: BHS divides the words of the 
Hebrew differently, giving 'he will gather them in his arms, he 
will carry the lambs in his bosom' (reading bef:ie!o for ubef:ie!o). 
This would give a more regular metre, but is unnecessary. 

THE CREATOR AND LORD OF HISTORY 

40: 12-17 

These verses comprise the first of a series (verses 12-3 1) of 'dispu
tations' (Disputationswort or Streitgesprii.ch), a form of argument 
which proceeds, by means of rhetorical questions, from ground 
common to both sides to prove a disputed point. C. Westermann 
('Sprache und Struktur der Prophetie Deuterojesajas', in 
Forschung am Alten Testament, 1964, pp. 92-188) has argued, on the 
grounds that the complaint voiced by Israel in verse 27 is the key 
to the whole, that these short disputations are integral parts of an 
original single composition. Nevertheless each is both complete 
and intelligible by itself. 

The present editorial arrangement of this chapter is a logical 
one. It was not enough for Deutero-Isaiah to assert (verses I-II) 
that Yahweh was about to intervene to rescue the exiles; he 
needed to marshal powerful arguments if he was to be believed. 

12-14. The prophet begins by appealing, through a series of 
questions, to the common ground of the Israelite traditions of the 
creation of the world. 

12. Whether this question expects a positive answer ('Yahweh') 
or a negative one ('no man'), the implication is that Yahweh 
alone has done all these things (cf. the questions put by God to 
Job in Job 38-39). He is depicted as a craftsman making the tiny 
universe at his bench: he needs only a handful of water and of 
dust carefully measured and weighed out. 

13-14. The question of the type ofreply expected is raised again 
here. But the questions gain the greatest significance if their 
purpose is to elicit the reply that Yahweh alone created the 
universe without assistance from other gods. Deutero-lsaiah is 
concerned to demonstrate the superiority of the monotheistic 
Israelite traditions of creation over those of other nations, espe
cially those of Babylon, whose polytheistic traditions abounded 
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in counsellor-gods, and who in Enuma Elif(ANET, pp. 60-72) 
represented the creator-god Marduk as unable to create the 
world on his own, and needing the assistance of his father Ea. 

The view of K. Elliger ('Der Begriff "Geschichte" bei Deutero
jesaja', in Kleine Schriften :::,um Alten Testament, 1953, pp. 199-210) 
that verses 13-14 refer to Yahweh's work in history rather than 
in creation is based on too narrow an interpretation of certain 
words, especially 'efiih in the phrase 'i.f •afii!6, his counsellor (verse 
13). 

13. directed the Spirit: better, 'comprehended the mind'. 
On this and other problems of verses 13-14 see R. N. Whybray, 
The Heavenlv Counsellor in Isaiah xl 13-14, 1971. 

14. justice (mifpii!); understanding (tefn1n6t): better, 'order'; 
'creative skill'. 
and taught him knowledge: these words are lacking in LXX 
and do not fit the metrical pattern. We should omit them, with 
most commentators. 

15-17. Having established the nature of Israel's creation faith 
and its superiority, on which he and his audience are agreed, the 
prophet moves on from creation to history. If the universe itself 
is merely a tiny product ofYahweh's hands, this must also be true 
of the nations which inhabit it. The implication is that, in spite of 
outward appearances, Yahweh can save his people: the puny 
pretensions of Babylon are illusory and cannot oppose his will. 

15. a drop from a bucket (mar middel£): both words are of 
uncertain meaning. It has been suggested by D. W. Thomas (In 
Memoriam Paul Kahle (B,ZAW 103), 1968, pp. 214-21) that the 
true meaning may be 'dust of the balances', which provides a 
parallel with the following line. 

he takes up (yitt6l): read plur. yitt6lu and translate 'the isles 
have only the weight of fine dust'. The meaning 'take up' for 
natal is doubtful; in Syriac the root ntl means 'weigh, turn the 
scales'. 

16. Some commentators have regarded this verse as an irrele
vant interpolation. But it would be rash to maintain that Deutero
lsaiah was incapable of a digression. Lebanon was famous as an 
abundant source of timber. 

17. as less than nothing (me'epes): this is a dubious inter
pretation of the Hebrew particle min-. It is probably best to 
read ke' epes ('as nothing'), following I Qls6

• 
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YAHWEH THE IN COMP ARABLE 

40: 18-26 

This is a second disputation along the same lines as the first. 
Some scholars (e.g. Begrich), noting the similarities between 
verses 18-24 and 25-26, hold that there are two independent 
disputations here, and von Waldow that there are three: verses 
18-20, 21-24, 25-26. But verses 1g-20 are rightly seen by most 
commentators as an interpolation; and, once these are removed, 
the remainder is probably best understood as a single piece. 

18-21. That the prophet is engaged in an argument or dispu
tation is very clear here. These questions make sense only if some 
of the prophet's audience had been thinking of Yahweh as simply 
one of a number of gods, and not the most powerful. He replies by 
appealing to the common ground of Israel's traditional faith. 

18. then (Heh. we): if original, this particle does not indicate a 
connexion with the previous verse, but with the (unrecorded) 
words of the prophet's opponents. 
God: the prophet here uses neither the personal name Yahweh 
nor the more common 'e[ohim, but 'el (El), which apart from being 
a common Semitic word for 'god', was also the personal name of 
the king of the gods in the Canaanite religion. El had already been 
identified with Yahweh in the pre-exilic cult of Jerusalem (see 
0. Eissfeldt, 'El and Yahweh', JSS 1 (1956), pp. 25-37). Deutero
lsaiah uses the word in contexts (43: 13 (MT 43: 12); 45: 14; 
46: g) where he wishes to emphasize the absolute superiority of 
the one true God. 

21. This verse originally followed directly upon verse 18. With 
these questions the prophet reproaches his audience. The charac
ter of God had been known to them from their religious tradition: 
they had heard and been told it from the beginning and 
from the foundations of the earth (reading mzsil{!at for MT's 
mose{!ot). The last two phrases probably mean simply 'from 
ancient times'. According to the Yahwist (Gen. 4: 26) the worship 
of Yahweh reached back almost to the beginning of time. 

19-20. These verses, which mock the manufacturers of images 
of gods and, by implication, their worshippers, belong to a group 
of passages ( 41 : 6-7; 44 : 9-20; 46 : 6-7) which are considered by 
many commentators to be the work of later interpreters of 
Deutero-Isaiah. Each must however be considered individually. 
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The mocking of idols is in itself not a theme foreign to Deutero
lsaiah's teaching (see e.g. 46: 1-2). But these verses interrupt the 
sequence of thought and misunderstand the point of verse 18, 
which is concerned not with the folly of making idols but with the 
wrongness of comparing the true God 'with other gods. 

19. This verse, of which 41 : 6-7 may be the original continua
tion, describes the manufacture of a gilt-metal image of a god. 
The Jewish exiles might well have been familiar with the process 
(for a Babylonian description of it see ANET, p. 331.) The 
authors of this and similar passages are wrong in their assumption 
that the Babylonians were incapable of distinguishing between a 
god and its image. Their contemptuous dismissal of this aspect of 
Babylonian religion was thus based on ignorance, though it 
shows a sound theological instinct. The implication is that the 
Babylonian gods are man-made and so ipso facto not gods at all. 
casts for it silver chains, if a correct translation, may be 
intended ( cf. verse 20) to add a further point: the 'god' is held 
down by chains and unable to move. But chains (retu/sot) occurs 
only here and its meaning is doubtful, while casts for it involves 
an emendation (16rep to yi1rop) and is lacking in LXX. 

20. Here the making of a second, wooden, idol is described. 
that will not move here certainly has a satirical implication. 
He who is impoverished chooses for an offering can hardly 
be a correct translation of the Heh. as it stands, which, in spite of 
many attempts to interpret or correct it, remains completely obscure. 

22. The prophet now rehearses the traditions to which he has 
appealed in verse 21. sits, stretches out, brings (in verse 23) 
are expressed in the Heh. by participles; this is characteristic of 
the 'hymn' or song of praise in the Psalter (e.g. Ps. 104: 2-4; 
136), and shows that, as in many other passages, the prophet is 
appealing to the Israelite traditions contained in the pre-exilic 
psalms, which, in spite of the enforced cessation of the temple cult, 
must still have been in use among the exiles. Some of the expres
sions (e.g. stretches out the heavens; like a tent-cf. Ps. 
104 : 2) are very similar to passages in the extant psalms; other
wise the prophet appears to be making use of similar psalms which 
have not survived. 
the circle of the earth refers either to the circular horizon (the 
earth being thought of as a flat disc) or to the 'firmament' (Gen. 
r : 6) or solid hemisphere which God placed over the earth. The 
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other passages where the word (&,J,g) occurs (Prov. 8: 27; Job 
22: 14; possibly Job 26: 10) do not provide clear evidence on this 
question. 

23. The prophet now moves from the realm of creation to that 
of history. He has already pointed out in verse 22 (cf. verse 15) 
the implications of Yahweh's creatorship of the world: to him 
its inhabitants are like grasshoppers (for the simile cf. Num. 
13: 33), that is, puny creatures entirely at his mercy. The writer 
now applies this point more specifically to silence the doubters 
among his audience: the rulers of the earth (including the 
Babylonian powers) must consequently also be as nothing. 

24. For the imagery here cf. verse 7. stubble: better, 'chaff'. 
25-26. The prophet now returns, in conclusion, to the original 

question (verse 18) concerning Yahweh's incomparability. 
25. Characteristically he repeats the question, but puts it into 

the mouth of God himself. The words attributed to God are not 
an independent oracle but a quotation by the prophet within the 
disputation: this, he says, is what God is indignantly demanding 
(imperfectyo'mar, 'is saying'). the Holy One: more frequently, 
'the Holy One of Israel'. Holiness is the essential character of 
God as he reveals himself to man ( cf. Isa. 6 : 3). 

26. The reference (these) is to the heavenly bodies (sun, moon, 
planets, stars). Far from being an anticlimax, this verse is crucial 
to the whole argument. The Babylonian religion was an astral 
cult: the gods were identified with the heavenly bodies, and as 
such controlled the course of history. Deutero-Isaiah is at one 
with the teaching of the Priestly writer (Gen. 1 : 14-18) and 
possibly older traditions (cf. Ps. 147: 4, whose date, however, is 
uncertain) in affirming that the heavenly bodies are part of the 
created order, to whom the creator assigns their proper and 
liinited functions. brings out their host by nwnber, calling 
them all by name suggests a general marshalling his troops and 
giving them their orders; not one is missing suggests that none 
dares fail to be 'on parade'. 

But the crucial word is created (barii'). This word is character
istic of Deutero-Isaiah, who uses it more frequently than any 
other OT author, followed closely by the Priestly writer. Before 
this time it seems not to have been in frequent use; to him, how
ever, it was particularly appropriate for the expression of his 
uncompromising teaching about God as the sole Creator, since its 
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use is entirely confined to the activity of Yahweh. Here therefore 
it marks the climax and conclusion of the disputation: Israel's own 
traditions, of which the prophet's audience have now been 
reminded, lead inevitably to the conclusion that Yahweh alone 
has absolute power over the whole universe. 
and because he is strong in power: perhaps read 'and (by the) 
strength of (his) power' (reading 'omef for MT's 'ammt1, following 
indications in some of the Versions, especially LXX, and
perhaps-r Qls3). 

THE SOURCE OF STRENGTH 

40: 27-31 

In this final disputation the prophet is no longer concerned with 
God's ability to help his people but with a complaint that he is 
unwilling to do so. 

27. The complainants are now addressed as Jacob/Israel, 
since the basis of their complaint is that Yahweh by his inaction 
is ignoring their rightful claim to the fulfilment of the promises 
which he made to their ancestors the patriarchs (Gen. 12: 2-3; 
28: 13-15). This time their words are quoted verbatim. They have 
the character of the 'communal lamentation' familiar from the 
Psalms and Lamentations (e.g. Ps. 44: 24 (MT 25); Lam. 5: 20), 
and are probably part of a psalm actually used in Deutero-Isaiah's 
time (cf. also 49: 14; Ezek. 37: 11). 

My way is hid from the LORD: this does not mean that God 
is unable to see the fate (way) of the exiles, but that he has 
deliberately refused to do so: cf. Hos. 13: 14: 'Compassion 
is hid from my eyes', and the frequent complaints in the lamenta
tions in the Psalms that God has 'hidden his face'. Alternatively 
the meaning may be that God has concealed from his people 
their way, that is, he has confused them and made them 'lose 
their way' (cf. Job 3: 23: 'a man whose way is hid, whom God 
has hedged in'). In either case it is God's good will which is 
questioned, not his competence. The parallel phrase and my 
right is disregarded has a similar meaning: Israel's right 
(mifpat) is the right which the exiles are claiming on the basis of 
God's promises, and which entitles them to address him as my God. 

28. The prophet begins his reply with the same questions as in 
verse 2 r, again appealing to the common ground of Israel's 
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traditional faith. First, Yahweh is the everlasting God ('e[ohe 
'olam). No abstract idea of eternity is expressed here; the meaning 
is that Yahweh's controlling activity extends through time past, 
present and future. Second, as the Creator of the ends of the 
earth (and all that lies between them), God's power is equally 
unlimited in space. With the third affirmation, which is a con
clusion drawn from the first two, the prophet begins his demon
stration of the falseness of the complaint against God: is it possible 
to believe that such a God could faint or grow weary and so 
fail his people? In the fourth affirmation he goes further and puts 
forward a different explanation of God's apparent inactivity: 
his understanding is unsearchable--that is, the human mind 
is too small to comprehend God's mind or to judge his intentions: 
God will act, but only when he decides that the time is ripe. 

29-31. The conclusion contains encouragement as well as 
argument. This God of unlimited power and unwearying vigi
lance whose mind no man can penetrate is not, as has been 
alleged, unmindful of his people or of their claims upon him. 

29. Here the prophet reminds his audience indirectly but 
unmistakably of how God in the past (e.g. the Exodus) and in 
the lives of individual Israelites ( cf. the 'songs of thanksgiving' in 
the Psalter) has come to the rescue of the faint and of him who 
bas no might. The participle (noJen, gives) indicates that such 
help is not sporadic but always characteristic of God. 

30-31. A contrast is made between the frailty of unaided human 
strength and endurance at its best (youths and young m.en) 
and the strength which God gives and will give to those who 
wait for the LORD. The verb translated by wait (lf,awah) is not 
neutral like the English word, but means 'wait with confident 
expectation, trust', and occurs frequently in the lamentations and 
'songs of confidence' in the Psalms. So those who trust God are 
promised new strength which will enable them to continue their 
'way' (cf. verse 27) through life. 

31. they shall mount up with wings like eagles: this 
translation is somewhat difficult, requiring wings ('eger) to be 
taken as an adverbial accusative. The verb (ya'a/t2) can be taken 
either as Qal (as in RSV) or as Hiphil, and as Hiphil can mean 
either 'lift up' (so Targ.) or 'grow' in a transitive sense (so LXX, 
Vulg.). 'lift up wings' is not a very appropriate expression here, 
and 'grow wings' is probably the best translation, although the 
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theory that here (and in Ps. 103: 5) there is an allusion to a 
legend that the eagle grows new wings in old age (J. Achaj, Beth 
Miqra II (1965-6), pp. 144-7) is doubtful. The wings of an eagle 
are an obvious symbol of great strength. 

CYRUS Y AHWEH'S INSTRUMENT 

41: 1-5 

This is the first of a number of examples of the 'trial-speech', in 
which Deutero-lsaiah presents his teaching in the form of a speech 
made by Yahweh, either as plaintiff or as defendant in a lawsuit. 
These are probably literary adaptations of types of speech made 
in connexion with pre-exilic court procedure (see L. Koehler, 
'Judgment in the Gate', Hebrew Man, 1956, pp. 149-75). Earlier 
prophets ( e.g. Isaiah, I : I 8ff.) had already used this form of 
speech as a means of denouncing Israel's sins; but Deutero-lsaiah 
finds new uses for it. 

1. This is not a criminal case, but a civil, 'fact-finding' one: 
the question at issue is the identity of the true God. No judge is 
mentioned: the court as a whole, which includes Yahweh's 
opponents, listens to the proceedings (judgment, mif P<i!), and 
decides on the basis of the evidence presented. The court consists 
of the nations: coastlands, a vague term for distant lands along 
the Mediterranean coast, and peoples. Yahweh, as the appellant, 
calls the court to order. let the peoples renew their strength 
can hardly be right; possibly the original text had 'draw near and 
come', which now stands, slightly altered, in verse 5, while the 
present Heb. text is a repetition of part of 40: 31. 

2-4- As proof that it is he and not the gods of other nations 
who is in control of the events of history and so the true God, 
Yahweh cites the amazing career of Cyrus. The ancient view that 
the person referred to here is Abraham still has supporters ( e.g. 
Kissane), and it may be that Abraham, who also was stirred 
up ... from. the east and who won a victory over the kings 
of four nations (Gen. 14) was not entirely absent from the pro
phet's mind: he frequently uses words and themes with a double 
significance. But the passage makes much better sense if it is taken 
as referring primarily to Cyrus, who elsewhere plays an important 
part in Deutero-lsaiah's teaching and is twice actually named 
by him (44: 28; 45: 1). 
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2. This verse describes the lightning career of Cyrus in the 

years preceding the fall of Babylon: a man from the east, win
ning a swift and apparently miraculous series of victories over the 
leading world powers. whom victory meets at every step: the 
syntax is disputed, but this is the most probable translation. 
victory (lerfe/s) : on the various meanings of this word (righteous
ness, divine rule, victory, etc.) see H. H. Schmid, Gerechtigkeit als 
Weltordnung, 1968. tramples ... under foot: RSV reads yarorf 
for the anomalous yard of MT. But 1 Qlsa. has ywrd = yorirJ, 'brings 
down'. be makes them ... sword: the grammar is difficult, 
and it is probably best to read yittenem for MT's yittin, rendering 
'his sword makes them like dust'. (For masc. verb with fem. 
subject, see G-K, §145 o.) his bow will then be a second subject 
of the verb. 

3. The subject is now Cyrus. by paths his feet have not 
trod: better, 'his feet do not touch the ground'. Various explana
tions have been given of this sentence; it is probably simply 
poetic hyperbole, suggesting the speed of Cyrus' movements. 

4. Yahweh now repeats his question and answers it. calling 
the generations: better, 'he who calls the generations'. Only the 
God who, as Israel knows from its historical traditions, had always 
been behind the events of history, could have raised up Cyrus. 
I, the LORD, the first: probably better 'I, the LoRD, am the 
first'. Yahweh was not only active from the beginning of his
tory, but is also first in an absolute sense: unlike the Babylonian 
gods, who were themselves the children of older gods, Yahweh 
alone has no genealogy (cf. 43: 10). Equally he is with the last: 
that is, he will be God when the last human generation comes to 
an end. The Babylonian and other Near Eastern religions could 

. not match such a claim, which was inconceivable in a poly
theistic religion. Even in Israelite belief this had never before been 
so clearly understood and expressed. I am He, as other passages 
(43: 10, 13; 46: 4; 48: 12) show, is a characteristic expression 
used by Deutero-lsaiah to express the conviction that Yahweh 
is the only God. 

In his speech Yahweh has challenged the implicit claims of the 
Babylonian gods to rule the world by pointing out that no such 
claim can stand which does not take account of the one man 
in contemporary history who is clearly the man of destiny: 
Cyrus. Only a god who has made possible Cyrus' victories has a 
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right to make such a claim; the Babylonian gods and their sup
porters would hardly wish to do so, and so have no reply to make. 
Deutero-Isaiah does not even mention one rather obvious pos
sibility, that Cyrus' victories were due to his own national gods. 
Instead he falls back on Israelite traditions which he sums up in 
the phrase calling the generations from the beginning. He 
invites his audience to remember how in the past many historical 
figures-the Egyptian Pharaoh, Assyrian kings, Nebuchad
nezzar, and many others-had served Yahweh's purpose for his 
people, and had been raised up for that purpose. Cyrus falls into 
line as the latest in a series of such men who were the instruments 
of the God who is the 6.rst, and with the last. 

5. The poem concludes with the reaction of the court of nations 
to Yahweh's speech. They have been invited to state their case 
(verse 1), but they have no case to state: they have seen and are 
afraid. they have drawn near and come: probably misplaced; 
see on verse 1. 

HOW TO MAKE A GOD 

41 : 6-7 

These verses are sometimes interpreted as the reply of the nations 
to Yahweh's speech: the only answer which they can make is to 
refurbish their idols. But probably there is no connexion with what 
precedes: see on 40 : 1 g-20. 

7. In the first half of this verse the details are not entirely clear. 
smooths (ma~al£~) is uncertain, and some of the Versions suggest 
an alternative reading meaning 'strike'. anvil (pa•am) is also 
uncertain: it nowhere else has this meaning, and the Versions 
were uncertain how to render it. The image is probably made of 
base metal gilt: hence the suggestion that these verses may be 
connected with 40: 19. 

ISRAEL YAHWEH'S SERVANT 

41: 8-13 

This passage is the first of a number of oracles which J. Begrich 
('Das priesterliche Heilsorakel', ZAW 52 (1934), pp. 81-92) 
classified as 'oracles of salvation' (Heilsorakel). According to 
Begrich these are literary adaptations of a type of priestly oracle 
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pronounced in pre-exilic times in answer to the complaint made 
by individuals who came to the sanctuary in distress: large num
bers of such 'individual lamentations' are to be found in the 
Psalms. In spite of the fact that the evidence for the use of such 
oracles is only indirect, this theory has come to be widely accepted. 
More recently von Waldow (Anlass und Hintergrund, 1953, pp. 11-
28) has argued that it was a prophet rather than a priest who 
had pronounced such oracles, and that the examples in Deutero
lsaiah are not literary imitations: the prophet was continuing an 
older prophetic practice, pronouncing them at meetings of the 
exiles for worship in answer to psalms oflamentation in which the 
worshippers lamented that Yahweh had deserted them. 

8-9. Yahweh is the speaker throughout the oracle. Already 
in his opening words he seeks to reassure his people, addressing 
them with a series of epithets which reminds them of their special 
status as his chosen people and assures them that this has not 
changed. This assurance is already conveyed by the words 
Israel/Jacob, and is made more explicit by the phrases m.y 
servant and whom. I have chosen. The word servant (' e/Jeri) 
has a wide range of meanings; here the parallel phrase whom. I 
have chosen shows that its purpose is to stress the protection 
which God has given and still gives to Israel. As elsewhere (5 1 : 2) 

the prophet looks back as far as Abraham, to whom the promise 
of a happy people dwelling in their own land had been given, as 
the recipient of God's initial act of grace. Fohrer's omission of the 
line in which Abraham is mentioned by name is not to be accepted: 
if the metrical pattern is in disorder, it is more probable that 
something has been accidentally omitted rather than that a line 
has been added. 

8. But you: this indicates a connexion with something which 
has gone before, but not necessarily with the preceding section 
in the book as it is now arranged. Westermann sees it as related 
to the unrecorded lamentation to which this oracle is a reply. 
my friend: so also in 2 Chr. 20: 7 and, later, in the Qur'an. 
There is no reason, with BHS, to repaint the active participle 
'oha!Ji as the passive 'ahu/Ji. 

9. It is not clear in the Heh. whether whom I took ... refers 
to Israel (so RSV) or to Abraham. In any case Abraham and his 
offspring are closely linked in the prophet's mind. from the 
ends of the earth could equally well refer to the call of Abraham, 
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seen from the point of view of Palestine (where the prophet fre
quently places himself in imaginationj or to the deliverance of 
Israel from Egypt. You are my servant: cf. on verse 8. Abraham 
is given this title in Gen. 26 : 24. not cast you off: the prophet's 
mind has already moved to the present situation, in which God 
was being accused of so doing ( cf. 40 : 2 7; 49 : I 4). 

10. fear not: this phrase, which is characteristic of the oracle 
of salvation, also occurs in stories in which God appears ('the
ophany') to individuals to help them ( e.g. Gen. r 5 : r; 2 r : I 7; 
Jos. 8: r). It is followed by an assurance of God's solidarity with 
the petitioner (I am with you; I am your God--cf. 43 : 5; 
44: 2) and then by a series of verbs-strengthen; help; uphold 
-which in Heb. are in the perfect tense, the so-called 'prophetic 
perfect' which indicates that help is both certain and imminent. 
with m.y victorious right hand (b£m£n iid/s£). On this meaning 
of fegefs see on verse 2 above. 

11-12. The general promise of immediate help is now followed 
by a more specific assurance of the downfall of Israel's enemies. 
The tenses here are imperfect (i.e. future), indicating the concrete 
results which will follow God's determination to help. 

11. all who are incensed (hanne~er£m): in view of the rarity 
of this verb (lµJ,rah) in the Niphal, G.R. Driver (JTS 36 (1935), 
pp. 398f.) suggested that this word should be pointed hanno~erzm 
(Qal participle of a supposed verb na~ar, 'snort with anger'; 
cf. Aram. ne~ar) and similarly in 45 : 24. But this is questionable. 

11b-12. rQisa has a shorter text: 'those who strive against 
you shall perish; and those who contend with you shall be as 
nothing, and those who war against you shall be as nothing at 
all.' This is accepted as original by Fohrer, but without sufficient 
reason. 

13. This final verse serves to repeat and re-emphasize the as
surance to the exiles that divine help is on its way. hold your 
right hand: cf. Ps. 73: 23. The phrase expresses the idea of 
God's reassuring and protective presence. 

YAHWEH'S THRESHING SLEDGE 

41: 14-16 

Like 41: 8-13 this is an oracle of salvation, though a shorter one. 
Its present position may be due to the fact that it begins by 
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repeating the last words of verse I 3: Fear not ... I will help you. 
It consists characteristically of an address, together with the 
cry of encouragement Fear not and the general promise to 
help with verbs in the perfect tense (will help; will make) 
(verses 14, 15a) and finally a more precise statement of the 
consequences of this help (15b, 16). 

14. Jacob/Israel: see on 41: 8-9. men of Israel makes a 
feeble parallel for worm Jacob. Earlier commentators proposed 
to emend m.en of (mete) to rimmat, 'maggot'; but G. R. Driver's 
suggestion (JTS 36 (1935), p. 399) that the word is related to the 
Accadian mutu, 'louse' has now been widely accepted. Both words 
of course are contemptuous, and are almost certainly used here 
because the exiles have so described themselves in a lamentation 
to which this oracle is the reply. The author of Ps. 22 (an indi
vidual lamentation) describes himself as a worm (verse 6; MT 7). 
your Redeemer: this word (go'el) is used frequently by Deutero
Isaiah as an epithet of Yahweh. In secular use it designates the 
'near kinsman' whose duty it was to help and protect a distressed 
relative in various circumstances (e.g. Lev. 25: 47-49; Num. 
35: 19; Ru. 3: 11-13). In using this word of Yahweh's relation
ship to Israel the prophet seeks to encourage the exiles in two 
ways: he suggests that Yahweh considers himself under an 
obligation to help them, an obligation which he will not break; 
and also, more startlingly, that Yahweh's relationship with them is 
so intimate that he can be described (even though metaphorically) 
as a 'near kinsman'. At the same time, in referring to God as the 
Holy One of Israel, an expression which he took over from the 
vocabulary of his predecessor, the eighth-century Isaiah, he 
emphasizes the amazing condescension of this utterly transcen
dent and mysterious God ( cf. Isa. 6). 

15. The metaphor is a curious one: Israel is to become a 
threshing sledge which will thresh the mountains and crush 
them. The threshing sledge was a board with nails affixed to it 
(having teeth) which was dragged round the threshing floor to 
separate the grain from the chaff. Here, however, it is the moun
tains and hills which are to be crushed. mountains and hills 
have been taken by many commentators to refer to Israel's 
enemies; but this would give to Israel an aggressive role not found 
elsewhere in Deutero-Isaiah; and the mountains probably 
stand for Israel's present difficulties, which will be swept away 

C 
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(cf. 40: 4; Zech. 4: 7). sharp (~<irtiJ): probably better under
stood as a noun meaning a threshing implement, added later as a 
gloss explaining the rare word moras which it follows in the Heb. 

16. In the process of threshing the useless chaff was blown away 
by the wind, leaving the grain. But here there is no grain: only 
dust, which is scattered, leaving nothing behind. 
And you shall rejoice ... glory: the final promise is that the 
exiles on their return home after the removal of all obstacles will 
sing a song of praise or thanksgiving. In the lamentations in the 
Psalms vows were sometimes made to do so if release from distress 
was obtained (cf. Ps. 71 : 14-16, 22-24, and Westermann's com
mentary), and these words may be an adaptation of such a vow 
made in the lamentation to which this oracle is a reply. This would 
account for the fact that God is referred to in the third person. 

THE FLOWERING OF THE DESERT 

41: 17-20 

This passage, like verses 8-13 and 14-16 above, is a promise of 
salvation made by Yahweh, but of a somewhat different kind. In 
particular the address and the cry of encouragement are missing. 
Westermann, (Sprache und Struktur, pp. I 17-24) sees here a distinct 
type of oracle, which he calls the 'announcement of salvation' 
(Heilsankiindigung), an imitation of an earlier type of prophetic 
oracle given in answer to the communal lamentation, whereas the 
'oracle of salvation' (Heilsorakel) was originally a priestly oracle 
answering the individual lamentation. This distinction seems some
what over-subtle, especially as the form of the 'announcement of 
salvation' is not very clearly defined. Probably both were used by 
Deutero-lsaiah in similar situations. In this commentary the 
distinction will be preserved, however, in that the Heilsorakel will 
be referred to as 'oracle of salvation', while all other divine 
promises will be designated simply 'promise of salvation'. It is 
necessary to bear in mind the unusual freedom with which Deu
tero-lsaiah treats traditional forms. 

The oracle, however strange this may seem to the modern 
reader, is intended to be taken literally. It refers to the coming 
homeward march of the exiles through the desert, which has 
already been announced in 40: 10-11, and which reappears in 
later oracles. We may presume that the exiles had complained 
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that they were poor and needy and would not be able to endure 
the rigours of the journey. The prophet replies with a promise of 
miracles to come which are reminiscent of the divine help re
ceived by the Israelites long ago in their journey through the 
desert after their deliverance from Egypt. 

17. poor: this word (Heh. 'ani, plur. •aniyyim) is regularly used 
in the lamentations in the Psalms by the petitioner as a descrip
tion of himself. needy ('e/Jy6n) is similarly used, though here it 
overloads the poetical line and may be a gloss. answer: a previous 
lamentation is presupposed. 

18. open rivers on the bare heights: perhaps better, 'among 
the sand-dunes' (cf. also 35: 6-7). This is a specific reference to 
Moses' action when he brought water out of the rock in the 
wilderness (Exod. 17: 1-7; Num. 20: 1-13). This time the action 
will be performed by Yahweh himself. a pool of water (la'agam
mayim): emend, with most commentators, to 'pools' (la'agammim), 
which provides a better parallelism. 

19. The identity of some of these seven trees is uncertain. 
cedar ('erez) is the cedar of Lebanon; acacia and myrtle offer 
no difficulty; the olive is the wild olive or oleander. cypress 
(berof) is probably the Phoenician juniper. plane (tir!har) is 
uncertain, perhaps a kind of cypress; pine (teaffur) is probably 
the box. None of these trees is a fruit tree; rather their purpose is 
to give shade, which travellers in the desert would, together with 
water, need most. We are to suppose that this great variety of 
trees will appear full-grown, providing a ready-made oasis. So 
great is God's loving care for his people. Behind the miracle lies 
the inexhaustible power of the Creator-God, put to Israel's service. 

20. Yet the ultimate purpose of God's action lies, as Deutero
Isaiah constantly affirms, even beyond the salvation of Israel. 
men here (simply 'they' in the Heh.) is indefinite: not only 
Israel but all men will see and acknowledge Yahweh's supreme 
power ( cf. 45 : 6; 49 : 26). The salvation of Israel is the means to 
this end. 

THE GODS ARE NOTHING 

41: 21-29 

This is a second 'trial-speech' (see on verses 1-5 above). Now 
Yahweh addresses the gods of the nations directly and challenges 
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them to substantiate their claim to divinity. When they arc 
unable to do so (their silence is implied in verse 24) Yahweh 
produces the proofs of his own claim to be God. The conclusion 
(verses 24, 29) is that the other gods are nothing. The purpose 
once more is to persuade the exiles that Yahweh's promises are 
not empty words. 

21. The early episodes of the session are taken for granted. 
Evidently the gods have claimed that it is they who control his
tory, and Yahweh invites them to produce evidence for this con
troversial claim (case; Heb. rig). proofs ('afumot): literally, 
'powerful things', or possibly, 'arguments', Arab. 'asama). King 
of Jacob: this title, which may seem inadequate in a context 
where it is Yahweh's universal power which is in question, is 
used by the prophet for the sake of his audience, to assure them 
that it is for their sake that Yahweh is battling. 

22. The RSV translation and some minor textual corruptions 
have combined to obscure the meaning of this verse. Let them 
bring them: read yiggeJ,1 'let them draw near' ( a legal term for 
appearance incourt),foryagg£Ju (cf. LXX, Vulg., 1Qisa). what is 
to happen: the verb (tilf,renah) should be taken not as future but in 
a general sense: 'what happens', i.e. 'the events of history'. the 
former things: this word-(lui)ri'Jonot-occurs elsewhere in the 
book (42: 9; 43: 9, 18; 46: 9; 48: 3), and its meaning has been 
the subject of debate (see A. Schoors, 'Les chases anterieures et 
les chases nouvelles clans les oracles deutero-isai:ens', Ephemerides 
Theologicae Lovanienses 40 (1964), pp. 19-47). Each case must be 
decided on its own merits, and here the context requires a general 
meaning, 'past events', as distinct from future events (habba'ot, 
the things to come). that we may know their outcome 
should come at the end of the verse. Bearing all these points in 
mind we may translate the verse somewhat freely as follows: 'Let 
them draw near and explain to us the meaning of history. Explain 
to us the meaning of past events, and we shall consider it; or, 
alternatively, predict future events for us, so that we may note 
their fulfilment ('a~aritan).' The point is that the real test of 
divinity is the ability to control history. This may be proved either 
by giving an account of past history which shows a complete mas
tery of it, or by a prediction offuture events, which can be verified 
in the event. 

23. The first two lines reiterate the request for predictions, 
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and make explicit the purpose of the challenge: that we may 
know that you are gods. 
do good or do harm: the meaning is, 'do anything at all': cf. 
Jer. 10: 5; Zeph. 1: 12. The tone is derisive: if the previous tasks 
are too much for the gods, any proof that they are really alive at 
all will be welcome! terrified: RSV correctly reads Qere wenir'ii 
rather than Kethib wenir'e ('see'). 

24. nothing: probably read 'ayin for me'ayin: the mem is a 
repetition of the last letter of the previous word. nought: RSV 
correctly reads (me)' epes for the meaningless me' apa•. Again the 
mem should probably be omitted. -
an abomination is he who chooses you: a curious phrase, 
but the text is probably correct. The non-existent gods themselves 
can hardly give offence to Yahweh; it is their worshippers whom 
he abominates. 

It needs to be said that in the foregoing verses the prophet 
makes no attempt to be fair to the heathen religions, whose 
adherents could certainly have produced arguments in defence of 
their gods. But as Duhm remarked, Deutero-Isaiah has 'not the 
slightest grain of self-criticism'. 

25. Yahweh now produces his own case. He bases his claim to 
be God on his ability to predict historical events, which no one 
could know in advance except their creator. As an example he 
chooses the career of Cyrus. I stirred up one from. the north: 
Cyrus in fact came from the east (the rising of the sun), but 
his conquest of the Median empire (550 Be) had made him 
master also of territories to Babylon's north. 
he shall call on m.y nam.e (yi!rii' gifemz) : this phrase un
doubtedly states that Cyrus was or would become a worshipper 
of Yahweh: Dillmann's interpretation, that it means no more than 
that he would set forward the Jewish religion by his championship 
of the Jews, does not do justice to it. The difficulty is that not only 
did Cyrus not become a worshipper of Yahweh, but that Deutero
Isaiah himself says elsewhere (45: 5) that he does not know 
Yahweh. If the text is correct, we can only suppose that at the 
moment when he composed this poem the prophet did expect 
that Cyrus would be converted. But the variety of different read
ings in 1Qisa and the Versions suggests that the text may not be 
correct. In view of the fact that in 45 : 4 Yahweh is represented 
as saying to Cyrus 'I call you by your name (wa'e~ra' [e!a bifeme!ii)', 



ISAIAH 41 : 26-42: I 70 

it has been proposed, not without plausibility, that something of 
the kind originally stood here. trample: RSV, following most 
commentators, emends weyapo' ('and he will come') to weyapus or 
wayyapos. rulers: this word (sagan) is a loan word from Accadian, 
where it means a provincial governor. Later it acquired a pejora
tive sense both in Accadian and in the OT. That this change of 
meaning has not yet taken place here is regarded by H. W. F. 
Saggs (JTS ns 10 (1959), pp. 84-7) as an argument against 
Torrey's and Simon's post-exilic dating for Deutero-Isaiah. 

26. Yahweh now points out that none of the gods had foretold 
the rise of Cyrus. He is presumably referring to divinatory and 
other oracles. 

27. The first half of this verse is unintelligible (see RSV mg.), 
and the unlikely variant in 1QJsa. (hnh hnwmh) indicates that it 
was corrupt from an early date. Its reconstruction is now almost 
certainly impossible, though many attempts have been made. 
RSV emends to a verb, I ..• have declared it (possibly hig
gagtiha). The context suggests that something of the kind is 
probable: Yahweh is claiming that he was the first to speak of 
Cyrus' rise, i.e. the only one to speak of it before it occurred. 
Although no such prophecies appear to have been preserved in the 
OT outside Deutero-Isaiah, it is evident that the prophet's 
audience knew of such. They may have been early prophecies 
by Deutero-Isaiah himself: it is to him that the phrase herald of 
good tidings most naturally refers. 

28. But when I look: probably read wifere' for the rather 
unusual we'ere'. among these: there is insufficient reason to 
emend this word. counsellor: see on 40: 13-14. 

29. a delusion: the Heb. word ('awen) can hardly have this 
meaning. Read 'ayin, 'nothing', with 1QJsa. (cf. also Targ.). 

THE PROPHET'S MISSION 

42: 1-4 

This is the first of the four passages ( the others are 49 : 1-6; 
50: 4-9; 52: 13-53: 12) which were singled out by Duhm as 
forming a distinct group within the book, the 'Servant Songs'. 
But Duhm's further wholesale rejection of Deutero-Isaiah's 
authorship is justified neither by differences of style and language 
nor by contradictions of thought. The thought is admittedly in 
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some ways distinctive, but expresses one aspect of the prophet's 
many-sided message. 

These verses, as the demarcation in I Qisa already shows, form 
a unit distinguished from its context by content, form, structure, 
and metre. Yahweh introduces his Servant as the person whom he 
has chosen for special service, describes his task, and gives an 
assurance of his success. Of the many theories concerning his 
identity-a question which, pace some modern commentators, 
must not be shirked-that which best accords with the evidence 
is that he is the prophet Deutero-lsaiah himself. 

1. Behold (hen): Yahweh is the speaker, and this is a formal 
presentation of the Servant which amounts to an act of appoint
ment to, or confirmation in, an office. my servant (' a/Jdi) : the 
phrase 'e/Jegyhwh or its equivalent is used in the O Tof a number of 
persons who performed outstanding work in God's service ( e.g. 
Abraham, Moses, David). In secular usage the 'servant of the 
king' was an important minister (2 Kg. 22: 12). Elsewhere 
Deutero-Isaiah applies the title to Israel, but that meaning is 
improbable here: if it were so, it would doubtless be made 
explicit, as in 41: 8; 44: 2, 21; 45: 4; 48: 20. It is not unusual for 
Deutero-lsaiah to use a word in more than one sense. The fact 
that Israel's role as Servant is always passive, while here the Ser
vant is emphatically given an active role, is a decisive argument 
against this identification here. 

No explicit indication is given of the circumstances in which 
Yahweh's presentation of his Servant takes place. In this respect 
the passage is reminiscent of 40: 1-8; and it is probable that here 
as there the setting is that of the heavenly council. Yahweh 
presents his prophet to the heavenly beings. Elliger's suggestion 
that the occasion is not the prophet's original appointment but is 
subsequent to it is probably correct: he has already experienced 
difficulties and opposition, and now Yahweh reaffirms his con
fidence in him. (See further on 49: 1-6.) Whether the prophet 
recounted this experience publicly to the exiles in order to streng
then his authority, or whether the passage was originally intended 
only as a private record (cf. the 'confessions' of Jeremiah) cannot 
be determined. 
my chosen: this word, like my servant, is elsewhere applied by 
Deutero-Isaiah to Israel. LXX adds 'Jacob' after servant and 
'Israel' after chosen. Although some commentators hold that 
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this is a correct interpretation, it is universally agreed that this is 
not the original text. I have put my Spirit upon him: earlier 
Israelite leaders also had received the special gift of God's spirit 
to empower them to perform special tasks. The pre-exilic canoni
cal prophets avoided this form of expression, but it was used of 
earlier prophets (e.g. 1 Sam. 10 :10) and came into use again with 
Ezekiel and subsequent prophets. 
he will bring forth justice (mi!pa! . .. yolz') to the nations: 
the phrase bring forth justice is used again in verse 3, and a 
similar phrase established justice (ytilzm ... mifpti,!) in verse 4. 
bring forth here means 'publish, proclaim'. mifpa/ is a word of 
many meanings, but it may probably be assumed that it has the 
same meaning in all three places. In determining the meaning of 
this crucial word account must be taken of the fact that in verse 4 
it stands in parallelism with his law (torato); but torah also has 
more than one meaning (see below on verse 4). The context in 
which mifpa! is used here implies that it is something which the 
exiles will welcome (verse 3), but which will be applied to all 
nations. The narrow sense of 'judgment' therefore appears to be 
excluded. On the other hand vague renderings like 'revelation' and 
'true religion' are hardly justified. The most probable meaning is 
Yahweh's sovereign universal rule or order (cf. 40: 14), which 
will mean salvation for Israel but submission for the other nations. 

2. This is a difficult verse. cry (la'a/s), often in association with 
lift up one's voice (i.e. 'shout'), frequently refers to cries of 
distress, and this line has been interpreted as describing the 
uncomplaining suffering of the Servant. But this does not explain 
the second line, or make it heard in the street; moreover we 
should expect here a description not of the Servant's character but 
of his work and methods. The verse is probably best understood 
in the light of verse 3, where the Servant's positive function is 
described. The three negative clauses suggest a contrast between 
the Servant's functions and those of someone else; and those 
commentators (Volz, Fohrer, Elliger) are probably right who sec 
here a reference to the earlier prophets of doom. In contrast to 
their work, which was a public and impassioned announcement of 
God's condemnation of Israel, that of the present Servant will be 
the quiet proclamation of God's universal rule, ~hich brings 
comfort to the exiles. This interpretation involves the unusual 
interpretation of fii.' a~ (Qal) as 'shout aloud'; this may be de-
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fended on the grounds that the passive (Niphal) of this verb 
regularly means 'to be summoned (by public proclamation)'. 

3. This verse confirms the above interpretation of verse 2. In 
contrast to the work of destruction of the earlier prophets, Deu
tero-Isaiah's work will be to handle the bruised reed with great 
care and to keep the dimly burning wick from going out: 
that is, to nurture the remains of faith and hope among the exiles, 
by announcing the imminent arrival of Yahweh's universal rule. 
faithfully ( le' emet): better, 'undoubtedly'. 

4. fail; be discouraged: Deutero-Isaiah's love of play upon 
words has led him to use somewhat unusual expressions here. 
fail (kahah) means literally 'grow dim', and corresponds to the 
adjective dimly burning in verse 3. The word translated be 
discouraged (yaru.f) normally means 'run', which cannot be 
right. Most commentators repaint it as yerof, Niphal of Ti¥% 
'crush'. It may be possible to retain the pointing by taking it as 
the Qal either of ri¥~ with-unusually-an intransitive meaning 
'be crushed', or of another verb TUf with that meaning. In any 
case it is used here as an echo of r<ifuf, bruised, in verse 3. The 
exiles are discouraged, but the Servant, in spite of difficulties, 
will never be. established justice (yafim ... mifpa,!): better, 
'proclaimed God's universal rule'. As Elliger points out, sim 
( usually 'put, give, make', etc.) has in Deutero-Isaiah a very general 
and flexible range of meanings. The closest parallel to its use here 
is 42: 12, where yafimu . .. kagog, 'let them give glory', is parallel 
with ute~illato ... yaggigu, 'and let them declare his praise'. There 
is therefore no difference in meaning between yafim here and yofi' in 
verse r : the reference is to the proclamation of a prophetic mes
sage. For the meaning of mi!paf (justice) here see on verse r above. 

coastlands: see on 41 : r. wait (yeya~llu): the word does not 
necessarily imply a pleasurable expectation. his law (torato): 
not the 'Law' in the Deuteronomic or later legal sense, but the 
will of the sovereign God announced by the prophet ( cf. 8 : r 6). 

THE PRISONERS RELEASED 

42: 5-9 

Interpretations of this passage differ greatly, and none yet offered 
can claim more than probability. Some commentators regard it as 
the continuation of verses r-4; but the opening words suggest 
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independence. It has been argued that it is the work of an inter
polator whose purpose was to modify the teaching of verses 1-4; if 
so, the interpolator deliberately imitated the prophet's style and 
phraseology. There is however no reason to deny these verses to 
Deutero-Isaiah if it is recognized that these are quite separate 
pieces whose verbal similarities account for their present editorial 
juxtaposition. The crucial question is the identity of the person 
referred to in verse 6, in the sing., as you. Is he the Servant of 
verses 1-4? 

5. The opening verse, which states the doctrine of creation in 
a series of participial clauses drawn from the style of the hymn 
of praise (cf. 40: 22), provides no answer to the above question. 
The purpose of these clauses is to establish Yahweh's claim to 
control the events of history by reminding the hearers of their 
own traditions about his creation of the world. spread forth 
(rota'): literally, 'beat out'-a metaphor drawn from the work 
of the goldsmith (cf. 40: 19). people: the word •am, which 
normally means a people or nation, is here most unusually used of 
mankind as a whole. spirit (ruaM : here simply the breath of life. 

6. Yahweh now speaks and addresses an unnamed individual. 
Three proposed identifications of this person deserve considera
tion: Israel, Cyrus, and the Servant (understood as an individual). 
All three are said elsewhere in the book to have been called by 
Yahweh, and the other expressions used in verse 6 are used else
where in connexion with one or more of them. in righteousness 
(befe44): better, 'in accordance with my purpose': see on 41 : 2. 
and kept you (we'ef!oreM): RSV takes this as a form of the verb 
Tliiiar. It should rather be taken as the verb yii!ar, 'form, make', and 
read with the following line. I have given you as a covenant 
to the people: these words occur again iri 49 : 8 ( on which see the 
commentary), where however they are an interpolation. That a 
person should become a covenant (bertl) seems strange, but such 
bold metaphors are not unusual in biblical Hebrew. However, 
the phrase (bertt •am) is extremely difficult. Commentators are 
divided on the question whether people ('am) refers to Israel or 
to mankind. Two facts speak in favour of the latter interpretation. 
First, the phrase a covenant to the people is parallel with a 
light to the nations; and although it might be argued that two 
separate spheres of work are here referred to, one with regard to 
Israel and the other with regard to the nations, there is no other 
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indication of this, and it is therefore more probable that both 
phrases refer to one and the same work. Secondly, although 
'mankind' is a most unusual translation of • am, the word is used 
in the previous verse in this very sense (see on verse 5). But how 
can a man (or Israel) become a covenant to mankind? The 
difficulty of this problem has led some commentators to resort 
to emendation, others to the linguistically dubious translation 
'covenant-people' (referring to the restoration of Israel's status), 
and others again to philological arguments giving berU a totally 
different meaning from that which it has elsewhere. The difficulty 
probably lies in the translation of b6ri/ (here and elsewhere in the 
OT) as 'covenant'. It has recently been convincingly argued (by 
E. Kutsch, ZAW 79 (1967), pp. 18-35) that its proper meaning is 
not a mutual relationship but an obligation, imposed by a person 
either upon himself or upon others. The person addressed here, 
then, is to 'become an obligation' to the nations of the world: that 
is, he is to be the agent who imposes Y ahweh's obligations upon them. 

This interpretation is confirmed by the phrase a light to the 
nations. Most commentators see here a commission to convert 
the nations to the worship of Yahweh. But in 51: 4, where the 
similar phrase 'a light to the peoples' occurs, it is associated with 
God's expressed will (t6rah) and universal rule (mi.fpat). The two 
lines therefore probably mean that the nations of the world will be 
obliged to accept Yahweh's sovereignty, of which they will now 
become aware for the first time (hence a light), and will thus be 
forced to accept the obligation ( b6rit) which he imposes upon them. 

7. A further aspect of the task imposed by Yahweh is now 
described in concrete terms. The first line, to open the eyes that 
are blind, must clearly be taken metaphorically; but the re
mainder, which speaks of the release of prisoners, may be 
interpreted either metaphorically, of spiritual captivity and dark
ness, or more concretely, of an actual liberation of peoples de
prived of their freedom. Two other passages suggest that the latter 
interpretation is correct. According to 4 7 : 5 it is to be the fate of 
Babylon, Israel's oppressor, to 'sit in silence, and go into darkness'; 
in 49: 9 the Jewish exiles are called 'the prisoners' and 'those who 
are in darkness'. It is, then, from such 'imprisonment' ( that is, 
exile) that Babylon's 'captives' are now to be released. Here we 
have the most definite clue to the identity of the person addressed 
in this oracle. While the rather generalized language of verse 6 
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might apply either to the prophet Isaiah or to Cyrus, the action of 
the release of the peoples held in exile by the Babylonians is par 
excellence the work of Cyrus, and it is therefore most probable 
that it is he to whom this oracle is addressed. 

It is now possible to form some notion of the purpose and 
character of verses 5-g as a whole. Elliger is probably right in 
seeing the passage as a disputation which makes use of a variety of 
literary types. Its purpose is to persuade the exiles that the vic
tories of Cyrus are part ofYahweh's plan for their deliverance. He 
begins (verse 5) with the common ground of Yahweh's supreme 
power over the world and human history. He then (verses 6f.) 
argues that it can only be he who has raised up Cyrus. This part 
of the argument is presented, for dramatic effect ( cf. Yahweh's 
speeches in 41: 1ff. and elsewhere) in the form of a solemn speech 
of appointment. 

8-g. These verses are not, as some commentators have main
tained, an independent piece but the culmination of the argument. 

8. Yahweh now addresses the exiles> giving a reason for his 
action. As in some other passages (e.g. 48: 9-u) this is not pri
marily his love for his people Israel, but his glory. The phrase 
I am the LORD (echoing verse 6) uses the word LORD (i.e. 
Yahweh) in an absolute sense: as in verse 5, he is God absolutely 
(}uf el), and will not tolerate the blasphemous pretensions of the 
Babylonian gods; he has therefore raised up Cyrus to destroy their 
graven images. 

9. Now comes the final proof that it is indeed Yahweh who is 
behind these events. the former things here (cf. 41: 22) are 
probably primarily the events of Cyrus' career which preceded the 
composition of this passage. Yahweh claims to have foretold these 
(presumably through Deutero-Isaiah himself or through other 
prophets), and may therefore be believed when he now foretells 
their climax: the overthrow of Babylon and the release of the 
captives (verse 7). you here is plural, indicating that it is the exiles 
who are addressed. 

YAHWEH THE MAN OF WAR 

42: 10-13 

The commentators are divided over the extent of this section. 
Many (McKenzie, Wade, Auvray, Fohrer, North) regard the 
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whole of verses 10-17 as a single unit; others (Duhm, Marti, 
Westermann) restrict the unit to verses 10-13 and a few (Skinner, 
Kissane) to verses 10-12. Three distinct elements are present: a 
summons to praise (verses 10-12), a statement about Yahweh 
as a warrior (verse 13), and a speech by Yahweh himself (14-17). 
The first of these clearly corresponds in form, content, and phrase
ology to the introductory section of the hymns of praise in the 
Psalter, which is normally followed by a statement about Yahweh's 
past deeds or about his gracious character. Verse 13 fits the de
scription of this second section. But the hymn of praise does not 
normally include a divine oracle comparable with verses 14-17, 
and it is probable that verses 10-13 are an independent poem. 
However, the hymn of praise in Deutero-Isaiah is of a special 
kind peculiar to this prophet (Westermann, Sprache und Struktur, 
pp. 157-63): the 'eschatological song of praise'. The action of 
Yahweh in verse 13 is not a past event but one which lies in the 
immediate future: the prophet's intention is to elicit from his 
audience an act of faith expressed through praise of God for some
thing which has not yet occurred but is confidently expected. 
(The word 'eschatological' is not really satisfactory, however: see 
the Introduction, pp. 30-31.) 

10-12. The introductory call to praise consists of an imperative 
and a series of jussives. As in some corresponding passages in the 
Psalter the whole world, including its most remote parts, is drawn 
into the act of praise. 

10. The singing of a new song is mentioned in a number of 
Psalms (Ps. 33: 3; 40: 3 (MT 4); 96: 1; 98: 1; 144: 9), some of 
which have other features which closely resemble these verses. 
Such 'songs' were new in that they reflected a renewed realisation 
of God's grace towards the worshippers. The phrase new song 
acquires an even deeper meaning here through Deutero-Isaiah's 
radical distinction between the former things and the new 
things (verse 9). In its present position the song forms an appro
priate conclusion to the previous section. Let the sea roar and 
all that fills it: the Heb. has 'those who go down to the sea and 
all that fills it' (yorege hayyiim r2me[o'6). yorege hayyiim occurs in Ps. 
107: 23, but here it makes poor sense. The emendation (yir•am 
for yorege) followed by RSV was first proposed by Lowth and 
has since been widely accepted. It is supported by Ps. 96: 
11 b; 98 : 7a, which are identical with the emended line. This 
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emendation is probably preferable to the others which have 
been proposed (see e.g. BHS). For a suggestion about the way in 
which the corruption may have taken place, see L. C. Allen, 
JTS ns 22 (1971), pp. 146f. 

11. The cities of the desert and their villages are oases, some 
of which supported large populations. lift up their voice: 
literally, 'lift up'. The word their voice is understood: no emen
dation is necessary. Kedar: a tribe of the Syro-Arabian desert. 
Sela: the word means 'rock'. This may be a reference to the 
Edomite city later known as Petra. 

13. Yahweh's decisive action is presented in military terms, 
following an ancient tradition that Yahweh led the Israelite 
tribes to victory. In view of Deutero-lsaiah's frequent portrayal 
of the coming deliverance as a new Exodus, it is significant that 
the statement that Yahweh is (like) a man of war is also found 
in Exod. 15 : 3 in connexion with the first Exodus. This verse 
does not contradict the assertion made elsewhere in the book that 
it is Cyrus whose victories will save the exiles: Cyrus always acts 
under Yahweh's orders. 

YAHWEH LEADS THE EXILES HOME 

42: 14-17 
A promise of salvation similar to 41: 17-20, which it closely 
resembles in form. Yahweh is again the speaker throughout. 

14. held my peace refers not merely to God's silence but also 
to his inaction, which he himself admits: For a long time, that is, 
since the Babylonian conquest of Judah or even earlier. These 
words are clearly the answer to a lamentation in which the exiles 
had reproached him with inactivity in similar terms-cf. 64 : 12; 
Ps. 89: 46 (MT 47) and other corporate lamentations in the 
Psalter. But now he promises drastic action against Israel's 
enemies. The simile of the woman in travail, which is reinforced 
in the Hebrew by a breathless and convulsive style which seems 
ugly to modern western taste, is intended to convey not only a 
sudden burst of noise and commotion but also the idea that some
thing new is about to be born-these are the 'birthpangs of God' 
(Muilenburg). 

15. The turning of fertile mountains and hills into arid 
deserts symbolises the destruction of Israel's enemies. The con-
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trast with the promise to Israel in 41 : 18 is obvious. The drying 
up of rivers is reminiscent also of the drying up of the Red Sea 
(Exod. 14 : 1 6-29; cf. Ps. 66 : 6; I 07 : 33-35) which meant salva
tion for Israel but destruction for her enemies. islands does not 
make good sense, and the majority of commentators favour the 
emendation of 'ryyim to fryyti or fryyot, 'waterless (land)'. 

16. In contrast with the fate of the Babylonians, the happy 
return home of the exiles is now described. blind refers to their 
present hopeless state (cf. 42: 7) and their total dependence on 
Yahweh. that they know not (identical in the Hebrew with 
that they have not known) spoils the metre and is an erroneous 
repetition. The turning of darkness ... into light recalls the 
pillar of fire which had given light to the Israelites after the 
Exodus (Exod. 13: 21-22). Like the rest of the verse, it is probably 
to be taken literally. the rough places into level ground: cf. 
40: 4. forsake them.: better, 'leave them undone'. The reference 
is not to the exiles but to the things which Yahweh is promising 
to do. Both this verb and I will do are in the perfect tense, 
indicating certainty. 

17. The reference to the fate of idolaters may seem an anti
climax. But for Deutero-Isaiah God's gracious actions towards 
his people are always intended to assert his right to be recognized 
as the only God. 

THE EXILE A JUST PUNISHMENT 

42: 18-25 

It is generally recognized that it is not possible to make sense of 
this passage as it stands owing to later expansions; but there is no 
consensus of opinion about the extent of these. Westermann's 
solution is the most probable: he regards verses 18, 19a, 20, 22-23, 
24a (to robbers), 25 as the original poem and interprets it as a 
disputation. Traces of the lamentation to which it is a reply can be 
seen in verses 24a, 25, and also in verse 18: the exiles have re
proached Yahweh with being deaf and blind to their fate (cf. 
40: 27 and lamentations in the Psalter), but he turns the reproach 
against them. They are deaf and blind in that they have failed to 
understand the cause of their present miserable situation, which 
has come about not in spite of Yahweh but because he himself has 
willed it. The implied conclusion is that the present misery is no 
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reason for doubting the bright future announced elsewhere by 
the prophet: both are the work of the same God who is actively 
in control of events. 

18. The passage has probably been placed here because of the 
occurrence of blind in verse 16; but the word is used here in a 
quite different sense. Yahweh now addresses the dissatisfied exiles 
as deaf and blind (both plurals). 

19. Yahweh points out how paradoxical is the situation: he 
is served by a blind servant and a deaf messenger! m.y 
messenger whom. I send refers to the function which Israel is 
intended to perform as a witness ofYahweh's power to the nations 
of the world. 

The last two lines are repetitious. The threefold repetition of 
blind is extremely ugly by the canons of Hebrew poetic style, and 
their reduction to two by reading 'deaf' for blind, on the evidence 
of two Mss and Symm., in the final line does not improve the 
situation. The reason for the interpolation of these two lines is not 
clear. It may have been intended to identify the servant Israel 
here with the Servant of the Servant Songs. 
dedicated one: the interpretation of the Hebrew word (meJullam) 
is so difficult that one modern commentator (Westermann) 
abandoned the attempt to translate it. Other proposed interpre
tations include 'perfect', 'friend', 'partner in a covenant of peace', 
'one who has received his due', 'forgiven'. Elsewhere in the OT 
(e.g. 2 Kg. 22: 3) the word is a personal name, Meshullam, and 
it has been suggested that it was the name of Deutero-Isaiah 
himself. The difficulty is that the root Jlm is capable of a variety of 
different nuances, especially if the usage of other Semitic lan
guages (cf. Arab. muslim, 'submissive') is thought to be relevant. 
(See W. Eisenbeis, Die Wurzel c',rzi im Alten Testament, BZAW 
113, 1969.) In view of the difficulties an emendation to meJullaM, 
'the one sent by me', has been proposed. LXX, which has 'ser
vants' for servant (twice), appears to have read mofelehem, 'their 
rulers', and this was accepted by Duhm. None of these proposals 
can be unreservedly commended. 

20. The verbal forms are inconsistent here: for He sees the 
consonantal text has 'you see' (sing.); does not observe is 
second pers. sing. in the Heb. (RSV has emended to third pers.): 
does not hear is third pers. We should probably read second 
pers. sing. verbs throughout. 
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21. This reference to God's law interrupts the thought. The 
idea of the law as a wonderful and glorious thing is characteristic 
of a certain type of post-ex.ilic piety (cf. Ps. 19: 7-14 (MT 8-15); 
119). The verse is a gloss, perhaps intended to increase the em
phasis on the folly of God's people, who had had every opportunity 
to understand his will, but had chosen to ignore it. 

22. But this is a people: better, 'Yet they are a people'. 
Yahweh takes up the highly coloured language of the lamenta
tions. The exiles are indeed in a wretched state, and yet do not 
understand why. trapped (hapeaM: literally, 'a trapping' (infini
tive absolute Hiphil). This construction is not impossible, though 
the frequently proposed emendation to hupa!;u, 'they are trapped', 
may be right. -

23. Here the prophet takes up the argument, enquiring whether 
there are not among this deaf people some who will listen. for 
the time to come (le'al;or) probably means 'from now on' 
('hereafter' in 41 : 23). 

24. The questions in the first two lines express the main point 
of the whole disputation, which is made more explicit in verse 25: 
it was Yahweh himself who allowed the Babylonians to afflict 
his people. the spoiler: this follows the consonantal text, which 
should be pointed mefoseh (Poel participle of fiisah). Qere and 
1Qisa have mefissah, 'spoil', a word which has already occurred in 
verse 22. spoiler is probably correct. 
against whom. we have sinned: the collective confession at this 
point is strange. Probably this line is a later addition intended to 
make explicit the meaning of the questions. The remainder of the 
verse, which reverts once more to the third pers. (they) is a further 
pious addition whose phraseology betrays Deuteronomic influence. 

25. That he means Yahweh is taken for granted. The meta
phorical language is once more probably taken from the lamenta
tion. The disputation ends with a further expression of astonish
ment at the inability of the exiles to understand the cause of their 
troubles. heat: for MT's abs. l;emah read the construct l;ama& with 
1Qisa. 

THE GATHERING OF THE DISPERSED 

43: 1-7 

These verses have all the characteristics of an oracle of salvation 
(cf. 41 : 8-13, 14-16), but the structure is complex. Westermann 
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sees here a double structure (verses 1-4, 5-7) within a single 
oracle. But it may be better, with H.-E. van Waldow (Biblische 
Studien 29, 1960) to treat the passage as two quite separate salva
tion oracles : (a) verses 1-3a; ( b) verses 5a, 3b-7. 

1-3a. This forms a complete oracle of salvation: address ( verse ra), 
Fear not followed by a brief statement of reassurance (verse 1b), 
promise of immediate help (verse 2), and motivation (verse 3a). 

1, But now refers back not to the previous passage but to an 
unrecorded lamentation to which this oracle is a reply (cf. 49: 5). 
created you (bora'ata); formed you (yo~er6M): the reference 
is to Yahweh's 'creation' of the nation Israel and probably in
cludes the whole series of events from the call of Abraham to 
Israel's occupation of Canaan. In using in this way verbs which 
were normally reserved for statements about the creation of the 
world, Deutero-Isaiah was asserting that Israel has a unique 
place in the divine order of things. At the same time, by speaking 
of what were normally thought of as redemptive acts in terms of 
creation, he was making it possible for the new redemptive acts of 
which he was about to speak to be regarded as nothing less than a 
new creation. have redeemed; have called: as in 41: 10 the 
perfect tenses refer not to what Yahweh had done in the past but 
to what he was about to do. redeemed: the verb (gii'al) denotes 
the function of the go'el) or 'near kinsman': see on 41: 14. 
called you by name: there is no need to emend the text to 'by 
my name'. The meaning of the phrase is the same as in 45 : 3, 4, 
where it is used of Yahweh's singling out of Cyrus from the rest of 
humanity to serve him; here, however, Israel is singled out to be 
redeemed. you are mine completes the list of expressions of 
reassurance. Only Yahweh has power over Israel, and that power 
is now to be used for Israel's good. 

2. Walking through the waters and through fire are quite 
general metaphors for danger: cf. Ps. 66: 12. A similar passage in 
Ps. 91 : 7-13 suggests that such metaphorical language may have 
been quite familiar to an Israelite audience. In addition to the 
general reference there may, however, be an allusion to the jour
ney through the desert which the exiles are shortly to undertake. 
I will be with you: this form of reassurance of the divine pres
ence and help is already found in much older OT literature, e.g. 
Jg. 6: 16. It also has parallels in the religious literature of other 
peoples of the ancient Near East. 
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5a (to with you), 3b-4, 51>-7. This second oracle of salvation 

is longer than the first, although it lacks the initial address. It 
consists of Fear not, for I am with you as in 4 I : IO ( the very 
slightly different wording is probably without significance) in 
verse 5a, followed by promises of help (verses 3b, 4b, 5b-6), inter
woven with statements of motivation (verses 4a, 7). Two things 
are promised here: the ransoming of the Israelites and their 
repatriation to their homeland. 

3b and 4b are parallel statements (we'etten in verse 4b should 
perhaps be repointed wii'etten). It is presupposed that Cyrus' 
conquests will not stop short of Egypt, Ethiopia and Seba, 
names which together comprise the whole of Africa which was 
then known. In fact it was not Cyrus but his successor Cambyses 
who conquered Egypt, but Deutero-lsaiah's assumption was a 
natural one. But the real ruler of all these lands, as of the whole 
world, is Yahweh, and as such he is able to off er their temporal 
rule to Cyrus in return for the freedom of the Jews. The concept 
is a highly poetical one intended to express the extreme lengths to 
which Yahweh will go for the sake of his people Israel. It would be 
wrong to subject it to a strict logical scrutiny. In verse 4b there is 
no need, with Duhm and later commentators, to emend , iigiim, 
men, to 'adamot, 'territories'. 

4a. The motive clause does not fit very satisfactorily between 
the two promises, and it may be that the two halves of this verse 
have been copied at some stage in the wrong order. 

5b-6. The implication that the Israelites have been dispersed 
to the four points of the compass is probably to be understood 
as poetical hyperbole, although it is not far from the literal truth. 
It is the poetical style which accounts for the otherwise strange 
omission of a specific reference to Babylon. The offspring of 
Jacob/Israel are the individual Israelites, whom Yahweh then 
also designates my sons and my daughters. The idea of 
Yahweh as the father oflsrael was not new (cf., e.g. Hos. II: 1); 
but here, and even more explicitly in verse 7, there is a more 
personal note: each Israelite is Yahweh's own son or daughter. 
This has already been suggested in verse 4a with its strong 
assertion of Yahweh's love. 

7. called by my name: see on verse 1. But the phrase, like 
the other expressions in the verse, is now applied to each indi
vidual Israelite. for my glory: see on 40 : 5; 42 : 8. This expresses 
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the other aspect of Yahweh's motivation: he acts out of love for 
his people, but the very existence of that people as his own special 
creation serves the even higher and overriding purpose of his 
glorification as universal God. 

ISRAEL AS WITNESS TO YAHWEH'S POWER 

43: 8-13 

This is another trial-speech (see on 41 : 1-5) whose theme is the 
same as that of those already discussed: the identity of the true 
God. But here a new feature is introduced: the Israelites are sum
moned as witnesses to testify on Yahweh's behalf. After a summons 
to the hearing (verses 8-ga) the subject of the debate is announced 
( verse gb). Yahweh then confirms the status of his own witnesses 
(verse 10a), and delivers his speech in his own cause (verses 10b-
13). As in the other similar scenes, the witnesses on the other side 
remain silent, their silence implying that they have no convincing 
answer to give. 

8. Bring forth: if the Heb. word (hoJi') is intended to be 
an imperative, the form is somewhat anomalous. Whether it is 
explained as an irregular form or emended, the sense intended is 
almost certainly imperative. 1Qisa has the plural imperative 
hw!_Y'w. The verb denotes the requirement to appear in court, 
and the blind and deaf, as in 42 : 18, are the exiles. In spite of 
their inability to understand much of what Yahweh has done and 
is doing, they at least have eyes and have ears sufficiently acute 
to enable them to act as his witnesses. 

9. Let all the nations gather together: in Heb. the verb 
(nifsbe1u) is perfect, whereas let the peoples assemble is jussive. 
The view that the perfect sometimes has a jussive sense is dubious, 
and perhaps the most likely solution is to give both verbs a perfect 
sense by pointing the second (weye'asepu) as a waw consecutive. 
In that case these lines are a statement that the court has as
sembled. among them refers to the heathen gods, not to the 
peoples. For the meaning of declare this, and show us the 
former things, see on 41 : 22. this is given no explanation in 
the text, but presumably refers to contemporary events, in par
ticular the career of Cyrus. None of the gods had been able to 
predict events either past or present. show us is in the plural in 
the Heb., whereas Who? demands a singular verb. Read 
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yafmi'intl for yafmi'ri.nt1. justify: RSV rightly reads ya1di~,1 for 
yi1dal;u, 'be in the right'. 

10. my servant (' agdi) : some commentators repaint this as 
the plural •aga{!ay, 'my servants'; but this does not appear to be 
necessary, as Israel is elsewhere called Yahweh's servant. that 
you may know and believe me and understand: the usual 
function of a witness is to enlighten others rather than himself. 
Nevertheless there is no justification for altering these verbs to the 
third person. It is necessary to remember that these trial scenes are 
fictitious, and that Deutero-lsaiah is a poet. In defiance of con
textual appropriateness he here states what is the real aim of 
this oracle and indeed of his whole work, that the exiles, his audi
ence, should be convinced ofYahweh's unique power. I am He: 
see on 41: 4. Before me no god was formed: the prophet 
does not intend to suggest that Yahweh was 'formed', that is, 
created or born. He is attempting to make two related points 
in a single sentence: that Yahweh, unlike the gods of other 
nations, is uncreated; and that, again unlike them, he exists from 
the beginning. There is here a clear allusion to the Babylonian 
gods, who stood in a genealogical succession. The statement nor 
shall there be any after me extends the same thought into the 
future. 

11. I, I am the LORD: on the origin and history of this 
formula (here given in an emphatic form) see W. Zimmerli, 'lch 
bin Yahwe', Geschichte und Altes Testament (Alt Festschrift), 1953, 
pp. 17g-209. Here it serves a double purpose: on the one hand it is 
the equivalent of 'I am He' in verse I o, and so gives to the per
sonal name Yahweh the absolute sense of 'sole and universal 
God'; on the other hand it recalls the specifically Israelite reli
gious tradition according to which Israel had been the recipient 
of unique privileges. The two thoughts are closely related, since 
for Israel the apprehension of God's true nature was mediated 
precisely through their realization of what Yahweh had done for 
them in the past. This thought is further expressed by the words 
and besides me there is no saviour. 

uz. This verse is the counterpart of verse g. There the heathen 
gods were characterized as unable to 'declare' or 'show', that is, 
predict, events past or future, and their worshippers, summoned 
as their witnesses, had been silent. Now in emphatic contrast 
Yahweh asserts I (' anoM) declared . . . and proclaimed ( the 
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verbs are the same as those used in verse g), and confidently calls 
on Israel to be his witness. (The word saved, which has no 
parallel in verse g, and which stands awkwardly between two 
verbs of speaking, is probably an erroneous interpolation.) 
The reference is to Yahweh's prophecies in the past, which, as 
Israel can testify, have been fulfilled. when there was no 
strange god among you: literally, 'and there was no stranger 
(zar) among you'. The point is that Israel had never known any 
other god who might in consequence claim to have brought about 
the events in question. If such a claim is to be made, it is only 
Yahweh who can make it. 

i:3. I am. God: in MT these words belong to verse 12, but they 
are best taken with the present verse. Yahweh now draws the 
final conclusion: as he has been in the past, so also he can and will 
be in the future; there is no other god who can prevent him from 
carrying out his good intentions towards his people. After I am. 
God LXX adds 'from of old' (ap• arches), which brings out the 
contrast with also henceforth. It is possible, though not certain, 
that a phrase such as me• olam has fallen out from the Hebrew text. 
The metre is somewhat uncertain at this point. I am He: see on 
41 : 4· 

THE DOWNFALL OF BABYLON 

43: 14-15 

These verses consist of a characteristic introduction and conclu
sion embracing a central section so brief that it is difficult to 
believe that it is a complete oracle. Its character is that of the 
divine promise of help in the oracles of salvation, and despite the 
obscurity of its language it is clearly a promise of the downfall 
of the Babylonians. It may be a fragment of a more extensive 
oracle. Westermann has suggested the possibility that the central 
section may have originally been part of verses 1-7, but it could 
hardly be inserted there in such a way as to preserve the smooth
ness of that oracle 

14. On the epithets applied to Yahweh, see on 41 : 14. 
I will send to Babylon: it is natural to think of Cyrus as the 
one who is sent. But the omission of the object is surprising, and 
in the context (I will send . .. and break down) the first verb 
(filla~ti) probably has an auxiliary function: 'I will give orders 
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for (the bars) to be broken down' (so frequently with fala~ in the 
Qal; cf. G-K §12od). 
break down: the Heh. has 'bring down'. all the bars: Heh. has 
'the fugitives, all of them'. RSV, in common with many commen
tators, has followed Vulg. (vectes) in repointing MT's barz~im, a 
rare word which probably means 'fugitives', as berzhtm, 'bars'. 
and the shouting of the Chaldeans will be turned to 
lamentations: Heh. has 'and (as for) the Chaldeans, in ships is 
their cry'. Here again RSV follows a common opinion in repaint
ing bo'0 niyyot, 'in ships', as ba'aniyyot, 'in lamentations'. The verse 
as it stands in MT is not entirely unintelligible if it is understood 
as a description of an attempt of the Babylonians, during the 
destruction of their city by Cyrus, to escape in ships down the 
Euphrates. The alternative rendering of the verse (as in RSV) as 
a promise that the bolts and bars which now imprison the exiles 
will be broken and the Babylonians discomfited is itself not en
tirely free from difficulties as a translation. Of the many emenda
tions proposed, the most plausible is perhaps ber£be ki['afsem, 'the 
bars of your prison', for bariMm kulliim. Corruptions undoubtedly 
exist in the text, and no satisfactory solution has yet been found. 
The entire last line has been suspected as a gloss (see e.g. G. R. 
Driver, L' Anr:ien Testament et l' Orient, Orientalia et Biblica Lovani
ensia 1, 1957, p. 128). Chaldeans: here and frequently used as the 
equivalent of 'Babylonians': it was the Chaldeans, a people 
settled in lower Mesopotamia, who had founded the Neo
Babylonian dynasty. 

15. the Creator of Israel: see on verse I above. your King: 
see on 41: 21. 

THE NEW OVERSHADOWS THE OLD 

43: 16-21 

This is a promise of salvation somewhat similar to 41 : 17-20 and 
42: 14-17, although the allusion to a specific communal lamen
tation to which it might be a reply is less clear. Westermann's 
suggestion that such a lamentation may be reflected in the Exodus 
allusions (verses 16-17), since such allusions sometimes occur 
in corporate lamentations (e.g. 63: 11-14) is not entirely con
vincing, since their primary background is not the lamentation 
but the song of praise. 
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The oracle consists of an introductory 'messenger-formula' 
which the prophet has characteristically expanded by introducing 
a hymn-like passage (verses 16-17), followed by the words of 
Yahweh himself in which he contrasts his former actions with 
the things which he is now about to do for Israel (verses 18-19a), 
describes the latter (verses 19b-20), and gives his reason for them 
(verse 21). 

16-17. The sequence of events corresponds closely to the tra
ditional account of the crossing of the Red Sea-cf. Exod. 14. 
The use of tenses in the Hebrew is particularly effective: the 
change from participles to imperfect and then to perfect tenses 
emphasizes the completeness of the destruction of the Egyptian 
army. RSV has for some reason omitted the word 'together', which 
stands in the Hebrew after army and warrior and contributes 
to the poetical effect. 

17. brings forth: this is the same word as in 40: 26. It is used 
in the military sense of marshalling an army and leading it into 
battle. Since Yahweh is the subject, the prophet intends the 
audience to understand that it was not only the destruction of the 
Egyptians which was Yahweh's work; even the decision of Pharaoh 
to pursue the Israelites was in fact inspired by Yahweh, who led 
them out so that they might be destroyed. The same idea is found 
in Ezek. 38 : 4. 

18. the former things (ri' fonot) : not, as in 42 : g, the earlier 
career of Cyrus, but Yahweh's earlier acts of deliverance of his 
people (cf. 41: 22; 43: g), in particular the events described in 
verses 16--1 7. They are thus also described as the things of old 
(~agmoniyyot)-lsrael's ancient history. Remember not ... nor 
consider is to be taken in a rhetorical sense. Deutero-lsaiah was 
in fact constantly reminding his audience of these things, and in 
46 : g specifically admonishes them to remember them. Here he 
means simply that even they will pale into insignificance beside 
the far greater wonders which are about to be performed. Cf. 
Jer. 23: 7-8. 

19. a new thing: in 42: g Yahweh's new thing was contrasted 
with more recent past events. The meaning of the phrase is never
theless the same. But in 42 : g the new thing had not yet begun. 
Here the promise is expressed more dramatically: now it springs 
forth. This does not mean that this oracle has to be dated later 
than 42 : 5-9 : the difference is in the expression, not in chronology. 
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do you not perceive it?: if original, this phrase also must be 
taken rhetorically. But it has been suggested by G. R. Driver 
(L'Ancien Testament et l'Orient, p. 157) that it is a gloss added by a 
reader for the benefit of his own contemporaries. The way in the 
wilderness is the highway of 40 : 3 which is to be constructed 
at Yahweh's command for the returning exiles. It corresponds 
partly to the way in the sea of verse 16: the new Exodus (implied 
but not specifically referred to here) will be followed, like the old, 
by a miraculous journey through the desert. The themes of 
Exodus, crossing of the Red Sea, and consequent journeying 
through the desert formed part of the same complex in Israel's 
traditions, and Deutero-lsaiah, here and elsewhere, is able to 
compare and contrast the former acts and the new acts of Yahweh 
simply by picking out details here and there without needing to 
specify every one. rivers: 1Qisa., probably correctly, has 'paths', 
which makes a better parallelism. The reference to water comes 
later (verse 20). 

20. The wild beasts will honour me: that the whole creation 
will give glory to its creator as a result of Yahweh's deliverance 
and restoration of his people is a constant theme of Deutero
lsaiah. But the specific reference to the taming of the wild beasts 
expresses a concept found elsewhere in the OT as a feature of the 
ideal age to come (e.g. 11: 6--g). water in the wilderness: 
for the reference to Israel's earlier journey through the desert see 
on 41: 18. 

21. A characteristic conclusion. Cf. 41 : I 6b; 43 : 7. 

YAHWEH DEFENDS HIS ACTIONS 

43: 22-28 

At first sight these verses may seem to have no unifying structure: 
a promise of unconditional forgiveness (verse 25) is apparently 
incongruously sandwiched between two sombre passages condemn
ing Israel's sins (verses 22-24, 26-28). The apparent inconse
quentiality disappears, however, once it is recognized that this is 
a bold and startling adaptation of the trial-speech: one in which 
Yahweh summons, not the heathen gods and their worshippers, 
but his own people, to defend himself against their claim that their 
punishment has been undeserved. His defence takes the form of 
counter-accusations, similar to the indictments of the pre-exilic 
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prophets: Israel's sins have been so heinous that they deserve to 
be punished. But the purpose of the indictment is not, as in the 
earlier prophets, to justify a future punishment: the punishment 
has already been inflicted. Its purpose is rather to shake the 
exiles out of their complacency about their spiritual condition, 
which is preventing them from accepting the new promise of 
salvation which is being offered to them. Consequently there is no 
announcement ofjudgment such as usually follows the indictment. 
In its place there follows in verse 25 a totally unexpected declara
tion of forgiveness and renewal. Verse 25 is not, however, the 
climax of the oracle, but functions as a further element in Yah
weh's defence. He shows himself not only to be guiltless of the 
charge of inflicting an unjust punishment, but also to be willing 
now, without imposing any conditions, to reply to the exiles' 
unrepented sin with love and grace. In the verses which follow he 
offers to listen to their counter-argument (verse 26); but since 
none is forthcoming he concludes by summarizing his main 
defence (verses 27-28): the misfortunes which befell Israel were 
the proper and inevitable consequence of their sin. 

22-24. The argument is not easy to interpret. Only verse 24 
(from But you have burdened me) is relatively free from dif
ficulty: Yahweh replies to the exiles' accusation with a blunt 
denial: their punishment was indeed deserved. The difficulty lies 
in the references to sacrificial worship (verses 23, 24a). There are 
two problems here. The first is that of Deutero-lsaiah's attitude 
towards sacrifice: does he, in contrast to the great pre-exilic 
prophets (Isa. 1 : II ff.; Mic. 6 : 6ff.; Am. 5 : 2 I ff.) regard the 
importance of sacrifice so highly that he can make Israel's neglect 
of it the main indictment against the nation? The second con
cerns the identity of those accused, the you of the indictment. If 
these are the present generation of exiles, Yahweh could hardly 
be justified in accusing them of not offering sacrifice, since they 
had no opportunity to do so. In that case, if Yahweh is really 
accusing Israel of sin in not offering sacrifice, he must include 
former generations in the term you. 

The clue to these problems is to be found in verse 23b, which 
must be read in conjunction with verse 24b. Here Yahweh ap
pears to deny that he has imposed the burden of sacrifice on Israel; 
the use of the same verbs in verse 24b implies, moreover, that such 
a burden would have been intolerable and unjustifiable. The 
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reference, then, is primarily to pre-exilic Israel, of which such a 
demand might have been made. Deutero-Isaiah's attitude, then, 
is similar to that of his pre-exilic predecessors. But what is the 
meaning of verses 23a, 24,ll? The answer lies in the phrase with 
which the series of negative statements begins (verse 22a): in the 
Heh. the first line of this verse places a strong emphasis on the 
object of the verb: 'But it was not me (we[o'-'oti) whom you 
called.' The force of this emphasis is retained, by implication, 
through the whole series of negative statements about Israel's 
shortcomings. Yahweh is not accusing Israel of not offering 
sacrifice, but claims that it was not to him that it was offered. We 
must assume that the exiles had protested that the disaster of the 
exile had occurred in spite of Israel's diligence in offering to Yah
weh all the sacrifices which he had demanded. Yahweh replies in 
terms similar to those used by his prophetic predecessors ( cf. Isa. 
1 : 11, 'What to me is the multitude of your sacrifices?'; cf. also J er. 
6 : 20) that these sacrifices had not been offered to him: that is, 
their worship had never reached him, because it had been offered 
by a people incapable, through its sinfulness, of acceptable 
worship. 

We may conclude that these verses are an indictment of Israel 
as a whole for its sins and iniquities (verse 24) for which no 
amount of sacrifice had been able to atone. As elsewhere ( e.g. 
40: 2) the present generation of exiles, in view of its corporate 
identity as Israel, shared in the guilt, which only Yahweh's un
conditional forgiveness could set aside. 

22. Yet: Heh. has simply 'and' (we), which, with the negative 
particle, has the effect of an emphatic denial, presumably of the 
claim, unexpressed here, of Israel that true worship had been 
duly offered. you did not call upon me: literally, 'it was not me 
whom you called'. lf,ara' with the direct accusative can mean 
either 'invite, summon' or 'call on, pray to' (as in 55: 6). It 
is not clear whether Yahweh means that Israel did not invite him 
to participate in their feasts or that they did not offer true prayer 
to him. If the latter, the accusation might be intended to apply, as 
the references to sacrifice do not, to the present generation of 
exiles as well as to their ancestors. but you have been weary 
of me: LXX, whose text differs in other respects also from the 
Hebrew, has a negative verb.yaga' (yagea•) be means both 'weary 
of' and 'labour for'. Consequently if the LXX reading were 
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accepted and we[o', 'and ... not', substituted for ki, 'but', the 
second line could be translated 'nor did you take trouble on my 
account'. But there is no reason to suspect the Heh. text. 

23-24. The effectiveness of these verses is enhanced by their 
careful structure. Verses 23a and 24a are strictly parallel to one 
another; 23b and 24b bring out the contrast between Yahweh's 
indulgence and Israel's ingratitude both by their respective 
relationship to the lines which precede them and by their partial 
parallelism with one another, which extends as far as the use of 
identical vocabulary (burdened ... with; wearied ... with). 
These two repeated verbs are crucial to the argument: the true 
meaning of burdened (MegirJ) is 'enslaved, made to labour like a 
slave'. Yahweh has not treated Israel like a slave, as he had 
a right to do; yet in return Israel has actually treated him like a 
slave, weighing him down with the burden of its sins. Again, 
Israel, unreasonably tiring (yaga•, verse 22) of its obligations to 
Yahweh even though they were not onerous (lo' hoga•tiM, I have 
not wearied you), has exhausted him (hoga•tani, you have 
wearied me) with its iniquities (verse 24). -

23. Yahweh lists some of the sacrifices which had been offered 
in the past. burnt offerings and sacrifices (the word is ;::,ega~im, 
equivalent to the Jelamim or 'peace-offerings') were the two basic 
offerings in pre-exilic times. offerings (minMh): literally, 'gifts'; 
but in view of its association with frankincense here the word 
probably already has the technical sense of 'grain-offering' as 
in the Priestly Code. frankincense was a fragrant resin used for 
making incense (Exod. 30: 34-37) but also used, together with 
oil, for mixing with the minMh (Lev. 2: 2). 

24. sweet cane: used as an ingredient in making holy oil 
(Exod. 30: 23). It is mentioned together with frankincense in 
Jer. 6: 20, where the use of both in the cult is condemned as an 
unnecessary and meaningless extravagance. Both were imported 
from abroad, and were probably relatively recent innovations in 
the cult. There is a play on words here between /saneh, sweet 
cane, and bought (~ani/a). 

25. for my own sake: elsewhere (48: I 1) Deutero-lsaiah uses 
this phrase to emphasize that Yahweh's motive for redeeming 
Israel is the maintenance of his own reputation and glory; and a 
similar phrase is used by Ezekiel in the same sense (e.g. Ezek. 
20: 14). But here there appears to be no such implication; rather 
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the meaning is that Yahweh's readiness to forgive proceeds from 
his own nature. 

26. Put me in remembrance (ha;:;kireni): like the other verbs 
in this verse, this is a technical term of the law-court. It means 
'State your case against me!' Similarly argue together means 
'argue our respective cases'. 

27. Your first father sinned: this verse shows how completely 
Deutero-lsaiah stands in the tradition of his predecessors the great 
prophets of the pre-exilic period. He sweepingly denounces 
Israel's record of sin from the very beginning of its history. The 
first father is probably Jacob. Deutero-Isaiah appears to be 
following a tradition recorded also in Hos. I 2 : 2-4, where also 
Jacob is singled out as a notorious sinner. your mediators: 
the reference is not clear. It probably refers mainly to prophets, 
although priests and even kings are perhaps included. All these 
persons in various ways stood between God and the people, and 
could be described as mediators. 

28. This verse refers to the destruction of the kingdoms of 
Israel and Judah. The two verbs ( wa'aballel and we' ettenah) have a 
future sense as pointed by the Massoretes, but should certainly 
be pointed as waw consecutives, giving them a past sense. I pro
faned the princes of the sanctuary: the phrase princes of 
the sanctuary occurs in I Chr. 24: 5, where it denotes the 
leaders of the Jerusalem priesthood. The word profaned (billet) 
is used in a similar context in Lam. 2 : 2, where it is said that 
Yahweh 'profaned the kingdom and its rulers': that is, that he 
took away from them the status of a people especially consecrated 
to his service, with the privileges consequent upon it. There is 
therefore really no difficulty in the interpretation of the Hebrew 
text, and no sufficient reason to adopt the reading of LXX, 'the 
princes have profaned my holy things'. The alternative rendering 
of the verb as 'pierced, wounded' is also improbable in the context. 
The only problem is the meaning of princes of the sanctuary. 
Some commentators have urged that the meaning which it has in 
I Chr. 24: 5 is improbable before the post-exilic period since 
it assigns a very high importance to the priesthood. It may be best 
to take it as meaning 'princes of holiness', i.e. 'holy, consecrated 
rulers': in other words, the kings of Israel. 
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ISRAEL THE ENVY OF THE WORLD 

44: 1-5 

This is an oracle of salvation belonging to the same general type 
as 41: 8-13, characterized by the formula Fear not! But as is 
frequently the case with Deutero-Isaiah, there are some varia
tions in the form. The first part (verses 1-2) consists basically of a 
command to hear, the messenger-formula Thus says the LORD 
and the formula of encouragement Fear not. The combination of 
these three phrases confers on the oracle a strong note of authority 
intended to arouse in the audience the needed conviction that 
they are listening to the authentic voice of God. This effect is 
further strengthened hy the characteristic clauses added to each 
formula reminding the exiles of the longstanding and still opera
tive relationship between Ya1iweh and Israel. The contents of the 
promise (verses 3-5) differ somewhat from those of earlier oracles 
of salvation in that they refer mainly to a more remote future. 

1. But now: see on 43: 1. 

2. formed you from the womb: the metaphor is based on 
the belief that Yahweh was at work in the development of the 
human embryo, a belief most fully expressed in Job I o : 10-1 1. 

Its application to Israel indicates that Yahweh's care for his 
people reaches back to a time even before the latter's appearance 
on the stage of history; consequently there is good reason to be
lieve him when he promises to help Israel in its present distress. 
Jeshurun: another name for Israel occurring only here and in 
Dt. 32: 15; 33: 5, 26 (and in some Mss of Sir. 37: 25). It is 
generally supposed to be related to yafiir, 'upright'; but the con
texts in which it occurs give no clue to its particular nuance. 

3. There is a general agreement among the commentators that 
unlike other passages ( e.g. 41 : 18) which use similar language, 
these promises of abundant rain do not refer to miracles which will 
occur during the promised journey through the desert but are 
metaphorical, denoting the conferring of a blessing. thirsty 
land: Heh. has simply the masc. adjective 'thirsty (one)'. 

Spirit, here parallel with blessing, refers to the renewal of 
God's lifegiving strength which creates fertility and prosperity, 
without the deeper spiritual significance attached to it in, e.g., 
42 : I. The emphasis is on future generations, but this does not 
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exclude the present one. A numerous offspring was an essential 
mark of God's blessing ( cf. Gen. 12 : 2). 

4. Luxurious vegetation was a common symbol for prosperity: 
cf. Ps. 1 : 3. like grass amid waters: RSV follows LXX here. 
But the sense is still not entirely satisfactory. The Heh. has no 
reference to water, but is simply begen /µ¾fr, of which the first word, 
translated by RSV mg. as 'in among', is a dubious form, while the 
second means 'grass'. It is possible that ben is in fact the name of a 
tree, the hen-tree, a kind of poplar (see North for details). This 
would provide a parallel for willows, and is perhaps supported 
by the reading kegen (k 6 'as') attested by ten MSS and I Qisa. 
The line could then be translated 'they shall spring up like the 
green poplar'. BHS emends b<4ir to /µ¾or: presumably the phrase 
would then be rendered 'like the poplar of Hazor'. 

5. This one ... another ... another (zeh ... w6;:,eh ... 
w6zeh): the reference is to individuals who, seeing Israel's pros
perity, will eagerly seek to become members of God's people. Al
though this is not specifically stated, these can hardly be other than 
foreigners: those later to be known as 'proselytes'. See on 56 : 3, 6-8. 
will call himself by: Heh. has 'will call upon'; but a passive (re
flexive) verb is needed. will write on his hand, 'The LORD's': 
literally, 'will write his hand to Yahweh'. There is no agreement 
about the meaning of this phrase. The two main possibilities are 
that such a person will inscribe the words 'property of Yahweh' 
on his hand (perhaps by tattooing) or that he will write the words 
on a document with his hand. But it is doubtful whether yago, 
'his hand', can be taken adverbially; and although some of the 
Versions have been supposed to have read beyago, 'with his hand', 
this is quite uncertain: the ancient translators may well have been 
faced with the same problem as modern commentators and have 
made the best they could of a difficult text. Moreover 'with his 
hand' would in any case be superfluous in a text which speaks of 
writing. The view that the text refers to inscribing words on a 
hand is therefore the more probable, though the material on 
which words are written is only rarely (e.g. Jer. 36: 6) expressed 
in the accusative. The reference may be to the practice of marking 
slaves with the names of their masters (cf. also Ezek. 9: 4), but 
it is not to be taken literally. surname himself: RSV follows the 
common opinion of commentators in repainting the active (Piel) 
verb ye!anneh as the Pual ye!unneh. 
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ISRAEL'S REDEEMER THE ONLY GOD 

44 : 6-8, 21-22 

There are good grounds for following Duhm and many more 
recent commentators in regarding these verses as constituting a 
single unit which has been broken into two by the interpolation of 
verses 9-20. This conclusion holds good irrespective of any con
clusions which may be reached concerning the authorship and 
literary form (poetry or prose) of verses 9-20, on which see below. 
The interpolated verses, which are concerned with the absurdity of 
idolatry, are not entirely irrelevant to the preceding assertions 
concerning Yahweh's uniqueness, but the connexion, though 
sufficient to account for the interpolation, is not strong enough to 
outweigh the arguments against its originality, while the connexion 
between verses 20 and 2 I is extremely tenuous: these things in 
verse 21 by no means necessarily refers to what immediately 
precedes, and could at least equally well be a reference to verse 8. 
On the other side, the length of verses 9-20 is wholly dispropor
tionate to the present context and distorts its form. There is no 
other example in Deutero-Isaiah either of such an excessively 
long digression or of such an abrupt change of style. 

Verses 6-8, 21-22, on the other hand, constitute an example 
of the trial-speech. As such they have certain peculiarities, but 
these are no greater than is to be expected from Deutero-Isaiah. 
The setting of the scene is lacking, as in 43: 22-28, and the 
messenger-formula is used. The second part of the poem (verses 
8, 21-22) makes use, again as in 43: 22-28, of elements from the 
oracle of salvation: the formula Fear not (verse 8) and a declara
tion of forgiveness (verse 22). A further peculiarity is the call to 
repentance (verse 22b); on this see below. 

6. The messenger-formula is expanded by three epithets which 
show that, although in the main the form is that of a trial-scene 
between Yahweh and the heathen gods, the intention of the poem 
is to reassure the prophet's real audience, Israel: King of Israel 
(cf. 41: 21); Redeemer (cf. 41: 14) and LORD of Hosts, 
an ancient title expressing the majesty of Yahweh's power. the 
LORD on its first occurrence should probably be omitted. the 
first ... the last: cf. on 41 : 4. besides me there is no god: 
an even clearer assertion ofYahweh's uniqueness than 43: 10-1 I. 

7. Let him proclaim it: LXX has a longer text, which sug-
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gests that Heb. may originally have read 'Let him stand up and 
(ya'amogwe) proclaim it'. Although this makes the line rather 
long, it also makes the sense clearer. 'Stand up' in this sense is a 
technical term for preparing to make a statement in court: cf. 
50: 8. and set it forth: the verb (' arafs) is another forensic term 
for the presentation of a case or argument. Once more Yahweh is 
challenging the heathen gods to meet his claims. 

The second half of the verse hardly makes sense in the Heb. 
(see RSV mg.). RSV follows the majority of commentators in 
making two emendations (Who has announced from. of old 
the things to com.e? and us). The former is obtained mainly 
by a rearrangement of the consonants in MT on the supposition 
that some disarrangement had previously occurred; the second 
(lantl for lam6) is suggested by Targ. 

8. Yahweh now turns to his witnesses, that is, to the exiles, 
assuring them that their own knowledge of his fulfilled predictions 
of past events should be sufficient to relieve them of all fear. nor 
be afraid (we' al tireht2): this verb is unattested elsewhere in 
Hebrew. It is best to follow 1Qls3 's w'l ryr'w. It is this verbyare', 
'to fear', which is found elsewhere in the formula 'Fear not'. 
The verb translated Fear not by RSV here is another verb, 
pa~arJ. There is no Rock: it has been suggested that 'en, 'there is 
not', should be repainted as 'in, an Aram. interrogative particle 
supposedly found occasionally in the Hebrew OT (G. R. Driver, 
'Notes on Isaiah', BZAW 77 (1958) p. 47; cf. also BHS). But this is 
hardly necessary. Rock: this epithet of Yahweh occurs elsewhere 
in contexts which stress his protective role. I know not any: 
although it has seemed to some commentators that this phrase is 
improbable in a speech by Yahweh, we are not sufficiently familiar 
with ancient Hebrew idiom to be justified either in emending it or 
in rejecting it as a gloss. 

21. Remember these things: the reference is probably to the 
reminder given by Yahweh in verse 8 that he had in the past 
showed himself to be the true God by predicting future events. 
for you are m.y servant: Yahweh now gives the reason why it is 
important for Israel to remember these things: in view of their 
special status in Yahweh's purpose, they may now be confident 
that they will not be forgotten by him in the future. you will 
not be forgotten by me (lo' Jinnafeni): the construction (verbal 
suffix after a passive verb instead of the usual le + suffix) is 

D 
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unique, but may perhaps be explicable on the analogy of a 
similar construction with intransitive verbs (cf. H. Bauer and 
P. Leander, Historische Grammatik der Hebraischen Sprache des Alten 
Testaments, 1922, §48 h11 ). The Versions have an active verb, e.g. 
LXX 'Do not forget me'; they may have read the same text as 
1 Qisa., lw' tf'ny. But the passive sense is more satisfactory, in spite 
of the Remember at the beginning of the verse. If MT may be 
accepted it strikes the same note of assurance as 49 : 15. 

22. like a cloud ... like mist: the simile denotes that which 
is ephemeral: cf. Hos. 6: 4; Job 30: 15. return to me: not, as 
Westermann supposes, a warning note inserted after verses 21-22 
became separated from verses 6-8. Deutero-lsaiah has boldly 
taken an admonitory phrase from his predecessors, the prophets of 
doom, and turned it into one of encouragement: God's grace has 
not waited for Israel's repentance, but has created a situation in 
which Israel may now return to him not out of fear but in con
fident trust. 

THE FOLLY OF IDOLATRY 

44: g-20 

On the relationship of this passage to its present context, see 
on verses 6-8, 21-22, above. The commentators differ on the 
question whether it is prose or poetry. Much of it has poetical 
characteristics, especially that of parallelism, but a metrical 
pattern is sometimes hard to find. Whether it is prose or poetry, 
its style and treatment are quite different from Deutero-lsaiah's 
authentic oracles. The theme is admittedly the same as that of 
other passages in the book, although some of these (40: 19-20; 
41 : 6-7; 45: 16-17) may well also be interpolations. Some phrases 
are reminiscent of Deutero-Isaiah, but the style is clumsy, and the 
irony, although effective, more laboured and less subtle than his. 
Another significant feature is that, although the contrast between 
the idols and the true God is strongly implied, Yahweh is not 
mentioned at all, and Deutero-lsaiah's characteristic note of 
praise of his glory is consequently entirely lacking. It is probably 
best to regard the passage, with van Rad, as a satirical tract of a 
type which flourished for many centuries from the time of the 
Exile, when Israel first encountered the heathen world at close 
quarters (see G. von Rad, Weisheit in Israel, 1970, pp. 229-39; 
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ET Wisdom in Israel, 1972, pp. 177-85). Whether von Rad and 
Fohrer are correct in attributing the passage to a 'wisdom teacher' 
on account of its didactic tone is another matter. Israel's intellec
tual activity was not the exclusive preserve of 'wisdom schools'. 
On the validity of the type of polemic represented here see on 
40: 19. 

The passage falls into three parts: a general statement of the 
theme (verses 9-11); a satirical description of idol-making, in 
which the satire is implicit rather than explicit (verses 12-17); and 
a sententious conclusion (verses 18-20). The author has been led 
into a good deal of inelegant repetition through his desire to make 
his point clearly. 

9. their witnesses: the idols have their 'witnesses', that is, 
their worshippers and defenders, as Yahweh has his. The word 
has probably been chosen to make an explicit link with verse 8. 
There is no justification for emending, with some commentators, 
to 'their worshippers' ('agegehem for 'egehem). neither see nor 
know: the perception of the worshipper cannot be greater than 
that of the idol whom he serves. that they may be put to 
shame: the purpose is, of course, Yahweh's, not their own. put 
to shame: better, 'shown up as fools' (so also in verse 11). 

10. It is probably better to translate this verse as follows, 
following Duhm: 'Whoever fashions a god has cast an image 
which is profitable for nothing.' On the construction see G-K 
§143d. 

11. all his fellows ... but men: there are two difficulties 
here which suggest a corruption of the text: it is not clear who his 
fellows are, and why they are mentioned; and but men is 
a dubious translation of me' agam. Of the suggestions for a solution 
that of Duhm remains perhaps the most probable: by repainting 
ba!Jerdw, 'fellows' as ba!Jardw, 'incantations' and bfiralim, 'crafts
men', as bara.fim, 'spells', he obtains the translation: 'all his incan
tations will be put to shame, and the spells, which originate from 
men.' The _point will then be that the magical powers which are 
believed to belong to the idol are in fact non-existent and the 
magical rites merely human inventions, which are therefore 
worthless. let them all assemble ... put to shame together: 
the wording strongly resembles the words of Yahweh when he 
summons the gods and their worshippers in the trial-scenes. Here 
they seem hardly to fit the context, and this remains the case even 
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if, with some commentators, we read the jussives (let them . .. ) 
as imperfects ('they assemble, they stand forth'). Fohrer omits 
these lines as a later interpolation. We should perhaps rather 
retain them and explain them as rather poor writing by an author 
who was trying to imitate Deutero-Isaiah. 

12. The casting of an iron statue is described in order to point 
out the absurdity of the idea that an object made by men subject 
to human weakness can nevertheless itself possess supernatural 
power. The ironsmith ... coals: the Hebrew is impossible to 
translate: 'The ironsmith an axe and works it .. .' RSV has 
substituted fashions for 'axe', but there is no support for this 
emendation in the MSS or Versions. The problem remains un
solved. The two most widely supported proposals for emendation 
are (1) to omit 'axe' as a gloss and change and works to 'works', 
giving the single sentence 'The ironsmith works over the coals'; 
( 2) to add yalzed, 'sharpens', at the beginning of the verse: 'The 
ironsmith sharpens an axe and .. .' It may be objected against the 
first proposal that no sufficient explanation has been found for the 
existence of the gloss. The second proposal is derived from LXX, 
which has 'sharpens'; but ifyM stood in the Hebrew text used by 
LXX, it was probably not original but an accidental repetition of 
the last three consonants of verse I I . 

13. Next the shaping of a wooden idol is described. The descrip
tion is unduly repetitive; this is probably due to the incorporation 
of variant readings into the Hebrew text. planes: the word 
occurs only here; probably some kind of scraping instrument is 
meant. 

14-17. The author now-if the present order of the verses is 
original-goes back in time to trace the way in which a particular 
piece of wood came to be selected for making an idol. The satire 
speaks for itself. 

14. He cuts down: the verb has the form of an infinitive. The 
older commentaries emend either by substituting the perfect 
or by prefixing an additional verb such as 'he goes'. But McKenzie 
takes lkrt here as the perfect tense (karal) prefixed by an emphatic 
lamedh. Whether such a construction, attested in some other 
Semitic languages, existed in biblical Hebrew is a matter for 
debate. holm tree: the Heb. word occurs only here, and its 
precise meaning is unknown. lets it grow strong: probably 
better, 'selects it', a cedar: RSV has emended the otherwise 
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unknown 'oren to 'ere;:,, 'cedar', a reading found in a few Mss. If 
'oren is original, it may be a kind oflaurel. 

15. The Latin poet Horace makes a similar satirical point 
( Satires I. i. 8ff.). before it: Heh. has 'before them'. 

16. over the half: that is, the second half. But in that case 
there would be no rest of it (verse 17). Possibly the author is 
using half loosely in the sense of 'part'; but 1Qls3 , although its 
text is somewhat different in other respects, contains the expres
sion 'on the coals' (cf. verse 19). Since LXX (Vaticanus) and 
Syr. also give some support to this reading, we should probably 
read 'over the coals' in place of over the half. eats ... roasts: 
the order should be reversed as in some of the Versions. I have 
seen: better, 'I have felt'. The verb ra'ah is not confined in its 
meaning to visual perception. 

18. This verse is probably a later addition by a reader com
menting sententiously on the situation depicted in the previous 
verses. In fact it merely repeats the sentiments of verse 19a. Its 
plural verbs betray the fact that it is an intrusion. he has shut 
their eyes: better, 'their eyes are blinded'. fa~ is best taken as the 
Qal oft~~ with an intransitive meaning: literally, 'be smeared 
over'. There is no need to emend to the plural form: verbs which 
precede their subject as here do not necessarily agree with it in 
number. 

19. No one considers: literally, 'And he does not consider'. 
The translation of RSV is intended to smooth the transition from 
the plural verbs of verse 18. But if verse 18 is a gloss, 'he' refers 
to the idol maker of verses 14-17. 

20. He feeds ... led him astray: both the meaning and the 
interpretation of these words is disputed. Duhm's rendering is 
probably the best: 'As for him who herds ashes, a deluded mind 
has led him astray.' The verb ra• ah is a term of pastoral life often 
used metaphorically. It may be used intransitively of cattle feed
ing or grazing, but also transitively of the work of the herdsman in 
herding or tending his cattle. That the latter (in a metaphorical 
sense) is the meaning here is suggested by a similar expression in 
Hos. 12: 1 (MT 2): 'Ephraim herds the wind.' Both expressions 
refer to hopeless, and therefore absurd, undertakings. 'Herding 
ashes' may be a proverbial expression. a lie: that is, a sham. 
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A SHORT HYMN OF PRAISE 

44: 23 

Like 42: 10-13 this is a hymn of praise structurally identical with 
those in the Psalter: a summons to praise followed by a statement 
about Yahweh's redemptive work introduced by the particle for 
(Id). Its formal perfection suggests that it was originally a com
pletely independent utterance ofDeu tero-Isaiah. Its extreme brevity 
is no argument against this view: Ps. 117 is equally brief. Its position 
in its present context is probably due to the phrase For the LORD 
has redeemed Jacob, which echoes for I have redeemed you 
in verse 22. Like 42: 10-13 it is to be understood as a so-called 
'eschatological hymn of praise': the prophet has substituted a 
statement about Israel's future redemption for the usual statement 
about his mighty deeds in the past. It is also characteristic of 
Deutero-Isaiah in that the whole universe-heavens, underworld, 
and the earth with its contents-are drawn into the singing of 
Yahweh's praises (cf. 42: 10-12; 43: 20; 49: 13; 55: 12). has 
redeemed: the perfect tense is used to indicate that the imminent 
redemption can be counted on as a certainty. That it does not 
refer to a past event is proved by the use of the imperfect immedi
ately afterwards (will be glorified). 

CYRUS YAHWEH'S ANOINTED ONE 

44: 24-45: 7 

Westermann's insistence that these verses form an independent 
unit must, in spite of all the difficulties, be accepted. Verses 24-28 

taken by themselves are a mere torso consisting entirely, after the 
expanded messenger-formula in verse 24a, of the statement I am. 
the LORD, expanded by a long series of subordinate clauses, 
almost entirely participial. The repetition of the messenger
formula in 45 : 1 must therefore be understood as intended to 
resume the main thread of discourse, and the change at this point 
from an address to Israel to an address to Cyrus must be attri
buted to the fact that, as in some other passages, the real audience 
is the exilic community throughout: the supposed address to 
Cyrus is a literary fiction similar to the speeches made by Yahweh 
to the heathen gods and their worshippers in the trial scenes. 

Of all the oracles concerning Cyrus this is the most explicit 
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and the one most calculated to astonish the exiles and to impress 
on them, not by its logical argument but by its very audacity, that 
Yahweh is a God of infinite resource who is prepared to set aside 
all accepted traditions in his determination to come to his people's 
aid. Since Israel has no leader of its own, he has chosen a heathen 
king not only to be his agent like the Assyrian kings and 
Nebuchadnezzar in the past, but to be his anointed one (45: 1), 
that is, to fulfil the role previously reserved for the native J udaean 
kings. 

24-28. Formally these verses are introductory to the main 
oracle, but they partly anticipate the promises which follow. The 
participial form in which the statements about Yahweh are 
expressed is characteristic of the hymn of praise, but here it is 
Yahweh who is speaking about himself. It has been suggested, 
above all by H.-M. Dion, 'Le genre litteraire sumerien de 
l' "hymne a soi-meme" et quelques passages du Deutero-Isaie', 
RB 74 (1967), pp. 215-34, that this literary form is modelled on a 
type of hymn current in Mesopotamia in which deities praised 
themselves; but this is improbable both because most of the 
extant examples are from a much earlier period and because such 
borrowing from a polytheistic tradition would hardly have served 
Deutero-Isaiah's purpose. See the discussionin R. N. Whybray, 
The Heavenly Counsellor in Isaiah xl 13-14, 1971, pp. 66-8. 

24. On the various characteristic expressions employed in this 
verse see on 40: 22; 41: 14; 42: 5; 44: 2. Who was with me?: 
RSV has followed the Kethib (mi 'itti), which is supported by 
some Versions and MSS and 1Qisa and is probably to be preferred 
to Qere's me'itti, literally 'from with me', usually taken to mean 
'by myself'. For the thought see on 40: 13-14. 

25-26. From creation the thought moves to Yahweh's control 
of history, both negative (verse 25) and positive (verse 26). 

25. The reference is primarily to the Babylonians' attempts 
to predict the future by either supernatural or rational means. 
liars (baddim): this translation is not wholly satisfactory, and the 
proposal of P. Haupt (JBL 19 (1900), p. 57) to see here an other
wise unattested word barim based on the Accadian biiru, 'diviner' 
is attractive and has been widely adopted. 

26. his servant: if the text is correct, this could ref er either to 
Israel, which is elsewhere so called, or to the Servant of the 
Servant Songs, whose identity is disputed. But the fact that the 
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word is parallel with the plural his messengers suggests that 
those Versions which have the plural 'servants' may have had the 
true text. If this is so, the choice is between Israel and Israel's 
prophets of the past, whose prophecies have been fulfilled. Their 
counsel is Yahweh's counsel or plan which they were commis
sioned to announce, just as their word is also Yahweh's word. 

26b-28. There are some duplications here, and it is probably 
impossible to restore the original text. their ruins: Heb. has 
'her ruins', which may be an indication that and of the cities ... 
built, which make the line unusually long, is an addition. 

27. There is no agreement among the commentators about the 
meaning of this verse. It could refer to the creation, to the Exodus, 
or even to the unimpeded progress of Cyrus during his campaigns. 
The last of these three is the least probable; but if it refers to 
creation or Exodus the present order of the verses can hardly be 
original. 

28. The reference to Cyrus (mentioned by name only here and 
in 45 : I) is clearly the climax of these introductory verses, but the 
climax is spoiled in the present text by the anticipation in verse 
26b. my shepherd: a title commonly used of kings in the ancient 
Near East and within the OT itself. 

The second half of the verse (from saying of Jerusalem.) has 
been rejected by some commentators, probably rightly. Deutero
lsaiah elsewhere shows no interest in the Temple. On the other 
hand the context ( especially he shall fulfil all my purpose in 
verse 27) seems to imply that Cyrus was expected himself to 
rebuild Jerusalem and lay the foundation of the Temple. Since he 
did not in fact do so, the interpolation, if it is such, cannot have 
been inserted more than a few years after the composition of the 
prophecy. 

45: 1-7. The core of the oracle is contained in verses 1-4. It 
resembles the promise of salvation to the extent that in it Yahweh 
makes promises and states his reasons (verses 3b, 4a; cf. 43 : 3a, 
4a, 7, 21). But it is unique in that it is addressed not to the exilic 
community but to an individual, the Persian king Cyrus. 
Westermann is correct in classifying it as a 'royal oracle': that is, 
an oracle addressed by a god to a king at his accession, confirming 
his appointment. In the OT 2 Sam. 7 and I Kg. 3: 10-14 have 
something of this character, and some psalms, especially Pss. 2 

and 110, reflect a ceremony of the same kind. As has frequently 
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been pointed out, the inscription known as the Cyrus Cylinder, in 
which Cyrus claims to have been chosen and appointed by 
Marduk as king of Babylon (ANET, pp. 315-16; D. W. Thomas 
(ed.), Documents From Old Testament Times, 1958, pp. 92-4) contains 
similar material, some of which is expressed in language super
ficially very close to that of Deutero-lsaiah; but in spite of the 
almost exact contemporaneity of the two, there is no question of 
any direct connexion: the Cyrus Cylinder must be slightly later 
than Deutero-lsaiah's oracles, and the possibility of its dependence 
on them is extremely remote. Moreover the similarity of language 
is much less close than has been supposed by some writers, 
including Westermann (see Whybray, The Heavenly Counsellor, 
PP· 65-6)-

1. RSV regards this verse as introductory, and begins Yahweh's 
address with verse 2. This leaves the two verbs in the first person 
(I have grasped and open (literally, 'I will open')) unexplained. 
North is probably right in beginning Yahweh's words with to his 
anointed, the initial address in the third person being an honorific, 
formal expression, comparable with the formal address at the 
beginning of a letter. his anointed: the act of anointing denoted 
appointment to an office, but in the OT the expression 'anointed 
one' is reserved mainly, though not exclusively, for Israelite kings 
( cf. Ps. 2: 2). There is little doubt that Deutero-lsaiah's audience 
would take it in this sense here. Even though there was some 
precedent for such a bold transference of Israelite royal titles to 
foreign kings in that Nebuchadnezzar had been designated 
Yahweh's servant inJer. 27: 6, the use of the phrase his anointed 
here will have administered a fully calculated shock to those who 
first heard it. whose right hand I have grasped: attempts to 
relate this expression to a supposedly similar phrase about 
Marduk and Cyrus in the Cyrus Cylinder are misconceived. The 
Accadian does not have this meaning. On the Hebrew phrase see 
on 41 : 13. ungird the loins: that is, disarm. The doors and 
gates are the gates of the cities captured by Cyrus. 

2. mountains: RSV here follows LXX. The Hebrew word, 
which occurs only here, is of uncertain meaning. Another possible 
emendation is 'paths'. doors of bronze: Babylon had one 
hundred such gates, according to the Greek writer Herodotus. 

3. treasures of darkness: that is, treasures hidden away. 
Some commentators have seen here a reference to the fabulous 
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wealth of the city of Sardis, captured by Cyrus in 546. that you 
may know: some commentators, following Duhm, propose the 
omission of these words on various grounds: it is urged that Cyrus 
could hardly derive such knowledge from his military successes, 
that his conversion did not in fact take place, and that the words 
are inelegant stylistically and metrically. That the prophecy 
should have gone unfulfilled is no argument against its genuineness, 
but each of the other arguments has some force. Nevertheless the 
omission has no support from any Version or any extant MS and is 
hardly justified. call you by your name: see on 43: I. 

4. From this point onwards the oracle stresses that Cyrus' task, 
in spite of the titles of honour accorded to him (surname you), 
is a strictly limited one. He is merely Yahweh's instrument in 
carrying out a task whose real purpose is the liberation of Israel 
and the universal honouring of God's name. Verses (3)4-7 are 
not, as Fohrer maintains, a separate oracle but are formally an 
expanded form of the part of the salvation-oracle which states 
the reasons for Yahweh's gracious actions. though you do not 
know me: Cyrus, like the rest of humanity, would eventually 
recognize that Yahweh was the one who shaped his career, but 
not initially. Yahweh's purpose was at first a hidden one. 

6. from the west: the form ma'ara/Jah is otherwise unattested. 
Probably read 'from its setting' (inserting a mappiq in the last 
consonant). 

7. I form. light and create darkness: that this is a reference 
to Zoroastrian dualism is most unlikely. It is not certain that 
Cyrus, who is supposedly addressed here, was an adherent of that 
religion. The assertion is entirely in line with Hebrew thought: 
cf. Am. 3: 6. 

A FRAGMENTARY PRAYER 

45 :8 

It is difficult to understand why Westermann (Sprache und Struktur, 
pp. 157ff.) includes this verse among the 'eschatological hymns of 
praise'. In fact it is not a hymn of praise at all. The imperatives 
and jussives do not correspond in content to the call to praise, 
nor can the words I the LORD have created it be regarded as 
the central affirmation of a hymn of praise. The verse is a torso, 
and is probably the work of a later disciple or editor (so Fohrer), 
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possibly intended to mark the end of a section of the book ( cf. 
44: 23). The final phrase was probably originally unconnected 
with the rest: the Hebrew has not 'created it' but 'created him' 
(b6ra'#w). There are grammatical peculiarities in the rest of the 
verse: open (Qal of pataM is a transitive verb which requires, but 
here lacks, an object; sprout forth (yi,p6rt1) is unaccountably 
plural; cause . .. to spring up (tapniaM is awkward. These 
difficulties can be, and frequently have been, smoothed out by 
emendations; but they may simply be the marks of inferior 
composition. 

The idea that such divine gifts as righteousness and salvation 
may be conferred on men by means of the reproductive processes 
of nature is found also in Ps. 85: g-13 (MT 10-14) and in Ps. 
72: 1-7, where as elsewhere in the ancient Near East both the 
fertility of the ground and the maintenance of the national and 
social order are linked with the person of the king. Like the two 
psalm passages, this fragment, considered apart from the final 
phrase, has the form of a liturgical prayer rather than of a divine 
command. 

YAHWEH FASHIONS HIS OWN TOOLS 

45: 9-13 

Westermann, following Elliger, finds such serious inconsistencies 
in this passage that he postulates for it a complicated redactional 
history. For Muilenburg, at the other extreme, it is a 'beautifully 
constructed' literary unity. The sequence of thought is less 
strained than Westermann supposes : the purpose is to meet 
objections raised against Deutero-Isaiah's prophecies of deliver
ance through Cyrus by showing that it is meaningless and 
blasphemous for the creature to doubt and criticize the purpose, 
power, or skill of the creator. The passage is basically a disputa
tion, although other forms of speech are pressed into service. 
Probably the objections raised by the exiles are twofold: they have 
questioned the likelihood of the fulfilment of the prophecies, and 
they have objected to Yahweh's choice of a foreigner, Cyrus, as 
the instrument of his acts of salvation of his chosen people. 

g-10. The argument begins with a series of three examples of 
the folly and presumption of the creature's criticism of his maker. 
Of these the first and third are preceded by the particle Woe 
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(hoy), but the second has the form of a rhetorical question to which 
a negative reply is expected. The first word of this sentence 
(hayo'ma,r, Does (it) say?) is somewhat similar to the hoy of the 
other two, and it is tempting to follow I QJsa in reading hoy here 
also, although MT is quite acceptable as it stands. The contrary 
suggestion that in all three cases the original text consisted 
entirely of questions rather than woes (Duhm, BHS) has little to 
commend it. The woe-formula, the origin of which is disputed, 
had already been adopted into prophetic speech ( e.g. Isa. 5 : 8ff.). 
It expresses the strongest possible condemnation; this is its only 
occurrence in Deutero-Isaiah. 

9. The thought and language here closely resemble Isa. 29 : 16, 
a passage which Deutero-Isaiah probably had in mind. The theme 
was also developed by Jeremiah (18; 19). an earthen vessel 
with the potter: MT has 'a potsherd with the earthen potsherds'. 
This involves a somewhat unusual meaning for 'et ('with' = 
'among'), but the correction is probably unnecessary. Your work 
has no handles: it is doubtful whether yagayim, literally, 'hands', 
can mean 'handles'. A more probable meaning is 'skill'. No 
emendation is necessary here. 

10. The speaker here can hardly be the child himself. This is not 
because of the incongruity of the thought, which would not be 
impossible for Deutero-Isaiah, but because of the word a father, 
where 'his father' would be expected. Nevertheless the point made 
here is not as far removed from that of verse 9 as some com
mentators have maintained, though the standpoint is somewhat 
different. Deutero-lsaiah may be using proverbial material here. 
The point is that a parent, like the creator, is responsible for his 
own actions and not to be questioned by others in the very act of 
procreation. 

11. It is only now that the point of the disputation begins 
to become clear. The prophet moves from the common ground of 
agreement on his general propositions to accuse the exiles of doing 
the very thing which they have tacitly acknowledged to be wrong. 
This verse is further linked with the preceding verses by the word 
Maker (yoflr), already used in verse 9 both in this sense and in 
the sense of 'potter, one who shapes something'. Yahweh is Israel's 
'potter'. Will you question me ... ?: MT has 'Ask me 
of things to come'; but the slight emendation adopted by 
RSV (h'ty tf'lwny for h'tywt f'lwny) is probably right. my chit-
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dren and the work of my hands ref er back to the preceding 
verses. 

uz-13. The point is now made absolutely clear. The prophet 
applies the general proposition that the ways of the creator are 
not to be questioned to the case in dispute: it is Yahweh who is the 
creator of the world, and his use of Cyrus as his instrument needs 
no justification. 

13. him: this can only refer to Cyrus. The curious omission of 
his name may perhaps imply a specific context of which we are 
ignorant. in righteousness: see on 42 : 6. he shall build my 
city: an example of an unfulfilled prophecy. my exiles: there is 
no reason to follow LXX here and emend to 'the captivity of my 
people'. not for price or reward: there is no real contradiction 
with those passages (43: 3f. and possibly 45: 14) which speak of 
the rewards which Cyrus will receive. Here it is Cyrus' motive 
rather than the actual results of his actions which is under 
discussion. 

THE NATIONS PROSTRATE AT ISRAEL'S FEET 

45: 14-1 7 
Westermann finds in these verses nothing but a series of fragments. 
More probably there are two independent pieces here: verses 
14-15 and 16-17. Between these two it is difficult to find any 
continuity of thought. 

14-15. This is a short promise of salvation addressed to Israel 
(presumably under the figure of Zion-Jerusalem) in the fem. sing. 
The proposal of some commentators to repoint these particles as 
masc. and to take the passage as addressed to Cyrus is miscon
ceived. There is no real contradiction with 43: 3-4, where these 
same three African peoples are promised to Cyrus as a ransom 
for Israel. The only difference is one of imagery. Here these 
peoples, conquered by Cyrus, will be handed over to Israel to 
make a direct confession of the superiority of Israel's God, a 
confession which they will in any case share with all other peoples. 

14. wealth, merchandise: literally, 'toil', 'profits'. These 
abstract nouns are probably to be taken as representing the 
peoples themselves: 'the toilers of Egypt'; 'the traders of Ethiopia'. 
shall come over: this verb occurs twice in this verse. It should 
perhaps be omitted at its second occurrence. 
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15. As the text stands this verse is addressed to God and has no 
connexion with verse 14. But a slight emendation ('ittiifi, 'with 
you' for 'attii.h,_ thou) would make it a continuation of the speech 
of the conquered peoples to Israel: 'Truly, with you is a God who 
hides himself, the God of Israel, the Saviour'. Westermann's 
argument that this cannot be part of the speech of the peoples 
because they have encountered God as a God who reveals him
self is not valid. It is the sudden revelation of God which has 
made them realize how thoroughly he had previously hidden 
himself. 

16-17. The sudden reference to idol-makers is incongruous 
and suggests that these verses are unconnected with what precedes. 
The contrast between the fates of these idolaters and of Israel 
which is saved by the LORD is reminiscent of trial speeches and 
polemics against idolatry earlier in the book. 

16. All of them: we should expect a more concrete phrase 
here parallel with the makers of idols. But LXX's 'all that are 
opposed to him' hardly seems appropriate. 

17. you shall not be put to shame: the change from third to 
second person here is strange, but not unique in Deutero-Isaiah. 

YAHWEH'S OPEN GOVERNMENT. 

45: 18-19 

Despite the connecting particle For, which must be regarded as 
editorial, this passage is an independent, though perhaps frag
mentary, piece, placed here because it has similarities of theme 
with those which precede and follow it. It has the function, if not 
precisely the form, of a disputation. The argument is contained 
partly in the elaborate cluster of epithets attached to the name 
the LORD in verse 18 and partly in the words of Yahweh himself 
in verse 19; but it is in the latter that its central point is to be 
found. The matter at issue is the character and reliability of the 
prophetic word. What Yahweh speaks to his people is the truth 
and what is right. We may therefore infer that the disputation is 
a reply to doubts expressed by the exiles concerning the authen
ticity of Deutcro-lsaiah's message. 

18. The disputation begins with a reassertion of the undisputed 
propositions that Yahweh is sole God and sole creator, and then 
proceeds to speak of the purpose of his act of creation. The word 
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chaos (tohu) is the same as that used in Gen. 1 : 2, where it is 
translated in RSV as 'without form'. Whether Deutero-Isaiah was 
familiar with an account of creation-perhaps a forerunner of 
Gen. 1-in which this word occurred, it is impossible to say. 
But its meaning here should be understood in terms of its context 
and of its meaning elsewhere in Deutero-Isaiah, where it desig
nates that which is utterly ineffectual. The creation of the world 
was not due simply to a divine whim but directed towards a clear 
and purposeful end: he formed it to be inhabited by the human 
race. 

19. We now see where the argument of verse 18 is leading. 
What is true of the creation as a whole must also be true of God's 
communication with men, in particular with his own people. The 
phrases in secret and in a land of darkness are probably 
allusions to the mysterious and ambiguous divinatory and oracular 
practices of the ancient world, and of the Babylonians in particular. 
land of darkness probably alludes to the practice of conjuring 
up messages from the underworld, known also in Israel ( e.g. 
1 Sam. 28: 6-19). The recurrence of the word chaos links the 
argument with the previous verse: it is not by such ineffectual 
means that Israel is to learn the will of God. Yahweh has always 
spoken out clearly and openly, with a definite and reliable 
purpose no less effective than the purpose which he showed in 
creation. in chaos: Heh. has simply 'chaos'. Either the particle b9 

('in') has dropped out or the noun without the particle is to be 
understood adverbially. 

YAHWEH'S UNIVERSAL RULE 

45: 20-25 

This is the last of the full trial-speeches (see on 41 : 1-5). It differs 
from the others in that the prophet has placed himself in imagina
tion in the time following the capture of Babylon by Cyrus. After 
his world-wide conquests it is only the survivors of the nations 
who remain to be summoned to the dispute with Yahweh. 

Almost all commentators, following an ancient Christian 
tradition, see in this passage an offer of 'salvation' to all mankind. 
This would be a most significant doctrinal innovation; but this 
view cannot be sustained. (See especially N. H. Snaith, 'The 
Servant of the Lord in Deutero-Isaiah' (in Studies in Old Testament 
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Prophecy, ed. H. H. Rowley, 1950, pp. 196f.); Studies on the Second 
Part of the Book of Isaiah (with H. M. Orlinsky) (VT Suppl. 14), 
1967, pp. 160, 185f.; P. A. H. de Boer, Second-Isaiah's Message, 
(Oudtestamentische Studien XI), 1956, pp. 89f.; R. Martin
Achard, Israel et les Nations, l 959, pp. 2of.) Like the other trial
speeches in Deutero-Isaiah, this passage is concerned to encourage 
the Jewish exiles and them alone. This is quite clear from verse 25, 
which marks its climax, where the triumph and glory is reserved 
for all the offspring of Israel. Only verse 22 is susceptible of an 
universalist interpretation. Yet even here there is no clear reference 
to the nations of the world. Nowhere does Deutero-Isaiah use the 
phrase the ends of the earth(' apes//~efo/ 'eref /hii'iiref) unequivoc
ally in this sense. It is more probable that the whole created world 
is addressed here, not only its human inhabitants. Yahweh's 
'salvation' is cosmic in the sense that it will be recognized by the 
whole creation (cf. 42: 4, 6; 52: 10); but be saved in Hebrew 
does not have the soteriological connotations of Christian theology. 
It means simply that the whole world will acknowledge Yahweh's 
triumphant vindication of his people Israel. 

20. together: 1Qisa has 'and come', which makes a better 
parallelism. The second half of the verse (from They have) 
interrupts the thought and may be a later addition. 

21. your case: missing in Heh. It is not clear whether a word 
has fallen out or whether the object of the verbs is intended to be 
understood. Who told this long ago?: this is the triumph of 
Cyrus, probably especially his conquest of Babylon. The reference 
is to earlier prophecies of Israel's restoration such as those of 
Jeremiah. Yahweh reminds the defeated nations that he has 
long ago predicted the events which have just occurred. 
righteous: probably better, 'victorious'. 

22. On this verse see the general introduction to this section. 
all the ends of the earth: Snaith, de Boer, and Martin-Achard 
interpret this expression (and also survivors of the nations in 
verse 20) as referring to the scattered Israelites. This is improbable; 
but it does not affect the general proposition that there is no 
universalism in these verses. 

23. By myself I have sworn: Yahweh confirms his promise 
with a solemn oath: compare his earlier oaths to the patriarchs, 
e.g. Gen. 22: r6. He calls himself to witness, since there is no 
higher authority. has gone forth in righteousness: or possibly, 
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'righteousness has gone forth'. But the meaning of righteousness 
(i 6rJatiih) here is not clear: it may mean either 'truth' or 'justice', 
hardly 'victory'. swear: that is, an oath of obedience. 

24. it shall be said of me (li 'iimar): the Heh. expression is 
odd, and RSV appears to have emended the verb from a perfect 
tense to an imperfect. 1Qisa has a passive (Niphal). Of the 
emendations proposed, that based on LXX (to read le'mor, 
'saying', and place it at the beginning of the verse) is perhaps the 
most probable. In that case the first part of the verse (to strength) 
contains the words of the oath referred to in verse 23; the re
mainder of the verse and verse 25, which can hardly be Yahweh's 
own words, must be a final comment by the prophet. righteous
ness: the plur. form (i 6rlatol) and the context show that the 
meaning here is 'victory'. shall come: read the pluralyiigou for 
MT'syago', with 1Qisa and a number of Mss and Versions. 

YAHWEH CARRIES HIS PEOPLE 

46: 1-4 

At first sight chapter 46 seems to possess a kind of literary unity: 
an initial statement about the fate of the Babylonian gods (verses 
1-2) is followed by sections each beginning with a plur. imper
ative-Hearken to me (verse 3); Remember (verse 8); 
Hearken to me (verse 12). Moreover, all the references to 
Yahweh are in the first person, and it might be argued that he is 
the speaker throughout. But there is no corresponding unity of 
theme, and it must be concluded that the unity is editorial and 
not original. 

Verses 1 -4 form one of the best constructed and most effective 
passages in Deutero-lsaiah. By means of a number of keywords 
used with reference both to the Babylonian gods and to Yahweh 
-carry, bear, load, burden, save-the prophet draws a devastat
ing contrast which demonstrates the utter futility of the former. He 
takes for granted the view that the Babylonians believed their 
gods to be actually embodied by their images ( cf. 45 : 20, and see 
on 40: 19), and describes in imagination what will happen to 
them when Cyrus attacks Babylon: their worshippers will strap 
them ignominiously on the backs of pack-animals and carry them 
with them in their flight. So it is the Babylonians who have to 
carry their useless gods who cannot save them and are in fact 
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burdens to them (verses 1-2). In contrast (verses 3-4) it is Israel 
which is a burden to Yahweh: it is he who has always 'carried' 
them and saved them. 

1-2. The style is descriptive, but the mood of the poetry, with 
its short lines, is one of excitement. That the Babylonians might 
have taken their 'gods' with them in anticipation of the city's fall 
is not improbable: Merodach-baladan did precisely that when 
Sennacherib approached the city with his army. But this is a 
further example of a prophecy which was not fulfilled: in the 
event Cyrus proclaimed himself a follower of Marduk and actively 
promoted the worship of Babylon's gods. It has been suggested 
that this picture of a 'procession' of defeated gods is a mocking 
allusion to the triumphant festival processions of the days of 
Babylon's glory; but this is probably to read too much into it. 

1. Bel was another name of Marduk, the city-god of Babylon 
and the head of the Babylonian pantheon. Nebo (properly Nabu) 
was also most important in Babylonia at this period: city-god of 
Borsippa, son of Marduk, god of writing and wisdom, keeper of 
the Tablets of Destiny and, as can be seen from such royal names 
as Nebuchadnezzar and Nabonidus, especially honoured by the 
reigning dynasty. these things you carry: this is clearly wrong; 
probably read -hem, 'their', for -!em, 'your': 'these things they 
carry'. The whole verse from their idols is somewhat clumsy, 
but no emendation yet proposed is wholly satisfactory. 

2. they cannot save: if, as is probable, the subject is the gods, 
Deutero-lsaiah appears here somewhat inconsistently to make a 
distinction between the gods and their images which he did not 
make in verse 1. 

3-4. Yahweh now speaks and addresses Israel in a short 
promise of salvation grounded in his previous acts of kindness 
towards his people. 

3. house of Jacob: it is unlikely though not impossible that 
this designation refers specifically to the descendants of the 
inhabitants of the old northern kingdom of Israel. who have 
been borne ... from the womb: the concepts of Israel as a 
child cared for by Yahweh, and of his 'bearing' or 'carrying' 
Israel are found elsewhere in the OT: Dt. 1: 31; Exod. 19: 4; 
Ps. 28 : g; Hos. 1 1 : 3. Cf. also Isa. 40 : 1 1. 

4. even to your old age: the figure of Israel as a man is 
continued here, in the form of a promise that Yahweh's care will 
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never cease. The expression is poetical and does not imply that 
Israel's 'life' is of limited duration. I am He: here this character
istic phrase comes close to meaning 'I am the same'. I have made: 
the meaning is not clear. Possibly another verb originally stood 
here. In view of the piling up in this verse of verbs meaning 
'carry', it has been suggested that this was •amasti, but this is very 
uncertain. 

THE NATIONS CARRY THEIR GODS 

46: 5-8 

This passage ~an hardly be the continuation of verses 1-4, which 
are complete in themselves and not improved by the addition of 
the themes of Yahweh's incomparability (verse 5) and of the 
folly of idolatry (verse 6-7). The picking up in verse 7 of the 
keywords lift and carry from the preceding section is no proof 
of an original continuity. It is either an example of an editorial 
use of keywords as an artificial means of providing continuity, or 
possibly an indication that verses 6-7 at least were deliberately 
composed by a later author as an extension of verses 1-4. 

It is by no means certain that verses 5-8 themselves are a 
literary unit. Verse 5 strongly resembles 40: 18, 25, and is in the 
style of Deutero-Isaiah, though the possibility of a later imitation 
should be borne in mind. Like 40: 18, this verse serves to introduce 
a passage about the making of an idol. Another possibility is that 
verse 5 is a genuine Deutero-Isaianic verse which was originally 
followed by verse 9, verses 6-8 being an interpolation. The 
vocabulary of verses 6-7 is similar to that of 44 : 9-20, which is not 
the work of Deutero-Isaiah. Verse 8 presents a further problem: 
it is not clear whether this refers to what precedes or what 
follows. The use of the unusual phrase ha.fig • al-leg (recall it to 
mind) both here and in 44: 19 perhaps suggests that the verse 
comes frorn the same hand as verses 6-7. 

6-7. Like 44 : g-20, these verses are somewhat lacking in 
metrical regularity. For the thought see also 40: 19-20; 41: 6-7. 

6. lavish: the exact sense of this verb is uncertain. scales: 
this word (/;tineh) normally means a reed or rod. Here it must 
mean scales-perhaps originally the beam from which the scale
pans are suspended. makes it into a god (weya•afeh,l 'el): 1Qls6 

has simply 'and makes a god' (wfih 'l). 
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8. and consider (wehit'ofii1t1): the meaning of this word has 
never been satisfactorily elucidated. RSV seems to have followed 
the suggestion of Volz and Duhm that it may be derived from the 
same root as tt1Jiyytih, which means something like 'wisdom', a 
suggestion which receives some support from Syr. Other suggested 
emendations are conjectural. BHS follows G. R. Driver (JTS 36 
(1935), p. 400) in deriving it from a Semitic root meaning 'be 
founded, firmly planted', emends it to (we)yif ofaf and transfers it 
to verse 7 before and it stands there, where its meaning would 
be '(and) it is firmly planted', referring to the idol. This seems an 
unnecessarily complicated proposal in view of the lack of support 
from either Mss or Versions. transgressors: better, 'rebels'. 

CYRUS CARRIES OUT Y AHWEH'S PURPOSE 

46: !rll 

It is best to regard this passage as a disputation (see on 40: 12-r 7), 
in which Yahweh is the speaker. The argument, however, re
sembles that of the trial-speeches, especially in the appeal to the 
former things (cf. 41: 22; 43: 9), the call to remember (cf. 
44 : 2 r) and the theme of Cyrus. The passage ends in a promise 
(verse I rb), an element also found elsewhere in disputations 
( cf. 40 : 3 r). The purpose of the disputation is to convince the 
exiles of the truth of the prophet's assertions, which they have 
questioned, that Cyrus has been sent by God to deliver Israel. The 
argument moves from the claim, with which the audience may be 
expected to agree, that Yahweh has proved himself by his former 
fulfilment of his own prophecies to be the sole God (verses 
9b-roa), to the conclusion that his will cannot be frustrated 
(verse 10b), and thence to the further specific conclusion that the 
promise which he is now making about his use of Cyrus must 
likewise receive its fulfilment. 

9. As has already been remarked (see on 46: 5-8) this verse 
may originally have followed verse 5; but this is not certain. 
remember the former things of old: this line lacks a parallel, 
and it is possible that some words have fallen out. former things 
here, as in 41 : 22; 43 : r 8, refers to Israel's past history in general. 
for (H): this word would be better translated by 'that'. 

10-11. The hymn-like participles in these verses are character
istic of Deutero-Isaiah's style, and to some extent carry the 
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argument. What appears to be a series of parallel statements made 
by Yahweh about himself is really an argument moving from 
premiss to conclusion. 

10. declaring the end from the beginning: that is, announc
ing the future before it began to take shape. counsel: see on 
44: 26. stand: see on 40: 8. 

11. This verse marks the conclusion of the argument. bird 0£ 

prey (' ayit): the Heh. term is generic and does not denote any 
particular species. The reference is to Cyrus, and is appropriately 
used, like 'eagle' in J er. 49 : 22; Ezek. I 7 : 3, of swift military 
conquest. from the east: cf. 41: 2. the man 0£ my counsel: 
counsel ('ifiih) is used in the same sense as in verse 10: the 
meaning is not that Cyrus gave advice to Yahweh (in which sense 
the phrase is used in 40: 13), but that he is the man called to 
carry out Yahweh's plan. The last line (from I have spoken) is 
very emphatic, three of the clauses being preceded in the Heh. 
by the emphatic participle 'ap. purposed: literally, 'formed' 
( yiif arti). -

DELIVERANCE IS NEAR 

46: 12-13 

This passage might be a continuation of verses 9-11 but is more 
probably an independent piece. The point is somewhat different: 
the emphasis is not simply on the certainty of deliverance but on 
its imminence. Some of the exiles may have accepted in principle 
that Yahweh had not totally abandoned his people, but ques
tioned the prophet's insistence that his intervention was imminent. 
The reply to these sceptics is given not in the form of a disputation 
but simply as a straightforward divine promise of immediate 
salvation. If these verses were originally independent, their position 
here may be accounted for by the similarity of the opening words 
to those of verses 3 and 9, by the occurrence of the keyword far 
(merMJ;, verse II; hiire~ol;im, verse 12; tirMJ;, verse 13) and by the 
general similarity of theme. 

12. stubborn of heart: such an appellation seems out of place 
in view of the parallel far from deliverance, i.e. unable to 
believe that deliverance is coming. Most commentators, following 
a clue from LXX, rightly emend 'abbirl leg to 'obege leg, '(you who 
have) lost heart' (for the expression cf. Jer. 4: 9). deliverance: 
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the Heb. word fega/fii,h could mean 'righteousness', which would 
make sense if stubborn of heart were retained. But since 
fegafiih occurs again in verse 13 where it can only mean something 
like 'deliverance', that is likely to be the meaning here also. 

13. This verse is the main section of the promise of salvation, 
consisting of the general promise followed by a more concrete 
statement of its consequences. I bring near my deliverance: 
1 Qisa has 'my deliverance is near'. There is little to choose between 
the two readings. not far oft': there is a play on the two meanings 
of far, here and in verse 12. for Israel my glory: an alternative 
translation would be 'in Israel my glory', 'my glory' being a 
second object of the verb I will put. glory: not k<igog but tip'eret, 
meaning 'splendour'. Yahweh will restore and beautify the now 
wretched Israel so that it reflects and witnesses to his own splen
dour. 

BABYLON'S FALL 

47: 1- 15 
This chapter is the only example in Deutero-Isaiah of a type of 
oracle represented in a number of the other prophetical books: 
the oracle directed against, and predicting the fall of, a foreign 
nation or city. Like many of the other examples in the prophetical 
books (the largest collections are found in Isa. 13-23; Jer.46-51; 
Ezek. 25-32) this oracle makes use of elements taken over from 
two originally distinct forms of speech: the mocking-song or 
taunt-song and the funeral-song or dirge over the dead. The 
purpose of the mocking-song was to expose a people ( or an 
individual) to ridicule and contempt and so to sap its power and 
correspondingly to strengthen that of the mocker or his people. 
The funeral-song, as used by the prophets, underwent two changes: 
it was used no longer to express genuine grief over the dead or 
over the downfall of the people concerned, but in mockery of 
them; and it was used in an anticipatory way, referring to the 
expected downfall as if it had already occurred. This gave it the 
effect of prophecy, involving the notion that the utterance of the 
song was itself a factor in bringing about the events of which it 
spoke. 

The total devastation of Babylon envisaged in this song did not 
in fact occur when Cyrus took the city, and there can therefore be 
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no doubt that it was composed before that event. The prevailing 
metre is the so-called /siniih-metre (three beats before the caesura 
and two after it) characteristic of dirges. The poem is divided into 
six stanzas of somewhat unequal length. If a few later interpola
tions are set aside, it is seen to be a poem of consummate literary 
skill. 

It is not clear who is the speaker. The I of verses 3b and 6 is 
clearly Yahweh, while in verse 4 this is equally clearly not the 
case. But verse 3b might be a quotation within a poem spoken by 
another person, and verse 4 (see below) an acknowledgement of 
that fact, while verse 6 has been regarded by some commentators 
as an interpolation. On the other hand, verse 4 might be regarded 
as an interpolation or gloss inserted into a poem spoken by 
Yahweh. The question is perhaps not one of great importance: 
if the prophet is the speaker he is unlikely to have spoken 
such a weighty condemnation of Babylon simply in his own 
name. 

1-4. The first stanza. Babylon, the queen of the nations, is 
brusquely commanded to descend from her throne and to join the 
ranks of the lowest class of slave. This passage makes a striking 
contrast with those other passages, especially 52 : 1-2, in which 
Zion/Jerusalem, now a slave, is to become a queen. Although 
there is no positive proof that these passages were spoken at one 
and the same time, we must suppose that their contrasting images 
belong to the same strand of Deutero-Isaiah's thought. 

1. virgin daughter of Babylon: the representation of a city 
( or people) by the figure of a woman is part of the regular poetical 
imagery of the OT: cf. Zion/Jerusalem. virgin: that is, 'inviolate' 
in the sense of never having been conquered. This was not 
historically true, though it was correct as far as the contemporary 
Babylonian dynasty was concerned. without a throne: this 
phrase is omitted by LXX, but is necessary for the metre. 
Chaldeans: see on 43: 14. 

2. The grinding of corn was a characteristic occupation of 
female slaves in the ancient Near East. veil: or, possibly, 'tresses'. 
robe (fogel): this word occurs only here. Another possible 
translation is 'skirt'. 1 Qisa has fwlyk, 'your skirts'. uncover your 
legs: in order to be free to perform heavy manual labour, as 
illustrated in Egyptian pictorial scenes. pass through the rivers: 
the meaning is not clear. It may refer either to the necessity to 
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cross small streams in the course of outdoor labour, or to the 
possibility of having to undertake long journeys in the course of 
transportation to distant places. 

3. The reference in the first half of the verse is to sexual inter
course. Probably the implication is that as a young female slave 
Babylon will be subjected to the final humiliation of being forced 
to accept the casual sexual attentions of any man who happens to 
want her. and I will spare no man (we/a' 'epga• 'adiim): this is an 
extremely difficult phrase. It might perhaps be translated by 'and 
I will meet no one'; but this would make no sense. The secondary 
meanings of the verb paga•, 'attack', 'entreat', are equally out of 
the question. Of the emendations of the consonantal text which 
have been proposed, the alteration of 'epga• to the third pers. 
yipga•, giving 'and no one will attack (i.e. resist) me', which 
receives support from Vulg. & Symm., is perhaps the most likely 
because the least substantial. But it is more probable that a 
repointing of the consonantal text to give 'eppaga• (Duhm) is all 
that is needed: 'I will not be entreated'-that-is, will not allow 
anyone to intercede for Babylon. Even with this change, 'agam, 
'(any) man', still causes some grammatical difficulty. Here, with 
some support from some Mss of LXX, we may perhaps accept 
Duhm's proposal to amend 'ariam to 'amar, 'says', while also 
transferring Our Redeemer from verse 4 to follow it. This gives 
the translation 'says our Redeemer'. It also improves the 
metre. 

4. If the above proposal is accepted, this verse is a continuation 
of verse 3: 'whose name is the LORD of hosts, the Holy One of 
Israel'. If, however, 'arJam is retained in verse 3 and if the whole 
poem is regarded as a speech by Yahweh, verse 4 must be re
garded as a gloss. 

5-7. The second stanza. The sentence passed on Babylon is 
now repeated briefly in different imagery (verse 5a) and the 
indictment follows. There are two charges: cruelty and arrogance. 

5. darkness: the same imagery is used in connexion with the 
Jewish exiles in 42: 7. Now Babylon is to suffer the same fate. 
This does not necessarily mean that the prophet specifically 
envisaged captivity or exile for the Babylonians, though he may 
have done so. darkness, whether of the prison-as here-or in 
general simply indicates a state of misery: cf. Lam. 3: 2. the 
mistress of kingdoms: that is, the imperial city. 
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6. Here it is clearly Yahweh who speaks. There are no sufficient 

grounds for regarding this verse as a gloss, and its omission would 
seriously weaken the stanza. I profaned my heritage (billalti 
nabalati): on the meaning of profaned see on 43 : 28. heritage 
( naba[a), like people ('am), refers, as often in the OT, to the people 
of Israel as Yahweh's special 'possession'. Yahweh does not hold 
Babylon responsible for the defeat and captivity of his people but 
admits, I gave them into your hand in order to punish them for 
their sins. But he accuses her of treating them with unnecessary 
harshness: you showed them no mercy. Unlike some of his 
predecessors Deutero-Isaiah taught that Yahweh intended the 
punishment to be strictly limited in scope ( cf. 40 : 2; 54: 7-8). 
Babylon, admittedly, was not to know this; but the cruel treatment 
of prisoners, such as making the aged do forced labour, was 
regarded even outside Israel as a crime. The accusation of cruelty 
is not incompatible with the impression gained from other texts 
that the conditions of exile were not, in general, unduly harsh: 
there were no doubt exceptions, and Deutero-Isaiah and his 
audience were evidently familiar with some of these. 

7. The second accusation is one of arrogance amounting to 
blasphemy. As in other prophetic denunciations of powerful cities 
( e.g. Tyre, Ezek. 28), Babylon is accused of arrogating quasi
divine attributes to herself. so that (' arJ) : the Massoretic punctua
tion treats this word as a conjunction. This is not an impossible 
construction, but the consensus of commentators is probably 
correct in treating • ag as a noun denoting an indefinite period of 
time, and mistress (gegarel) as a construct. Babylon's words 
would then be, 'for ever shall I be queen in perpetuity'. 1 Qisa has 
'wd, 'still'. remember: the verb ;:ii!ar does not refer only to things 
past. 'bear in mind' or 'consider' would be a better translation. 
end: that is, 'consequences'. 

8-g. The third stanza. Babylon's arrogance is now described 
more fully, and its false basis disclosed. Her overthrow will come 
when least expected. 

8. Now therefore bear this: this is the language of the formal 
prophetic announcement of doom. lover of pleasures: in 
condemning excessive luxury Deutero-Isaiah stands in the 
classical prophetic tradition. securely: that is, self-confidently. 
in your heart: the Massoretic pointing would necessitate the 
translation 'in her heart'. But many MSS lack the dot (mappiq) 
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in the final consonant, giving bi[egagiih, 'in the (i.e. 'your') heart'. 
besides me: the finalyodh in 'apsi can hardly be the suffix 'me, 
my', and is probably an ancient case-ending which no longer has 
any significance (so G-K §go 1). who say . .. besides me: this 
phrase is identical with words attributed to Nineveh in a similar 
passage in Zeph. 2: 15. The theme appears in a number of 
prophetical oracles against foreign cities, and it would seem that 
there was a common stock of phrases which could be drawn upon. 
Here in Deutero-Isaiah, however, the phrase has additional 
significance, because the claim made by Babylon is almost 
identical with that attributed frequently by this prophet to 
Yahweh himself (e.g. 45: 5, 6, 18, 22; 46: 9). Viewed in this 
context of thought it becomes more than self-confidence (as in 
verse 7): it is a blasphemous claim to absolute divine status and so 
a direct challenge to Yahweh. widow, loss of children: the 
imagery has changed: Babylon is now no longer seen as a virgin 
(verse 1) but as a wife and mother. The children may be more or 
less equated with the inhabitants of the city; but it would be 
pedantic to enquire who was Babylon's husband. The point is that 
widowhood and loss of children were the two greatest calamities 
which could happen to a woman in the ancient Near East, 
especially if they happened together: she would be deprived of 
any means of support except as a slave. As in the case of the 
imagery in verse 1, there can be no doubt that the prophet has in 
mind an exchange ofroles between Babylon and Zion/Jerusalem: 
cf. 49: 21-23; 54: 1-6. 

g. in one day: that is, the day when Cyrus captures the city. 
in full measure: this translation of ketummiim is just possible. 
LXX and Syr. have 'suddenly', which makes a better parallel 
with in one day, and might be a translation of Heb. pifom. 
However, emendation may not be necessary to obtain an appro
priate sense. A similar expression in 2 Sam. 15: 11; 1 Kg. 22: 34 
appears to have the sense of guilelessness or lack of suspicion; 
thus here we may perhaps translate by 'unexpectedly' (see 
G. R. Driver, Von Ugarit nach (lumran, BZAW 77 (1958), p. 47). 
shall come: perhaps read imperf.yiigo'u for perf. bii'u. sorceries, 
enchantments: the Babylonians were well known for the 
importance which they attached to magic. Deutero-Isaiah 
appears to assume that their religion consisted of nothing else. 
great power: ironical, unless, following the analogy of the 
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cognate adjective 'fi!tlm, we may take the noun 'orrnah to have the 
additional sense of 'large number'. 

10-11. The fourth stanza. The thought is similar to that of the 
preceding stanza, but the reference to Babylon's sorceries and 
enchantments is further developed. 

10. in your wickedness (b 8ra'aJefs): 1Qlsa. differs by one 
consonant, reading bd'tk, i.e. 'in your knowledge'. wickedness 
seems rather weak, but 'knowledge' is perhaps unlikely because 
the word occurs again in the next line. Moreover ra• iiJi/s, if correct, 
permits a characteristic play on meanings: Babylon's wickedness 
(rii' iih) will lead to her misfortune ( rii' iih, evil, verse 1 1). sees me: 
the pointing (ro' iini) is unusual, but not on that account neces
sarily to be 'corrected'. The thought that no one sees me is a 
consequence of Babylon's conviction that she has divine status, 
and is not quite the same as that attributed to wicked or idolatrous 
Israelites in Ps. 94 : 7 and Ezek. 8 : I 2 concerning Yahweh's 
inability to see their evil deeds. But the thought of God's all
seeing eye, a commonplace of the literature of the ancient Near 
East as well as of Israel, lies in the background as an encourage
ment to the Jewish exiles: Yahweh may appear to be oblivious of 
their wrongs, but events will soon show that he has missed nothing. 
wisdom; knowledge: the reference is to the Babylonians' skill in 
sorcery and divination ( cf. the 'wise men of Babylon' in Dan. 2; 5). 
I am ... besides me: the same phrase as in verse 8. 

11. Babylon is now to learn by bitter experience that Yahweh 
has seen and noted her wicked deeds. evil; disaster; ruin: the 
alliteration (rii'iih, Mwiih, fo'ah) conveys a sense of completeness 
and irrevocability. On evil see on verse 10. shall come: there is 
no need to emend the masc. verb ha' to a fem., since a verb pre
ceding its subject does not necessarily agree with it in gender. 
1 Qisa. has the fem.; but this is an alternative rather than a 
superior reading. atone: perhaps better 'charm away'. The 
emendation of fa~riih to fa~a,Jah, 'bribe away', though tempting 
in view of the parallelism of kpr and !M in Prov. 6: 35, is un
justified since the Heh. text is quite satisfactory. expiate: kipper 
is here used not in the technical sense of atonement for sin, as in 
the laws of the OT, but has the wider meaning of 'avert', as in 
Prov. 16: 14. Both 'charm away' and 'avert' refer to the Baby
lonians' misplaced confidence in their magical spells. of which 
you know nothing: the same phrase occurs earlier in the verse 
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in the sense of cannot, and in parallelism also with will not be 
able to (lo' tu!eU). This suggests that here also lo' tegd'i means 
'cannot', and that a third infinitive has fallen out. 

12-13. The fifth stanza. Here the style of the mocking-song is 
evident. Like Elijah on Mount Carmel (1 Kg. 18: 27) Deutero
Isaiah mockingly encourages Babylon to believe that her magical 
rites will be able to save her from her fate. 

12. Stand fast ('imeg£-na'): the enclitic particle na', which 
properly signifies entreaty, here has the effect of mockery, as in 
Job 40: IO. with which . .. youth: these words are unmetrical 
and partly repeat a phrase in verse 15. That there is some corrup
tion here is indicated by 1Qisa, which follows MT up to from. 
your youth, adds 'and until today', and omits the last part of the 
verse and the first word of verse 1 3 altogether. It has been sug
gested with some plausibility that with which . .. youth is a 
misplaced alternative reading from verse 15. inspire terror: 
the object is not indicated. It may be the evil forces which the 
magical rites are intended to neutralize. 

13. This verse is directed against the Babylonian astrologers. 
The science of astronomy was highly developed by the Babylon
ians, but was used for astrological purposes to discern the future. 
You are wearied: better, 'You have exhausted yourself (to no 
purpose)'. your ... counsels ('afa/ayit): the plural suffix with a 
singular noun is anomalous, but the Massoretic pointing may 
indicate a double reading, that is, an alternative text. In view of 
this the proposal of some commentators to emend to yo'afayi!, 
'your counsellors', may be justified. The 'counsellors' here would 
be the astrologers referred to in the subsequent lines. those who 
divide the heavens: Kethib has the perfect (hager,1 !timayim); 
but the Qere hogere (participle) is to be preferred. The verb 
htigar occurs only here. It has generally been taken to be cognate 
with an Arab.root meaning'cut', and so to refer to the Babylonian 
division of the heavens into segments in order to study the move
ments of the heavenly bodies across the sky and from these to 
predict earthly events. It is from this that the present zodiacal 
'map' is derived; but it appears to be uncertain whether Baby
lonian astrology had reached this point of development at the 
time of Deutero-Isaiah. Further, it has been argued by J. Blau 
(VT 7 (1957), pp. 183-4) that this derivation of htigar is unlikely; 
he associates the verb with a Ugaritic root meaning 'worship'. 
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This interpretation does not conflict with the following phrase 
who gaze at the stars, which does not necessarily presuppose 
such a highly developed art. The stars were worshipped by the 
Babylonians as deities who controlled human destiny. at the new 
moons: better, 'month by month'. what: Heh. has me'afer 
where one would expect 'afer. The exact sense of min (me) here is 
uncertain. Some commentators regard it as partitive: 'something 
of what .. .'. But this is hardly appropriate in the context, and 
those commentators may be right who omit it as an intrusion due 
to dittography. befall: MT has the plur. yapo'u; probably read 
sing.yapo' with 1Qlsa.. 

14-15. The final stanza. Babylon's last chance has gone: the 
mocking encouragement of the previous stanza gives way to an 
uncompromising declaration that the magical experts on whose 
skill she has staked everything will perish with her. The certainty 
and imminence of her fall is emphasized by the series of verbs in 
the perfect tense (RSV are; consumes; are; wander about). 

14. Behold (hinneh): this word frequently introduces a pro
phetic announcement of doom. themselves: that is, not even 
themselves. No coal ... sit before: the irony resembles that 
of 44: 9-20, and the line may be a gloss added by a reader who 
had 44: 16 in mind. for warming oneself: the form (la~mtim) is 
probably a pausal form of the infinitive Qal of ~timam (see G-K 
§28b, 67cc), and no emendation or repointing is necessary. 

15. with whom: two MSS have ba'afer for MT's 'afer, but the 
latter is not necessarily wrong. In prose it would have been 
necessary to write 'afer btihem; but ellipses of this kind are not 
unusual in poetry. laboured: cf. verse 12. who have trafficked 
with you (so~arayi!): RSV retains the traditional interpretation 
of this word as referring to the foreign merchants who traded with 
Babylon. Somewhat similar references are made in oracles 
directed against Nineveh (Nah. 3: 16) and Tyre (Isa. 23: 1-8, 
17-18); but here a sudden change of reference from native 
astrologers and diviners to foreign traders is highly unlikely. 
Although 'trader' is the normal meaning of soMr, in this instance 
the word is probably cognate with Accadian sabtiru and Arab. 
sti~irun and means 'practitioners of magic arts' (G. R. Driver, 
JTS 36 (1935), p. 401). they wander about ... direction: in 
other words they will be confused and terrified like the other 
inhabitants of the city when the blow falls. 
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YAHWEH's REDEMPTION; ISRAEL'S INGRATITUDE 

48: 1-22 

There are many uncertainties about the interpretation of this 
chapter. In particular the question whether it should be treated 
as a single unit or as several ( e.g. verses 1-11, 12-16, 17-19, 20-22) 

is inextricably related to the more fundamental problem of 
authorship, which is encountered in almost every section. It can 
hardly be denied that two quite different moods alternate. On the 
one hand the themes of Israel's status before God (verses 1a, 12a), 
of the contrast between the form.er things and the new things 
(verses 3, 5a, 6, 7a), of Yahweh as the only God and as creator 
(verses 12, 13), of the mission of Cyrus (verses 14-16), of the 
imminent release of the Jewish exiles (verse 20) and of the Exodus 
( verse 2 I) are themes associated elsewhere in the book with the 
proclamation of salvation and the giving of encouragement to the 
exiles. On the other hand, interspersed throughout the chapter, 
are a number of extremely harsh words addressed to an 'Israel' 
which certainly includes the contemporary Israelites as a group, 
and is condemned for insincere profession of faith (verse 1b), 
obstinate lack of faith (verse 4), overt idolatry (verse 5b), arro
gance, treachery and rebellion (verses 7h, 8, 18, 19). Equally 
harsh is the mood of verses g-11, where Yahweh is represented 
as deferring punishment for these things, but for his own sake 
rather than that of his people. 

The accusations, especially that of idolatry, are more thorough
going than in any other part of Deutero-lsaiah. But it is not this 
which constitutes the greatest difficulty for the interpreter: it is 
rather the abrupt alternations of mood which make a consistent 
interpretation of the chapter, whether as a whole or in its con
stituent parts, extremely difficult. Consequently the view, held by 
a large number of commentators, that two quite different kinds 
of material have been interwoven here appears inevitable; and if 
so it is reasonable to take the further step of regarding the de
nunciatory material as having been composed by someone other 
than Deutero-lsaiah and added at various points to his work. 

To have reached this conclusion is not, however, to have 
solved all the problems. Several important questions remain. 
First, it is one thing to recognize the two types of material, another 
to determine precisely the points of division between the two. 
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There are important differences of opinion between the commen
tators on this matter. Secondly, while it is not difficult to define 
in general terms the character of most of the secondary material 
(see C. Westermann, 'Jesaja 48 und die "Bezeugung gegen 
Israel" ', Studia Biblica et Semitic a, Vriezen Festschrift, I 966, 
pp. 356-66), both the occasion of its interpolation and the reason 
for it remain to a large extent obscure. Thirdly, there remain the 
questions of the unity of Deutero-Isaiah's original material and 
of its form and character. All these questions will be considered 
in the course of the detailed exegesis. 

1-2. The chapter begins with an address to Israel, who is then 
characterized in true Deutero-Isaian style by a series of epithets. 
But the verbs in verse 2 are in the third person, suggesting that 
this verse is a comment by a later hand. The sense of both elements 
is improved if the last line of verse I (but not in truth or right) 
is taken with verse 2: 'It is not in truth or right that (ki; RSV For) 
they call themselves .. .'. The re-application of Deutero-lsaiah's 
words thus begins here, with the denial by the secondary author 
of the sincerity of the worship offered by Israel. 

1. Jacob/Israel, Judah: the prophet apparently wishes to 
make it clear that the whole of the former nation oflsrael and not 
merely the Judaeans is involved in what he has to say. loins: 
RSV rightly accepts the emendation of the meaningless 'waters' 
(me) of the Heh. to loins (m6'e). swear by; confess: the reference 
is probably to liturgical professions of faith. 

2. Nowhere else does Deutero-Isaiah say that the exiles call 
them.selves after the holy city, although the phrase holy city 
meaning Jerusalem occurs again in 52 : I. It occurs frequently in 
later Jewish literature. It has been suggested that the phrase as a 
whole would come more naturally to Jews after the Exile, when 
Jerusalem had been restored and repopulated. 

3-5. In verses 3, 5a we have an echo of earlier passages concern
ing the former things; and a comparison with 46: 9-1 I sug
gests that there is a connexion between these verses and verse 6, 
where the announcement of new things may be seen as deriving 
its credibility from the argument from past history. This is the 
normal sequence of Deutero-Isaiah's arguments; but verses 3-5 
as they stand make a quite different kind of argument: Yahweh's 
announcement of the form.er things before he brought them to 
pass is now explained as necessitated by Israel's refusal, without 
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such proof, to believe that it was he who brought them about. 
This argument does not appear elsewhere in Deutero-Isaiah. 
Moreover verses 4 and 5b (from lest) are subordinate clauses 
which may be detached from the remainder without damage to 
the syntax or sequence of thought, and perhaps indeed with some 
improvement to both. There is therefore good reason to regard 
these as subsequent interpolations intended to alter radically the 
meaning of the original. 

3. The former things: not the previous career of Cyrus, as 
in 42: 9; 43: 9, but Yahweh's past deeds in general, as in 41: 22; 
43: 18; 46: 9. The argument of C.R. North, Studies in Old Testa
ment Prophecy, RobinsonFestschrifl, 1950, p. 123, that me'az (of old) 
might refer to more recent events here is unconvincing. and I 
made them known: Heb. has 'that I might make them known'. 
RSV may be right in changing a vowel point here to give a past 
sense. LXX understood the word in this way. 

4. The language in this verse is characteristic of Ezekiel rather 
than of Deutero-Isaiah. 

5. The second half of the verse (from lest) accuses Israel of 
practising a thoroughgoing idolatry which regarded idols rather 
than Yahweh as the controllers of the events of history. This view 
is quite different from that of Deutero-Isaiah, who in 43 : 12 
asserts exactly the opposite, basing an argument on the generally 
accepted fact that no other god had played a significant role in 
Israel. My idol: this word, •o,ef,, occurs only here in the OT. We 
should perhaps read •a,abbi, with the same meaning. On the 
graven image see 40 : 19, 20. 

6-8. As has been suggested above, verses 6, 7a (to of them), 
8a appear to be the continuation of 3, 5a, while verses 7b, 8b 
(from For I knew) are interpolations of the same kind as verses 4, 
5b. 

6. now see all this (~azeh kullah, literally 'see it all'): the 
meaning is not clear. Of the various proposals for emendation the 
most likely is perhaps the correction of ~azeh to Mzita, 'you have 
seen', following Syr. and will you not declare it?: the sudden 
and momentary change from a sing. to a plur. form of address 
('attem, you; taggirfu, declare it) is strange, even for Deutero
Isaiah. The emphatic 'llttem, you, is also strange since no emphasis 
seems to be required. The plural ending of the verb (w in the 
consonantal text) perhaps ought to be attached to the next word, 
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where it would mean 'and'. Instead of we' attem Duhm suggested 
re'i/em, 'you have seen'; but if a sing. is required rti'ilii, would be 
necessary. This verb would be parallel with You have heard. 
new things: cf. 42: 9; 43: 19. The reference is probably to the 
entire chain of events which is expected to begin with Cyrus' 
conquest of Babylon. If this chapter, apart from the later inter
polations, was originally a single unit, the prophet goes on to 
speak specifically of the fall of Babylon (verse 14) and the release 
of the exiles (verse 20); but see below. All these things the exiles 
are now to declare (taggifi). Elsewhere Deutero-lsaiah calls on 
them to witness to Yahweh's past actions and the prophecies which 
foretold them, rather than to declare or make them known to 
others: hence some commentators wish to emend the verb to 
tti'ifi(d). But this seems rather arbitrary. 

7. before today: the Hebrew expression liperzi-:)lom is unusual, 
but emendation-e.g. to zepanayim-is probably unnecessary. 

8. your ear has not been opened: MT has an active verb 
(jJitteMh) of which your ear must be the subject: 'your ear did not 
open'-but this makes no sense, and there is no object. RSV's 
passive rendering is based on either a repainting of the Piel verb as 
Pual (putteMh) or its emendation to Niphal nipteMh, both of which 
have been proposed in the commentaries. -1 Qisa. has lw' pt~t, 
probably 'you have not opened (Qal) (your ear)'. But perhaps 
the best solution is to emend, with some of the older commentators, 
to paJa~ti, giving 'I have not opened your ear', following LXX. 
The idea that Israel was rebellious from the very beginning of its 
history, expressed in the second half of the verse, is characteristic 
of Ezekiel rather than of Deutero-lsaiah. 

9-11. Verse 1 1 refers to the new things of verses 6, 7a, Ba, 
expressing the thought that the ultimate ground for Yahweh's 
redemption oflsrael is the maintenance of his own reputation and 
glory. The same thought, also found in Ezekiel, is expressed in 
42 : 8; 43 : 25 in similar contexts and similar language. Verses 
9-10, however, refer to a different situation altogether: like 
verses 4, 5b, 7b, 8b, they speak of an Israel which has deserved in 
the past, and still deserves, to be cut off, that is, annihilated. Once 
again the interpolations alter the whole tenor of the passage. 

9. The argument in this verse is precisely that of Ezekiel, 
especially Ezek. 20: 8-9; 36: 21-23, where Yahweh explains why 
he refrained from exterminating his people both during their 

B 
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wandering in the wilderness after the Exodus, and again at the 
time of the Babylonian exile. In both of those passages the phrase 
'for the sake of my (holy) name' occurs. At the same time this 
verse has verbal affinities with verse 11. Duhm may be right when 
he suggests that verses 9-10 have been misplaced: they originally 
occurred after verse 11 : cf. the earlier interpolations in this chapter. 
I defer my anger ( a' 0 riff 'appi) : the English phrase suggests that 
God's anger will still take effect, though not yet. The Hebrew 
phrase refers rather to God's patience: even now he still withholds 
his anger. This is not quite the same thing. for the sake of: this 
word (lema'an) occurs only once in the verse, but is clearly in
tended to govern both my name and my praise. restrain: the 
meaning of this verb (M,tam) is obscure, but some such meaning 
as restrain may be presumed. 

10. This verse appears to mean that Yahweh has in the past 
tried to bring Israel back to obedience by means of disciplinary 
punishments, but to no avail. The thought is frequent in the 
pre-exilic prophets. Here a post-exilic situation is the most 
probable: Israel has not profited from the punishment of the 
Exile. but not like silver: this phrase (w 6lo' b6!asep) has defeated 
all commentators up to the present. 'Not for money', 'without 
producing silver', and 'not as silver is refined', may all be possible 
translations, but none offers a really satisfactory meaning. I have 
tried you: MT has b6~arti!ii, which normally means 'I have 
chosen you', but this is clearly not the meaning. We should 
probably read b6~anti!ii, 'I have tested you', with 1Qisa. (though 
see G. R. Driver, JTS 36 (1935), p. 401). 

11. for how should my name be profaned?: 'my name' 
is lacking in Heb. RSV has supplied it from LXX, probably 
correctly. The metre is improved by its insertion. The profaning 
ofthenameofYahweh is a concept found in Ezekiel (20: 9, 14, 22), 
and this line may be an interpolation of the same type as those 
found in the earlier verses of the chapter. 

12-16. These verses contain no such interpolations, but are 
substantially the work of Deutero-Isaiah. The problem remains, 
however, of their relationship to the original Deutero-Isaian core 
of verses 1-r 1. At first sight the theme of Cyrus (verses 14-15) 
may seem to follow naturally from the announcement of the new 
things in verses 6, 7a, 8a, 11; but a number of considerations make 
it probable that verses 12-16 are an independent piece: the 
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unexplained introduction of the theme of creation (verse 12); the 
new introductory address (verse 12a); and the change from 
singular to plural verbs in addressing Jacob /Israel (verses 14, 16). 
Seen as a separate section these verses have rather the character 
of a disputation in which Yahweh, as the speaker, seeks to over
come the exiles' doubts about the mission of Cyrus by arguing 
from the common ground of his limitless power and purpose 
already demonstrated in the creation of the world and the call of 
Israel ( cf. 45: 9-13 and the trial-speech addressed to Israel in 
44: 24-45: 7). 

12. The similarity of the address to Jacob /Israel to that in 
verse I may partially account for the editorial placing of this 
section here. 

12b-13. These expressions are almost all characteristic of 
Deutero-Isaiah: see especially on 40: 22, 26; 41 : 4. when I call 
to them: cf. 40: 26. Creation is by the Word, as in the near
contemporary Gen. 1 (P). stand forth together: this is the idea 
of 'being on parade', as in 40 : 26 'not one is missing'). 

14. This verse is difficult, and appears to have suffered both 
textual corruption and interpolation. Assemble: it is not clear 
who is addressed, nor, if this is still Israel, why such a call is 
necessary at this point. The first two lines of the verse (to these 
things?) strongly resemble 43 : g and 45 : 20-2 1, where it is the 
nations who are summoned, and may be a gloss referring to those 
passages. There remains the inconsistency of all of you and 
among them. A number of MSS have 'among you'; but this may 
be an early attempt to correct a difficult text. Consistency is not, 
it may be noted, always a characteristic of glosses. The remainder 
of the verse refers to Cyrus, who is frequently introduced in an 
oblique fashion (cf. 41: 2, 25; 45: 13). Possibly too obvious a 
reference to him may have been dangerous at some points in 
Deutero-Isaiah's ministry, while at others this was not the case 
(44: 28; 45: 1). The LORD loves him: the sudden reference to 
Yahweh in the third person can hardly be right. Among the 
proposals for emendation, Duhm's suggestion, partly based on 
LXX, to omit 'Yahweh' and to read 'oha!Ji for 'ahego, giving 'my 
friend shall perform his purpose .. .', is plausible; but the text 
cannot be restored with any certainty. his arm shall be against 
the Chaldeans: literally, 'and his arm the Chaldeans', which 
cannot yield the sense given to it by RSV. We should perhaps 
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read 'and ( against) the seed of the Chaldeans', substituting 
we;;:,era', which seems to have been the reading of LXX, for 
u;;:,ero'o. 

15. he will prosper in his way: it is unnecessary to emend to 
'I have prospered him in his way', as is done by some commenta
tors, following some of the Versions. 

16. Another difficult verse. Draw near ... this: it is not 
clear why this additional call to assemble is necessary, but 
although these words are metrically somewhat unusual in that 
they form an isolated half-line, there are insufficient grounds for 
omitting them. The middle section (from from the beginning to 
have been there) is presumably intended to strengthen the 
argument concerning the reality of Cyrus' mission by referring, 
as in 45: rg, where the same phrase I have not spoken in secret 
is used, to Yahweh's earlier record of prophecy and fulfilment-an 
argument characteristic of this prophet. Yahweh's announcement 
of what he intended to do has always been openly and plainly 
made from the beginning, that is throughout Israel's history. 
The next words are somewhat obscure. it in from the time it 
came to be has no antecedent, but must refer to the former 
prophecies mentioned in the previous line, which then came to 
be, that is, were fulfilled. But I have been there (.fiim 'an£) is 
puzzling. Perhaps it means that Yahweh never failed to be 
present in the midst of the events to bring them to pass. But this 
means reading a great deal into there. The final line (And now 
... Spirit), obviously the words of some new speaker, has no 
original connexion with what precedes. If it is a genuine word of 
Deutero-lsaiah it must be an isolated or fragmentary word spoken 
by the prophet about himself. It is reminiscent of 6r :r, and may 
have been added in the same mood, but with the intention of 
bringing the person of the prophet into greater prominence at this 
point in the prophecy. Spirit is a second object of has sent, not a 
second subject. The connexion of the Spirit of Yahweh with 
prophecy, rare in the pre-exilic classical prophets, is more 
characteristic of later prophecy: see, in addition to Isa. 6 r : r, 
Zech. 7 : 12. 

17-19. Several features show that these verses are not the work 
of Deutero-Isaiah, in spite of the style of the opening words. The 
tone is one of divine grief and regret over Israel's refusal to obey 
Yahweh's commandments, which has brought the nation close to 
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annihilation (verse 19b). There is perhaps a hint that all may yet 
be well if Israel experiences a change of heart, but the picture is a 
sombre one, with the triumphant expectation, characteristic of 
Deutero-lsaiah, of the imminent redemption of Israel entirely 
lacking. We are reminded of passages in the earlier prophets 
(e.g. Isa. 30: 15-18; Hos. 6: 4-6; Jer. 2: 29-32), but also of 
Trito-Isaiah (Isa. 65: 1-7). The background is early post-exilic 
Palestine: the ideal of the perennially flowing river (nahar, verse 
18) reflects the harsh reality of the life of the Palestinian farmer 
with his inadequate and uncertain water supply, and the reference 
to underpopulation (verse 19) also reflects the reality of early 
post-exilic Palestine in contrast with the massive repopulation 
prophesied by Deutero-Isaiah in such passages as 49: 18-21; 
51 : 2; 54: 1-3. These are also the concerns of Tri to-Isaiah. 
C. Westermann ('Jesaja 48 und die "Bezeugung gegen Israel"', 
VriezenFestschrift, pp. 356-66) points out the resemblance between 
these verses and Ps. 81 : 13-16 (MT 14-17) and concludes that 
they have the character of a liturgical sermon preaching repent
ance. This may well be so, although his further argument that the 
whole chapter in its present form belongs to that literary category 
is more doubtful. 

17. In contrast with verses 12-16, Israel in this section is 
addressed in the sing. teaches you to profit: the concept of 
Yahweh as teacher is mainly restricted in the OT to the later books. 

18. There is no reference elsewhere in Deutero-Isaiah to 
Yahweh's commandments. peace (!alom): better, well-being, 
prosperity. river: see the introduction to this section. 

19. like the sand: a clear reference to the promise to the 
patriarchs (Gen. 22: 17; 32: 12). According to Deutero-Isaiah's 
own teaching these promises still hold good and will shortly be 
fulfilled. and your descendants: literally, 'and the offspring of 
your loins' ( W 6!e' e,a• I me• eM). 1 Qisa has simply 'and your offspring', 
which may be the better text. their name: probably read 'your 
name' with LXX. 

20-21. These verses are composed of two elements: the first 
line (Go forth from Babylon, flee from Chaldea) has the 
form of a military order commanding the withdrawal of troops: 
cf. 'To your tents, 0 Israel', 1 Kg. 12: 16. The remainder closely 
resembles the communal thanksgiving, which sometimes (Ps. 
66; 118) begins with an introduction similar to that of the hymn 
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of praise (here declare this ... earth) followed by a short state
ment of what Yahweh has done (The LORD ... Jacob) and 
then a narrative section (verse 21) in which the community or its 
spokesman describes Yahweh's act of deliverance in more detail. 
The combination of the two elements, one military and one 
cultic, is unique, and is the work of Deutero-lsaiah himself. It is 
conceivable, but improbable, that the section is the continuation 
and climax of verses 12-16. The prophet's purpose is still to 
persuade his audience of the genuineness of his message, but no 
longer by means of a disputation: rather, as in 40: 9-1 1 ; 44 : 2 3; 
46: 1-4, his method is psychological: he brings the future vividly 
into the present (cf. Westermann's 'eschatological hymn of 
praise'), causing his audience in imagination to live proleptically 
through the moment when they will hear the call to leave the 
stricken city, and also the subsequent moment when they will 
again gather in their homeland and sing their song of thanksgiving 
for the completion of their redemption. 

20. In suddenly and unexpectedly pronouncing this 'command' 
to depart from Babylon the prophet was deliberately evoking in 
the minds of his hearers a comparison with the equally unexpected 
and miraculous moment when, according to their most funda
mental traditions, their remote ancestors in Egypt had received a 
similar call. What could happen in the past, he implies, can
and will-happen now. flee: elsewhere (52: 12) Deutero-Isaiah 
contrasts the old and the new Exodus, asserting that this time there 
will be no hasty flight. But the verb hara~ (not used in 52: 12), 
though it implies haste, does not necessarily imply fear or con
fusion. this refers to the statement that The LORD has re
deemed his servant Jacob. redeemed (ga'al): see on 41: 14. 
his servant: see on 41 : 8. 

21. Here the events of the old and new Exodus are made so 
closely parallel that this song of the returned Babylonian exiles 
might in another context have been sung by their ancestors who 
had escaped from Egypt: cf. Ps. 105: 41. The thought is modelled 
on the events narrated in Exod. 17: 1-7; Num. 20: 2-1 I. Cf. 
also 41: 17-20; 43: 16-21. 

22. This verse is virtually identical with 5 7 : 21. Here it is 
clearly an interpolation unrelated to the context, perhaps added 
by an editor as a marker: its double occurrence divides Isa. 40-
66 into three roughly equal parts. 
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It is not possible to offer definite conclusions about either the 
structure or the character of this difficult chapter, but some 
concluding observations may now tentatively be made. It is 
probable that three blocks of Deutero-Isaianic material underlie 
the chapter in its present form, and that these are to be found in 
verses 1 -II, 12-16, and 20-2 1. Their character is difficult to 
define. Verses 1-11 use the techniques of the disputation and the 
trial-speech to defend what is basically a promise of salvation. 
Verses 12-16 are also primarily a disputation. Verses 20-21 

cannot be defined in terms of any traditional literary form. They 
attempt to defend the prophet's message by psychological means. 

To the original material has subsequently been added the 
following: verses 1b (from but not in truth . .. ), 2, 4, 5b (from 
lest you should say . .. ), 7b (from lest you should say . .. ), 
Bb from (For I knew ... ), 9, 10, part of 11 (for how should my 
name be profaned?), 14a (Assemble ... these things?), 
16b (from And now . .. ), 17-19, 22. The interpolations in 
verses I-II together with verses 17-19 may all have been added 
by the same hand, since they have the same purpose of adapting 
soteriological material to make a kind of admonitory sermon 
suited to a post-exilic situation in which the future of the Jewish 
community was threatened by further serious outbreaks of sin. If 
this is so, they must have been added during or after the main 
editorial process which brought the present book of Deutero
lsaiah together. There are some resemblances between this 
material and parts of Trito-lsaiah. (On the relationship between 
Deutero- and Trito-Isaiah see the Introduction, pp. 38-43). 

THE DISILLUSIONED PROPHET ENCOURAGED 

49: 1-6 

This is the second of the so-called 'Servant Songs'. The speaker, 
who claims that Yahweh appointed him to be his servant 
(verses 5, 6) is identical with the person whom Yahweh calls my 
servant in the first 'Song' (42: 1-4): that is, he is Deutero-lsaiah 
hi1nself. In view of the fact that in the prophetical books generally 
the subject of speeches in the first person singular, when it is not 
Yahweh and not otherwise indicated, is normally the prophet 
hi1nself, it is remarkable that this identification should have been 
contested in this case by so many commentators. The task assigned 



ISAIAH 49 : 1-6 

in both 'Songs' is substantially the same. But here the Servant 
describes his disillusionment at his apparent lack of success since 
his original call (40: 1--8), and how Yahweh then spoke to him 
directly, giving him a fuller explanation of the importance of his 
task. 

The main alternative view, that this 'servant' is only a figure of 
speech standing in some sense for the people of Israel, is excluded 
by a number of considerations. The vividness of the detail of the 
pre~entation of the servant as an ind1vidual-is extremely marked, 
and goes beyond the possibilities of metaphor. For example, 
although the figure of being called ... from. the womb ( verse 1) 
is used elsewhere (44: 2, 24) oflsrael, the phrase the body of m.y 
mother could hardly be used in that connexion. Nor is it clear 
what could be meant by Yahweh's 'hiding' Israel in verse 2. Even 
more difficult for a corporate view of the servant is verse 5, where 
the servant is given the task of bringing Israel birck. to Yahweh: 
the servant here must clearly be distinct from the nation. Further, 
the reference to his earlier disappointments (verse 4) corresponds 
exactly to the impression conveyed in Deutero-Isaiah's other 
oracles, that the prophet had to face indifference and incredulity 
in the carrying out of his task. These experiences were very similar 
to those of another prophet, his predecessor Jeremiah: cf. J er. 1 : 5, 
9, 19; 10: 19; 20: 7. 

There is, however, one word in this passage which, if it belongs 
to the original text, would make this interpretation impossible: 
the word Israel in verse 3. This undoubtedly identifies the 
servant with Israel. But there are reasons for supposing it to be a 
gloss. See further on verse 3. 

The literary form of the passage cannot be defined precisely. 
It has something of the character of the individual thanksgiving, 
but the giving of thanks is not its real purpose. It belongs to the 
general category of the prophetic call narrative (see on 40: 1-8) 
in which a prophet seeks to authenticate his claim to speak on 
God's behalf-cf. especially Am. 7: 14-15, where it can be seen 
how a prophet could be driven by opposition to make such a 
statement. But the passage is not a duplicate of 40: 1-8; rather it 
describes a subsequent experience. Unlike the first, this second 
call has come not indirectly through subordinate heavenly beings 
but in a direct word from Yahweh himself, after the prophet has 
already experienced a sense of disappointment in carrying out his 
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initial task. A further difference from 40: 1-8 is that this narrative 
is addressed to the nations of the world (verse rn). The nations 
are not directly mentioned in 40: 1-8, although their dependence 
on Y ahweh's sovereignty is certainly implied there. In this passage 
we see how the full implications of this, which are apparent in 
many passages in the book, were directly revealed to the prophet 
through this second call. 49: 1-6 is thus closely related to 42 : 1-4, 
which probably also belongs to this second stage in the prophet's 
apprehension of his task. 

1. On the address to coastlands and peoples see the intro
duction to this section. The LORD called m.e: in the Hebrew 
this phrase is very emphatic. In the second part of this verse and 
in verse 2 the prophet sums up his understanding of Yahweh's 
purpose for him which he has gained as a result of his two calls. 
Much of the language in this verse is identical with or similar to 
language used elsewhere in the book with reference to Israel, 
Cyrus, and Abraham. It is thus characteristic of Deutero-lsaiah; 
and comparison with these other passages cannot therefore be 
used in arguments concerning the identity of the servant. On the 
other hand the parallel with Jer. 1 : 5 is striking. named m.y 
name: see on 43: 1; 45: 3, where similar expressions are used 
about Israel and Cyrus. 

2. Here the prophet speaks of his function as the mouthpiece of 
Yahweh. His weapon is the word of Yahweh which he speaks: it 
is the sharp sword and the polished arrow, both of which are 
the more effective because they are hidden until the time comeir 
for their use. 

3. This verse is not an account of the prophet's first call, 
(40: 1-8), which was not a direct word from Yahweh but an 
indirect message conveyed through heavenly beings. It is the 
continuation of the prophet's summary of what he now under
stands to be his mission, and does not describe an experience 
chronologically prior to that related in verses 5-6. Israel: apart 
from one late MS (Kenn 96) there is no evidence either in the MSS 

or the Versions for the rejection of this word, nor is it metrically 
redundant. Yet many commentators since Michaelis ( 1 779) have 
argued that it is not part of the original text. Its presence makes a 
clumsy sentence and gives the impression that it has been added 
as an afterthought (Duhm). Its natural place would have been at 
the beginning of the passage. The evidence of Kenn 96 should not, 
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perhaps, be allowed to carry much weight; however, as has been 
pointed out by H. M. Orlinsky (Studies on the Second Part of the Book 
of Isaiah, VT Suppl. 14, 1967, pp. 83f.), that Ms has never been 
scientifically evaluated. The foregoing facts are sufficient col
lectively to render the word doubtful; but the case against reten
tion is made overwhelmingly probable by the impossibility of 
reconciling it with the servant's mission to Israel in verse 5. The 
possibility of its being an early interpretative gloss is further 
strengthened by the fact that in the first 'Song' (42: 1) LXX 
contains two glosses ('Jacob' and 'Israel') which have exactly the 
same purpose, but which did not find their way into the textual 
traditions represented by MT and 1Qisa.. 

4. But I said (wa' 3 nz '<imartz): better, 'But I thought (to 
myself)'. The prophet now describes his thoughts before his second 
call. yet surely . .. m.y God: in spite of his sense of failure, he 
had not despaired, but remained confident that God would accept 
his efforts and not forget him. 

5. And now: better, 'But now'. The prophet now describes 
his second call. to bring Jacob back to him: here and in verse 6 
(to raise up . .. Israel) Deutero-Isaiah's mission as Servant is 
described as the restoration of the scattered nation. On a different 
level this is also the task of Cyrus ( cf. 42 : 7; 44 : 28; 45 : 13). The 
tasks of the two men, though entirely different in the methods 
which they employed, were identical in their divine origin 
(Yahweh's call) and in their aim. They were complementary; 
and because of this the prophet uses similar language to describe 
his own mission and that of Cyrus. This is one of the chief causes 
of the difficulties in the interpretation of a number of passages. 
Cyrus is to restore Israel by means of a military operation which 
will enable the exiles to return home; but these events can only 
be set in motion through the word of Yahweh ( cf. 55 : 1 o-1 1) 
which it is Deutero-Isaiah's function to proclaim ( cf. 42 : 1, 4; 
49: 2). 

The task of the Servant as described in these verses makes his 
identification with Israel impossible. Even if, as some commen
tators have argued, the subject of the three infinitives bring ... 
back (verse 5); raise up; restore (verse 6) is Yahweh and not 
the Servant-and this would be syntactically clumsy, if not 
impossible-it would still be true that the Servant is involved in 
the task, and therefore cannot himself be Israel. and that Israel 
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might be gathered to him.: RSV, probably rightly, follows Qere, 
which is supported by IQ Jsa and some MSS and Versions, in prefer
ence to Kethib, which has not l6 ('to him') but lo' ('not'). If 
Kethib is correct the verb 'iisap must mean not 'gather' but 
'sweep away': 'that Israel might not be swept away'. The general 
sense is not affected. for I am honoured ... my strength: 
many commentators, probably correctly, believe these lines to 
have been misplaced from an original position at the end of verse 3, 
where they fit the context better. 

6. he says: this word is not strictly needed. It was probably 
added after the accidental insertion of the last part of verse 5, 
which impaired the sequence of thought. The new word of 
Yahweh to his prophet is intended to encourage him, not by 
lightening his task, but by assuring him that it is even more 
significant than he had previously thought: not merely the 
restoration of the scattered Israelites to their homeland and the 
rebuilding of the nation, but the establishment of Yahweh's rule 
throughout the world. As in the first 'Song' (42: 1-4), which 
belongs to the same stage in Yahweh's revelation of his purpose 
to the prophet, there is no suggestion here of a 'preaching mission' 
to the nations, or of their inclusion in a worldwide community of 
faith. a light to the nations: this phrase is also used of Cyrus 
(42 : 6). It is equally applicable to the prophet: each man in his 
own way is to act as Yahweh's instrument to bring about the 
nations' recognition of Yahweh's universal sovereignty. This 
interpretation is confirmed by the parallel phrase my salvation 
(y 6!tl' a#): the wordye!tl' ah generally in Deutero-Isaiah denotes not 
spiritual blessings but Yahweh's coming victory over Babylon: it 
is this which will convince the other nations that submission is 
their only possible course of action. The best commentary on this 
line is 52 : 1 o, where in a context which can only be interpreted as 
a triumphant cry of victory it is said that 'all the ends of the earth 
shall see the salvation (yefu'iih) of our God'. It is too light a 
thing . .. servant: the sentence is clumsy and the idiom 
(niiMl miheyol6M li) strange, although a similar expression occurs 
in Ezek. 8: 17. that you should be my servant is perhaps a 
gloss: its omission would relieve the difficulties. raise up; restore: 
see on verse 5. preserved: this appears to be the meaning of both 
Kethib (n6#rl) and Qere (n6µlre); but the sense is not good. 
Probably read n~6rl, 'offshoots, descendants'. 
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THE LAND REPOPULATED 

49: 7-12 

The repetition of the messenger-formula in verse 8 at first seems 
to suggest that verse 7 is an independent, though fragmentary, 
oracle. According to Westermann, however, this impression is 
caused by the misplacement of some lines which, if replaced in 
their original position, reveal verses 7-12 as a single salvation
oracle addressed to Israel. According to him, verse 7b (from 
Kings) originally stood at the end of the oracle, after verse 12, 
appropriately setting out the consequences of the restoration 
promised in verses 8-12. The phrase Thus says the LORD in 
verse 8 is not original, but was added after the misplacement of 
the lines because it was now necessary to emphasize that Yahweh's 
words begin at this point: Kings ... chosen you in verse 7b 
refer to Yahweh in the third person. This theory has a high degree 
of probability. The whole passage was originally addressed to 
Israel and was entirely unconnected with verses 1-6; but it has 
been placed here by an editor who believed that it refers-or 
ought to be made to refer-to the Servant ( cf. the similar treat
ment of 42: 5-9). Either he or another glossator has, as the 
majority of the commentators agree, added the words I have kept 
you ... the people in verse 8. These words have been taken, 
exactly as they stand, from 42 : 6, where also, although they 
originally referred to Cyrus, they were thought to refer to the 
Servant. There can.be no doubt that they are original in 42: 6 
and not in 49 : 8. They fit their context in 42 : 6, but not here. If 
a covenant to the people (berzt 'iim) means '(one who imposes) 
an obligation on the nations' (see on 42: 6), this is quite irrelevant 
to the main tenor of this oracle, which in this central section is 
wholly concerned with the restoration of Israel. 

7. Like other promises and oracles of salvation in the book 
( e.g. 41 : 14, I 7; 42 : 14) the oracle begins with a reference to the 
situation of which the exiles have been complaining in their 
lamentations (cf. Lam. I: 1-11; 3: 45; 5: 1). On the meaning 
and function of Redeemer and Holy One see on 41 : 14. deeply 
despised: MT has bezoh-nepef, literally, 'a despising of nepef', 
which can hardly be right. Some commentators, following LXX, 
repaint be;:,oh as the active participle bo;:,ih: 'one who despises (him
self)'; but the true reading is probably that of I Qisa, which has the 
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pass. participle 'despised' (beztly); this is supported by a number of 
Versions. nepe! in that case is used to express the intensity of the 
contempt which the nations felt for the defeated Israelites ( cf. 
2 Sam. 5 : 8, and see A. R. Johnson, The Vitaliry of the Individual in 
the Thought of Ancient Israel, 1949). abhorred by the nations: 
this participle is pointed in MT as active, but there can be little 
doubt that the passive was intended (metoag for meta'eg); it was 
so understood by LXX, Targ., and Vulg. nations: if the singular 
goy is the correct reading, it must be interpreted collectively as in 
55 : 5 ( compare the use of • am in 42 : 5). The second half of the 
verse (from Kings) will be considered after verse 12 (see the 
introduction to this section). 

8. Thus says the LORD: see the introduction to this section. 
Yahweh now responds to the exiles' complaints with a word of 
promise and assurance. The perfect tenses I have answered you 
and I have helped you, and the phrases time of favour ( cf. 
61 : 2) and day of salvation indicate the certainty of the events 
which are about to take place. I have kept you ... to the 
people: see the introduction to this section. to establish; to 
apportion: the subject of these infinitives is Yahweh himself 
rather than the exiles. Yahweh promises to repopulate and 
restore the land of Palestine which has been left desolate as a 
result of the Exile. the land: the metre suggests that a word has 
been accidentally dropped-perhaps fiyyiih, 'dry'. 

9. After this brief glimpse of the ultimate result of Yahweh's 
plan for the exiles, a more detailed picture is now given of the 
stages by which it is to be carried out: first, the release of the 
exiles from Babylon ( cf. 42 : 7) ; then the miraculous journey 
through the desert from Babylon to Palestine ( cf. 40 : 1 1 ; 41 : 18). 
saying: Yahweh is still the subject. They shall feed: the re
turning exiles are depicted in this verse and verse I o as flocks of 
sheep guided by Yahweh. the ways: perhaps better, 'all the ways' 
(so LXX). bare heights: see on 41: 18. 

10. There is an implied comparison here with the miraculous 
feeding of the Israelites in their earlier desert wanderings at the 
time of the Exodus: cf. 48: 21. scorching wind: or possibly 
'burning sand' as in 35: 7. he who has pity: Yahweh is here 
speaking of himself. 

11. On the theme of the way to be constructed through the 
desert see on 40 : 3. m.y mountains (hiiray): probably a mistake 
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for 'mountains' (harzm). Similarly for my highways read 'high
ways'. raised up: that is, built up above the level of the desert. 

ur. Yahweh now promises the return home not only of the 
exiles from Babylon, but of all the dispersed Israelites. these ... 
these ... these: better, 'some ... others ... others'. north; 
west: Israelites were in fact scattered over a wide area at this 
period. the land of Syene: Heh. has sinim. The reading of 1Qisa, 
swnyym, has put an end to a long controversy about this geograph
ical location. The true reading is certainly sewenim, meaning the 
inhabitants of the territory known to Ezekiel (29: 10; 30: 6) as 
seweneh, to the Greeks as Syene and to the modern Egyptians as 
Assouan, i.e. a district on the southern frontier of ancient Egypt. 
Jer. 44: 1 refers to Jews living in this region ('the land of Pathros'), 
and the Elephantine Papyri, where it is called swn, provide direct 
evidence of the existence of a Jewish colony there founded before 
the Persian conquest in 525 BC. Deutero-Isaiah uses the term here 
to denote the extreme south. 

7b. See the introduction to this section. The oracle concludes 
with a statement of the effects oflsrael's restoration on the nations, 
and a final word of encouragement based on Yahweh's faithfulness 
and the fact of Israel's election. The first of these themes is 
paralleled in 52: 15. shall see: the reference is to the events of 
verses 9-12. arise: to show respect for a superior. Cf. Job 29: 8. 

A SHORT HYMN OF PRAISE 

49: 13 

This short hymn of praise closely resembles 44: 23 in form, 
content and function. break forth: RSV follows Qere and I Qls3 • 

Kethib has 'let the mountains break forth'. 

ZION REBUILT AND REPOPULATED 

49: 14-23 

There is considerable divergence of opinion among the commen
tators over the division of verses 14-26 into their component 
units. Westermann pointed out that in three places (verses 14, 21, 
24) Zion is represented as putting forward an assertion or a 
question which is then countered or answered by Yahweh, and 
divides the section into three parts on this basis. However, Zion's 
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three speeches are not all of the same kind. Whereas in verses 14 
and 24 she expresses her lack of confidence in Yahweh's willing
ness or ability to save her, in verse 21 she is represented as joyfully 
bewildered at the results of his intervention. It is therefore probable 
that there are only two oracles here: verses 14-23 and 24-26. 
This is confirmed by the phrases Then you will know ... 
(verse 23) and Then all flesh shall know . .. (verse 26), which 
respectively round off the two oracles. 

In spite of its complexity, the sequence of thought in the first 
oracle (verses 14-23) is clear. Zion's complaint (verse 14) is 
countered by a divine word of reassurance (verse 15), and this is 
followed by a detailed account of the form which Zion's restora
tion will take: the rebuilding of the city (verses 16-17), its re
population (verse 18), and the abundant numbers of those who 
will return (verses 19-20). This last arouses the astonishment of 
the mother-city (verse 21), and an explanation is then given of the 
way in which the exiles will be gathered together and brought 
home (verses 22-23a). Finally the ultimate aim of these redemptive 
acts is stated (verse 23b). This is a promise of salvation given in 
answer to a lamentation, but containing elements of the disputa
tion (verse 15). 

14. But: this particle does not necessarily imply a connexion 
with the previous words. Zion: as in 40: 9-11 there is an oscilla
tion of thought between Zion as the Jewish exiles and Zion as the 
actual city of Jerusalem; but in this oracle it is the latter which 
predominates. The words attributed to 'Zion' in this verse, like 
the similar words in 40: 27, may be presumed to be the actual 
words of a cultic lamentation used by the exiles. They strongly 
resemble the sentiments of the Jews living in the vicinity of 
Jerusalem during the exilic period recorded in Lamentations, 
especially Lam. 5: 20-22. 

15. Yahweh begins his reply to Zion's complaint with an 
unprecedented affirmation of the depth and constancy of his love 
for his people, which exceeds that of a mother for her baby. This 
statement is less an argument than a passionate declaration. 
that she should have no compassion (merafiim): the con
struction is possible, but the sense is perhaps improved if the word 
is pointed as a participle, mera~em, 'one who loves', i.e. a loving 
mother, and treated as a second subject of forget: 'or a loving 
mother the son of her womb'. Grammar does not require a 
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feminine form in such cases (see G-K §122a). these: parallelism 
with a woman leads the reader to expect a singular pronoun 
here. However, the variant 'these shall not be forgotten' is not an 
improvement, while the proposal to treat forget as an unusual 
singular form with these as its object (see BHS) involves a some
what speculative grammatical theory. It is probably best to 
retain MT. 

16. Yahweh now presents himself as the architect of a new city 
of Jerusalem, whose building-plan (you; your walls) he has 
inscribed on his hands to be a constant reminder of his under
taking. For a similar metaphor, cf. Exod. 13: 16; Dt. 6: 8; II: 18. 
There is a remarkable parallel in an extant statue of Gudea, 
Sumerian ruler of Lagash c. 2 1 oo BC, holding in his lap the plan 
of a city of which he was presumably reckoned to be the architect 
(ANEP, illustration 749). This verse sheds no light on the obscure 
practice referred to in 44 : 5, nor does the prohibition of making 
marks on the flesh (Lev. 19: 28) appear to be relevant, as some 
commentators have maintained. 

17. The rebuilding of the city is now described as if it were 
already taking place. Your builders ... destroyers: MT 
has 'Your sons make haste; your destroyers and those who laid 
you waste ... '. RSV, in agreement with many commentators and 
following some Versions and 1Qisa. (bwnyk), has repainted MT's 
biinayi!, 'sons', as bonayi!, 'builders'. This makes a better contrast 
with destroyers and is probably correct, although it is likely 
that Deutero-lsaiah intended a play on the two meanings: Zion's 
'sons' will also be her builders. Secondly, RSV has again followed 
1Qls3 and a clue from LXX in repainting MT's mehiir6sayi! 
(Piel participle), 'your destroyers', as mehor6sayi! ( Qal participle 
preceded by min-), 'from/than your destroyers'. Thus in place of 
'Your sons make haste; your destroyers ... ' RSV achieves the 
translation Your builders outstrip (literally, 'make more 
haste than') your destroyers. This gives a more satisfactory 
metrical balance, and is probably right. If so, the rebuilding is 
portrayed as miraculous: the city will be rebuilt in even less time 
than it took the Babylonians to burn it (2 Kg. 25: 8-10) ! In fact 
it was not rebuilt until the time of Nehemiah a century later, and 
without the aid of miracle. The second half of the verse presumably 
refers to the ignominious departure of a Babylonian garrison. 

18. Zion is now urged to view the astonishing sight of a host of 
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her 'sons' marching home to populate the rebuilt city. Some 
commentators have pointed out the lack of orderly sequence of the 
images in these verses (17-19). This is partly due to textual 
corruption; but it should be borne in mind that the whole oracle 
is in an extremely passionate style, in which the images tumble 
over one another without regard for logic. Lift up your eyes . .. 
come to you: cf. 60: 4, where these words are repeated. As I 
live, says the LORD may be an interpolation. In the second 
half of the verse Zion's returning 'sons' are to become her jewels, 
which will raise her to a position of glittering splendour. For the 
imagery compare the claim of the mother of the Gracchi that h~r 
two sons were her most precious jewels. 

19-21 express Zion's astonishment at the number of her new
found 'sons', and her bewilderment at their sudden appearance. 

19. Surely ... devastated land: three subjects without a 
verb. LXX seems to have lacked the word land; and Torrey 
ingeniously pointed out that the remainder could be repainted 
as verbs: 'I devastated you, laid you waste, and razed you to the 
ground'. But this reference to the afflictions of the past is in
appropriate, and it is more probable that some words have fallen 
out. In the second half of the verse (from surely) the bustling, 
teeming life of the restored city is contrasted with the departure of 
its former conquerors into oblivion. 

20. The children . .. bereavement: literally, 'the children 
of your bereavement'. RSV gives the correct sense. bereavement 
here means loss of children rather than of a husband. The imagery 
of the mother bereft of her children, who now sees them un
expectedly alive and well, is inadequate to express what the 
prophet wants to say. The population of the city will be greater 
than ever before, because the returning Israelites will include not 
only the descendants of the Babylonian exiles but the descendants 
of dispersed Israelites of all kinds, gathered from many countries 
(verse 12). These are now all Zion's sons; yet, in terms of the 
imagery, she was not present at their birth! Part of the cause of 
the breakdown of the imagery is the fact that 'Zion' for Deutero
lsaiah is both the city and the whole nation: the rightful occu
pants of the whole land, not only of one city. We should note that 
a numerous population, which fulfils the ancient promises to the 
Patriarchs, is regarded as in itself an absolute blessing: the 
quarrels which the 'mother' overhears, caused by a shortage of 

• 
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living-space, are regarded as an indication that all is well, not as a 
cause for alarm. It should also be noted that there is a contrast 
here, probably intentional, with the fate of Babylon expressed in 
chapter 47, especially verses 8-g. 

21. Judged by prosaic standards the imagery of mother and 
sons here reaches the point of absurdity. Although the verb 
translated has borne (yalag) is masc., and might therefore refer 
to the generative act of the male, it is probable that Zion is 
enquiring about the identity of the mother of her own children! 
The absurdity of this situation could be mitigated by supposing 
that the 'host countries' of the Israelites are regarded as 'hand
maids' to Zion who have borne sons for her, as Hagar bore sons 
for Sarah (Gen. 16: 1-3), but it is probably best not to press the 
details of the imagery. I was bereaved and barren; I was left 
alone: these words have probably been taken directly from actual 
lamentations used by the exiles (the Heh. can also be translated 'I 
am bereaved .. .', 'I have been left alone') in order to emphasize 
the change of fortune which, in exact contrast to the fate of 
Babylon (47: g), they are about to experience. exiled and put 
away: these words give the literal meaning of the foregoing 
metaphors and are a gloss. 

22-23. The answer given to Zion's incredulous questions is that 
the miraculous is about to occur. The Israelites dispersed all over 
the world will be gathered and will return home, with their 
former oppressors attending them as their slaves. No interest is 
shown in the fate of the heathen nations except as a foil to the 
triumph of Zion. 

22. Thus says the Lord GOD: the purpose of the messenger 
formula, whether it is original or an editorial addition, is to draw 
attention to a further divine promise. Lord GOD: literally, 'the 
Lord Yahweh' ('agonay yhwh): 1Qisa. and LXX have the more 
usual form, which lacks 'agonay. Yahweh himself will give the sign 
for the operation to begin. bosom: better, 'lap'. Two ways of 
carrying small children are mentioned. Mother Zion will now see 
the arrival in state of the recently born children of whose existence 
(verse 21) she had been unaware. 

23. your foster fathers (' omenayi!s) : the word 'omen can mean 
a true foster-father, as in Est. 2 : 7 (where it is translated 'brought 
up'), but here it means rather 'tutor' or 'attendant', as in 2 Kg. 
10: 1, 5 (where it is translated 'guardian'). The former Kings 
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and queens of the now subject nations will be reduced to the 
status of slave-attendants on Zion's children. lick the dust of 
your feet: see ANEP, illustration 355, whereJehu, king oflsrael, 
is depicted in this posture before Shalmaneser III, king of Assyria. 
wait: see on 40: 31. 

YAHWEH TO THE RESCUE 

49: ~--26 

On the independence of this section see on 49: 14-23. Its present 
position is no doubt due to the fact that the theme is similar to that 
of the section which precedes. Whereas verses 14-23 answered the 
exiles' lament (verse 14) that Yahweh had abandoned them and 
was not willing to save them, and also the subsidiary question 
(verse 21) by what means or in what manner the restoration of the 
nation could take place, verses 24-26 answer the question whether 
Yahweh is able to save them from the power of Babylon. The fonn 
of the passage is a quotation from a lamentation (verse 24) 
followed by its answer in the form of a short promise of salvation. 

24. This is a cry of despair springing from a lack of faith. The 
exiles feel that nothing can possibly induce Babylon to disgorge 
its prey, that is, the conquered nations. tyrant: MT has faddi/s, 
'righteous one', and many older commentators took this to refer to 
Yahweh, who would snatch back the exiles from Babylon, brooking 
no interference. But 1Qisa. has now confirmed the view, based on 
LXX, Vulg., Syr. and a comparison with verse 25, that faddi/s is a 
scribal error for • tir¥, 'tyrant'. 

25. The exiles' rhetorical questions, calling for a negative 
answer, are firmly answered by Yahweh in the affirmative: the 
miraculous can happen. (Note the transposition, for reasons of 
style, of the order of prey and captives.) Yahweh then justifies 
this assertion by pointing out that the rescue will be his own 
personal doing: note the emphatic I (' anoM) before both contend 
and save. When the tyrant's adversary is not man but the true 
God, the issue is not in doubt. I will contend: better, 'I will 
fight'. with those who contend with you: RSV follows those 
Mss and Versions which have the plur.yerzbayi!; MT has the sing. 
yeribe! .But LXX, Vulg., and Targ. have ribe!, '(for) your cause', 
while I Qisa. appears to offer both readings as alternatives. The 
same problem arises in Ps. 35 : 1. Whatever the solution, it 
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should be noted that the wording of the promise made by Yahweh 
corresponds to that of appeals actually made to him in extant 
individual lamentations (Ps. 35: 1; 43 : 1; 74: 22). 

26. eat their own flesh: probably not the flesh of their own 
bodies, but of their own kin or fellow-countrymen (cf. English 
'one's flesh and blood'). Such cannibalism was not unknown to 
the ancient Near East, nor even to the Israelites ( cf. Dt. 28 : 53-5 7; 
2 Kg. 6 : 24-31); but it was an exceptional horror, due only to 
extreme famine. There is no mention of famine here, and the 
expression, together with be drunk with their own blood, is 
to be taken as metaphorical, signifying self-destructive internecine 
strife: cf. Isa. 9 : 20; Zech. 11 : 9. But the tone is extremely harsh, 
and is hardly, as some commentators maintain, mitigated by the 
last half of the verse. That all flesh shall know the power of 
Yahweh as manifested on behalf of Israel goes no further than 
similar statements in such passages as 40 : 5; 45 : 6, 23; 49 : 7. 
the Mighty One of Jacob: this name, occurring as the final 
phrase of the passage, well expresses the tone of the whole, which 
speaks ofredemption for Israel alone. It was one of the traditional 
epithets of Yahweh (cf. Gen. 49: 24). 

YAHWEH DEFENDS HIS ACTIONS 

50: 1-3 

This short passage, which ends abruptly and may be incomplete, 
resembles 42: 18-25 and 43: 22-28 in that Yahweh is represented, 
whether in a trial-speech or in a disputation, as defending himself 
against accusations made by the exiles. These are the same as in 
40: 12-31-that he is unwilling (verse 1) and also unable (verse 2b) 
to help his people. 

1. Probably the wording of the rhetorical questions with which 
Yahweh begins his reply to the first accusation is based on that of 
actual lamentations-cf. Ps. 44: 12 (MT 13). He is accused of 
severing his ancient ties with his people irrevocably and without 
sufficient cause. These ties are symbolically represented in terms 
of the relationship of a husband and father with his family, a 
symbolism already employed by Hosea, Jeremiah, and Ezekiel. 
The 'children' of the erring 'mother' are addressed in the plur.; 
but there is an oscillation, not unusual in Hebrew poetry, between 
children and mother in the assignment of blame. The bill or 
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certificate of divorce in the first figure is the document which a 
husband must by law give to a wife whom he divorced (Dt. 
24: 1-4; Jer. 3: 1, 8); and, assuming that she subsequently 
remarried, it was forbidden for him ever to take her back again. 
In the second figure Yahweh is seen in the role of a husband who, 
finding himself in financial difficulties, sells his family into slavery 
to pay his debts (cf. Exod. 21: 7; 2 Kg. 4: 1; Neh. 5: 5). In this 
case also he has no right, even if he has the power, to insist on 
buying them back again: they have passed out of his control. 
Yahweh refutes these charges in their own terms, an exercise 
which some commentators have characterized, not entirely 
unreasonably, as sophistry. He does not deny that there has been a 
separation between himself and his 'wife', or that his 'children' 
have been handed over to others-the Babylonians. But he 
defends himself on two grounds. First, as in 42 : 24f.; 43 : 22-28, 
he places the entire responsibility for this upon Israel itself. 
Secondly, he denies that the alienation is permanent and irre
vocable. Here he appears to play upon the double meanings of 
certain words. The verb put away (!illa~, literally 'let go, send 
away') would normally, in the context of married life, have the 
meaning 'divorce'; but Yahweh claims that in this case this is not 
so: ifit were, there would be a formal certificate (slper kerilut, bill 
of divorce) to prove it. Since no such document exists, there is no 
divorce ( contrast J er. 3 : 8, with regard to northern Israel), but 
only an informal separation or 'sending away', and consequently 
no hindrance to subsequent resumption of the marriage. In the 
second figure there may be a play on two meanings of miiJar. This 
verb usually means 'sell'; but it has been argued (Z. W. Falk, 
'Hebrew Legal Terms: 11', ]SS 12 (1967), pp. 242f.) that it some
times has the less specific meaning of 'transfer, hand over'. In this 
case the idea of a sale is absurd: Yahweh cannot have incurred 
debts (which of my creditors is ironical); no money can have 
changed hands, and there was therefore no 'sale' but only a 
transfer of the custodianship of Israel from Yahweh to the 
Babylonians, an arrangement which was not necessarily perma
nent. sold, therefore, on its second occurrence in this verse, 
should perhaps be translated 'handed over'. 

2a. The first two of these questions are usually taken to be a 
counter-charge made by Yahweh in which he accuses his oppo
nents of failing to respond to him when he came and called 
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to them in the persons of his prophets such as Deutero-lsaiah. 
But this seems somewhat inappropriate in the context, and the 
questions may refer to the immediate circumstances of a trial
speech. Yahweh, summoned to defend himself, came and made 
his defence (called); but, like the heathen gods and their worship
pers in other trial-speeches (41 : 5, 24; 43: 13), the accusers have 
been overwhelmed by his arguments and are unable to reply to 
his defence. Is my hand . .. deliver?: following his earlier 
argument that he has not given up his rights over his people, 
Yahweh now, with an oblique reference to his earlier great deeds 
at the time of the Exodus (cf. Num. 11: 23), asserts the all
sufficiency of his power. (shortened,) that it cannot redeem 
(mipperJut): literally, '(too short) for redemption'. The proposal 
to change the noun 'redemption' into the infinitive 'redeem' 
(pedot) by changing one of the vowels of MT is unnecessary. 

2b (Behold ... )-3. It is not clear whether these verses refer 
to the creation of the world, the historical past (Exodus) or 
Yahweh's power over nature. A multiple reference would be 
characteristic of this prophet. If so, Yahweh now uses every 
possible argument to demonstrate that he is not only willing, but 
overwhelmingly able, to redeem his people. die of thirst: the 
line is unexpectedly short, and the sequence of events surprising: 
the fish would presumably die first and stink later. Possibly a 
second subject has fallen out and the line originally read 'and 
their cattle (behemtam, meaning the great marine creatures) die 
of thirst'. The passage ends somewhat abruptly. 

THE PROPHET'S CONFIDENCE AMIDST SUFFERING 

5o:4-g 

This is the third of the 'Servant Songs'. Although the word 
'servant' (' e/Je{i) is not used, the similarity of this passage with the 
second 'Song', together with the use of the first person sing., 
leaves no doubt that it belongs to the same series. There are, 
however, some important developments which show that this poem 
comes from a somewhat later stage in the prophet's life. To the 
temptation to despair of the success of his mission (49: 4a) there 
have now been added the pain and humiliation of actual persecu
tion (verse 6). There is no reason to doubt that this verse describes 
insults which were actually inflicted upon the prophet. No direct 
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indication is given of the circumstances, but verse 8 suggests that 
he had been arrested by the Babylonian authorities and put on 
trial. In view of his public predictions that Babylon would shortly 
fall to the Persians, it is not surprising that he should have been 
regarded as a danger to the state. The situation of the prophet 
and his reaction to it in some respects strongly resemble those of 
Jeremiah as revealed in that prophet's 'confessions', especially 
Jer. 11: 18-20; 15: 15-18; 18: 19-23; 20: 7-12, though there 
are significant differences: unlike Jeremiah, Deutero-Isaiah 
accepts his sufferings willingly, does not complain about them, 
and does not call on Yahweh for vengeance against his persecutors. 
He is confident that Yahweh is on his side, and that he will 
vindicate him. Appropriately the form of the passage is strongly 
influenced by the 'songs of confidence' of the individual in the 
Psalter (e.g. Ps. 22). 

4-5. The prophet begins by referring once more to his pro
phetic call and mission. Like his prophetic predecessors, he 
speaks a word which is not his own: it is Yahweh who has given 
him the tongue, or ability to speak, and the word, with which 
he is to sustain the weary exiles; and, as a true prophet ( cf. e.g. 
Jer. 1: g; 15: 16) he has faithfully performed his task. 

4. the tongue of those who are taught: the word translated 
those who are taught (limmt1.gim) occurs twice in this verse. It is 
used in Isa. 8 : 16 of the pupils or disciples of the prophet Isaiah; 
but the phrase 'the tongue of pupils' is rather strange. It has been 
suggested by G. R. Driver (JTS 36 (1935), p. 406) that in the two 
occurrences of limmugim there is a characteristic play on words: 
in the first case it means 'teaching(s)', and the phrase means 
something like 'an expert tongue'; in the second it means 'pupils'. 
In any case the prophet here refers to himself as Yahweh's pupil 
rather than, as elsewhere, as his servant, no doubt in order to 
emphasize that his words are not his own but those of his divine 
'teacher'. sustain: the meaning of the Hebrew word is uncertain 
and it occurs only here; but this is not sufficient justification for 
emending it. The context shows that it must have a meaning 
similar to that given it by RSV. Morning . .. my ear: there is 
some repetition here. The first he wakens (ya'ir), which was 
regarded with suspicion by the Massoretic editors, should be 
omitted. For Morning by morning (babbo/ser babbo/ser) some 
Versions seem to have read simply 'in the morning', but MT may 
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be correct. The prophet describes his reception of Yahweh's 
messages in terms reminiscent of the classroom. 

5. The Lord GOD has opened my ear: this line simply 
repeats two phrases from verse 4 and is probably an accidental 
repetition. 

6. The humiliations described here could have been inflicted 
in the course of the prophet's ordinary life, by hostile Jews; but in 
view of verse 8 it is more likely that they came from his guards 
after his arrest: cf. Mt. 26: 67 and parallels. 

7-9. The prophet is confident that Yahweh will help him, but 
how this will come about is not stated. It is possible that he believes 
that Yahweh will intervene directly at his trial and secure his 
acquittal and release; but it is also possible that he is thinking of 
an eventual vindication, whatever his personal fate may be, 
through the fulfilment of his prophecies of the destruction of 
Babylon and the release of the exiles. A less probable interpreta
tion is that he regards his sufferings themselves as in some way 
contributing to this result (see on chapter 53). 

7. I have not been confounded (lo' niMiimtt): this verb is 
related to the noun translated in verse 6 by shame (ketimmot), 
and it is this which gives point to the prophet's assertion. The 
humiliation was real enough, but it failed in its purpose: the 
persecuted prophet knew that in reality he was the victor. I have 
set my face like a Oint: cf. Jer. 1: 18; Ezek. 3: 8-g. 

8-ga. The language in these verses is that of the lawcourt. 
This terminology is characteristic of Deutero-lsaiah. 

gb. The similes of the garment which will wear out and 
which will be ruined by the moth, found elsewhere in Deutero
lsaiah (51: 6, 8) and elsewhere in the OT (Job 13: 28; Ps. 39: 11 
(MT12); 102: 26 (MT 27) ) with reference to the created world 
and to man, do not denote sudden destruction but rather point 
to what is ephemeral. The prophet is not demanding vengeance 
on his adversaries but expressing confidence that God's purposes 
will outlast mere human malice. 

THE PROPHET AVENGED 

50: 10-11 

These verses are unusually difficult. The two main problems are 
the identity of you both in verse I o and in verse 1 1, and the 
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syntax of verse 10. The two yous are contrasted: in verse 10 it is 
the faithful exiles who are addressed and exhorted to find their 
salvation in obedience to Yahweh's Servant, that is, the prophet; 
in verse I I those addressed are the Servant's persecutors. In verse 
10 the speaker is the prophet, while verse 1 1 is a divine announce
ment of judgment. The contrast between the two groups addressed 
binds the two verses into a unity. In the sense that servant here 
has the same meaning as in the other 'Servant Songs', this passage 
must be regarded as belonging to the same group; indeed, it is 
possible that it is a continuation of verses 4-9, though the differ
ence of style and tone makes this improbable. 

10. The syntactical relationships between the six verbal and 
quasi-verbal clauses (RSV fears; obeys; walks; has; trusts; 
relies) can be understood in a number of ways. All the main 
English versions (AV, RV, RSV, JB, NEB) have in fact understood 
them differently; and these do not exhaust the possibilities. The 
most important problem for the exegete is to decide the extent 
of the question with which the verse begins. If-as in RSV-it 
extends to the end of the verse, the last two lines (from who 
walks) refer to the Servant. But if the question ends with the 
words his servant, the remainder can be translated as referring 
to the persons addressed, as in RV: 'He that walketh in darkness, 
and hath no light, let him trust in the name of the LoRD, and 
stay upon his God.' Fohrer, who thinks of the passage as speaking 
about the Servant after his death, translates these lines in the 
past tense: the Servant 'walked ... and had no light ... although 
he trusted ... and relied .. .'. Probably the best solution is that 
of RV. Those among the exiles who are faithful to Yahweh and 
obedient to his prophet and yet walk in darkness, that is, can 
see no end to their misfortunes, are assured that their trust in God 
will not be disappointed. his servant: the prophet refers to 
himself in the third person out of humility: 'obeys my voice' 
would be arrogant. Cf. the use of 'your servant', meaning 'I', 
used in addressing a superior. 

11. This fierce oracle of judgment is unique in Deutero-Isaiah, 
but cf. Am. 7: 11; Jer. 20: 4-6. It should be remembered that 
these people are not simply the enemies of the prophet but have 
attempted to frustrate Yahweh's purpose for his people; moreover 
this is not the prophet's own word but that of Yahweh spoken 
through him. Their activities are not described literally but 
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metaphorically, and we can only surmise that it is their persecution 
of the prophet which is meant. The point of the metaphor is that 
they will in some way themselves fall into the trap which they have 
laid. set brands alight: RSV, probably rightly and following 
Syr., accepts the emendation of MT's me' azzere to me'zd. RSV mg. 
supposes an unusual sense for the Piel. Walk by the light: this 
translation assumes a repainting of MT's 'ur, 'flame', to 'or, 
'light'. But MT is correct: those who have started the fire will be 
caught by it and will find themselves unable to escape its flames. 
you shall lie down in torment: the verb !a!ab, 'lie down', is 
sometimes used of death, but this is probably not the meaning 
here. The phrase continues the metaphor of the fire: unable to 
escape from it, the arsonists will writhe in agony on the ground. 

THE EXILES ENCOURAGED 

51: 1-8 

The threefold exhortation, Hearken to me (verse r); Listen to 
me (verse 4); Hearken to me (verse 7), has led some commenta
tors to conclude that this is a single poem in three stanzas. The 
three sections are similar in that they are all addressed to the 
nation, begin with solemn exhortations and concludewith messages 
of comfort; but in other respects they differ from one another, 
and their juxtaposition here is probably editorial. They belong 
to the same general type as 46: 12-13, which would no doubt 
have been hailed as a fourth stanza if the editor had seen fit to 
include it in the series. 

1-3. This oracle is addressed to those among the exiles who 
have remained faithful to Yahweh but are nevertheless dis
couraged. The cause of their discouragement may be inferred 
from the reply which is given to them: they are concerned about 
the smallness of their numbers and fear that, even if they are able 
to return to their homeland, they will be unequal to the task of 
restoration. From the point of view of form the passage does not 
fit precisely into any category. At some points Yahweh is clearly 
the speaker, while at others he is referred to in the third person. 
But this anomaly does not justify Westermann's radical rearrange
ment of these verses. 

1. deliverance: the word fede'fs here must mean 'righteous
ness' rather than 'deliverance' or 'salvation': this is proved by the 
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use of the verb pursue and by the parallel phrase seek the 
LORD, which, although originally it denoted cultic observance, 
here has the sense of desiring to know and do the righteous will of 
God (cf. 45: 19; Prov. 28: 5). The metaphors of the rock and 
the quarry are given their interpretation in verse 2. quarry: 
this word (maMebet) is followed in the Heh. by the more prosaic 
word 'pit' (bor); but this is a gloss. 

2. Unlike John the Baptist (Mt. 3: g; Lk. 3: 8), the prophet 
finds in the exiles' descent from Abraham and Sarah a proof that 
they may confidently expect to enjoy Yahweh's favour once more. 
The argument is based on the promises made to Abraham (Gen. 
12: 2-3; 15: 5; 18: 18; 22: 17-18) that his descendants would 
become a great nation, and on the fulfilment of those promises 
in the past. Yahweh does not go back on his word, nor, as history 
shows, can anything hinder him from carrying out what he has 
promised. and I blessed him and made him. many: these are 
clearly intended to be past tenses, although MT has not pointed 
them as such. 

3. What Yahweh once did for the solitary Abraham, he will 
now do once more for the handful of exiles in Babylon: their small 
number will not matter, since he himself will build them into a 
prosperous nation in Palestine with flourishing cities and a fertile 
countryside. For: better, 'Surely'. The perfect tenses in the Heh. 
indicate the certainty of the outcome. Eden; the garden of the 
LORD: the expressions are equivalent. The wonderful garden 
which God had once given to man to inhabit (Gen. 2: 8-g) has 
become in the OT a symbol of the ideal pastoral or agricultural 
existence (cf. Gen. 13: 10; Ezek. 31: 8-g; Jl 2: 3). Here, how
ever, and also in Ezek. 36: 35, we have the additional idea of 
'Paradise Regained': the promise of the return of a Golden Age. 
Deutero-Isaiah was probably familiar with the Eden story in the 
form in which it appears in Gen. 2-3, although he may also have 
known other versions of the myth ( e.g. Ezek. 28 : 13ff.). 

4-6. In this passage Yahweh is the speaker throughout. The 
exiles are addressed as my people and my nation ( on the text 
see below on verse 4). No specific complaint on their part is 
alluded to, but it is clearly the intention of the oracle to assert 
that the promised deliverance is imminent (verses 4-5) and that 
nothing can resist it (verse 6). The similarity of this passage to the 
first 'Servant Song' (42: 1-4) has often been remarked: the 
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universal rule of Yahweh (mifpa/, RSV justice) and his law 
(Mrah) which it is the Servant's task according to 42 : 1-4 to 
'bring forth' to the nations will, according to 51 : 4-6, go forth 
directly from Yahweh. According to both passages the coastlands 
will wait for Yahweh or for his law. The Servant is not mentioned 
in 51 : 4-6. There is, however, no contradiction between the two 
passages: there is merely a difference of emphasis. In 51 : 4-6 the 
emphasis is on the certainty of the promised manifestation of 
Yahweh's universal power; in 42: 1-4 it was the credentials and 
adequacy of the human agent, the Servant-prophet, which needed 
to be clearly stated. For an interpretation of the vocabulary which 
the two passages have in common see on 42: 1-4. 

4. my people, .my nation: although the latter expression 
( leummi) is not used oflsrael elsewhere in the OT, there is no justi
fication for following Syr. and emending these two words to 
'peoples' ('ammim) and 'nations' (l8't1mmim). The message concerns 
the Jewish exiles no less than the nations. a light to the peoples: 
see on 'a light to the nations' in 42 :6. 

5. My deliverance: the word (ie!lel;) is the same as that 
translated 'deliverance' in verse 1. There, as has already been 
said, 'righteousness' is the correct translation. Here, however, as 
the parallel word salvation (yifa') shows, RSV's translation is 
correct: the event which is described as 'drawing near speedily' 
and, by anticipation, as having already gone forth, is the act by 
which Yahweh will both save Israel and establish his sovereignty 
over the whole world. speedily: the interpretation of this word 
(' argia') is notoriously difficult. It stands between verses 4 and 5, 
and MT takes it as the last word of verse 4. If this is correct it is 
probably a verb governing mifpa/i: 'I will flash' ( or perhaps 'cause 
to rest') 'my justice (rule) .. .'. On the whole it is more probable 
that it is to be taken with verse 5 and treated as a kind of adverb: 
speedily (so LXX). has gone forth: LXX adds 'like the light', 
perhaps correctly: both metre and parallelism are thereby 
improved. 

6. In so far as there is argument here and not merely assertion, 
the point seems to be that the purpose of the Creator, who is 
eternal, cannot be overturned by his creatures, who are necessarily 
ephemeral. will vanish; will wear out; will die: these are not 
so much assertions as suppositions: even though these events will 
take place, Yahweh's purpose endures for ever. The similes of 
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smoke and garment come from a common poetical stock: see 
on 50: 9, and cf. Ps. 68: 2 (MT 3); 102: 26 (MT 27); Hos. 13: 3. 
vanish: the meaning of this verb (miilaM is not clear. It may mean 
either 'be torn to shreds' or 'become murky'. like gnats (kemo-!en): 
RSV mg.'s 'in like manner' is improbable. kin as a noun does not 
occur elsewhere in the OT, but the word may be connected 
with kinnim or kinnam, a word which occurs in the account 
of the plague of 'gnats', Exod. 8 : 16ff. An alternative sugges
tion, perhaps supported by 1Qlsb, where the consonants are 
written as a single unhyphenated word, is that moMn is an 
otherwise unattested word related to Arabic makin, '(swarm of) 
locusts'. 

7-8. This oracle is addressed to those exiles who are suffering 
some kind of humiliation at the hands of Babylonians, or perhaps 
even offellow-Jews. The language in verse 7h is strongly reminis
cent of the last two Servant Songs, especially 50 : 6; 53 : 3-5, and 
it is possible that this is a small group of Deutero-Isaiah's intimate 
disciples who are being persecuted because of their association 
with him. The same assurance is given them as in 50 : 9 and 51 : 6. 

7. you who know righteousness: this phrase does not, as 
some commentators have stated, imply a deeper faith than 'you 
who pursue deliverance' in verse 1. Both phrases denote a whole
hearted devotion to the moral demands of God. The word here 
correctly translated righteousness (le4et) is the same as that 
translated by 'deliverance' in verse 1. in whose heart is my law 
has a similar meaning; cf. Jer. 31 : 33, which Deutero-Isaiah 
may have had in mind. 

8. The close similarity between this verse and verse 6 is not to 
be regarded as evidence that the two passages originally formed 
a literary unity, though it helps to account for their editorial 
juxtaposition. The use in different contexts of almost but not 
precisely identical phraseology is characteristic of Deutero-lsaiah. 
On the use of these similes see on 50:9. the worm (sds): this is the 
only occurrence of this word in the OT, but its meaning is clear 
both from the context and from its Semitic cognates. will eat 
them like wool: the verb (yo!elim) is the same as that translated 
eat them up earlier in the verse. Since the parallelism of Hebrew 
poetry normally requires the use of pairs of different words with 
similar meanings, it is possible that, as in a similar phrase in 
Jer. IO: 25, this second member of the pair was originally 
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ve~allem, 'destroy them'. The similar appearance and sound of the 
two words would account for the corruption. 

THE CREATOR IS ALSO REDEEMER 

51: 9-16 

This section and the two which follow it (verses 17-23; 52: 1-3) 
all begin with double imperatives. The first of these (Awake, 
awake, verse 9) is addressed to Yahweh (literally, to his arm.), 
the second and third (Rouse yourself, rouse yourself, verse r 7; 
Awake, awake, 52 :r) to Jerusalem/Zion. The three passages 
have little in common apart from their opening words, and, as in 
51: r-8, their present grouping is due to an editor. 51: 9-16 is 
basically a promise of salvation and resembles other oracles of 
this type in Deutero-lsaiah except for one important feature: the 
lamentation to which the promise of salvation is a reply is not 
merely alluded to but quoted at some length (verses 9-10) before 
the oracle itself begins. 

9-10. The appeal to Yahweh for help supported by a reminder 
of his former mighty deeds is characteristic of the corporate 
lamentation (see especially Ps. 44: 1-3, 23 (MT 2-4, 24); 80: 2, 
8-11 (MT 3, 9-12), where the same verb 't2r, Awake, is used). 
But by far the closest parallel to these verses is found in another 
corporate lamentation, Ps. 74, which may be from the same period 
as Deutero-lsaiah. 

9. Awake: compare the allegation that Yahweh has forgotten 
his people (49: 14). put on strength, 0 arm. of the LORD: 
metaphorical expressions of this kind are part of the stuff of 
Hebrew poetry and reflect the Hebrew way of thinking. In 
addressing Y ahweh's arm the worshippers are addressing Yahweh 
himself in his capacity as warrior. Similarly he is thought of as 
clothing himself with strength, the attribute above all needed by 
a warrior ( cf. Ps. 93 : 1). The list of Yahweh's mighty deeds begins 
with an allusion to a mythological battle in which he slew a 
sea-monster variously known as Rahab and the dragon (tannin). 
Myths of this type were widespread in the ancient Near East. 
According to a Babylonian text such a battle was the preliminary 
to the creation of heaven and earth by the god Marduk (ANET, 
p. 67); but the myth alluded to here probably comes from nearer 
home, from Canaan. A Ugaritic myth-not, however, specifically 
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connected with the creation of the world in the texts which have 
been preserved-tells how the god Baal slew a similar adversary 
who is referred to by precisely the same word (tannin) as Yahweh's 
adversary here (ANET, pp. 130--1). But Deutero-Isaiah is alluding 
to a specifically Israelite form of the myth with Yahweh as the 
warrior-god, which is also referred to elsewhere in the OT, 
especially Ps. 74: 13-14; Isa. 27: I. The reference is probably to 
the creation of the world, although this is not specifically stated. 
The highly mythological language appears surprising in view of 
Deutero-Isaiah's otherwise monotheistic theology; but this is the 
traditional language of the cult. cut ... in pieces: 1 Qisa has a 
variant reading, but MT is perfectly satisfactory. Rahab: unlike 
tannin, this name for Yahweh's adversary is, as far as it is possible 
to tell, peculiar to the Israelite version of the myth. In some 
contexts in the OT it appears to refer to Egypt, a fact which has 
not so far been satisfactorily explained. 

10. didst dry up the sea: the thought has clearly moved 
from the mythological to the historical: this is a reference to the 
Exodus. Yet yam, sea, and great deep, t6hom rabbah, still have 
mythological overtones: Yam is the name of the adversary killed 
by Baal in the Ugaritic myth, and great deep elsewhere denotes 
the primaeval ocean (Gen. 7: II; Am. 7: 4; Ps. 36: 6 (MT 7)) 
and is hardly appropriate to the 'sea' crossed by the Israelites at 
the Exodus. A similar fusion of the mythological and the historical 
is made in the cultic context of Ps. 74: 13-14. The second half of 
the verse, however, refers wholly to the Exodus: there is no doubt 
about the meaning of a way for the redeemed to pass over. 

11. This verse is virtually identical with 35: 10, where it is 
clearly at home. Here it is a gloss: it interrupts the sequence of 
lamentation and promise of salvation. The glossator saw in the 
resemblance between redeemed (g6'ulim) in verse 10 and 
ransomed of the LORD (p 6guyeyhwh) in 35: 10 an opportunity 
to make the point that what Yahweh did in the past he will do 
again. ransomed: MT is preferable to 1 Qiso.'s pe z;ure, 'scattered'. 
they shall obtain joy ... : or perhaps 'joy ... shall overtake 
them'. 

12-16. Yahweh now replies to the lamentation of verses 9-10. 

The opinions of the commentators on these verses differ so widely, 
from unqualified admiration of their artistic perfection (Torrey) 
to their dismissal as a series of unrelated fragments of doubtful 
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authorship (Duhm), that the lack of agreed criteria in such 
matters becomes painfully obvious. Here it will be argued that, 
though the passage has suffered from subsequent manipulation, it 
makes sense as substantially the work of Deutero-lsaiah. 

12-13. The double imperative of verse 9 is answered by the 
equally emphatic 'anoM 'anofsi (I, I) with which Yahweh in
dignantly refutes the charge of inactivity. Here, as in 40: 1, 

'comfort' is not just a matter of speaking soothing words, but of 
bringing the nation's suffering to an end. The remainder of these 
two verses goes to the root of the exiles' despairing cry of verses 
9-10: they have failed to understand the true meaning of their 
own traditional faith. For them the activity of Yahweh has been 
confined to the past; yet it ought to be obvious to them that his 
creation of the world implies an unchallenged and continuing 
mastery over the universe beside which man who dies and who 
is made like grass is of no account at all. Fear of the fury of 
the oppressor consequently shows a lack of faith. So Yahweh 
turns the tables: it is not he who has forgotten his people ( cf. 
49: 14), but they who have forgotten him: to fear men is to 
forget God. 

In these verses the exiles are addressed in a variety of ways: the 
you of comforts you is second pers. masc.; but you in the 
remainder of verse 12 is fem. sing., while in verse 13 masc. sing. 
forms are used. Different readings in some of the Versions and in 
1 Qls11 show that the problem was recognized from an early date. 
The original readings are probably irrecoverable, and no purpose 
is served by the creation of an artificial consistency by means of 
arbitrary emendation. Variations of this kind are in any case 
insufficient grounds for questioning unity of authorship. 

12. who are you (mi-'att) that you ... ?: perhaps better, 
'how is it that you ... ?'. Compare Am. 7: 2, 5; Ru. 3: 16, 
where also the usual translation of mi by 'Who?' seems 
inappropriate. 

13. who stretched out . .. the earth: see on 40: 22, and 
cf. Ps. 104: 2, 5. And where ... oppressor?: this phrase may 
be a gloss, laboriously underlining a point which was already 
clear. 

14. It is difficult to understand why Skinner (and others) 
should have considered this verse to be 'hopelessly unintelligible'. 
It is, as Westermann recognized, the central affirmation of the 
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oracle. ~ii' eh, He who is bowed down, is an unusual word, but 
the occurrences of this verb elsewhere (Jer. 2: 20; 48: 12) make 
it probable that RSV is correct. It is used here of the captive 
exiles. They will speedily be released, and so freed from fear of 
violent death and starvation. die and go down to the Pit: 
literally, 'die to the Pit'. Such elliptical expressions are not un
common in Hebrew poetry: cf. Ps. 74: 7. the Pit (fa[zaJ): i.e. the 
grave. his bread (la~mo): there is insufficient reason to alter this, 
whether by emendation (liM) or by repointing (lifuimo) to 'his 
vigour'. Although in general the exiles were perhaps not ill treated 
by the Babylonians, our knowledge of their condition is insufficient 
to permit the judgment that they could not have lacked food. 
Cf. 47: 6; 51 : 23. 

15-16. The oracle concludes with a return to the argument 
from creation. But this has been interrupted by the interpolation 
into verse 16 of And I have put ... m.y hand, on which see 
below. 

15. who stirs up . .. his nam.e: these words are almost 
identical with part of J er. 31 : 35; but there they are certainly an 
interpolation. Here-assuming the interpolation of the first two 
lines of verse 16-they are essential to the context, although they 
may be a quotation made by the prophet from elsewhere. This 
would account for his nam.e instead of 'my name'. stirs up 
(raga•) the sea: the meaning of this verb is not clear, and it has 
been suggested that it is an error for go• er, 'rebukes'. But this is not 
certain. 

16. The first two lines (to m.y hand) clearly do not fit the 
context. The second line has a close verbal resemblance to part 
of 49: 2, and the thought of the first line is found in 50: 4. This 
suggests that these lines are addressed to the Servant, that is to 
Deutero-lsaiah; but whether they are a fragment of another 
'Servant Song' or a gloss by a later hand cannot be determined. 
The last two lines resume verse 15; but it is the final line which 
contains the climax of the whole oracle. Yahweh's assurance to 
'Zion' that she is his people is made the concluding member of a 
series of clauses asserting his creation of the world. No clearer 
answer could be given to those who had complained that he was 
no longer interested in their fate: his creation of the world and his 
special relationship with Israel are equally important to him, 
and both are equally enduring. stretching out: Heb. has 
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'planting' (lin/oa'); but this would be an unusual metaphor, 
and is almost certainly a mistake for the more usual lintot, 
stretching out, the verb which is employed in verse 13 and other 
creation passages. 

THE CUP OF YAHWEH'S WRATH 

51 : 17-23 

In this passage the prophet's call to the nation (Jerusalem) to 
rouse itself from the state of hopelessness into which its sufferings 
have cast it (verses 1 7-20) is made to prepare it (Therefore hear 
this, verse 21) for Yahweh's promise (verses 22-23) that he is 
about to bring those sufferings to an end and inflict them instead 
on the nation's oppressors. 

17-20. Although these verses are in the form of an appeal by the 
prophet to the exiles rather than of a complaint made by them to 
Yahweh, the substance of what is said is derived mainly from 
actual lamentations, as the strong verbal resemblances to the 
contemporary book of Lamentations, especially chapters I and 2, 

clearly show. They thus perform a somewhat similar function to 
verses g-11 in introducing an oracle of salvation. The prophet 
takes up the complaints of the exiles and admits their truth. The 
thought of the whole passage is thus the same as that of 40 : 1-2: 

the suffering is admitted; but it was a well-merited suffering which 
is now sufficient; and it is to be brought to an end immediately. 

17. Rouse yourself, rouse yourself: there is perhaps a 
deliberate contrast here with 47: 1. Jerusalem: as elsewhere in 
Deutero-lsaiah the thought oscillates between the community of 
the exiles and the city itself. The metaphor of the cup of . .. 
wrath which Yahweh gives to Israel or to other nations to drink, 
and which makes them drunk and causes them to stagger, appears 
frequently in the OTliterature of this period (e.g.Jer. 25: 15-27; 
Ezek. 23: 31-34). A particularly interesting example is Lam. 
4: 21-22, where as here the cup drunk by Jerusalem is to be taken 
from her and given to her enemy. drunk to the dregs: almost 
the same expression is used in Ezek. 23 : 34. the bowl of stagger
ing: bowl here represents two Heh. words-tubba'at kos, of which 
the second is the same as that translated cup earlier in the verse. 
Here it is a gloss, explaining the meaning of the rare word 
1$ubba•a1. 
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18. The change from second to third pers. in speaking of 
Jerusalem, reversed again in verSe 19, is surprising, but does not 
justify the excision of the verse by some commentators as a later 
addition. Jerusalem is now pictured as a mother staggering under 
the influence of drink: she thus personifies the nation, yet at the 
same time the nation is represented by her sons: a character
istically complex image. The 'sons' cannot help her because 
(verse 20) they have fallen at the hands of the Babylonians. For 
the image of the son who is expected to assist a drunken parent, cf. 
the Ugaritic Tale of Aqhat, where a son is promised who, among 
other regular duties towards his father, 'takes him by the hand 
when he's drunk, carries him when he's sated with wine' (ANEY, 
p. 150). 

19. The two things (cf. 47: g) are the destruction of Jerusalem 
and its surroundings and the decimation of its population; but 
each is expressed by a pair of words to give an impression of the 
completeness of the disaster. The thought of Jerusalem as a city 
now predominates over that of Jerusalem as a symbol of the 
Babylonian exiles. The lack of anyone to comfort her is a recur
ring theme in Lam. 1. who will comfort you?: in MT the verb 
is first pers. sing. (' 0 na!;i0 mi!). This can only be translated on the 
assumption that mi here means 'how?' rather than 'who?' ( cf. on 
verse 12). But 1Qisa has the third pers. (yn~mk), which provides a 
better parallelism with the third pers. will condole, and this is 
probably correct. (So also the Versions, though without other 
support their evidence would not be conclusive, since they might 
have attempted to correct a difficult text.) 

·20. at the head of every street: these words hardly agree 
with the next line, and may be a gloss introduced from Lam. 
2 : 1 g. Their omission would improve the metre. 

21. Therefore (la/sin): in the pre-exilic prophets this word 
freqoently introduces a divine threat of punishment following the 
prophet's denunciation of the nation's sins which are the cause 
of the punishment. Here the opposite is announced: a divine 
promise to bring the punishment to an end follows the prophet's 
demonstration that it has been amply sufficient. drunk, but not 
with wine: cf. 29: 9, with which Deutero-Isaiah may have 
been familiar. 

22. the LORD (yhwh): this word may be a later addition. 
pleads the cause of his people ( varib • amrru1): that the verb 
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rip sometimes denotes action more robust than legal argument is 
shown by Ps. 35 : 1. The word is employed here probably because 
it had been used in the exiles' lamentations to which this oracle is a 
reply. Behold (hinneh): this word regularly calls attention to some 
new action. I have taken: the use of the perf. indicates certainty 
and imminence. bowl: the unusual word fs,ubba'al is again glossed 
by k6s, 'cup', as in verse 17. 

23. and I will put ... tormentors: the line is metrically 
too short. 1QJsa adds wm'nyk = tlme•annqyi!, 'and your oppressors', 
and LXX has a similar addition. The original reading may have 
been u/Jeyad me• annqyi!, 'and into the hand of your oppressors'. 
Bow down, that we may pass over: the barbaric practice of a 
conquering army driving over the prostrate bodies of the con
quered is well attested in ancient literature. 

FROM SLAVE-GIRL TO Q,UEEN 

52: 1-2 

This is a stirring call by the prophet to Zion/Jerusalem, once 
again conceived of simultaneously as city and as exiled community, 
to prepare itself for its imminent restoration to honour and 
strength. But the poem appears to be incomplete. The expected 
divine oracle promising Yahweh's immediate action is lacking: 
verses 3-6, which are in prose, can hardly be the continuation of 
verses 1-2. Once again there is a deliberate contrast with the fate 
of Babylon foretold in 47: Iff. Queen and slave-girl are to ex
change roles. 

1. Awake, awake: the imperatives are the same as in 51 : 9. 
As Duhm pointed out, this fact confirms the view that 51 : 9-
52 : 3 is not a single, long poem, since it is unlikely that the 
prophet would have addressed Yahweh and Zion in-1he same 
way in the same poem. the holy city: this phrase, found also in 
48: 2, is used here to emphasize that Jerusalem will be fully 
restored to its former status as the place of Yahweh's especial 
favour. The uncircumcised and the unclean, that is, the 
Babylonians who have defiled it by their very presence (cf. Ps. 
79: 1; Lam. I: 10) will not only be expelled (cf. 49: 17), but the 
promise is made that such defilement will never again take place. 
Deutero-Isaiah here expresses the same concern as Ezekiel 
(Ezek. 44: g) for the inviolable holiness of the new community 
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which was to be established in and around the restored 
Jerusalem. 

2. This verse is the counterpart to 47: I. 0 captive Jeni
salem: RSV here is based on a conjectural emendation (fegiyyah). 
Heh., which is supported by the Versions, has 'Sit down (fegt), 
0 Jerusalem!' There is no reason to reject the Heh. Jerusalem is 
told first to arise from the dust and then to take her seat on a 
throne. The word fegiyyah, 'captive', already occurs once in the 
verse, and a repetition of it is unlikely. loose the bonds: here 
RSV rightly follows Qere and the Versions. Kethib has 'the bonds 
are loosed'. The proposal to render 'loose yourself from the 
bonds', which involves the emendation of mosere to mimmosere, is 
probably not necessary. 

YAHWEH FREELY REDEEMS ms PEOPLE 

52: 3-6 

In spite of the initial word For, these verses cannot be regarded 
as the continuation of verses 1-2. Attempts to see metrical form 
in them have not been convincing, and they must be regarded as 
prose. Although they contain a number of phrases reminiscent of 
Deutero-Isaiah, there is no clear train of thought, and they are 
probably best seen as a series of later additions inspired by 
reflection on his words. 

3. The meaning of this verse is similar to that of 50 : 1, which 
may have been its inspiration. Yahweh's handing over of his 
people to the Babylonians was not really a sale (see on 50: 1 ), 
since Yahweh gained nothing from it. There is therefore nothing 
to hinder him from 'redeeming' them: the verb ga' al here retains 
something of its original meaning: see on 43: 1. 

4. The repetition of For thus says the LORD suggests a 
new beginning. The verse makes briefreferences to Israel's earlier 
'exiles', the sojourn of the patriarchs in Egypt and the deportation 
of the northern Israelites to Assyria in the eighth century. Pre
sumably these were believed by the author to be relevant to what 
he had to say about the present Exile in verse 5; but the connexion 
is not obvious. Probably what he intended to convey in this verse 
was that the former oppressions were undeserved: the verb gur, 
sojourn, may imply that the Israelites in Egypt were there as 
guests; and the phrase be'epes, for nothing, should probably be 
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translated 'without any reason'. The view that Israel did not 
deserve its fate at the hands of Assyria is in direct contradiction 
to that of the prophet Isaiah. 

5. says the LORD (twice) again suggests a lack of literary 
unity. what have I here: the meaningless 'whom have I here?' 
of Kethib is corrected by Qere. The phrase is probably intended 
to make a connexion with the previous verse. here means 'here in 
Babylonia': Yahweh is represented as saying 'What do I find 
here?'. for nothing: it is difficult to reconcile this with the 
constantly reiterated statements of Deutero-lsaiah that the Exile 
was deserved. Their rulers wail: no satisfactory interpretation 
of this phrase has yet been found. The Jews at this time had no 
rulers except the Babylonians, and these would more naturally 
be referred to by some other term such as 'conquerors' or 'op
pressors'. Some commentators nevertheless interpret the phrase in 
this sense, and emend y 8helUu, 'wail', to yehallelu, 'boast'. Others 
emend to y 8~ullelu, 'are profaned', giving the verb a past sense and 
taking rulers to mean the political and religious leaders of Judah 
at the time of the destruction of Jerusalem ( cf. 43 : 28). is de
spised: the form minno' ~ is anomalous. It may be a combination 
of two distinct readings, m8no'af (Pual participle) and mi/no'af 
(Hithpoel participle). 

6. Therefore: on its second occurrence this word is probably 
to be omitted. It is lacking in 1QJsa and several Versions. This 
verse seems to have no connexion with what precedes. in that 
day: this phrase, which occurs frequently in post-exilic prophecy, 
is not used elsewhere by Deutero-lsaiah, whose prophecies always 
concern the immediate rather than the distant future. It is a further 
indication of later authorship. 

THE MESSAGE OF REDEMPTION 

52: 7-10 

This passage is adapted from the hymn of praise, whose structure 
is clearly seen in verses 9-10: a summons to rejoice, followed by a 
joyful proclamation, introduced by k£, for, of God's act of re
demption which provides the grounds for praise. This is another 
example of what Westermann calls the 'eschatological song of 
praise', in that the verbs describing God's action, though in the 
perfect tense-has comforted, has redeemed, has bared-
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refer to the future. The prophet speaks of it with absolute cer
tainty, as if it had already taken place. The grounds for this 
certainty are apparent from verses 7-8: he has seen in a prophetic 
vision the arrival in Jerusalem of the messenger who comes to 
announce Yahweh's victory. 

7-8. The imagery is similar to that of 40: 9-11. The word 
rendered (him.) who brings good tidings (megafier) is that 
rendered 'herald of good tidings' in 40 : 9, where it is fem. because 
it refers to Zion. The present scene is slightly different: Jerusalem 
-here primarily the city-is portrayed as the recipient of the 
message. In 40: 9, she is told to proclaim it to the other cities of 
Judah. But the message itself is essentially the same. 

7. How beautiful: better, 'How welcome!' The one who 
brings good tidings is a military runner, on whose function see 
on 40 : 9. He is an anonymous figure, whose significance lies in his 
function rather than in his identity. feet: this concentration on 
the significant part of the body rather than on the person is 
characteristic of Hebrew thought. peace (falom): the meaning of 
this word here is best illustrated from 2 Sam. 18: 28, where RSV 
renders it, "All is well!". salvation: better, 'victory'. Your God 
reigns: this phrase is adapted from 'The LORD reigns' of the 
so-called 'enthronement psalms', e.g. Ps. 97: 1. The acclamation 
of Yahweh's appearance or theophany in the cult as supreme 
King is here boldly transferred by Deutero-lsaiah into a concrete, 
historical event: he is assuring the exiles that what they have 
previously acknowledged in faith is now about to be enacted 
before their eyes in a victory over Babylon which will set God's 
people free and restore Jerusalem to its former glory. 

8. The vision is followed by the sound of voices. The watchmen· 
on the walls of the city (see on 40: 9) are the first to see the 
approach of the runner, or to hear his message, and they burst 
into a shout of joy. eye to eye: better, 'at close quarters' ( cf. Num. 
14: 14;Jer. 32: 4). At the end of the verse 1QJso. adds 'in love'-a 
gloss, but one which gives a correct interpretation. 

9. Break forth ... into singing: this is the language of the 
cultic hymn of praise. you waste places: Jerusalem was in 
ruins; it had at this time no city walls on which watchmen could 
take their stand, as is implied by verse 8. This is poetic licence, or 
even deliberate paradox. 

10. has bared his holy arm: in other words, he has thrown 
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back the encumbering folds of his garment in order to be able to 
use his sword. Cf. Ps. 74: 11. The defeat of Babylon, and the 
return home of the exiles which is implied in this passage, will 
amaze the nations of the world. salvation: better, 'victory'. 

THE COMMAND TO DEPART 

52: 11-12 

Here again the prophet speaks as a visionary. He sees Babylon as 
already falling: the order is given to the exiles to leave the stricken 
city. The new Exodus is about to begin, and it will be more 
glorious than the old. 

11. The argument of some commentators that the phrase go 
out thence shows that the prophet is situated, whether in reality 
or in imagination, not in Babylonia but in Palestine, is hyper
critical. The choice of 'thence' rather than 'hence' may be due to 
any one of a number of circumstances of which we are ignorant. 
The exiles are to take with them on their journey the sacred 
temple vessels removed by Nebuchadnezzar (2 Kg. 25: 14-15) 
which had, it seems, been carefully preserved in Babylon (Ezr. 
1 : 7-11; 5: 14-15). The journey thus has the character of a 
solemn religious procession, necessitating ceremonial purity, 
especially on the part of the priests, whose function it was to 
carry these vessels. 

12. Both the similarities and the differences between the old 
and the new Exodus are emphasized in this verse. The promise 
that Yahweh will both go before his people and also be their 
rear guard is a clear reference to the pillar of cloud and of fire 
which had both guided and protected the Israelites in their flight 
from Egypt (Exod. 13: 21-22; 14: 19-20). But whereas the 
departure from Egypt had had to be carried out in haste and in 
Hight (Exod. 12: 11; Dt. 16:3), the new Exodus is to be an 
orderly march, since the power of Babylon will no longer exist. 
The extent of Deutero-Isaiah's familiarity with the traditions of 
the Exodus in a form similar to that preserved in the Pentateuch 
is shown not only by the reference to the pillar of cloud, but also 
by the use of the word bippiiz:,6n, haste, which elsewhere occurs 
only in the two verses already referred to (Exod. 12 : 1 1; Dt. 16 : 3) 
and thus has the character of a technical term. 
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FROM HUMILIATION TO HONOUR 

52: 13-15 

The great majority of commentators support the view that these 
verses are part of a larger whole, the fourth 'Servant Song', 
52: 13-53: 12. But the minority view, held by Coppens, Snaith, 
and Orlinsky among others, that 52: 13-15 constitute a separate 
piece, has much to commend it. Chapter 53 by itself, though not 
without its own problems, makes good sense as a song of thanks
giving for the deliverance of God's servant, Deutero-Isaiah, from 
mortal danger (see below). But 52: 13-15 are an oracle spoken by 
Yahweh which can hardly be regarded as a 'preface' to this. The 
many nations and kings of verse 15 suggest that the Servant 
here is not the prophet, but Israel. The fact that the phrase my 
servant is applied to the person referred to in both cases (52 : I 3; 
53 : 11), the similarity of the description of the servant's exalted 
status in those verses, and the close similarity between the thoughts 
expressed in 52: 15b and 53: 1a are sufficient to account for the 
editorial juxtaposition of the two passages. 52: 13-15, then, is a 
short promise of salvation assuring the exiles of a reversal of their 
fortunes and a new pre-eminence in the world which will astonish 
the other nations. 

13. shall prosper (yalkil) : the suggestion of Budde that this is a 
corruption of'lsrael' (yiira'il) is quite arbitrary. The most frequent 
meaning of this verb is 'understand, be wise or prudent'; but it 
can also have the sense of 'be successful': success was believed to 
be the normal outcome of the possession of wisdom. The two 
meanings may be combined here, but the context suggests that it 
is 'prosper, be successful' which predominates. he shall be 
exalted: there is a superfluity of synonyms here, and the metre is 
overloaded. This word is not represented in LXX, and may be a 
gloss, although the reasons advanced for its later insertion are 
not very convincing. 

14-15. These verses have suffered some textual dislocation: 
the first line of verse 14 (As many ... at him) is metrically too 
short, and the remainder of the passage can only be translated if 
the words included between dashes in RSV are treated as a 
parenthesis. These lines have much in common with 53 : 2-3, and 
Duhm's suggestion that they have been misplaced from the end of 
53 : 2 has been widely adopted, and is probably correct. 
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14. As has been suggested above, the bulk of this verse (from 
his appearance) refers to the 'Servant' Deutero-Isaiah and is an 
insertion from eh. 53. The remaining line, As many were 
astonished at him, refers to the present wretched state of the 
exiles ( cf. 42 : 2 2) and forms the first part of a contrast between 
present and future of which verse 15a, which originally followed 
directly upon it, forms the second. were astonished: better, 
'were horrified'. In Israel and among her neighbours the shame 
of dishonour, whether individual or corporate, was deeply felt and 
added to the suffering which had been inflicted: cf. the book of 
Job and the lamentations generally, e.g. Lam. 2: 15. at him: 
Heb. has 'at you'. RSV has adopted an emendation suggested by 
Syr. and Targ. But Heb. may be correct: such abrupt changes of 
person are not uncommon in Hebrew poetry. 

so marred: the use of ken (so) in this sense is very unusual, but 
just possible (cf. Jer. 14: 10). The word translated marred 
(mif~at) is an otherwise unattested noun in the construct. The root 
shows that its meaning would be 'a disfigurement'. The construc
tion is just possible, but the word should perhaps be repainted to 
give the Hophal participle mofMt. beyond hUIDan semblance: 
literally, 'from (being) a man'. 

15. so here picks up As in verse 14. Unfortunately the meaning 
of the word translated startle (yazzeh) is uncertain. The tradi
tional derivation from na;:,ah (Hiphil), 'sprinkle', that is, 'purify', 
used in connexion with sacrificial and purificatory rites, although 
recently defended by E. J. Young (Studies in Isaiah, 1955, 
pp. 19g-206) is rather forced. LXX has 'many nations shall be 
astonished at him'; and, since this fits the context well, various 
emendations yielding a similar sense have been proposed. The 
suggestion that ya;:,;:,eh is derived from an otherwise unattested 
root cognate with Arabic na;:,a has also found many adherents: 
this might be made to yield either 'he will startle many nations' 
(RSV) or, by repointing the verb as Qal, 'many nations will leap 
to their feet (in respect)'. kings shall shut their mouths: also 
in token ofrespect. Cf. Job 29 : 8-9. The last two lines of the verse 
(for that . .. understand) express the suddenness of the trans
formation of the status of the exiled Israelites, which catches the 
world unprepared. 
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THE PROPHET'S SUFFERINGS AND RELEASE 

53: 1-12 

The person referred to throughout this chapter is the same as the 
'servant' of the three earlier 'Servant Songs', 42: 1-4; 49: 1-6; 
50: 4-g-that is, the prophet Deutero-lsaiah himself. Except in 
verses 11b-12a, on which see below, Yahweh is referred to also in 
the third person. The speakers, who refer to themselves throughout 
as 'we', are a group of the prophet's fellow-exiles, possibly an 
intimate group of his disciples, though they speak for the whole 
exilic community. 

It is held by most commentators that the passage refers to 
the Servant as one who has been put to death by his enemies, but 
who will, astonishingly, be restored to life by Yahweh, who 
accepts his suffering and death as vicariously atoning for the sins 
of others. This view might be tenable if the Servant were an 
allegorical figure representing the nation of Israel, though it 
would then ascribe to Deutero-Isaiah a view of the mission of 
Israel to the world which would be quite unparalleled. But it has 
already been argued (see on 42 : 1-4; 49: 1-6) that the Servant 
in this group of passages cannot be Israel. If on the other hand 
this passage is interpreted as referring to a historical individual 
whose death is regarded as bringing atonement for the sins of 
others, the difficulties are even greater. The concept of an innocent 
person's suffering the death penalty so that the guilty might go 
free would not only be an unheard of and inexplicable innovation, 
but would also be contrary to the principles of justice constantly 
reiterated in the OT. Further, who is it that goes free? The 
speakers can hardly be representatives of the heathen nations; 
and if they are Israelites, they have not escaped punishment 
for their sins, but have on the contrary, as Deutero-Isaiah 
frequently states elsewhere, paid in full. A further difficulty con
cerns the supposed resurrection of the Servant. As a metaphor of 
the restoration of Israel after exile this might be conceivable ( cf. 
Ezek. 37: 1-14), but with reference to an individual it is totally 
foreign to the Judaism of the sixth century BC. All these difficulties 
are removed, however, when it is realized that the supposed 
references to the Servant's vicarious suffering and death and 
resurrection are illusory, due partly to a misunderstanding of the 
language of a particular kind of religious poetry and partly to the 
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determination of Christian interpreters to find here a prefiguration 
of the suffering, death and resurrection of Christ. See especially 
H. M. Orlinsky in Studies on the Second Part of the Book of Isaiah ( VT 
Suppl. 14), 1967; G. R. Driver, In Memoriam Paul Kahle (B.Z'AW 
103), 1968, pp. 90-105. 

The basic form of the chapter is that of the thanksgiving of the 
individual for deliverance from trouble, with the unusual feature 
that it is not the former sufferer himself but his friends who give 
thanks. This feature is not, however, entirely unique: according 
to Ps. 22: 22-25 (MT 23-26); 35: 27 it is the function of the 'great 
congregation' to offer such praise, and Ps. 107 is in fact such an 
act of thanksgiving for the rescue of others from trouble, though 
expressed in general terms, while in Ps. 118 there is a dialogue of 
praise in which both the former sufferer and the congregation 
participate. In Isa. 53 the allusiveness of the language does not 
permit us to say precisely what was the occasion of this giving of 
thanks, but it may be surmised that it was the release of Deutero
lsaiah from a Babylonian prison, where he had been subjected to 
the suffering of which the third 'Servant Song' (50: 4-9) also 
speaks. The reason for his release is not known; but it would 
appear that his friends took it as a miracle and as a sign that the 
tide of their own sufferings had turned, and that the deliverance 
of the exiles which he had constantly promised was about to 
begin. This, together with his exalted role as the bearer of 
Yahweh's word, would account for the exalted language in which 
they speak of him. 

1. As in Ps. 34, where an individual expresses his thanks for his 
own deliverance from affliction, and Ps. 107, where as here it is 
others who speak, the speakers throughout this chapter do not 
address Yahweh directly, but simply narrate the sequence of 
events which has led to the happy conclusion, referring both to 
Yahweh and the sufferer in the third person. This is therefore not 
a prayer, but an act of confident faith in Yahweh based on the 
knowledge of what he has done. Since this is something totally 
unexpected, they begin with a rhetorical question which stresses 
their intense and joyful astonishment. Who has believed: 
probably better, 'Whoever would have believed?' ( cf. Ps. I 18 : 23). 
what we have heard: that is, 'what we have just heard'. This 
may refer to the news of Deutero-Isaiah's release; the setting is 
probably an act of worship at which the prophet has just told the 
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tale of his miraculous deliverance. We may compare the reception 
of the news of Peter's release from prison in Acts I 2: 12-17. The 
deliverance is seen as the manifestation of the arm. of the LORD 
( cf. 52 : 1 o; Ps. 98 : I) to, or upon (' al) the prophet. 

2-9. These verses correspond to the narrative section in the 
individual thanksgiving, in which the speaker describes his 
lamentable state before Yahweh rescued him, using the language 
of the individual lamentations. Much of the language used here is 
similar to that of those two types of psalm. 

2-3. In these verses we encounter for the first time one of the 
main difficulties in the interpretation of the chapter: that of 
determining which phrases are to be understood literally and 
which as poetical hyperbole in the manner of the individual 
lamentation. These two verses should be interpreted in relation 
to the expression of astonishment in verse I. They are concerned 
to make the point that the speakers-or those on whose behalf 
they speak-had formerly failed to recognize any special qualities 
in the prophet, and consequently had not been moved by his 
acute distress. 

2. The similes of the young plant and the root growing out 
of dry ground are examples of a symbolism commonplace in the 
ancient Near East, including Israel: just as the man who has the 
divine blessing and consequently prospers is compared to well
watered vegetation, so the man from whom the divine blessing 
has been withheld is like a parched plant destined to wither and 
die (cf. Ps. 1; Jer. 17: 5-8). There is no justification for the 
contention of H. S. Nyberg (Smiirtornas Man, 1942) and I. Engnell, 
('The "Ebed-Yahweh Songs"', BJRL 31, 1948, pp. 54-g3) that 
the language used here and elsewhere in the Servant Songs is 
derived from the pagan fertility-mythology concerning Tammuz. 
he grew up: this is not a reference to the Servant's early life. 
grew up is simply a metaphor taken from plant life. The emphasis 
is on the apparently blighted career of the Servant. before him 
(lepandw): the obvious meaning of this phrase is 'in Yahweh's 
presence'; but some commentators have emended it to tepanenu, 
'before us', on the grounds that before him would imply that 
Yahweh was seen to give the Servant his special protection, which 
is the contrary of what the speakers intend to say. But this emen
dation, which has no support from the Mss or Versions, is un
necessary. before him simply means that Yahweh was aware of 
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the Servant's misfortunes, yet appeared to do nothing to remedy 
them. The earlier contention of G. R. Driver that /epandw should 
be translated 'straight up' has now (In Memoriam Paul Kahle, 
pp. 92, 103) been withdrawn by its author. 

In the second half of the verse (he had no form. ... desire 
him.) the speakers refer to their own former reaction to the person 
of the prophet. They do not state that his appearance was re
pulsive, but only that he lacked any impressive appearance 
(to'ar, mar'eh: not form. and beauty) or majestic manner (hiir!iir: 
hardly comeliness) which might have commanded their atten
tion or attracted their devotion. tliat we should look at him.: in 
MT this word is taken with the words which follow; but the sense 
is greatly improved by the punctuation given in RSV. On the 
lines, his appearance ... sons of m.an in 52: 14, which 
probably originally stood here, see above on 52: 14-15. 

3. This description of the Servant's rejection by his fellows, 
suffering, and ostracism is clearly dependent both in thought 
and vocabulary on similar descriptions in the individual lamenta
tions and thanksgivings: cf. Pss. 22; 38; 69. rejected by m.en 
(~agal 'i.fim): some scholars maintain that 'shunning the company 
of men' is a preferable translation. sorrows; grief: rather, 
'pain(s) ', 'sickness': the results of his ill treatment. acquainted 
with (yerJua·): this use of the passive participle Qal raises diffi
culties if the verb is yii!la• = 'know'. 1 Qisa., supported by the 
Versions, has the act. part. yogea•, 'knowing'. But MT may be 
retained if the theory of D. W. Thomas is accepted that there is 
another yii,rJa• in biblical Hebrew, cognate with Arabic wadu•a, 
which would here yield the meaning 'humbled by'. and as one 
from. whom. m.en hide their faces (uJemastir panim mimmennu): 
literally, 'and like a hiding of face from him' (or, 'from us'). This 
is hardly acceptable Hebrew. Skinner compares it with Job 17: 6, 
'I am a spitting in the face'; but even so mimmenml remains 
a difficulty. master may be a defective spelling of the Hiphil 
participle mastir, which, in addition to its usual meaning 'one who 
hides', might perhaps have the sense of 'one who causes (others) 
to hide': the Servant would then be 'like one who causes (others) 
to hide (their) faces from him'. Alternatively, J. Heller (Communio 
Viatorum 1 (1958), pp. 263-6) has suggested that k6 may have the 
sense of 'as if', and that Targ. and Aquila are right in taking 
Yahweh to be the (unexpressed) subject: 'And as if (Yahweh) 
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were hiding his face from him': cf. Ps. 22: 24 (MT 25). he was 
despised (ni/Jzeh): here we should perhaps read ni/Jzehu or 
ni/Jzehu, 'we despised him': cf. 1 Qlsa and Syr. 

4-6. The speakers now go further and recognize that the 
prophet's suffering was an integral part of a ministry which 
brought Yahweh's healing word to them. The distinctiveness of 
this ministry of suffering is brought out in a series of clauses which 
make a sharp contrast between he and we. 

4. Surely ('a!en): or perhaps, better, 'Yet'. griefs; sorrows: 
see on verse 3. The speakers now recognize that the prophet's 
suffering, though more intense than theirs, was fundamentally 
due to the same cause. They speak of his identification with them 
in their suffering: there is nothing to suggest that he suffered in 
their place. They-that is, the whole exilic community in whose 
name they make their confession-had previously thought of him 
quite differently, dismissing him simply as a person who had 
undergone unusually intense misfortune, with the implication 
(though smitten by God perhaps means no more than 'terribly 
smitten') that he had brought divine punishment on himself 
through his own wickedness-possibly as a false prophet. See 
further on he bore the sin of many in verse 12. 

5. for our transgressions; for our iniquities: these phrases 
are usually interpreted as implying vicarious suffering: the people 
sinned, but the Servant was punished. But this is made improbable 
by the choice of the word translated for. If the author had in
tended to imply such a transference of guilt, he would almost 
certainly have used the particle b~, which denotes an exchange. 
The fact that he chose instead the particle min indicates that he 
regarded the Servant's ill treatment as the result of the people's 
sin but not as a substitute for the punishment which they had 
deserved. If there had been no sin, and consequently no exile, the 
prophet's dangerous vocation would not have been necessary. 
He suffered with his fellow-exiles, but his prophetic calling exposed 
him to additional and peculiar danger, whose cause was ultimately 
derived from Israel's sin. We may compare the experiences 
of Jeremiah and Ezekiel, who also suffered from a similar 
cause. 

In the second half of the verse the speakers assert that the 
prophet's suffering has not been in vain. In saying that they have 
been made ... whole and healed, they are summarizing 
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Deutero-lsaiah's own essential message, that Yahweh has forgiven 
them and is on the point of rescuing and restoring them. They 
affirm their faith in this message, and recognize that without his 
readiness to suffer in the course of his prophetic duty, the prophetic 
word, which was the means used by Yahweh to achieve his 
purpose (55 : 1 I), would not have been pronounced. 

6. All we like sheep: the use of the word All indicates that the 
speakers identify themselves with the whole community. The 
simile of the straying sheep is found frequently in the OT. 
laid on him. has overtones lacking in the Heb. hipgia' b6, which 
probably simply means 'caused him to suffer', while the following 
word Cawon) would be better translated by 'punishment' here. 
The point is that the whole people had deserved to suffer, but 
only he had borne the full measure of suffering. See on he bore 
the sin of many in verse 12. 

7-9. The speakers now emphasize that the prophet, though 
innocent, accepted his misfortunes uncomplainingly. This may 
well be a historical fact; but the occurrence of this theme in Ps. 
38: 13-14 (MT 14-15) suggests that it may also have belonged 
to the stock of themes available to authors of individual psalms 
of lamentation or thanksgiving. 

7. He was oppressed: the word (niggal) denotes physical 
brutality. and he was afflicted: probably better, 'although (or, 
'but') he made no resistance'. In the similes of the lamb ... led 
to the slaughter and the sheep ... before its shearers the 
point of comparison is the silence of the victim. The fact that only 
one of the similes speaks of slaughter shows, if proof were needed, 
that there is no implication here that the Servant was put to death. 
Jeremiah, in referring to plots against his life which had failed, 
says of himself, 'But I was a gentle lamb led to the slaughter' 
(Jer. 11: 19). so he opened not his mouth: commentators are 
divided on the question whether the phrase was deliberately 
repeated by the author for poetical effect or whether the duplica
tion is a copyist's error. 

8. By oppression and judgm.ent he was taken away: 
every word in this phrase is of uncertain meaning. In view of the 
context it is probably best to give to • Ofer (RSV oppression) a 
specific meaning such as 'arrest' or 'imprisonment'; the verb 
• <iJar is used in both these senses. Since one of the meanings of 
milpaf (RSV judgment) is 'trial', the most probable meaning of 
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the phrase is 'after arrest and trial he was led away'. There is no 
reason to suppose that this verb (luUii.M means 'died' or 'was 
executed'. The passive Qal of lii.kal.J, is never used of death in the 
ordinary sense, although it is used once of God's mysterious 
removal of Elijah, who was 'snatched away' into heaven ( 2 Kg. 
2 : 10). Deutero-Isaiah uses it elsewhere (52 : 5) of the taking of 
the Jewish people into exile, and here it probably has a similar 
meaning: the prophet was taken away to prison. 
as for his generation (we'et-doro): the particle 'et normally 
designates the object of a verb. But 'who considered his genera
tion?' makes little sense. We should probably accept the suggestion 
of G. R. Driver (first made in JTS 36 (1935), p. 403) that dor 
here corresponds to Accadian duru and Arabic dauru(n) and means 
'fate' or 'plight'. We may then translate 'but who gave a thought 
to his plight?' The following word ki (RSV that) should then be 
translated 'for'. cut of£ out of the land of the living: interpreted 
literally, this phrase almost certainly means that the Servant 
died. But a literal translation is not mandatory. In the psalms of 
lamentation and thanksgiving reference is frequently made to 
severe suffering in terms of death; and in Lam. 3: 54 the wor
shipper says of himself: 'I have been cut off' (nigzarti; RSV 'I am 
lost'). So here the speakers are concerned to emphasize the 
Servant's nearness to death: he was 'as good as dead' (see also on 
verse 9). stricken: Heh. has 'a blow to them' (nega• lii.mo), which 
makes no sense. We should probably read something likeynugga• / 
nugga• lammii.wet, a reading suggested by LXX. A literal rendering 
of this would be 'he was smitten to death'; but 'death' here may 
be used simply as a superlative: 'he was grievously smitten'. See 
D. W. Thomas, VT 3 (1953), pp. 219-22; Ephemerides Theologicae 
Lovanienses 44 ( 1968), p. 84. for the transgression of my people 
(mippefa• • ammi): see the note on for our transgressions; for 
our iniquities on verse 5 above. my people (' ammi): I Qisa has 
'his people' ('ammo). Possibly the suffix -i (my) was intended to be 
the first letter of the next word, which, as has been suggested, 
may have beenynugga• (imperf.). If so the phrase would read, 
'for the people's transgression he was grievously smitten'. 

g. they made: the sing. verb yittin here has an impersonal 
sense. 1Qisa has the plur. A better translation would be 'they 
assigned'. The Servant was regarded as being 'as good as dead'; 
and as a convicted criminal he was to be buried among the 

G 
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criminals. This, for a Jew, would have been a terrible fate. But in 
fact it is not stated that he died. One of the features of the de
scriptions of past suffering in the psalms of lamentation is that the 
worshipper's enemies had gleefully supposed him to be at the 
point of death. Compare also the line 'My grave was waiting, and 
my funerary paraphernalia ready' from the Babylonian Poem of the 
Righteous Sufferer (W. G. Lambert, Babylonian Wisdom Literature, 
1960, p. 46). and with a rich man ('a.fir): that the burial places 
of rich men and criminals should have been identical is highly 
improbable, and makes the lines meaningless. Of the emenda
tions which have been proposed, •ose ra•, 'doers of evil' and 
fe•ir£m, 'demons', are the most plausible, but the text may be 
correct: it has been suggested that • a.fir here is unconnected with 
• afir meaning 'rich', but related to an Arabic word meaning 
'refuse, rabble'. in his death: MT has the meaningless bemoJdw, 
'in his deaths'. Most modern scholars, following W. F. Albright 
( VT Suppl. 4 ( I 95 7), pp. 242-58) now accept an ancient emenda
tion to bamii,to, 'his burial mound', a reading which perhaps gains 
some support from 1Qisa. The line would then mean 'and his 
burial mound among the dregs of society'. 

1~12. The main concern of the speakers in these verses is to 
express their joy and thanks that Yahweh has delivered his Servant 
from danger of death to enjoy a long and prosperous life, and to 
reiterate their newly found appreciation of his prophetic ministry. 
Unfortunately, however, the text of verses 10-11 is seriously 
corrupt and its meaning in some places not clear in spite of many 
attempts to restore it. 

10. The first half of this verse (to sin) is particularly obscure. 
As translated in RSV it appears to continue the account of the 
Servant's sufferings and to assert that these were part of the 
divine plan. But this translation glosses over a number of diffi
culties. he has put him to grief (he~6li): it might just be possible 
to render this word by 'he made (him) sick'; but the irregularity 
of the form and the absence of the pronominal object make this 
unlikely. LXX may have understood it as an adverbial phrase, 
'with sickness' (perhaps he~0 li). But the introduction of a reference 
to sickness is strange at this point. It would seem that we have 
here the first of a group of words (up to offering for sin) whose 
letters have been accidentally jumbled at a very early stage 
(before the LXX translation was made). when he makes him• 
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self an offering for sin: the Heb. has 'if' ('im), not when; but 
this conditional clause is difficult to reconcile with earlier state
ments that the Servant's suffering is past. J. Begrich (Studien zu 
Deuterojesaja, 1938, p. 58; reprinted in Theologische Bucherei 20, 

1963, p. 64) regarded the words he~e[i 'im-taiim • ti.Jam napso as a 
corruption of he~8lim 'et-Jiim 'tilam nap!o, 'he healed him who made 
his life a guilt-offering'. If this is correct, the thought of Yahweh's 
desire that the Servant should suffer disappears from this line; 
and it may be that this is true of the previous line also: here 
Begrich proposed the reading dale/ea' 6, 'his crushed one', for 
dakks>o, 'to crush him', so 'But Yahweh was pleased with his 
crushed one'; while G. R. Driver, who earlier accepted Begrich's 
emendation, now suggests that the Piel of da!a' here may mean 
'declare innocent' (a late spelling of z/i!ah) rather than 'crush' or 
'bruise'. 

The above emendations remain conjectural; others are even 
more radical. In view of the great uncertainty about the text, it is 
unwise to press the significance of the reference to the Servant's 
having been made an offering for sin ('ti.Jo.m). Although the 
majority of commentators retain this statement in some form 
some scholars (e.g. Marti; H.-P. Muller, ZAW 81 (1969) 
pp. 377-80) regard it as a later interpolation, while others (e.g. 
Duhm; I. Sonne,JBL 78, 1959, pp. 335-42) have eliminated the 
word • ti.Jam altogether in their textual reconstructions. Nowhere 
else in the OT is it stated that a man's life can be a guilt-offering, 
whether in a literal or a metaphorical sense, and the idea would 
appear to be entirely foreign to OT thought. If the author had 
intended to introduce such a novel and astonishing idea, we 
should expect him to have stated it more clearly. (It should also 
be noted that even if the verse did speak of the Servant as having 
in fact made himself an offering for sin this would not necessarily 
imply more than that he was ready to die: for example, both 
Begrich and Driver hold that the poem does not speak of his death, 
and that he was still alive when it was written. See on 'he poured 
out his soul to death' in verse 12. 
his offspring: Heb. has simply zera', 'seed', without the pro
nominal suffix his. he shall prolong his days is a relative clause: 
the whole line might be paraphrased 'he will live to see his own des
cendants living to a great age'. This implies an exceptionally long 
life for the Servant himself. A long and happy life was the greatest 
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blessing imaginable to the J cw of this period. the will of the LORD 
(second occurrence): perhaps better, 'Yahweh's cause'. in his 
hand ( be_yiigo): that is, through his agency as a prophet. The 
phrase beya{!, 'by the hand of', is frequently used of the prophetic 
function of the communication of Yahweh's word to the people. 

11. he shall see: both rQisa and LXX add the word 'light' 
(Heh. 'or), and this is certainly correct. The word was probably 
omitted by a copyist who was confused by the similarity of the 
consonants 'wr with those of the previous word, yr'h (see). the 
fruit of the travail of his soul (mi'amal napfo): better, 'after his 
terrible suffering'. nap!o (RSV his soul) simply indicates the 
intensity of the suffering. So the whole phrase may be translated, 
'after his terrible suffering he will see light': that is, he will resume 
his normal happy life. It has been suggested on the other hand 
that yir' eh here does not mean 'see', but is an alternative spelling 
of yirweh, from rawah meaning 'be filled, saturated': so NEB, 
following Driver, renders the phrase by 'he shall be bathed in 
light'. 
and be satisfied . . . accounted righteous: these lines are 
exceptionally difficult, and no attempt to elucidate them can be 
regarded as more than tentative. It is difficult to understand how 
the Servant's knowledge should make many to be accounted 
righteous; and the proposal to take by his knowledge with the 
preceding phrases ('he shall be satisfied through his knowledge') 
is hardly an improvement. A further difficulty is the position of 
faddit, the righteous one, which, as an adjective, ought to 
follow rather than precede the noun my servant. The proposal 
of D. W. Thomas that the word da'a/ here does not mean 'know
ledge' but 'humiliation', being derived from a verb ya,rfa' cognate 
with Arab. wadu' a rather than from the more familiar yaga• 
(cognate with Accadian idu), 'to know' (see on acquainted with 
in verse 3) would greatly alleviate the first of these problems. 
The second problem might be solved by the omission of faddit 
as an accidental repetition of the last five consonants of the 
previous wordy~dit; but it may simply have been misplaced. If 
it preceded yafdit instead of following it it would be possible to 
take it with the previous phrase: literally, 'after his humiliation 
he shall receive satisfaction as a righteous (i.e. innocent) person'. 
This would also improve the metre and, in addition, produce a 
parallel couplet: 
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after his terrible suffering he will see light; 
after his humiliation he will be vindicated 

(declared to be entirely innocent). 

my servant: it would seem that Yahweh begins to speak at this 
point a divine oracle which continues, probably, until strong in 
verse 12, reasserting the prophet's status and making a formal 
declaration of his innocence. Such a divine oracle, confirming the 
confident faith of the worshippers, is rare but not entirely un
known in the psalms: cf. Ps. 46: IO (MT I 1). make many to 
be accoUDted righteous (yt2tdils . .. larabbim): elsewhere the 
Hiphil of this verb means either 'acquit' or 'render justice to'. 
But here, since the many are presumably the Jewish exiles who 
are guilty and being justly punished for their sins, it can hardly 
have either of these meanings. To 'acquit the wicked' (hi,fdils 
rtifa') was not a virtuous action but a heinous crime, comparable 
with condemning the righteous. God might forgive the wicked, but 
man must not acquit him. The best answer to this problem is 
probably that of Mowinckel, who regards yt2tdils as a so-called 
'internal Hiphil'. The meaning would then be 'he showed himself 
to be righteous with regard to the many' (the imperf. being 
rendered as a past tense). The oracle of Yahweh picks up the 
word faddifs, 'righteous, innocent', from the words of the previous 
speakers and gives their statement the weight of divine authority. 
and he shall bear their iniquities: this verb (an imperf.) 
should also be rendered as a past tense. This statement, like he 
bore the sin of many in verse 12 (see below), is usually inter
preted as a statement that the Servant's suffering was vicarious 
and atoning. But there is no evidence for this. The phrase 'bear 
iniquities' (saga[ •awonot) occurs in only one other passage in the 
0 T: 'Our fathers sinned, and are no more; and we bear their 
iniquities' (Lam. 5: 7). Here it is clear that although the speakers 
complain that their punishment is the consequence of their dead 
ancestors' sins, they can hardly claim to be vicariously atoning 
for them. So also here the Servant, though innocent, has suffered 
punishment which is the consequence of the sins of others, and 
which should rightly have fallen only on his guilty compatriots 
(compare verses 2-6); but he has not suffered in their stead. The 
meaning of the phrase is 'yet he suffered punishment which only 
they deserved'. 
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12. Therefore (lti!fn): see on 51: 21. Yahweh now announces 
the reward which the prophet is to have for his faithfulness. 
I will divide him. a portion ('a~allefr,-lo) : the words a portion 
are lacking in the Hebrew. Either the object is to be understood 
without need for its specific mention, or the spoil functions as the 
object of both verbs. The phrase ~illefr, Jtiltil, 'divide the spoil', is 
primarily a military expression denoting the apportionment of 
captured booty among the members of a victorious army. But 
spoil (ftiltil) can also have a general sense of 'profit, gain' (Prov. 
31: 11), and the phrase itself has a non-military sense in Prov. 
16: 19. Here spoil is to be taken in a metaphorical sense, simply 
as 'reward'. The nature of this reward has already been described 
in verses 10-1 I. he shall divide the spoil: the word divide, 
indicating the distribution of spoil, is on both occasions in the Piel. 
But in the second occurrence it is probable that the vowels of the 
Qal were intended: ya~alofr,, 'he will receive', rather than ye~allefr,, 
'he will distribute'. (So Driver). with the great; with the 
strong: each of these two adjectives (rap, 'ti!um) can mean either 
'many' or 'strong'. Here the latter meaning is intended: the 
triumph of the Servant and his new strength are contrasted with 
his former reputation as pitifully weak. The one who had ap
peared to be crushed beyond hope of recovery will now take his 
place among the great ones (btirabbim) and with the strong ones 
('et-'aµ1mim) of the world. The choice of metaphor is probably an 
indication of the fact that the author saw in the triumph of the 
Servant an anticipation of the coming triumph of the Jewish 
exiles as a whole. (The fact that the word rabbim later in this verse 
and also in verse 11 means not 'great' but 'many' does not 
constitute an objection to the above interpretation: double 
meanings of this kind are characteristic of Deutero-lsaiah himself, 
and it is not surprising to find the same trait in the work of one of 
his close associates.) 
because: what follows may be a continuation of the divine oracle, 
but is more probably a final comment by the earlier speakers. he 
poured out his soul to death: better, 'he exposed his life to 
( danger of) death'; or perhaps, following D. W. Thomas' interpre
tation of lammtiweJ (see on stricken in verse 8), simply 'to the 
uttermost'. was numbered: perhaps better, 'allowed himself to 
be numbered' (Niphal tolerativum). he bore the sin of m.any 
(l;i!'-rabbim niiJ<i'): see on and he shall bear their iniquities 
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in verse 1 1 . Like other expressions in verses 4, 6, 1 1, this phrase 
has frequently been interpreted as referring to the Servant's 
suffering and/or death as vicariously borne for the sake of others. 
Yet the phrase 'bear sin' (nti.fa: #!'), which occurs almost ex
clusively in the laws of Exodus and Leviticus, always refers to 
a person's responsibility for his own sin, and is never used in 
connexion with atoning sacrifice. Here it means that the Servant 
shared with others a penalty which was appropriate for them but . ~ not for him. • • 

It may be noted here that several phrases in this chapter-he 
has borne our griefs and carried our sorrows ( verse 4) ; 
and the LORD has laid on him the iniquity of us all ( verse 
6) ; and he shall bear their iniquities ( verse 1 1) ; and he bore 
the sin of many (verse 12)-have been discussed by some 
commentators as if they were identical in meaning with another 
phrase, nala' •aw6n, 'bear guilt' or 'bear punishment', which does 
not occur in this chapter. But even if we can assume that the 
phrases are virtually interchangeable, nasa: • iiw6n does not in fact 
refer to vicarious punishment or suffering. In the four passages 
from the laws (Exod. 28: 38; Lev. 10: 17; 16: 22; Num. 18: 1) 
which have been cited as proof of this meaning, the subject of the 
verb 'bear' is not involved in suffering at all. Rather these passages 
express a belief that certain ritual actions neutralize or take away 
a punishment which would otherwise fall on the people. They 
have nothing in common with the idea of one person's suffering 
instead of another. Further, in Ezek. 4: 4-6, where the prophet 
Ezekiel 'bears the punishment' of the house of Israel, his suffering 
is in no sense a vicarious punishment: on the contrary, it is a sign 
of the punishment which the people are themselves called upon to 
bear. The roles of Deutero-Isaiah and Ezekiel are here similar in 
the sense that both share the suffering of the people rather than 
suffering in their stead. 
and made intercession (yapgza') for the transgressors: 
in verse 6 this verb is used in the sense of 'cause to suffer'; but here 
it means 'plead for, intercede', as in J er. 15 : 11. Both passages 
illustrate the prophetic role of intercession with God on behalf of 
the people. 
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FUTURE EXPANSION AND PROSPERITY 

54: 1-10 

This passage resembles 49: 14-23 in theme and also to some 
extent in form. Zion is addressed, though not specifically named; 
and the reassurances about her future prosperity which are made 
are Yahweh's answer to her specific lamentations, which underlie 
the whole passage, although they are not expressed directly. 
Zion has cast herself in the role of a barren woman and of a 
forsaken wife (verse 1); she laments that she has been humiliated 
and put to shame (verse 4); and that Yahweh has forsaken and 
forgotten her (verse 6; cf. 49: 14). The reply to these complaints 
has basically the form of a promise of salvation, although other 
forms have also been used. The poem may originally have ended 
with verse 8: verses 9-1 o introduce a slightly different theme, 
although one not entirely unconnected with what precedes. 

1. The exhortation to Sing is characteristic of the hymn of 
praise (cf. 44: 23; 49: 13; 52: 9). into singing: some com
mentators wish to omit this word (rinnah) as superfluous to the 
metre. It is not strictly necessary to the sense. Yahweh's answer 
to Zion's complaint of barrenness takes the same form as in 
49: 1g-23. The paradox of the last halfofthe verse may have been 
taken by Deutero-Isaiah from a stock of hymnic motifs: cf. 1 Sam. 
2: 5; Ps. 113: 9. 

2. As in 49: 19-20 the promise is given that the returning 
exiles will be so numerous that there will hardly be room for them. 
This is first expressed in the form of a command to Zion, now 
pictured in the role of wife and mother in a family of tent
dwellers, to enlarge the family tent. New sections (curtains) 
must be added, and the ropes (cords) lengthened and the tent
pegs (stakes) strengthened to support the more ponderous 
structure. All this was women's work. The nomad's tent was a 
complex affair with many compartments. let . .. be stretched 
out: the Heh. has yattu, literally 'let them stretch out'. Possibly 
either the passive yuttu, 'let ... be stretched out' or the fem. 
imperative ha!#, 'stretch out', may have been the original reading. 

3. The fem. forms show that Zion is still being addressed, but 
the promise is now put into plain language. you will spread 
abroad: the same verb is used in Gen. 28: 14, where Yahweh 
promises the land of Canaan to Jacob. This promise was probably 
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in Deutero-Isaiah's mind: the return from exile was to be the 
definitive fulfilment of Yahweh's promise of the land to the 
patriarchs. to the right and to the left: it is not certain whether 
this means 'to the north and to the south', or simply 'in all 
directions'. will possess the nations: better, 'will dispossess 
(drive out) the nations'. Some commentators hold that this is a 
promise of a future imperial rule by Israel of the nations beyond 
the borders of Palestine: a revival of the old Davidic empire; but 
this is improbable: the phrase 'dispossess the nations' (ytira! 
(hag)goytm), which occurs elsewhere only in Deuteronomy, always 
refers to the conquest of Canaan itself by Israel, in the course of 
which they will drive out the 'nations' or peoples formerly in 
possession of that land. It should also be noted that the phrase 
here is parallel with people the desolate cities, which certainly 
refers only to the cities of Palestine itself. 

4. Yahweh now announces the end of Israel's humiliation, 
still under the figure of Zion as a woman who feels that her 
troubles are due to her abandonment by her husband. Fear not: 
see on 41 : ro. the shame of your youth: this probably refers 
not to Israel's bondage in Egypt in days gone by, but to more 
recent events such as Israel's oppression by Assyria during the 
period of the monarchy. the reproach of your widowhood: 
this clearly refers to the present, that is, to the Babylonian exile. 
The form' alm6nuJayi! (widowhood) is slightly anomalous. 

5. The reason is now given why Zion need no longer feel shame. 
your Maker is your husband: better, 'your husband is your 
Maker'. The point in both parts of the verse is that the husband 
whose absence Zion laments is not absent through any coercion 
which has been placed on him: he is the Holy One of Israel 
and the God of the whole earth. It therefore cannot be that he 
is unable to come and resrue his wife. (In verses 6-8 the further 
point is made that he is not only able, but also willing to do so.) 
your Maker: compare the similar statements in 43: 1, 15. 
your husband: MT has bo'alayi!, 'he who marries you'. Possibly 
be'alayi!, 'your husband', was intended ('plur. of excellence', G-K 
§124k). The following word ('ofayi!) has what appears to be a plur. 
form also, but this is probably not so (G-K §93ss). In this and the 
following verse Yahweh refers to himself in the third person. 

6. The precise nuances of this verse are elusive. Perhaps k6 

(like) should be regarded as the so-called kaph veritatis (G-K 
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§r r8x): 'called you who were truly a wife forsaken'. ki (when) 
should perhaps be given the sense of 'although': Yahweh regards 
Zion as if she were a fresh young bride (wife of youth), although 
in fact she had already been 'married' to him and subsequently 
separated from him. has called you would then be a promise 
(the 'prophetic perfect') that Yahweh would now recall Zion once 
more to himself. 

7. Yahweh now replies to Zion's complaint that Yahweh has 
forsaken her. As in 50: 1 he does not deny that the Exile con
stituted a separation from him, but he emphasizes that this 
separation was not only not permanent, but even insignificant in 
comparison with the immensity of the love with which he will 
take her back. 

8. for a moment (befe,ep): the word fe,ep, which was no 
doubt chosen for reasons of alliteration (befe,ep °iswP), occurs only 
here in the OT, and its meaning is unknown. But this is no reason 
for omitting or emending it. North's suggestion that it may be 
related to the verb f~ap, 'to cut, slash' in rabbinic Hebrew may be 
right: a meaning such as 'a fragment of time' would fit the context, 
and is perhaps supported by Aquila's 'in an atom of time'. The 
idea that God's wrath is only momentary is found in Ps. 30 : 5 
(MT 30: 6) in an individual thanksgiving, and may therefore 
have been part of the liturgical stock on which Deutero-Isaiah 
was able to draw. 

9-10. In these verses Yahweh seeks to assure his people that his 
promises may be relied upon. 

9. Yahweh reminds his listeners of the promise which he made 
to Noah (Gen. 8: 21; g: 1) after the Flood, and now swears a 
similar oath (the second ni!ba'ti should be translated by 'I swear' 
rather than by I have sworn). The two situations were indeed 
analogous: fears of the repetition of a terrible disaster allayed by a 
divine promise. Deutero-Isaiah was evidently familiar with the 
patriarchal traditions, though not necessarily in exactly the form 
in which they now appear in Genesis (where nothing is said 
specifically about an oath), and used them in an extremely 
effective way: cf. his use of the Abraham traditions in 41: 8; 
51 : 2. this (zol): that is, 'the present situation'. like the days of 
Noah: Heh. has 'For this is the waters of Noah (ki-ml noaM'. 
RSV follows a widely accepted emendation to kiml, 'like the days'. 

10. It may be the thought of the disappearance of the mountains 
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beneath the waters of the Flood (Gen. 7: 1g-20) which inspired 
the prophet to make this second comparison: the story of Noah 
shows that God protects those who enjoy his favour even when 
the mountains, usually regarded in the OT as symbols of strength 
and permanence, disappear. But the thought itself is independent 
of the comparison with the Flood, and is found also in 51 : 6. 
Although the verse is not eschatological in the sense of envisaging 
a period of eternal blessing after the end of the world, it expresses 
a view of divine transcendence which goes beyond earlier OT 
theology. For: perhaps better, 'Although'. my covenant of 
peace (berit fel6mi): the story of Noah is still in the prophet's 
mind. In Genesis the earlier reference to Yahweh's promise to 
Noah after the Flood (Gen. 8: 22, J) becomes in the later version 
(P) an 'everlasting covenant' (Gen. g: 8-17). Here Deutero
lsaiah is close to the Priestly writer, and uses his 'covenant 
theology' in his affirmation about the new era which is about to 
begin. Yet again God will make an eternal covenant, this time 
guaranteeing not merely the survival of mankind but his eternal 
favour towards his own people. The basis of the covenant is his 
steadfast love (lzeseg) or faithfulness to his promises. Deutero
lsaiah's near-contemporary Ezekiel also prophesies a 'covenant 
of peace' (Ezek. 37: 26); cf. also Jeremiah's 'new covenant' 
(Jer. 31: 31). The word .fal6m (peace) has a much more positive 
meaning in Hebrew than its counterpart in English, and signifies 
well-being of every kind. 

THE NEW JERUSALEM 

54: 11-17 

Some commentators have suggested that these verses comprise 
two originally independent pieces, but the lack of agreement 
about the extent of these shows that a division of this kind can 
hardly be made. The passage deals with two closely related 
themes: the glory of the new Jerusalem which is to be built, and 
its protection by Yahweh from all harm. The first line of verse 14 
(In righteousness you shall be established) appears to 
mark the point of transition from the first theme to the second. 
Yahweh is the speaker throughout, and he addresses Zion as the 
devastated city which is to be built more glorious than before. At 
the same time the image of Zion as the forsaken wife who is to be 
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restored to her former dignity and beauty underlies some of the 
language used. The passage has some of the characteristics of 
the promise of salvation, but, as Westermann has pointed out, the 
last part ( verses 1 4-1 7) has the form of the divine blessing, a form 
which lays stress not merely on the imminent act of salvation 
itself but on the permanent quality oflife which will be conferred 
on God's people by his constant protection. 

11-12. This description of the dazzling beauty of the new 
Jerusalem may to some extent have been inspired by the idea 
that even the beauty and luxury of Nebuchadnezzar's Babylon, 
now doomed, would be outshone by that of the city which 
Yahweh would build for his people. It is also possible that the 
motif of precious stones may be connected with a Paradise myth 
like that preserved in Ezek. 28, especially verse 13. In some sense 
what is promised here is Paradise Regained. The theme of the 
New Jerusalem was taken up in later literature, especially Toh. 
13: 16-18; Rev. 21: 19-21. It should be noted that Deutero
lsaiah here makes no mention of a rebuilt Temple: his thought 
is entirely concentrated on the renewed community itself. 

11. 0 afflicted one: the same phrase is found in 51: 21, 

where it is preceded by 'Therefore hear this'. Some such intro
ductory phrase may have originally stood here also. not com
forted: once more the oracle of salvation takes up the exiles' own 
words of complaint: cf. Lam. 1: 16; 2: 13. antimony: in 
2 Kg. 9: 30; Jer. 4: 30 this word (pii!) means a kind of powder 
used by women for darkening the appearance of their eyes, and it 
may have been chosen here to suggest, together with the mention 
of jewels in verse 12, the image of Zion as a splendidly groomed 
woman; but in 1 Chr. 29: 2 it seems to be a kind of mortar for 
setting stones in a mosaic pattern, and this is probably the primary 
meaning here. sapphires: probably the semi-precious lapis 
la;::uli, as suggested by RSV mg. 

12. agate; carbuncles: these two stones cannot be identified 
with certainty. Both words suggest a reddish or fiery colour. 

13. taught: this probably refers to the skills required for the 
building of the city, which Yahweh will supply as needed, rather 
than to some deeper or more religious kind of knowledge. It has 
been suggested that the first line of verse 14 originally followed 
the LORD. This would provide a better parallelism in both 
verses. your sons (second occurrence): it is unusual for the same 



189 ISAIAH 54: 14-16 
word (here banayi!) to occur in both parts of a parallel couplet. 
In 1 Qisa the word has been corrected on its second occurrence to 
bwnyky, i.e. b6nayi!, 'your builders', and this is probably correct. 
Deutero-Isaiah is again playing on the sound of words: Zion's 
sons and her builders are in fact the same people. 

14. In righteousness: Zion (Jerusalem) seems to have been 
traditionally known as the 'city of righteousness' (cf. 1 : 26). 
Elsewhere in Deutero-Isaiah this word (~erJafs,ah) is equated with 
salvation, and this meaning is certainly intended here, as it stands 
in parallelism with fal6m (prosperity) in verse 13. But a moral 
sense is probably also included. you shall be established 
(tikk6nani): on the form see G-K §54c. you shall be far from: 
in Heh. the word is imperative (ra~afs,i). The effect of this impera
tive is to emphasize the force of the divine promise (cf. G-K 
§IIoc), and no emendation is necessary. for it shall not come 
near you: cf. the similar divine promise in Ps. 91 : g-16 (MT 
10-17). 

15. The Heh. of this verse is difficult, but the wholesale 
emendation proposed by BHS is hardly justified. stirs up strife: 
the verb in both occurrences is gur, which is not otherwise at
tested in this sense. It may be an alternative form of garah, which 
can have this sense in the Piel. not: one of the functions of'epes is 
to indicate a negative: cf. Isa. 5 : 8, • ad • epes mafs,6m, 'until there is 
no place'. from me: mi' 6ti is found elsewhere as a variant of 
mi'itti, and no emendation is necessary. because of you 
('alayit): this is probably a better translation than 'upon you'. 
Attacks on Zion will fail because she is what she is, a city under 
God's protection. The meaning of the verse is therefore that 
Yahweh promises that he will never again incite enemies to pick a 
quarrel with Jerusalem; and consequently any attempts to do so 
are bound to fail. 

16-17a. These verses explain the reason why no attack on Zion 
can succeed. Both the smiths who forge weapons of war and the 
warriors who use them are Yahweh's creatures and therefore 
under his control. Since he will never permit them to attack his 
people, Jerusalem will always remain secure. 

16. Behold: Kethib has hen; Qere and 1Qisa hinnih. The 
meaning is the same. for its purpose: this is a better translation 
of /ema'0 fihu than 'for his (the smith's) purpose'. Each type of 
weapon has its own purpose. the ravager (maf~il): the word is 
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simply descriptive of the function of the warrior, and does not 
necessarily refer specifically to the Babylonians or to any other of 
Israel's former enemies. 

17. and you shall confute ... judgment: the power of the 
tongue, here used in making false accusations, was considered to 
be as great as that of the sword, and Yahweh also promises 
protection against this. in judgment: better, 'in court' (to be 
taken metaphorically). The last part of the verse (from This is 
the heritage ... ) rounds off the whole poem. heritage (na~a/ah), 
originally the land given by Yahweh to his people, probably 
means no more here than 'free gift' (cf. Ps. 127: 3), though the 
idea that Yahweh is now about to repeat his gift of the land of 
Palestine to the returning exiles may lie in the background. the 
servants of the LORD: the use of this word in the plur. to 
designate Israel is characteristic of Isa. 56-66, and may perhaps 
indicate that the author here is not Deutero-Isaiah. vindication 
(fegafsah): or, 'deliverance, salvation'. 

THE EVERLASTING COVENANT 

55: 1-5 

Here Yahweh addresses his people, urging them to detach them
selves from their involvement with the daily life of Babylon and to 
accept the promise which he gives them of true satisfaction in 
their own land, when they will once more take their place, under 
his protection, as a prosperous and imperial nation, as in the days 
of David. 

1. The form of the address is unique in Deutero-Isaiah. It has 
been compared on the one hand with the invitation made by 
Wisdom to passers-by to enter her house and partake of the 
'banquet of life' (Prov. g: 1-6) (Begrich) and on the other with 
the cry of the water-seller, familiar in the Near East (Volz). The 
phraseology suggests that the prophet may have had both these 
models in mind. In any case the point of the metaphor lies in the 
paradoxical theme expressed in the words buy and without 
money. Volz suggested the possibility that the prophet may have 
been thinking of the action of a rich man who, in time of famine, 
buys up all the food available and then generously offers it to the 
people free. The lesson is that Yahweh requires no payment for 
the grace which he offers. 
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There is some repetit.Ion here. come (literally, 'go': [e!u) 
occurs three times; buy twice; no (without) money twice. It 
has been argued that such repetitions are natural in the speech of 
a street vendor (Westermann); but the metre is overloaded, and 
it is perhaps best to accept the reading of I Qisa, which is partly 
supported by some of the Versions, and omit and eat! Come, 
buy. 

2. Here the metaphor is continued, and some hint is now given 
of the nature of what Yahweh has to offer. The what is good 
and the fatness (i.e. rich food) are not entirely metaphorical: 
Yahweh's promise to Israel includes material gifts; but the verses 
which follow make it clear that these are symbolic of further gifts. 
A more difficult problem is the meaning of that which is not 
bread and that which does not satisfy. It can hardly mean 
material things as opposed to spiritual ones, since this modern 
contrast would have no meaning for the ancient Israelite. The 
'good life' included both, and Yahweh is in fact offering both. 
It is more probable that the reference is to the exiles' preoccupa
tion with the everyday concerns of life in Babylon, to which they 
have become accustomed. Such a life, lived away from the holy 
city and among unclean people (52 : 1) can never offer true 
satisfaction. 

3. The metaphor is now dropped, and Yahweh explains what 
he is offering in plain language. that your soul may live: the 
Christian concept of the soul was unknown to the ancient 
Israelites. The word so translated here (nepef) means either a 
living being, life, or the 'self'. But it is frequently used, as here, in 
place of the personal pronoun to add a note of emotion or of 
intensity to the verb. Thus Deutero-Isaiah could have said 'that 
you may live'; but the addition of napfetem intensifies the thought: 
'that you may have the very fullness of life'. The quality of this 
life is then expressed in terms of an everlasting covenant 
(b 6ril 'olam; cf. 54: 10), and further defined by God as my 
steadfast, sure love for David ( bas6tje dawitj hanne' 6manim). 
steadfast ... love (besetJ) is faithfulness to a covenant (see 
again 54: 10); but here it is in the plur., referring to the many 
acts of faithfulness which God performed for David in protecting 
him and giving him victory and success. The phrases everlasting 
covenant and my steadfast, sure love for David both recall 
God's promises to David and his line in 2 Sam. 7: 8-16; 23: 5; 
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1 Kg. 8: 23-26; Ps. 89: 27-37 (MT 28-38). But these verses 
contain no promise of the restoration of the Davidic monarchy in 
the person of one of David's descendants; rather what is stated 
here is that the covenant promises, originally made to David as 
the leader of the nation, are now to be transferred directly to the 
whole people. Deutero-Isaiah thus differs from that other line of 
ex.ilic and post-exilic prophecy which looked forward to a 'new 
David'. 

4-5. Behold . .. Behold (hen ... hen): the repetition of this 
word serves to draw attention to the similarities, and also to the 
differences, between the past glories of the time of David and the 
age which is about to dawn. What was once given to the indi
vidual David will now be given to the people as a whole. 

4. In speaking of David as a leader (nagirJ) and commander 
for the peoples, Deutero-Isaiah is simply drawing upon the 
historical tradition of David's imperial power. But nowhere else 
in the O T is he spoken of as a witness to the peoples (' if! 
[e>ummim). However, the idea that his conquest of other nations 
constituted a witness to them of the power of Yahweh is found in 
Ps. 18: 43-50 (MT 44-51), and also, with regard to other periods 
in Israel's history, elsewhere in the OT (e.g. Exod. 15: 14-16; 
Jos. 2: g-11). Deutero-Isaiah uses the word witness ('erJ) of 
Israel in 43 : I o, I 2; 44 : 8. In the phrase witness to the peoples 
some commentators have proposed the emendation of /e'ummim, 
the peoples, to /e'ammim, on the grounds that the repetition of 
the same word is improbable in parallel couplets. 

5. you shall call: although the verb is in the sing., it is Israel 
which is addressed. As in the days of David, other nations 
(goy, sing., stands for plur.) will be Israel's servants, and will run 
to him when he summons them. There is no reason to suppose 
that this domination is purely spiritual: as elsewhere, Deutero
Isaiah envisages political domination by Israel. because ... 
glorified you : this line is very similar to 49 : 7 b. 

YAHWEH'S IRRESISTIBLE WORD 

55: &-1 3 

This passage stands here as an epilogue to the book of Deutero
Isaiah. Like the prologue (40: 1-8) it has the effect of summarizing 
his message, so that the rest of the book is enclosed between 
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passages which set the tone for the whole. It is not entirely clear 
whether this was originally a single poem, or whether verses 
12-13 are to be distinguished from what precedes. But in its 
present form the passage possesses a logical structure. In antici
pation of the imminent appearance of Yahweh to save his people, 
the prophet urgently calls upon them to prepare themselves by 
repentance (verses 6--7). Then, in order to persuade the doubters, 
he supports his assertion of imminent salvation by means of two 
arguments: those who object that they see no signs of a reversal 
of Israel's fortunes are reminded that God 'moves in a mysterious 
way, his wonders to perform' (verses 8-9); and those who doubt 
God's power or the credentials of his prophet are silenced by a 
solemn divine assurance that it is his Word to which they are 
listening, and that nothing can prevent its effective operation 
(verses 10-1 r). Finally the promise of salvation is set out in specific 
terms (verses 12-13). An oracle of Yahweh (verses 8-11) has been 
enclosed within the prophet's own words of assurance to his 
people. 

6. Seek the LORD: in pre-exilic times this was a technical 
expression for the sacrificial worship of Yahweh or his consultation 
through an oracle; but already in Amos it had acquired a more 
spiritual or moral sense (Am. 5: 4, 6; cf. Am. 5: 14). In the 
literature of the exilic period it is made clear that Yahweh can be 
sought, and is to be found, through prayer by those Israelites who 
seek to do his will, and that, when appealed to in this way, he will 
restore their fortunes (Dt. 4: 29; Jer. 29: 12-14). What Deutero
Isaiah is saying here is that the appropriate moment has arrived 
(cf. 49: 8): now is the time when he may be found, when he is 
near: he is about to manifest his redemptive power to those who 
genuinely seek him. 

7. Some commentators (e.g. Duhm, Westermann) regard this 
verse as an interpolation by a pious reader, on the grounds that it 
seems to set conditions for the operation of God's grace. But it is 
rather to be seen as a call to the exiles to prepare themselves 
through personal repentance for the awesome approach of the 
holy God. See especially on this verse and on the whole passage 
H.-G. Troadec, 'La parole vivante et efficace', Bible et Vie 
Chretienne 11 (1955), pp. 57-67. 

8-g. The point of the contrast between the thoughts and 
ways of God and of his human servants is that the inability of the 
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latter to imagine, from their knowledge of earthly events and 
circumstances, that divine salvation is at hand is entirely irrelevant 
to the truth of the divine message. The events of history are set in 
motion by Yahweh, whose thoughts (better, 'intentions, pur
poses') and modes of operation are entirely concealed from 
human observation. Apparent lack of external evidence is there
fore no reason to doubt the truth of the prophetic message. 

9. For as the heavens are higher: MT has the perfect tense 
and nothing corresponding to as (ki-cau6ht1). We should probably 
accept the reading presupposed by LXX (kigegoah), or possibly 
that of 1Qisa (k6gogah, 'according to the height of .. .'). 

10-11. The reliability of the prophetic word is further demon
strated by a comparison with another of God's gifts, of the rain 
and snow. Neither the idea of the fertilizing activity of the 
rain as sent by God, nor that of his sending his creative word on 
the earth ( cf. Gen. 1) was new; but it was the achievement of 
Deutero-lsaiah to link the two and so to make the most profound 
statement about God's word to be found in the OT ( cf. also 40 : 8). 
What God has spoken cannot fail to achieve its purpose. 

10. but water the earth: probably better, 'without watering 
the earth'. Similarly in verse 11 it seems to be implied that 
Yahweh's word does return to him, but it does not return empty: 
that is, it achieves its purpose first, and then returns to him who 
has spoken it. So also in Job 36: 26-29 it would seem that the 
rain returns to heaven. This idea seems to have been dimly 
perceived by the ancient Israelites, even though the mechanism 
of evaporation was probably unknown to them. 

11. goes forth (yefi'): some commentators prefer to point this 
word as the perfect yafa', 'has gone forth'. 

12-13. The prophecy ends as it begins (40: 3-5) with a 
promise of the return of the exiles to their own land. 

12. That nature rejoices at the presence of Yahweh is part of 
the tradition preserved in the Psalms (e.g. Ps. 96: 12-13; 98: 8). 
See on 44: 23. Nature is now to join in rejoicing at the triumphant 
revelation of Yahweh's glory ( cf. 40 : 5) as he leads his people 
home. 

13. In this final verse, with which we may compare 41 : 19, 
the theme of nature's rejoicing is carried still further. Here we 
have a transformation of nature which reverses the curse upon 
nature pronounced in Gen. 3 : I 8: Israel's return home will be 
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'Paradise Regained'. cypress and myrtle are among the trees 
listed in 41 : 1 g. The precise identity of the thorn (na'af~, which 
occurs elsewhere only in Isa. 7: 19) and the brier (sirpag, which 
occurs only here) is uncertain, though the context gives a general 
indication of their nature. In the final lines the promise is backed 
by a further assurance: the miraculous fertility of the desert region 
through which the exiles are to travel will not be a merely tem
porary phenomenon: the region will be preserved in that state for 
ever as a kind of 'national park', as a reminder (memorial: 
fem, literally, 'name'; everlasting sign: 'ot • olam) not only to 
Israel but also to Yahweh himself, of the promise which he has 
made. The idea is similar to that of the establishment of the 
rainbow in Gen. g: 8-1 7 (P), where some of the same terminology 
is used: there sign ('ot) and 'everlasting covenant' (beri/ 'olam, 
verse 16), correspond to Deutero-Isaiah's 'ol 'olam, and the phrase 
shall not be cut off (lo' yikkarel), which in Deutero-Isaiah refers 
to the permanence of the sign, is used in Gen. g : 1 1 of the 
recipients of the promise. The prophecy ends on a note of firm 
confidence which epitomizes Deutero-lsaiah's whole message. 



CHAPTERS 56-66 

THE TRUE PEOPLE OF GOD 

56: 1-8 

The tone of this passage is strikingly different from that of chap
ters 40-55. Nowhere in those chapters do we find attention given 
to particular problems arising within the Jewish community as 
we do here. Moreover the character of these problems-questions 
concerning the admissibility of certain classes of person into the 
religious community-presupposes a different historical situation. 
Groups of exiles have now returned to Palestine, and regular 
worship has been re-instituted. The Temple has been rebuilt, or at 
least its rebuilding is projected. The date of the passage therefore, 
at least in its present form, can hardly be much earlier than 520 BC. 

Other considerations make it clear that this is not the work of 
Deutero-lsaiah. In fact, its uneven literary character suggests 
that it was not composed by a single hand but has undergone 
expansion, perhaps more than once. (See especially D. Michel, 
'Zur Eigenart Tritojesajas', Theologia Viatorum 10 (1966), pp. 220-
225.) This view is confirmed rather than weakened by the fact 
that genuine oracles of Deutero-Isaiah are twice quoted, or at 
least clearly alluded to (verse 1b; cf. 46: 13, and verse 5b; cf. 
55: 13). As will be shown below, these words of Deutero-lsaiah 
are here used in quite a new sense. Such re-interpretation of the 
message of Deutero-lsaiah is characteristic of chapters 56-66. 
It has even been suggested (by Michel) that the author(s) of these 
chapters already regarded the oracles of Deutero-Isaiah as a 
'canonical' sacred text which must be re-interpreted to fit a new 
situation. 

1. Thus says the LORD: the messenger-formula, repeated in 
verse 4, suggests that the whole passage is a divine oracle. Yet this 
is clearly not so: there is a constant oscillation between the first 
and third persons in reference to Yahweh. In this verse re
interpretation of Deutero-lsaiah is evident. The second half (from 
for soon) is virtually a quotation from Deutero-Isaiah ( cf. espe
cially 46: 13). But his characteristic word 1erJa/sah, deliverance, 
occurs also in the first half, where it has a quite different meaning: 
righteousness. By punning on the ethical and soteriological 
senses of the word the author has contrived to imply that salvation 
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is to be achieved through the perfecting of human behaviour 
within the Jewish community. The Deutero-Isaianic note of 
expectancy of an imminent divine act of deliverance has been 
lost. Keep justice (.fim 8ru mifpii!); do righteousness ('afu 
/ 8giiM,h): the phraseology perhaps suggests that the author is 
thinking of obedience to a codified Law. 

2. This verse sets out the meaning of the admonition in verse 
1a in specific terms. this and it have both a backward and a for
ward reference. Blessed (' a.fere) : this formulaic beginning per
haps indicates a second hand, expanding the preceding oracle. 
'a.fer/ is not, as some writers have asserted, a word primarily 
associated with the wisdom literature. who keeps the sabbath: 
the author regards this as epitomizing righteousness. Although the 
observance of the sabbath was an ancient custom in Israel, it was 
only from the time of the Exile that it acquired this cardinal 
importance as a distinguishing mark of the Jew (Ezek. 20: 12, 20; 

22: 8, 26). It is, however, never mentioned in the oracles of 
Deutero-Isaiah. That one can speak of profaning it shows that it 
had now come to be regarded as belonging to the category of the 
'holy', with which men tampered at their peril. doing any evil: 
the strange pairing of such a general reference to moral conduct 
with sabbath-keeping is a further indication of the crucial impor
tance of the latter. 

3-7. Here the prophet gives a divinely dictated decision or 
toriih on the admissibility of certain classes of person to full status 
within the religious community. The toriih provides a clarification 
of the meaning of the man and the son of man in verse 2, and 
may have been added subsequently. The attitude adopted is 
liberal and clearly intended as a riposte to those whose who 
adopted a rigorist view. 

3. Here words of comfort are addressed to two classes of person. 
the foreigner who has joined him.self to the LORD (reading 
the participle nilweh for MT nilwah) is the individual convert to 
Judaism known in later times as the proselyte. Deutero-lsaiah had 
envisaged and approved such a phenomenon (44: 5); but now, 
probably in the early years after the Return, this newly acquired 
status is being threatened by Jewish rigorists (cf. Ezr. 4: 1-3). 
This situation should not be confused with the later rigorism of 
Ezra and Nehemiah, which was directed against the association 
of Jews with unconverted pagans (so Volz). For a position between 
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the two extremes see Dt. 23: 3-8. The pos1t1on of the Jewish 
eunuch-probably the man who had accepted this condition on 
entering Babylonian or Persian official employment such as that 
of Nehemiah or Daniel-was somewhat different. Dt. 23: 1 
specifically excludes such persons from admission into the reli
gious assembly; but that does not appear to be the issue here. 
What the eunuch complains of is that his lack of posterity puts 
him at a disadvantage in that his name will die with him (cf. 
verse 5). In a time when a belief in personal resurrection or 
immortality was not yet part of the Jewish faith great importance 
was attached to the continuance of the family name through pious 
descendants, and the lack of it was regarded as a kind of personal 
extinction tantamount to exclusion from divine blessing. 

4-5. The case of the eunuch is taken first. The three conditions 
of his full acceptance by God really amount to two: both choose 
the things that please me and hold fast my covenant 
probably refer to the keeping of God's laws prescribed in the 
Mosaic covenant. In verse 5 my house and my walls refer to 
the Temple buildings. The monument (ya{!) and the name are 
to be interpreted literally. The phrase is a hendiadys: 'a memorial 
stele', such as was set up by the childless Absalom (2 Sam. 18: 18). 
The decision that eunuchs were to be permitted to erect such 
monuments in the Temple or its precincts (for such a custom see 
Y. Yadin, Ha;::,or (Schweich Lectures, 1970), 1972, pp. 71-4) would 
ensure the continued memory of their names even better than 
sons and daughters. them: this reading of 1Qls• is preferable 
to MT's 'him'. an everlasting name ... cut off: probably a 
reminiscence of 55: 13b. 

6--7. These verses pick up verse 3a and assure the proselytes 
that any attempt to exclude them from full religious status with 
native-born Jews is contrary to the will of God. The same pattern 
is followed as in the case of the eunuchs: first the conditions and 
then the promise. 

6. Since the proselytes, unlike the eunuchs, are converts, the 
conditions of their acceptance are laid down more comprehen
sively. The qualification of circumcision seems to be taken for 
granted or to be included in the phrase who join themselves 
to the LORD. The next three phrases are apparently of a general 
character indicating a total readiness to put oneself at the disposal 
of Yahweh. 
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7. Here it is emphatically stated that the status of proselytes is 

to be exactly the same as that of native-born Jews, including the 
right to present acceptable sacrifices to Yahweh at the Temple. 
I will bring: this phrase perhaps suggests that the prophet is 
thinking mainly of proselytes living outside Palestine who make 
pilgrimages to the Temple. in my house of prayer (bepeJ 
eepillati); a house of prayer for all peoples: the thought of the 
Temple as a place where God answered prayer is expressed most 
fully by the Deuteronomic Historian in Solomon's prayer at the 
dedication of the first Temple (1 Kg. 8: 27-53), and there also it 
is stated that God will hear the prayer of 'a foreigner, who is not 
of thy people Israel, who comes from a far country for thy name's 
sake' (verses 41-43). This is the sense in which all peoples is to be 
interpreted here. will be accepted: these words are not directly 
represented in MT. Torrey's suggestion that ya'a[u, literally 
'(they) shall go up', which occurs in a similar phrase in 60: 7, 
has fallen out is now supported by 1Qisa. 

8. This verse, though not inappropriate as a summing up of the 
preceding passage, may have originally been a separate oracle. 
It is not clear whether it is a promise that the numbers of the 
Palestine community will be increased by further Jewish arrivals 
(cf. the post-exilic Isa. 1 I: 12), or whether it refers to non-Jewish 
converts. 

UNWORTHY LEADERS AND IDOLATERS 

56: 9-57: 13 

There is no agreement among the commentators about either the 
literary unity or the date(s) of this section. The harshness of its 
tone throughout and its similarity to pre-exilic prophecy has 
suggested to some that it is pre-exilic, and this view has been 
defended recently by Westermann, who regards it as 'a short, 
self-contained collection of prophetic oracles of doom dating 
from the pre-exilic era' which a post-exilic editor found applicable 
to his own times. Such a view requires more positive evidence to 
support it than its advocates have produced. There is nothing 
here which compels a pre-exilic date: the sins condemned are not 
exclusively characteristic of any one period, and there is no proof 
that such unrelieved prophecies of disaster cannot have been 
pronounced after the Exile. 
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Two distinct groups of people are the object of the prophet's 
attack, the leaders of the community (56: 10-12) and idolaters 
(57: 3-13a). The short, almost certainly corrupt passage (57: 1-2) 
which separates the two denunciations is not closely linked to 
either. The message itself contains nothing which either suggests 
or precludes unity of authorship. Since Fohrer's view that the 
whole forms a 'prophetic liturgy' suffers from the difficulty that 
the form and function of such a composition have never been 
defined, nor indeed its existence proved, it may perhaps best be 
regarded as either two or three independent compositions. 

9-12. This is a prophetic oracle condemning a group of men 
referred to as watchmen (verse 10; glossed in verse 11 as shep
herds). Elsewhere in the OT the word 'watchman' (!opeh) when 
used metaphorically and in a specific sense always designates 
prophets (Jer. 6: 17; Ezek. 3: 17; 33: 2-7) as set over the people 
to warn them of God's imminent wrath; however, such a function 
might be attributed to other religious leaders such as priests, or 
even to political leaders. We cannot therefore say more than that 
this is a condemnation of leaders of the community. They are 
accused of incompetence, laziness, greed, self-indulgence, and 
complacency. Similar accusations occur elsewhere in post
exilic literature: Malachi (passim); Nehemiah (5: 7-12, 15-16). 

g. The announcement of divine punishment precedes the 
description of the offence. Because of the failure of the watchmen 
to do their duty it is to fall on the whole community. The speaker 
-perhaps Yahweh himself-grimly calls upon the beasts of the 
field and of the forest to devour the unprotected population. 
The metaphor and language strongly resemble J er. 1 2 : gb, 
although Duhm is hardly justified in calling the verse a 'slavish 
imitation' of that passage. The beasts are probably a generalized 
symbol of the divine anger and have no more specific reference. 

10. His watchmen: this is the reading of Qere, and it is 
supported by 1QJsa. But His has no antecedent. The suggestion 
that the original text may have had 'my watchmen', with Yahweh 
as the speaker, may be correct. they are ... without knowledge: 
literally, 'they do not know'. The phrase (lo' yade',1) occurs twice 
more in the oracle (they never have ... ; have no ... , verse 
11), but on both occasions followed by a further word. It has been 
suggested that here also we should read 'have no understanding', 
following LXX (but see also on verse I I). dogs: the word sug-



201 ISAIAH 56: I 1-57: 2 

gests both that the watchmen are contemptible and that they are 
incompetent: they are 'watchdogs' who are both blind and 
unable to bark. dreaming: this word (hozim) occurs only here. 
Cheyne suggested that it is a pun on bozim, 'seers'. 

11. The shepherds also have no understanding: literally, 
'and those are (the) shepherds; they cannot understand'. The 
first half of the line reads like a gloss identifying watchmen or 
dogs with shepherds (roim), a word regularly used in the sense 
of 'rulers'. If this is so, the second half is metrically redundant. 
It is possibly the misplaced original of the line they are ... 
without knowledge in verse 10. one and all: some commen
tators propose the deletion or emendation of this word (mi!
!~ehu); but it makes perfectly good sense. 

12. The prophet here quotes or adapts a senseless drinking
song. let us get wine: the Heb. has 'let me get wine'. The verse 
is missing from LXX, but there is no reason to doubt that it is 
original. The culminating sin of these men is their complacency. 

57: 1--2. It is impossible to make sense of these verses as they 
stand. Only verse xa (to understands) is free of difficulties. The 
statement, repeated in parallelism, that the righteous man 
(ht¥faddik) and the devout men (' an6Je-besed) disappear with no 
one to mourn their fate, may be a commonplace of the lamenta
tion of the pious man (cf. Ps. 12: 1 (MT 12: 2); Mic. 7: 2) added 
at the end of 56: g-12 as a general comment on the situation 
described, though it is just possible that it is the original conclusion 
of that oracle. It has been asserted that these are technical expres
sions denoting a particular religious party rather than general 
terms expressing fidelity to God's moral requirements; but this is 
by no means certain. 

The remainder of these verses (For the righteous man ... 
their uprightness) appears to be both unconnected with what 
precedes and also lacking in inner unity. One of the difficulties is 
grammatical: they rest in their beds refers to a number of 
persons, while the remainder refers only to one (Heb. has the 
singular 'who walks in his uprightness' in the last line of verse 2). 
There are also ambiguities: in verse I For (H) could also be 
translated by 'that'; from calamity might equally be rendered 
by 'because of evil'. It is generally agreed, however, that in verse 
2 peace and beds refer to death. The word peace would seem to 
imply that the final state of the righteous man (whether here or 
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hereafter) will be pleasant. However these phrases are interpreted 
they hardly seem to form a logical continuation of verse 1a. It may 
be best, with Odeberg, to regard everything from For in verse 1 

as 'a series of glosses'. 
3-13. This passage has every appearance of being a single 

composition. Yahweh summons the idolaters to appear before 
him for judgment. The forms of heathen worship described here 
correspond in general to the Canaanite practices condemned by 
pre-exilic prophets, but this is no reason to suppose that the oracle 
is itself pre-exilic: we may suppose that those who remained in 
Palestine during the Babylonian exile continued in their own 
ways, and that their post-exilic descendants still continued to do 
so for some time after the first return of the Jewish exiles in 538 BC. 

It has therefore been argued that this is a condemnation of these 
people by the orthodox Jews, who had purified their religious 
beliefs in exile. Certainly the idolaters are contrasted with those 
who are faithful to Yahweh (verse 13b); but we cannot be certain 
that the religious differences were drawn so sharply between the 
immigrants and the native inhabitants in the early years after the 
return from exile. This is not a dispute about different under
standings of Yahweh's requirements like 56: 1-8, but an attack on 
heathenism, or rather on syncretism: these people evidently claim 
to worship Yahweh as well as other gods; otherwise there would 
be no point in the prophet's attack. 

3-4. The idolaters are summoned and rebuked in general 
terms. 

3. draw near hither: the summons is reminiscent of the trial 
speeches in Deutero-lsaiah. sons of; offspring of: the meaning 
is not that they are held responsible for their parentage. The 
phrases are not to be taken literally, but are used to indicate 
the characteristics of these people themselves: cf. 1 : 4, 'offspring 
of evildoers'. sons of the sorceress: the accusation of sorcery or 
magic is to be taken literally: cf. Isa. 2 : 6; Mic. 5 : 12 (MT 5 : 11); 

Jer. 27: g. the adulterer: this word is masc. in the Heb., and it is 
unnecessary to emend it to fem.: according to the metaphor, their 
father was an adulterer and their mother a harlot ( cf. Ezek. 
16 : 45). Adultery and harlotry stand for the worship of Canaanite 
or other deities with sexual overtones, as in the pre-exilic prophets. 
the harlot: reading wez,onii.h for MT's wattiz,neh, following a num
ber of Versions. 
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4. The purpose of these questions may be compared with that 

of similar questions in 37: 23. As Sennacherib's mockery of his 
victims is there castigated as amounting to mockery of Yahweh, 
the Lord of history, so also here: the idolaters have mocked and 
made rude gestures of contempt to the faithful followers of 
Yahweh; but in doing so they have committed blasphemy 
against Yahweh himself. deceit: this word (Jeter), often translated 
'lie', is the opposite of •emet, 'truth'. It is a favourite word of 
Jeremiah, who also uses it in some passages with reference to 
idolatry. See T. W. Overholt, The Threat of Falsehood, 1970. 

5-10. The idolatrous practices are now described in detail. 
5. This verse is probably not the continuation of the second 

question in verse 4 but the beginning of a new sentence addressed 
to the idolaters. Two distinct practices are referred to: sexual 
fertility-rites and child sacrifice. Both are condemned by the pre
exilic prophets, especially Jeremiah and Ezekiel. oaks (' elim) : 
this is an unusual spelling. It is possible that the word means 
'the Els', i.e. the Canaanite gods. under every green tree: this is 
a stereotyped expression used in connexion with these rites, 
especially by Jeremiah. who slay your children in the valleys: 
child sacrifice is known to have been practised by the Canaanites. 
In pre-exilic Israel it does not appear before the time of Ahab, 
and was resorted to only rarely, in times of crisis; but under Ahaz 
and Manasseh it may have been widely practised, particularly 
in the valley of Hinnom (e.g. Jer. 7: 31). It was suppressed by 
Josiah (2 Kg. 23: 10). Its revival thereafter may have been due 
to the crisis of faith caused by the terrible sufferings of the Jewish 
population which remained in Palestine during the Exile. It was 
offered to Baal and to Malech (see on verse 9). under the clefts 
of the rocks: nothing is known about the reason for the choice of 
such places for sacrifices. It is unnecessary to emend under 
(ta~aJ) to 'among' (beJo~). The meaning is perfectly clear. 

6. The idolaters are told that their apostasy is unforgivable. 
smooth stones: the Heb. word simply means 'smooth (ones)'. 
That these were stones is a conjecture based on the fact that large 
smooth boulders are a characteristic feature of this kind of valley 
(n~l)-the torrent-valley or wadi. But although worship might 
be offered in connexion with tall standing stones ( e.g. Gen. 
28: 18), there is no evidence that such smooth stones were ever 
used in this connexion. A variety of other interpretations has been 
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offered (e.g. serpents, 'slippery' or deceitful gods, stone images) 
but the reference remains obscure, though some kind of pagan 
rite is clearly intended. However, the prophet certainly chose the 
word (~allefr,e) because of its close resemblance to the word trans
lated by your portion ({,,elfr,il,s). The jingle emphasizes the fate
fulness of the choice made by the idolaters. Both portion (~ile/s) 
and lot (goriil) combine the ideas of choice and its consequences: 
as these men have chosen, so will be their fate. It should be noted 
that from this point onwards the idolaters are addressed in the 
fem. sing. Since idolatry is spoken of under the figure of sexual 
licence, the idolatrous community is addressed collectively under 
the figure of a woman, as in other similar prophetic oracles. to 
them: M. Weise (ZAW 72 (1960), pp. 25-32) has plausibly 
argued that this refers not to the 'smooth (stones)' but to the false 
gods of verse 5a. drink offering (nesel,s); cereal offering 
(minMh): these were not in themselves forbidden: they were used 
in the legitimate cult of Yahweh. The sin lies in their being offered 
to false gods. Shall I be appeased for these things?: there is 
nothing inappropriate in this interjection, as some commentators 
have supposed; nor is anything to be gained by transferring this 
line to a position after verse 7 (BHS). 

7. The prophet now turns to idolatrous cults practised on 
mountains, which were regarded as particularly propitious loca
tions for offering sacrifice, whether legitimate or illegitimate (cf. 
Jerusalem and other well-known Israelite sanctuaries). The use of 
the word bed indicates that it is once again cults with sexual 
aspects that he has in mind: cf. the very similar use of the word in 
Ezek. 23 : 17, in a passage which is reminiscent of this passage 
also in other ways. 

8. The reference to door and doorpost has led most commen
tators to see this verse as referring to yet another form of idolatrous 
worship practised privately at home. your symbol: the word 
(zikkaron) normally means 'memorial', 'reminder', and can be 
applied, as in Jos. 4: 7, to objects which remind the believing 
Israelites of Yahweh's actions on their behalf. Here therefore it 
may refer to a pagan cult-symbol displayed in the house of the 
worshipper. An alternative explanation of zikkaron here is that it 
may be connected with the word zal,sar, 'male', and refer to an 
image of the male sexual organ. Such objects were not unknown 
in the ancient Near East, and there may be a reference to them in 
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Ezek. 16 : 1 7 in the phrase 1aleme ;::,aJar. you have uncovered 
(gilliJ): in MT this is the first of three verbs whose object is your 
bed. However, this leaves unexplained the word which RSV 
translates by deserting me (mi'itti, literally 'from me'). It has 
therefore been suggested, on the basis of one MS and some of the 
Versions, that gilliJ should be pointed as ga/iJ. The phrase gti/,iJ 
mi'itti could then be rendered as 'you have departed from me'. 
Duhm, on the other hand, suggests the emendation of mi'itti to 
mi'itto, 'in consequence ofit', i.e. of the above-mentioned symbol. 
and you have made a bargain: Heb. wattifsrot, literally 'and 
you have cut', though the masc. form is surprising: we should 
expect the fem. RSV takes the word as the equivalent of wattifsrot 
beriJ, 'and you made a covenant', with the omission of beriJ, an 
abbreviated form attested elsewhere. But this translation is 
rendered doubtful by mihem, for which RSV's with them is 
hardly a possible translation. For this reason Duhm, followed by a 
number of commentators, suggests emendation to wattifsri, 'and 
you bought', i.e. 'and you bribed', from karah. mihem would then 
mean 'some of them'. The idea that Israel, in distinction from other 
harlots, gave gifts to her (male) lovers (i.e. made gifts to pagan 
deities) rather than receiving gifts from them is also found in Ezek. 
16: 30--34. But the emendation is no more than a guess. naked
ness: the Heh. hasyag, which normally means 'hand'. But there is 
reason to suppose that here the word is a euphemism for the male 
sexual organ (M. Delcor, ]SS 12 (1967), pp. 230--40). (Cf. on 
symbol above.) you have looked on (bfi;::,il): the word can also 
mean 'look on with satisfaction' or 'experience'. 

9. This verse appears to describe the attempts of the 'harlot' to 
attract lovers to herself. But the meaning of the first line is very 
uncertain. You journeyed to Molech with oil: MT has 
lammele!s, 'to the king'. The older view that this refers to an actual 
embassy to a foreign king is very unlikely, and RSV follows a 
number of commentators in repointing the word as molefs, or in 
regarding melefs as an alternative (and probably more original) 
form of the name of this god. Duhm suggested that the god in 
question was the Ammonite god Milcom, but there was a Cana
anite god mlk who is perhaps more likely to be referred to here. 
However, the RSV translation is not very satisfactory: ba!femen 
can hardly mean with oil in this sense of 'with'. It has been 
suggested by P. Wernberg-M0ller ( VT 8 ( 1958), pp. 307f.; 
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see also G. R. Driver, in Studies in Old Testament Prophecy, 1950, 
pp. 58f.) that You journeyed (watta!iirt) should be repointed as a 
form of a verb cognate with Arab. Jarra, giving 'You lavished oil 
on Melek'. LXX and the spelling of I QJsa. give some colour to 
this proposal. BHS goes further and repoints lammelefs as l 6mallifs 
or l 6millefs with the meaning 'to your hair', rendering the whole 
phrase by 'you drenched your hair with oil'. This provides a paral
lel for the following line, though both these interpretations are 
based on speculative additions to the vocabulary of biblical 
Hebrew. perfumes: perhaps better, 'ointments'. you sent your 
envoys: similarly in Ezek. 23: 16, 40, the woman Oholibah, a 
figure standing for pre-exilic Judah, is represented as sending 
messengers to the Babylonians for the same purpose of obtaining 
'lovers'. even to Sheol: that is, to the god of the underworld: here 
necromancy is suggested (cf. 1 Sam. 28: 11-14). 

10. This verse describes the pertinacity with which the ido
laters continued to practise their rites in spite of their inefficacity. 
It perhaps reflects the disappointments of the early post-exilic 
years. your way: this probably refers to the entire conduct of the 
idolaters described in verses 5-9. you found new life for your 
strength: this is a difficult phrase. Heh. has 'you found life for 
your hand'. This has generally been interpreted in the manner of 
RSV; but some commentators have been unable to accept this as 
a possible translation, and have emended ~ayyatyiidefs to di ~yyali!, 
rendering the phrase by 'you found a sufficient livelihood for 
yourself'. 

11-13. The note of divine judgment already adumbrated in the 
last line of verse 6 is now sounded clearly, although it is somewhat 
more muted than in the pre-exilic prophets. 

11. This verse is transitional in function: Yahweh, who has 
been thrust into the background by the idolaters and regarded by 
them as irrelevant because he has not made any protest against 
their behaviour, now breaks his silence and prepares to pronounce 
their fate. Whom did you dread and fear . .. ? may mean either 
that they have exhibited a senseless and dangerous bravado or 
that they feared their false gods instead of the true God. The use 
of the word dread (da'ag: 'be anxious, concerned') suggests that 
the former is the correct interpretation. you lied: that is, 'you were 
unfaithful (to me)'. The word is used somewhat similarly in 
58 : 1 1 of a spring of water which 'fails' those who rely on it. 
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remember me: the word me is emphatic. did not give me a 
thought: me is not expressed in the Heh. of MT. rQisa has 'you 
did not give a thought to these things' ( adding 'illeh). The argu
ments in favour of the two readings are very evenly balanced. 
Have I not ... ?: the meaning is 'Is it not because ... ?'. The 
precise interpretation of Yahweh's silence depends on the date of 
the oracle. But it is clear that the Jerusalem community must 
have been passing through a period when no prophetic voice had 
been raised against contemporary idolatrous practices. even for a 
long time: Heh. has 'and for a long time' (ilmi'olam). LXX and 
other Versions may have read this word as ma'lim, which means 
something like 'hiding myself'; but this departure from MT, 
though accepted by many commentators, does not seem to be 
really necessary. This is probably a conscious adaptation of part 
of 42: 14. 

12. I will tell of your righteousness: the intention is clearly 
ironical. We must presume that the idolaters combined their 
idolatrous practices with assiduous performance of the outward 
forms of the worship of Yahweh (on righteousness see on 56: 1), 
and so claimed to possess righteousness, and consequently the 
right to call on him for help. Such syncretism was, however, a 'lie', 
and tantamount to total abandonment of Yahweh (verse 5). 
Yahweh warns them that it will not help them when the crisis 
comes. 

13. Equally useless will be their attempts to cry out in an 
appeal to their idols, who are unable to help them. The thought of 
the helplessness of idols may have been taken from Deutero
lsaiah, who uses it in the context of the polemic against the 
Babylonian gods. Here it has been put to a different use. your 
collection of idols (!ibbl2fayi!): the word !ibbus (from the root 
!bi, 'gather') occurs only here. The words of idols do not occur 
in the Heh. Torrey's suggestion that the word was originally 
metabbeiayi!, 'those who gather you (in their arms)', with a refer
ence to such passages of Deutero-lsaiah as 46: 3-7, and that this 
was deliberately changed to #bbl2fayi! on the analogy of !i!!tl.f, 
'abomination', by the Massoretic editors has some plausibility. In 
any case the word is intended to express contempt. In the last two 
lines (But he who takes refuge in me . .. my holy mountain) 
the prophet suddenly takes leave of the idolaters and refers, in the 
third person, to the blessing which is reserved for those who trust 
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Yahweh. The idea of taking refuge (lµi,sah) in Yahweh is found 
predominantly in the cultic tradition of the Psalms. Although 
the style of these lines is different from what precedes, and they 
may indeed be a quotation perhaps taken from a psalm (Wester
mann) or perhaps adapted from a wisdom saying (cf. Prov. 2: 21; 

30: 5), there is no sufficient reason for regarding them as a later 
interpolation. Their presence here shows that there is an element 
of appeal in the denunciation: there is still time for the idolaters 
to abandon their idolatry and join the ranks of Yahweh's true 
worshippers. shall possess the land: Yahweh, always seen in 
the O T as the giver of the land of Israel to his people, makes this 
promise to those who trust him. As applied to individuals this 
promise became in post-ex.ilic Judaism something of a fixed 
formula of promise meaning little more than 'live to enjoy fully 
the good land' (e.g. Ps. 37: 9); but here it may refer to the future 
of the nation: the time will come when the righteous Jews will 
once again enjoy full possession of the land as an independent 
people: cf. 60: 21; 65: 9. my holy mountain: although this 
phrase meant primarily the mountain of Zion where the Temple 
stood (as it does in 56: 7), its meaning later became ex.tended to 
the whole of Palestine, or even to the whole earth ( cf. Isa. 11 : 9). 
Here the context suggests that it may mean the land of Palestine, 
although this is not certain. 

COMFORT FOR THE HUMBLE 

57: 14-21 

This passage is basically a promise of salvation similar to those of 
Deutero-Isaiah (see on 41 : 17-20) and, like them, it clearly refers 
to the words of a corporate lamentation to which it is a reply ( cf. 
verses 16a, I 7a with, e.g., Ps. 44: 23-24 (MT 24-25); 74 : 1; 

79: 5; Lam. 5: 20, 22). But it is equally clear that it is not the 
work of Deutero-Isaiah but rather of one who consciously stands 
in his tradition while facing an entirely different situation. It 
begins with a command to build up ... the way which is a 
conscious adaptation of 40 : 3, and the remainder of the oracle is 
an interpretation of that 'text'. The passage provides no clear 
indication of date. It is apparently addressed to the whole com
munity in Palestine after the Return. The mention of the wicked 
in verses 20-21, which is characteristic of post-exilic prophecy, 
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shows that, as in the previous passage, apostasy within the com
munity was prevalent. The main problem, however, was God's 
apparent failure even now to forgive his people for their past 
sins and to restore his favour to them. The point of the oracle is 
that the time for this has now come; and the earlier words of 
Deutero-Isaiah are cited as prophecy which is now, belatedly, to 
be fulfilled. 

14. And it shall be said ( we' amar) : literally, 'and someone 
will say'. The consonants could equally well be read as 'and I 
shall say' (so Vulg.) or as 'and I said'. Most commentators dismiss 
the word as a connecting link added when the oracles were 
arranged in their present order. 1 Qise. has 'and he ( or, "someone") 
said'. If it was intended to represent a third person verb, the 
word may have been an introductory formula introducing the 
'text' (although it is not an exact quotation) from Deutero
Isaiah. The way which is to be prepared is no longer, as in Deu
tero-Isaiah, to be understood as a road built to convey the 
returning exiles from Babylon to Palestine, nor is the prophet 
thinking of the gathering of the Jews from Dispersion: there is no 
reference in the passage to a physical journey. The key to the verse 
is given by the word obstruction (miMol), elsewhere translated 
in RSV by 'stumbling block'. This word is most frequently used 
in the OT not in a literal sense but, especially in Ezekiel, of sin 
(especially idolatry) or guilt leading to divine punishment. The 
command to remove every obstruction expresses God's insist
ence that the sinful elements in the community must be purged, 
since he is determined not to delay any more in bringing relief to 
those who are faithful to him. Unfortunately no indication is given 
of the identity of those addressed. 

15. The interpretation of the former oracle of Deutero-Isaiah 
is presented as a new oracle. The style of this, too, is reminiscent 
of the style of Deutero-Isaiah: the messenger-formula is expanded 
with epithets which already foreshadow the message which is to 
follow. The purpose of the oracle is to overcome the despondency of 
those who, though still hoping that God would intervene on their 
behalf, tended to attribute his failure to do so to his awe-inspir
ing transcendence which set him apart from such insignificant 
creatures as themselves. The point made here is of consider
able theological importance. the high and lofty One (ram 
w'ni!ia': this phrase, taken from Isa. 6 : 1, already reminds those 

B 
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familiar with it in its original context of God's readiness to help 
his servants. who inhabits eternity (fo/sln •ag): better, 'who 
abides for ever'. the high and holy place (mar6m w6tarfof): we 
should perhaps read marom wetoges. The meaning is unaffected. 
marom (literally, 'on high'), does not refer to any particular place 
but expresses Yahweh's transcendence. him who is of a con
trite and hum.hie spirit (dakka' aJepal-rt1a~): RSV suggests the 
idea of repentance; but two other passages where these or similar 
phrases occur (Ps. 34: 18 (MT 19); Prov. 29: 23) make it prob
able that what is meant is rather the humble attitude towards 
God which comes from acceptance of adversity. The same is true 
of the contrite (ni{!ka'im). God offers new hope to such persons. 

16. contend: i.e. 'punish'. for from. m.e ... breath of life: 
the meaning of these lines is far from clear. The main problem is 
the meaning of ya'a!6P (RSV proceeds). The usual meaning of 
'a/ap is 'to be weak' :-hence the older EVV have 'for the spirit 
shoiild fail before me, and the souls (Heh. has the plur. n6.fam61) 
which I have made' or the like, suggesting what would be the 
consequence if God did not withdraw his anger. The rendering of 
RSV is based on LXX, Vulg., Syr., together with a somewhat 
dubious analogy from the use of the root in Syriac. 

17-18. God now justifies his past anger and promises that he 
will turn and bless his people even though its sin remains unre
pented. This is the 'obstruction' of verse 14. The sin of one group 
within the community has hitherto tainted the whole, so that it can 
be referred to in verse 1 7 as a single guilty person (he) deserving 
of wrath. In this re-interpretation of verse 14 the task of 'removing 
every obstruction' will now be performed by Yahweh himself out 
of his love: he will save despite the continued existence of the sin. 
The thought is similar to that of Deutero-lsaiah in 54: 7-8, which 
may have been in the prophet's mind. 

17. Because of the iniquity of his covetousness (ba•awon 
bif'o): since the mention of covetousness (also found, however, 
in 56 : 11) has seemed inappropriate to such a general reference 
to Israel's sin, some commentators have proposed to transfer his 
from the second to the first word (giving ba•awono be,a•) and to 
translate hefa' by 'for a little while': 'For a little while I was angry'. 
This would also increase the similarity to 54: 7-8. But it is doubt
ful whether be1a• can have this meaning, and the supposed sup
port of the LXX here is dubious. In fact beia•, which is frequently 
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associated with violence and even with murder (J er. 22 : 1 7), 
and in Ps. 119: 36 appears to denote the opposite of obedience to 
God, is not as inappropriate as has been thought. I smote him: 
RSV's repainting of this verb as a past tense is required by the 
sense. and was angry: here the infinitive absolute /s~op is 
probably to be preferred to MT's we' e~op. 

18. I will lead him ( we' an!Jihu): LXX and Targ. suggest the 
reading wa'ani~eht1, 'I will give him rest', which may be correct. 
creating for his mourners the fruit of the lips: in Heh. the 
whole of this phrase except for his mourners belongs to verse 19; 
but the whole phrase clearly belongs together. It is a difficult 
phrase, and is lacking in LXX. If original it is probably an 
oblique way of saying that those who now mourn will from hence
forth have songs of praise on their lips. 

19. Peace (Ialom): for the meaning see on 54: 10. The word 
is repeated for emphasis. to the far and to the near: not in the 
spiritual sense of Eph. 2 : 13, but in a physical sense: the Jews in 
Jerusalem and the Jews scattered throughout the world. and I 
will heal him: this may be an intrusion from verse 18, where the 
same word occurs in a slightly different form. It may have orig
inally been a variant reading which has strayed from its original 
position. 

20. Some commentators regard this verse as a later comment. 
But the passage would hardly be complete without it. It is the 
wicked who are the 'obstruction' of verse 14. Yahweh's love for 
his people has overcome this, but clearly this does not mean that 
the sinful element itself is to share in his blessing. Indeed, the 
verse suggests that they cannot do so by their own nature. 

u. See on 48 : 22, which is almost identical with this verse. 
Although it fits the context here better than in 48: 22, its repeti
tiveness and the rather incongruous my God suggest that it is a 
gloss added by a reader, which was then slightly adapted and 
inserted into 48: 22. 

Goo's TRUE SERVICE 

58: 1-14 

It has long been recognized that in spite of its apparent unity of 
thought this passage shows clear signs of composite authorship. 
The most thorough investigation of it is that of D. Michel, who 
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sees verses 1-3a, 5-9a as the original kernel of the passage. This is 
a prophetic reply to a lamentation on the part of Jews who are 
disappointed that their pious observance of the customary fast
days seems to have gone unheeded by God, who still withholds 
his blessing from them. The prophet replies that God does not 
desire such fasts, and gives a new definition of the word 'fast', in 
which he specifies conduct acceptable to God which alone will 
move him to answer their cry. Within this section verses 3b-4 are 
an interpolation which entirely misses the original point. Verses 
gb-12, which repeat the contents of verses 6-ga in different words, 
seem to be a further addition whose purpose is somewhat different. 
Finally verses 13-14, in a somewhat different mood and concerned 
with the sabbath rather than with fasting, are a further expansion. 
It is difficult to assign a date to any part of this chapter. The 
conditional promise in verse 12 that ancient ruins will be 
rebuilt and ancient foundations raised up does, however, 
suggest a time fairly soon after the Return in 538 Be, and this is 
perhaps confirmed by the mood reflected in verse 3a. 

1. The oracle begins with a call from God to a prophet to 
denounce the people for their sins in the manner of pre-exilic 
prophecy. like a trumpet recalls Hos. 8: 1, and the second half 
of the verse (from declare to my people) is almost identical 
with Mic. 3: 8b. But the verses which follow are far milder in 
tone than the denunciations of a Hosea or a Micah, so much so 
that some interpreters (e.g. Volz, Morgenstern) have thought of 
the passage as a sermon or instruction to a pious synagogue con
gregation. This abrupt change of tone, which leaves the command 
of verse I unfulfilled, is probably to be explained by regarding the 
verse as a quotation or 'text' from earlier prophecy designed to 
shock the hearers out of their complacency. The situation appears 
to be quite different from the denunciations found in such pas
sages as 57: 1-13. 

2. There is no reason to take this verse as ironical in intention. 
The derogatory as if they were of RSV is simply 'like' in Heh. 
The picture is that of a people which sincerely seeks to know and 
to do God's will. They are entirely unaware that their conduct is 
displeasing to God. seek me daily; know my ways: they are 
scrupulous in their efforts to learn God's will through the oracles 
of priests and prophets. There is nothing to indicate that they 
limit their concerns to matters of outward ceremonial. righteous-
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ness (tefialf,ah); ordinance (mi!pal): probably in the same sense 
as in 56: I. righteous judgments (mifpe!l-1efielf,): that is, 
decisions on matters connected with their communal or personal 
life. draw near to God: that is, for worship; whether sacrificial 
or not is not stated. 

3a. The main subject of the oracle, fasting, is now introduced 
in the form of a quotation from a lamentation which was probably 
made on one of the regular fast-days observed by the Jews since 
the destruction of Jerusalem in 587 BC. The practice of public 
fasting, formerly reserved for times of national calamity ( e.g. 
Jer. 36: g;Jl 1: 14; 2: 12, 15) became at that time a regular item 
in the liturgical calendar (Zech. 7: 1ff.; 8: 19), an occasion when 
the whole community besought God for the restoration of his 
blessing. The people's lamentation here reflects their disappoint
ment with the incompleteness of their restoration: they are living 
once more in their own land, but the fullness of the expected 
blessing has not been realized, and they demand to know why 
God has not accepted their fasting and prayer. It was the function 
of the prophet to answer them. humbled ourselves: this phrase 
is used frequently in the laws of Leviticus and Numbers as a 
synonym for fasting. 

3b-4. Here, beginning with Behold in verse 3, we have what 
at first appears to be the prophetic reply to the questions of verse 
3a. But as we read on it becomes clear that another, quite dif
ferent reply is given in verses 5-7, and that it is the latter which 
gives the better sense. Verses 3b-4 implicitly make an accusation 
of gross insincerity and hypocrisy against those who observe the 
fast which is not in any way suggested either by the preceding or 
by the subsequent verses. It is clear that the original oracle has 
been expanded to make it fit a quite different and much more 
serious situation-another example of the use of the words and 
authority of earlier prophecy as a basis for the proclamation of a 
new message. Behold (twice): better, 'if' or 'when'. The last two 
lines of verse 4 (from Fasting like yours) then form the main 
clause of a conditional sentence. 

3b. you seek your own pleasure: Heh. has 'find', not seek. 
pleasure: it is not certain whether this word (~epe1) means 
'pleasure' or 'business': that is, whether the phrase means 'you 
do what you like' or 'you pursue your own affairs'. The cessation 
of all normal pursuits was not the primary characteristic of the 
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observance of fasts as in the case of the sabbath; but a fast-day was 
intended to be spent in gatherings for prayer and worship which 
ought not to have left time for thinking about or practising either 
business or pleasure. Utter devotion to God was its keynote (cf. 
Jl 2: 15-16). all your workers ('~fege~em): the word •~eg or 
•~,ag, 'toiler', from the same root as •e,eg, 'pain, toil', occurs only 
here (on the form see G-K §2oh), but it is unnecessary to emend it 
in imitation of some of the Versions to 'ogetehem, 'debtors' and 
to translate tingoftl (oppress) as 'press' or 'demand repayment 
from' on the dubious analogy of Dt. 15: 2-3. 

4. Behold, you fast only to quarrel and to fight and to hit: 
better, 'If your fasting leads to quarrelling' etc. The meaning can 
hardly be that quarrelling is actually these people's aim when they 
fast, or even that it is its direct result. The meaning is rather that 
they have ignored the true intention of the fast-day and have 
pursued their own secular activities, not even refraining from 
wicked behaviour which would be wrong at any time. Fasting 
like yours: better, 'then your fasting .. .' 

5-7. These verses are the continuation of the oracle broken off 
at verse 3a. humble him.self picks up the similar phrase in that 
verse. Here there is no accusation of insincerity or hypocrisy, but 
rather a radical questioning of the practice of fasting as a way of 
pleasing God which is reminiscent of some of the words of pre
exilic prophets about sacrifice (e.g. Isa. 1: 12-17; Am. 5: 21-25; 
Mic. 6 : 6--8), although the tone is much less harsh. The passage 
is somewhat similar to Zech. 7: 1-14, which may be an indication 
of a relatively early post-exilic date. The prophet, speaking in 
Yahweh's name, seeks to answer the people's questions ( expressed 
in verse 3a) by asserting that they have misunderstood what is and 
what is not acceptable to the LORD (verse 5). The old concept 
of fasting as a way of drawing God's attention to one's plight is 
inadequate because it is negative and selfish, concentrating on 
self rather than on others. We are probably to see verse 6 not as a 
condemnation of the traditional practices in themselves, but as a 
warning against the danger of regarding them as a substitute for 
compassion and kindness towards the poor and unfortunate, 
which are much closer to Yahweh's heart. 

5. choose: better, 'require' or 'prefer'. The phrases which 
follow refer to mourning ceremonies which traditionally accom
panied fasting: cf., e.g., 2 Sam. 12: 16; Jl 1: 13; Jer. 6: 26. 
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spread ... under him (yaHia'): the verb signifies the making of 
a bed or couch. 

6. To use the word fast in the sense in which it is used in this 
and the following verse is of course to use it in a sense unrelated 
to its normal meaning, and amounts to saying that God does not 
primarily want fasting but something else altogether; though 
there may be some connexion between the two concepts of his 
requirements in that the positive acts listed here doubtless also 
involve some kind of self-sacrifice. It is better to choose a form of 
self-sacrifice which benefits others than one which has no relevance 
to society. After Is not this the fast that I choose? LXX has 
'says the LoRD', perhaps rightly. The four actions required by 
Yahweh are basically one: the rescue of the oppressed members 
of the community from harsh treatment by the powerful and 
unscrupulous. The expressions are metaphorical and the refer
ences general, but the action required positive and particular. The 
requirement to protect the helpless was not new but was already 
a feature of Israel's most ancient laws. But social injustice was 
always present; and here the prophet once again urges the com
munity to get its priorities right. bonds of wickedness: better, 
'fetters of injustice' (NEB). 

7. The rescue of the oppressed is to be followed by positive 
actions: the provision of food, shelter and clothing to those 
in need of them. Obligations such as these were widely recog
nized among other peoples of the ancient Near East as well as 
Israel. In the OT, cf. especially Ezek. 18: 7-8; Job 31: 13-23. 
the homeless poor: the word translated by homeless (m6rudim) 
appears to be derived from the root rwd, denoting wandering or 
restlessness; but elsewhere (Lam. 1 : 7; 3 : 1 g) it appears to be an 
abstract noun rather than an adjective. Here it probably means 
'homelessness', but the abstract is used in place of the concrete, 
so we may translate 'the homeless ones'. The word poor 
(' 11nryyim) may be a gloss added to explain the meaning of an 
unusual word. The reference is to persons whose lands and 
houses have been expropriated in payment of debts, a common 
occurrence not confined to any one period. when you see ... 
and not to hide yourself: similar expressions are used in Dt. 
22: 1, 3, 4, where deeds of kindness are given the force of law. 
your own flesh: that is, from your own kinsfolk. 

8-ga. The promise of blessing to be conferred by God when all 
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these conditions are fulfilled (Then) is expressed in somewhat 
stereotyped terms, some of which are borrowed and adapted from 
Deutero-Isaiah. It is .characteristic of this re-interpretation that 
the divine promise which in the earlier prophet spoke of specific 
miraculous events in the near future has here lost its precise 
contours and has become a rather general promise of well
being. 

8. light, parallel with healing, has here as elsewhere in 
Trito-Isaiah (58: 10; 59: 9; 60: 1, 3) the meaning of 'prosperity' 
or 'state of blessedness'; for its different meaning in Deutero
Isaiah see 49 : 6; 51 : 4. See also on 60 : 1. healing ('ar,:i'fsah) : 
the literal meaning seems to be the growth of healthy tissue over a 
healing wound: cf. Jer. 8: 22. The use of the verb 1ama~ (spring 
up) instead of the usual 'grow' ('alah) is perhaps a reminiscence of 
42: g; 43: 19. your righteousness ... rear guard: this is 
clearly adapted from 52 : 12b; but since no journey is involved 
here the phrases lose their original force. Moreover, the sub
stitution of your righteousness (µ{!fsefsii) for 'Yahweh' as the 
subject of the first verb changes the meaning even more: the 
people's righteous behaviour (specified in verses 6-7) will go to 
meet Yahweh as a kind of ambassador to plead their cause. He 
will then protect them with his glory. 

ga. The original oracle ends with an assurance that from hence
forth the people's prayers will no longer go unanswered (cf. 
verses 2, 3a). 

gb-12. In spite of the somewhat similar structure there are 
substantial differences between these verses and verses 5-ga. 
There are no more references to fasting; the proportions of the 
component parts are quite different; and in verse 12 a specific 
promise is introduced which has no parallel in the previous 
section. At the same time, there are substantial parallels in phrase
ology. These facts suggest that these verses are an addition to the 
original oracle but modelled upon it. 

gb. The tone is harsher than in verses 5-9a and not unlike 
that of verses 3b-4. The nature of the sins specified here as hin
dering the coming of God's blessing is not entirely clear, but the 
view that they are all examples of malicious behaviour is plausible. 
yoke (mo/ah), if correct, is a metaphor for social oppression as in 
verse 6; but the line is then somewhat unsatisfactory; and the 
original reading was perhaps mu/feh, a rare word which may 
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denote some kind of dishonest practice. the pointing of the 
finger (cf. a similar expression in Prov. 6: 13) has been inter
preted as a maleficent gesture intended to bring misfortune on 
others by magical means; but more probably it signifies the mak
ing of a legal accusation. See C. Hauret, Revue de Science Religieuse 
35 (1961), pp. 36()-77. wickedness ('awen) may also have the 
more specific sense of malicious speech. 

10. The first half of this verse corresponds to verse 7 and the 
second to verse 8a. pour yourself out: a rather dubious transla
tion. It is probably best to read la~me!a, 'your bread' for nap!e!a, 
with some MSS, and to translate 'bestow your food upon the 
hungry'. desire: better, 'appetite'. then shall your light rise 
in the darkness: see on verse 8 above and on 60 : 1. 

11. good things: the derivation and meaning of this word 
(ta!J!a~ol) are obscure, and the commentaries and translations are 
divided. Some, deriving it from the root f~~. take it as denoting 
the circumstances in which the blessing will be given: e.g. NEB, 
'in the shimmering heat'. Others, including RSV, explain it by an 
Arabic root fa~, 'good, healthful'. and make your bones 
strong: emendation is unnecessary here. Although this is the only 
occurrence of the Hiphil of ~lf, the idea of strength seems to be 
included within the range of meanings of this verb. The similes 
of the watered garden and the perennial spring standing for 
prosperity are a commonplace of Semitic poetical speech. 

12. This verse presupposes a situation in which the people 
returned from exile have not yet found time, energy or resources 
to rebuild their towns. To interpret the phrases ancient ruins and 
foundations of many generations as necessarily or exclusively 
referring to the walls of Jerusalem or to the Temple is to go be
yond the evidence. A general rebuilding activity, repairing the 
ravages caused many years ago by Nebuchadnezzar's troops and 
by subsequent neglect would be both a vital part of a renewed 
prosperity and also a heartening outward symbol of it. ancient 
('olam); of many generations (dor war!or): these phrases refer 
to the length of time since the buildings were destroyed; but they 
are not to be taken as indicating a date of authorship long after 
the return from exile. This is the exaggerated, or vague, language 
of poetry. shall be rebuilt: MT has 'and they shall build'. But 
this leaves the following word mimme!a, 'of thee', untranslatable. 
RSV follows some of the Versions which suggest a passive verb 
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(Pual or Niphal) as the original reading. streets to dwell in: 
it is probably unnecessary to emend streets (netzgot) to ne&Z!ot, 
'ruins' or to understand it as meaning 'what has been torn down' 
on the analogy of an Accadian word. Although strictly speaking 
one does not dwell in streets, streets and roads are essential for 
the life of a prosperous community. la!ii/.Je& (to dwell in) may have 
a wider reference: 'so that (you) may dwell (in the land)'. On the 
whole verse see on 61 : 4. 

13-14. Although the structure of these verses (If ... if ... 
then) is the same as that of verses gb-12 the mood is quite dif
ferent. It is also difficult to see them as a continuation of verses 
1-3a + 5-ga or of 3b-4. The subject is the observance not of 
fast-days but of the sabbath. It is not suggested as in verses 5-7, 
gb-10 that the observance of such special days was not in itself 
pleasing to God, and there is no re-interpretation of their meaning 
in terms of compassion for the unfortunate; nor on the other hand 
is there any condemnation of sin as in verses 3b-4, gb. The mood, 
which resembles that of 56: 2, is rather that of a sabbath sermon 
than of a prophetical oracle. But the verses are clearly modelled on 
the previous oracle. It may be significant that in the consonantal 
Heb. text the final word of verse 12, la!ii/.Jet, to dwell in, could also 
be read as laffabbiit, 'on ( or "for") the sabbath'. 

13. On the importance of the sabbath in post-exilic times see 
on 56: 2. Here as in Ezekiel (20: 12, 20), where it is a 'sign' of 
the covenant between Yahweh and Israel, the sabbath is seen 
purely as Yahweh's holy day which, because he has ordained it, 
is to be observed as a delight, rather than (as in Dt. 5: 14-15) 
a day set aside to allow men and animals to rest from their work. 
This change seems to have taken place during the Exile. turn 
back your foot from: that is, be careful not to trespass on the 
holiness of the sabbath. from doing your pleasure: here bePef, 
which also occurs in verse 3b, probably means 'business'. Proba-bly 
read the sing. with 1Qlsb and some Versions. and the holy day 
of the LORD: Heh. has 'the holy one of Yahweh'. This is 
probably corrupt. Vulg. has 'the holy thing of the Lord'. LXX has 
a substantially different text from here to the end of the verse. 

14. The promise is expressed in a series of conventional or 
traditional phrases. then you shall take delight in the LORD: 
the verb (tif annag) refers back to the noun delight (' oneg) in 
verse 13; but the phrase itself occurs in an almost identical form 
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in Job 22: 26, and in a similar context. A better translation would 
be: 'then you shall find Yahweh a delight'. I will make you ride 
upon the heights of the earth: this is a quotation, slightly 
adapted, from Dt. 32: 13 (the Song of Moses), and the next line, 
I will feed you with the heritage of Jacob your father, is 
inspired by the second half of that verse ('and he ate the produce 
of the field') together with verse g of the same Song ('Jacob (is) 
his allotted heritage'). The author is drawing upon well-known 
phrases and traditions which express divine promises of well
being. As elsewhere in Trito-Isaiah and in contrast with Deutero
lsaiah the expectation of a specific future event appears to be 
lacking. I will make; I will feed: 1Qisa. and some Versions 
have the third person. In view of the oscillation between first and 
third person in verse 13 it is impossible to determine which was 
the original reading. 1 Qlsb even has 'I will make ... he will feed'. 
for the mouth of the LORD has spoken: perhaps a quotation 
from 40 : 5, although the phrase occurs elsewhere. This concluding 
phrase gives these verses the appearance, if not the reality, of a 
prophetic oracle. 

ALIENATION FROM GOD 

59: i-8 

Chapter 59 comprises several distinct units. In verses 1-8 a 
prophet or other spiritual leader addresses the community, de
fending God against the charge that he is incapable of delivering 
them from their wretched situation and asserting that the real 
reason for his failure to come to their help is that they are sunk in 
sin. In verses g-15a a group of persons make a confession in which 
they admit that it is their sins which are the cause of their misery. 
In verses I 56-20 once again a prophet or leader speaks, this time 
giving an assurance to his audience that God has taken pity on his 
people and is already preparing to intervene on their behalf to 
destroy their enemies and to redeem those who are faithful to 
him. In this section there is no reference to the people's sins 
except for their characterization in verse 20 as those ... who 
turn from transgression. Otherwise it is implied that they 
have not deserved their present state of wretchedness. Finally, 
verse 21, which is in prose, is, as is generally agreed by the 
commentators, unrelated to the previous verses. 
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There is in verses 1-20 at first glance a logical progression of 
ideas: the sinful people are reprimanded, repent, and are restored 
to God's blessing. Consequently some commentators hold that 
these verses form a single unit, though they differ with regard to 
its character: some regard it as a 'prophetical liturgy', others as a 
sermon. But the differences between the situations presupposed 
by the three sections, and especially between the first two and the 
last, are too great to allow such an interpretation. Even if, as may 
well be the case, verses 5-8 are an interpolation, it is difficult to 
conceive of a liturgy in which the simple confession of sin in 
verses 12-13 would be regarded as sufficient to cancel the effect 
of the extremely grave sins condemned in verses 1-4 and so to 
open the way for the joyous promise of verses 15b-20. Equally 
great difficulties attend the theory of a sermon incorporating a 
long quotation from a liturgical prayer. It must be concluded 
that the chapter does not form a single unit, although an original 
connexion between the first two parts is possible. 

It is probable that some expansion has taken place in verses 1-8. 
The indictment of the people's sins here changes after verse 3 
from an address in the second person to a description in the 
third person, and there is a further stylistic change at the begin
ning of verse 5. The verses as they stand now are a hotchpotch of 
the general and the particular, of the literal and the metaphorical, 
and there are repetitions. The whole of verses 5-8 (4-8 according 
to Volz) is probably a rhetorical 'embellishment' added subse
quently to a piece which was originally not primarily a condem
nation, whether prophetic or sermonic, but a disputation in which 
the speaker gave reasons for God's apparent inactivity. 

1-2. The speaker's intention is clearly to give a reply to com
plaints about God's inactivity; but it is equally clear that he does 
so with a passage from Deutero-Isaiah in mind: 50: 1-3. In 
verse I the LORD's hand is not shortened, that it cannot 
save is a citation from 50: 2b, and in verse 2 the emphasis on 
your iniquities and your sins is a reminiscence of 50: 1b. But 
the way in which the two thoughts are combined is new: another 
reinterpretation to fit a new situation. 

2. his face: Heb. has panim, ' (the) face'. It is unlikely that this 
is an example of the absolute use of the word as a substitute for a 
more direct reference to God or of the personification of one of his 
attributes, as 'Word' and 'Glory', etc. were used in later times. 
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It is more probable that this is a corruption of panaw, 'his 
face'. 

3. The accusations which begin here and continue to the end of 
verse 8 are addressed not to a group within the community, as in 
chapter 57, but to the whole people. However, not all of them are 
to be taken literally: we have here something of the sermonic 
style which gathers up all kinds of traditional phrases and themes 
from the earlier prophets and elsewhere and piles one upon 
another. your hands are defiled with blood is taken almost 
word for word from 1 : 15, where already it is unlikely that it is 
to be taken literally as an indictment of murder. Here it is prob
ably used in a very loose sense (so Westermann). 

4. This verse also consists mainly of generalities, although the 
accusations of dishonesty in the lawcourts-a commonplace of 
the pre-exilic prophets-are perhaps intended literally. Such 
accusations would find their mark in almost any period. enters 
suit justly: for this use of fr.arii.', literally 'call', see Job 5: 1; 
g: 16; 13: 22. empty pleas; lies (tohu; saw'): both words sig
nify what is empty or unreal, hence also what is false. they 
conceive ... iniquity: the phrase is almost identical with Job 
15: 35a, and was probably a traditional expression signifying 
deliberate, planned wickedness. The last four verbs in the verse 
are infinitive absolute, probably implying that these actions were 
frequent or habitual. 

5-8. These verses deal entirely in generalities at least partly 
derived from traditional sources. Much of what is said here is 
elsewhere attributed to the party of the 'ungodly' who are the 
enemies of the 'righteous'. It is difficult to believe that the whole 
Jewish community in Palestine was guilty of such great wicked
ness as is described here. On the other hand such denunciations 
may well have figured in the kind of rhetorical preaching known 
in modern times as the 'hell-fire sermon'. 

5. The two metaphors of adders' eggs and spider's web are 
presumably both intended to illustrate the deliberate, planned 
wickedness mentioned in verse 4, though only the first is in fact 
developed along those lines. adders' eggs: the common adder 
or viper found in Europe is viviparous. Since the exact meaning 
of the Heb. #f oni is unknown, it would be better to translate it 
by 'serpent'. he who eats ... is hatched: if the RSV translation 
is right the point is that the plots of the wicked catch both the 
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unwary who do not perceive the danger and also thosewho attempt 
to crush it. But one which is crushed (hazzureh) is doubtful 
both in meaning and in grammar (masc. where a fem. would be 
expected), and should perhaps be translated by 'stinking', giving 
'the stinking (egg) hatches out (as) a serpent' (P. Wernberg
M0ller, VT 4 (1954), pp. 322-5). NEB (following G. R. Driver) 
goes further and translates 'ep'eh (viper) as 'rottenness': 'for rotten 
eggs hatch only rottenness'.-

6. Their webs will not serve as clothing: the point seems 
to be the futility of the plots of the wicked. But the spider's web 
is not intended to be used for this purpose. This verse entirely 
fails to develop the reference to the spider in verse 5, whose web 
is intended to ensnare the righteous. The remainder of the passage 
(from Their works to the end of verse 8) employs the charac
teristic terminology of the general descriptions of the wicked 
to be found in Proverbs, the 'wisdom psalms', and the book of 
Job. 

7. The first half of this verse ( to blood) is almost identical with 
Prov. 1: 16 which is, however, lacking in LXX. The second half 
may be compared with Prov. 16: 17. 

8. In this verse and verse 7 there are four nouns meaning 'road, 
path', all of which are used in Proverbs metaphorically, as here, of 
human conduct. Cf. also Ps. 14, which throughout expresses 
sentiments similar to those of the present passage. they have made 
their roads crooked: the same verb ('61) is used in Prov. 2: 15; 
10: 9; 28: 18 in connexion with the 'road' of the wicked and in 
contrast to the behaviour of the righteous. in them: Heb. has 
'in it'. no one ... peace: the virtual repetition of the first line of 
the verse in the last is not without meaning: those who deny 
peace (salom, 'happiness, well-being') to others will find that they 
are themselves deprived of it. Cf. 57: 21 = 48: 22. 

A CONFESSION OF SIN 

59: g-15a 

This passage, which has been editorially joined to the preceding 
section by the initial word Therefore ('al-kin), is basically a 
corporate confession of sin (verses 12-15a) preceded by a descrip
tion of the present lamentable situation which is the result of this 
state of sin (verses g-11). The central point is the general con-
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fession ( verse 12) which is then elaborated in the verses which 
follow. It thus contains two characteristic elements of the cor
porate lamentation found in the Psalms and the book of Lamen
tations-or at least, of those few corporate lamentations which 
admit guilt rather than maintaining innocence. But other charac
teristic elements are lacking: the cry for help, the appeal to God 
on the basis of the covenant or of his past acts of salvation, the 
expression of confidence, etc. It appears to be taken for granted 
that God is able to help and that he refrains from doing so only 
on account of the people's refusal, up to the present moment, to 
repent. In this respect the passage adopts the same point of view 
as verses 1-2, and it is possible that it may have been the people's 
response to the first section of the chapter in its original, shorter 
form. There can be little doubt that it is a liturgical piece, per
haps part of a longer liturgical prayer. It might have been used in 
a variety of historical situations, but the period shortly after the 
return from exile provides a very appropriate background. 

9-11. The lamentation is expressed in general terms and in 
traditional phraseology much of which has parallels elsewhere. 
It -is a well-rounded composition consisting of a series of meta
phors and similes in which the speakers describe their present 
misery preceded and followed by statements about the lack of 
divine vindication expressed in similar but not identical terms 
(verses ga, 11b). Taken by themselves these complaints are 
extremely similar to those made by the Babylonian exiles of a 
previous generation, to which Deutero-lsaiah had replied with 
arguments and divine assurances. 

g. justice (mifpa!); righteousness (l6{fa!ah): primarily these 
two words, together with salvation (yefu'ah) in verse 11, denote 
the divine saving activity, although there may be a double 
meaning here as in 56: 1. (See also on verse 14 below.) There is 
almost certainly an allusion to 46 : 13: the salvation said by 
Deutero-Isaiah to be about to arrive has still not come. overtake: 
see on 51 : 11. we look for light ... gloom: a traditional way of 
expressing disappointment: cf. J er. 14 : 1 g b; Lam. 4: 1 7. light and 
darkness were also traditional expressions for happiness and 
misery respectively. 

10. We grope . .. like the blind: the same expression, com
bined with at noon (htz!loh0 rayim) is found in Dt. 28: 29 except 
that there the verb is mff, here gff. The latter verb occurs only 
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here in the OT, but is found more frequently both in Hebrew and 
Aramaic in the rabbinic literature. among those in full 
vigour (ba'afmannim: the meaning of this word is obscure. It 
has been taken as an elative form derived from .fmn 'be fat'; 
but even if this is so the meaning of the line still remains unclear. 
Probably the text is corrupt. Proposed emendations of this word 
or of both this and the following word have produced, among 
others, the following translations: 'in darkness'; 'groping, reeling'; 
'we sit astonished'; 'in the underworld'. There is little to choose 
between them. 

:n. we moan and moan like doves: a traditional image of 
great distress found both elsewhere in the OT (Isa. 38: 14; Ezek. 
7: 16; Nah. 2: 7) and in Babylonian lamentations. growl like 
bears: this image, probably also traditional, does not occur in any 
other extant text. we look ... far from us: see on verse g above. 

ui:. In this verse, which is a formal confession of sin, the litur
gical note is very clear. The expressions used are extremely 
similar to the wording of Ps. 51 : 3 (MT 51 : 5), which is an indi
vidual lamentation, and Ps. go : 8, which has the form of a cor
porate lamentation. A direct literary relationship is, however, 
improbable: this is simply the language of the cult. testify 
against us: this vivid personification of sins is found also in J er. 
14: 7. with us: that is, within our knowledge. with is used in this 
sensealsoinjob 12:3; 14:5. 

13-15a. The sins confessed in verse 12 are now described more 
precisely. Although the passage is stylistically somewhat uneven 
Volz' opinion that it is a subsequent addition taken from a list of 
sins drawn up for use in the synagogue is hardly justified. 

13. The first three verbs refer to apostasy: not idolatry, but 
indifference to or contempt for God. transgressing (p<i!oa') 
means 'rebellion'; denying (ka~e!) 'disavowal' of God. In the 
second half of the verse the sins mentioned are sins against society. 
speaking oppression is a strange phrase, and oppression 
('ofelf,) may be a mistake for 'ilf,lf,ef, 'that which is crooked' (the 
corresponding verb occurs in verse 8). revolt (sarah) here refers, 
as in Dt. 19: 16, where RSV translates it by 'wrongdoing', to 
abandonment of honest behaviour rather than to rebellion against 
God. conceiving and uttering: the pointing of the verbs horo 
and hogo is puzzling, and various explanations have been offered 
of what the Massoretes intended. They should probably be pointed 
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as Qal inf. abs.: hara wehiig6. But I Qisa omits hiir6, which may be 
an addition arising from dittography. 

14. Here it is clear that Justice (mifpa!) and righteousness 
(f6gd/;ah) refer to ethical conduct (see on verse 9 above). 
Together with truth and uprightness they are personified as 
righteous men pushed aside and knocked down by those who are 
intent on wickedness in the city. 

15a (up to a prey): the connexion of these lines with verse 14 
is not entirely smooth, but the difficulty is hardly enough to 
justify their rejection as a later addition. makes him.self a prey: 
the word in Heb. is mift6lil, the Hithpoel participle of Ja.Lal, 
'plunder', and might mean 'is treated as spoil'. But the word is 
regarded as doubtful by some commentators, and the abrupt 
introduction of a concrete human figure after a series of personi
fications ofabstractions has also been judged improbable (Duhm). 
If the text is corrupt, it may be significant that LXX, which 
differs from Heb. in other respects also, may have read haHe!el, 
'understanding', in place of mift6lil, and the line might then be 
translated 'and understanding has departed because of evil'. But 
this is very uncertain. 

GOD REDEEMS HIS LOYAL SERVANTS 

59: 15b-21 

This section (from The LORD) begins abruptly with a descrip
tion in the perfect tense of an intervention by God to help his 
people (verses 15b-17). This is followed by a promise (imperfect 
tenses with fut.ure meaning) that he will defeat his enemies, 
inspiring terror and awe among the nations, and redeem those of 
his people who are loyal to him (verses 18-20). The way in which a 
number of separate traditional themes have been combined 
creates the impression of patchwork, and this raises the question 
whether this was originally a single composition; however there is 
a certain consistency in the situation presupposed which contrasts 
sharply with the earlier part of the chapter. Whereas both in 
verses 1-8 and 9-15a the community is regarded, both in condem
nation and in its own confession, as a single unit, whose present 
state of misery is due entirely to its own shortcomings, here we 
have an intervention of Yahweh to redeem a loyal, or at least 
repentant (verse 20) group of people from their-and consequently 
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these enemies are external or, as is much more probable, a group 
of wicked and unrepentant Jews within the community itself, the 
situation is quite different from that of the preceding verses; and 
simply to regard this passage as the answer to the confession of 
verses 9-15a and so as part of a larger liturgical whole (so e.g. 
Jones, Muilenburg, Westermann) is to ignore this fact. This pas
sage is clearly in intention a promise of salvation, but not the one 
which verses 9-15a would have led us to expect. 

15b-16. The abrupt announcement, expressed in verbs in the 
perfect tense, of Yahweh's intervention to save his people imme
diately following a corporate lamentation has been compared 
with Jl. 2 : 18. There is certainly a superficial similarity between 
the two passages; but to deduce from this that this transition is to 
be explained in terms of a liturgical sequence is not justifiable 
since there is no consensus of opinion regarding the structure and 
function of the book of Joel beyond the universal recognition that 
it contains much liturgical material. More to the point is the 
similarity to Isa. 63 : 5. Here the points of comparison, especially 
of vocabulary and syntax, are so numerous that a direct literary 
connexion between the two passages is beyond doubt. 63 : 5, 
where it is Yahweh himself who is the speaker, is entirely at home 
in its context; moreover the traditional picture of Yahweh as 
warrior, appropriate when the enemies in question are foreign 
peoples, as they are in 63: 1-6, is strange and hardly appropriate 
in a context of internal struggles within the Jewish community. 
The author has probably borrowed these verses and adapted 
them somewhat clumsily to a quite different situation in order to 
form, together with his expansion of the theme in verse 17, a 
'text' on which to hang his message of encouragement (verses 
18-20): as in the past Yahweh saved his people from their foreign 
enemies, so now he will intervene to save his loyal servants from a 
new kind of danger. The situation may be the same as that of 
chapters 57-58. 

15b. and it displeased him.: the sequence of thought is 
entirely satisfactory, and emendation is unnecessary. justice: 
probably mifpii! is used here in a quite general sense of a properly 
ordered community life. 

16. DO man: that is, no leader willing and able to put things 
right, such as was Nehemiah at a later time. DO one to intervene 
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(' en mapgia'): the thought is well expressed in a similar passage 
in Ezek. 22 : 30. his righteousness (ligefsalo): possibly 'his 
righteous purpose'; more probably 'his salvation' or 'his victory', 
as in 46: 13; 51: 6, 8. The expression is somewhat strange and 
the text has been questioned; but the proposal to substitute 
'ammato, 'his forearm' (A. Rubinstein, JSS 8 (1963), pp. 52-4) is 
based on arguments too speculative to be convincing. 

17. Yahweh is frequently represented as a warrior in the OT, 
though generally against foreign enemies. In Deutero-Isaiah the 
theme appears in 42: 13; 49: 24-25; 52: 10. The figurative 
language used here is characteristic of Hebrew poetry, but the 
images themselves have no parallels except in later biblical 
literature: Wis. 5: 17; Eph. 6: 14-17. for clothing: this word 
(tilbiifet) is unrepresented in the major Versions and is probably 
to be deleted as an example of dittography. 

18. According to their deeds ... enemies: it is recognized 
by most commentators that there is corruption here. LXX has a 
shorter text. In RSV according to and so represent the late and 
rare word k~al, which occurs twice. It is not certain that RSV's 
rendering According to ... so is a possible translation. More
over, their is not represented in the Heb. It is possible that the 
second ke'al is a corruption of a noun; but BHS' opinion that this 
was ge111Jl[ is not really supported by Targ., as the note suggests, 
since Targ.'s reading differs from the Heb. in other ways. Volz 
suggested that the first words of the line are a proverbial saying 
written in the margin of a MS and later incorporated into the text. 
It has also been suggested that the final words requital to his 
enemies are an interpolation from 66 : 6, where the identical 
words occur. They are missing from LXX here. The problems are 
so numerous that some commentators have abandoned the 
attempt to reconstruct the original text. The final words of the 
verse ( to the coastlands he will render requital) are also 
lacking in LXX and are rightly rejected by most commentators 
as an interpretative gloss interpreting adversaries as foreign 
enemies of the Jews. It is only here that this identification is 
made. The genuineness of these words is also doubtful on other 
grounds: this is the third time that gemul occurs in this verse, and 
the second occurrence of yefallem. 

19. The first half of the verse (to the sun) refers to the nations 
of the world: not, however, as enemies, but as seeing God's 
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action described in verse 18 and so being constrained to acknow
ledge this manifestation of his power-an idea frequently found in 
Deutero-lsaiah. fear: many commentators, following a large 
number of Mss, prefer to read 'see' (yire't2 for yfre't2), in view of the 
similarity of the thought of 66: 18, where the phrase see my 
glory occurs. A similar _proposal is made with regard to Ps. 
102: 15 (l\IT 16). Otherwise, however, the phrase 'to see Yah
weh's name' does not occur; and 'fear Yahweh's name', which 
makes perfectly good sense, is a more natural expression. The 
second half of the verse (from for he will come), comparing 
Yahweh's imminent coming to save his people with natural 
forces, uses the motifs of the theophany. like a rushing stream 
(kannaluir far): the pointing of kannaluir (with the article) shows 
that the Massoretes understood fiir (which has no article) as 
meaning 'adversary', and the whole phrase as 'an adversary will 
come like a river'. But this interpretation is most unlikely, and 
kanniiluir should be repointed as k8niihar. The meaning of fiir (rush
ing) is not entirely certain. RSV takes it as the participle of farar, 
'to be confined': the river is pent up between its banks and so has 
additional force. 

20. LXX here has a different text: 'And the deliverer shall 
come for Zion's sake, and shall turn away ungodliness fromjacob'. 
Paul in Rom. r 1 : 26 agrees with LXX with the exception that he 
has 'from Zion'. But there is no reason to doubt the correctness of 
l\IT. those . . . who turn from transgression: !ape pe!a' 
(literally, 'repenters of sin') is a unique phrase, but not impossible 
since Jui!, 'turn away', can have the absolute meaning 'repent' 
without an accompanying min-, 'from'. says the LORD: prob
ably a later addition. 

21. It is generally agreed that this verse, which is in prose, was 
originally unconnected with the preceding passage. It may be a 
fragment of a larger composition: Westermann believes that it 
originally belonged to 66 : 20-24. Its present position may be 
due to the 'catchword' rtla~, which appears in verse 19 in the 
sense of 'wind' and here in the sense of 'spirit', both in association 
with Yahweh. The first phrase (And as for me, this is my 
covenant) is in the style of the Priestly document in the Penta
teuch (cf. especially Gen. g: 8; 17: 4) and reaffirms God's 
covenant with Israel as P understood that term; but the remainder 
of the verse is equally reminiscent of the Deuteronomic mode of 
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thought (cf. Dt. 30: 14; Jos. 1 : 8). The close association of Yah
weh's spirit and his words suggests a date considerably later than 
that of the remainder of the chapter. The gift of the spirit has 
been compared with the prophetic claim to possession of the 
spirit in 61: 1, and the phrase my words which I have put in 
your mouth with 50: 4; 51: 16, which would suggest that the 
verse is addressed to an individual prophet or spiritual leader (so 
Klostermann, Volz); but the two phrases taken together point 
rather to its being a promise of the gift of prophecy to all God's 
people such as is found in JI. 2 : 28-29, with perhaps the additional 
idea of the Spirit as guiding the people of God which we find in 
63: 14. with them: MT has 'otam, 'them'; but RSV correctly 
emends to 'ittam. them; you: this change from third to second 
person is not unusual in prophecy and is not necessarily an indica
tion of composite authorship. 

ZION GLORIFIED 

6o: 1--22 

Chapters 60-62, which Westermann regards as the kernel around 
which the remainder of the book of Tri to-Isaiah took shape, have 
much in common, and most commentators regard them as the 
work of a single author, though this cannot be regarded as cer
tain. They contain no word of condemnation, but are entirely 
devoted to promises of a wonderful future for Jerusalem which 
derive their main inspiration from Deutero-Isaiah. However, 
they are addressed not to a body of exiles far from their land but 
to Jews who have returned to Palestine but have subsequently 
awaited in vain the fulfilment ofDeutero-Isaiah's other prophecies. 
The city is still in ruins; and the people, far from prosperous, 
regard themselves as still forsaken by God. In addition to a variety 
of themes from Deutero-Isaiah there are numerous allusions to 
other earlier traditions and sources, including perhaps quotations 
from prophecies not elsewhere preserved, used as texts to be 
reinterpreted to form a picture of a marvellously glorified Jeru
salem (on this see D. Michel). The words of Deutero-Isaiah 
are detached from their original contexts and have lost the sharp 
outlines of a concrete expectation. What is depicted is a future 
state of Jerusalem rather than a concrete act of salvation. 

The allusions to the contemporary state of affairs suggest that 
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these chapters were composed not many years after the return of 
the first exiles from Babylon. The rather imprecise allusions to the 
rebuilding or adornment of the Temple and to the offering of 
sacrifice fail to make it clear whether the Temple is still to be 
rebuilt, is being rebuilt, or has already been rebuilt; similarities 
to Haggai and Zech. 1-8 suggest a date not far from that event. 

In spite of their close mutual affinities these chapters do not 
give the impression of being a single literary composition; nor 
have attempts to reconstruct such an original unity by rearranging 
their component parts been convincing. Chapter 60 in its present 
form seems to be a self-contained unit: 61 : 1 marks the beginning 
of a new section. However, the lack of a clear structure and the 
occurrence from time to time of pronouncements by Yahweh 
suggest that chapter 60 itself is the product of a process of gradual 
development in which reinterpretation and development of 
earlier prophecy played a part. 

1-3. These introductory verses present the themes to be de
veloped in the form of an address to Zion, that is, the city of 
Jerusalem (cf. verse 14), personified (as in Deutero-Isaiah) as a 
woman. 

1. Arise (Mm£): this recalls similar addresses to Zion in the fem. 
imperative in Deutero-lsaiah (51: 17; 52: 1). In spite of the 
return from exile Zion still lies prostrate and must pick herself 
up to hear the news of her restoration to prosperity. your light 
and has risen are used together in 58 : 10, where the rising of the 
sun is a metaphor of the dawning of a new age of prosperity; but 
here the metaphor is given a further significance through its 
combination with the glory of the LORD, a theophany theme 
and a reminiscence of Isa. 40 : 5, where Yahweh's glory is to be 
revealed. The image is characteristically detached from its original 
precise context. has risen: the reference is future ; the perfect 
tense expresses the certainty of the promise. shine: the image of 
Zion as not only the recipient of God's light but as herself shining 
with the reflected light of Yahweh's glory is an original contribu
tion by this author. 

2. The theme of God's giving light to his own people while the 
heathen world remains in darkness is derived from the Exodus 
traditions (Exod. 10: 23). The metaphor oflight shining on those 
who were formerly in darkness already occurs in Isa. g: 2 (MT 
g: 1). It has been suggested that this theme of light in connexion 
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with Jerusalem points to the Feast of Tabernacles or New Year's 
Day as the original setting for the chapter; however, there is no 
direct evidence of such ceremonies involving the use of lights in 
this period, although such was the case in later times. darkness: 
in Heh. this word has the article (ha~ofe!); but the article is 
almost certainly an addition due to dittography. 

3. The theme of light is now combined with another: that of 
the coming of the nations ( and their kings) to Jerusalem, a 
theme which occurs already in Isa. 2: 2-4 (Mic. 4: 1-4) and may 
be even older. But the author is thinking primarily of themes and 
passages from Deutero-Isaiah: 40: 5, where 'all flesh' shall see 
Yahweh's glory; the giving of 'a light to the nations' (42: 6; 
49: 6); and the prophecies that 'kings will see and arise' (49: 7) 
and will come to Zion as slaves (49: 23). Whereas in Isa. 2: 2-3 
the nations will come to learn Yahweh's ways, here they come to 
bring tribute to Zion and to serve her, as is made clear by verses 
4-14. If the idea of a pilgrimage of the nations to worship Yahweh 
was in the author's mind at all, it was not his primary thought. 
Not universalism, but the glorification of Zion is his main theme. 

4-g. The thought of the coming of the nations to Zion is now 
developed further: they will come to bring Zion's children home 
to her and also to bring tribute to increase her wealth and for the 
adornment of the Temple and for its sacrifices. It is difficult to 
understand why some commentators insist on spiritualizing these 
promises. The author is saying that the promises of world dominion 
which go back ultimately to the time of David, but which had 
much more recently been confidently reiterated by Deutero
Isaiah, remained valid and would soon be amply fulfilled. The 
note of nationalism-albeit of 'religious nationalism'-is un
mistakable. 

4. The first half of this verse (Lift up ... come to you) is an 
exact quotation of 49 : 1 Ba, and in the second half shall come 
from far is taken from 49: 12, while and your daughters shall 
be carried in the arms is a reminiscence of part of 49: 22. The 
subject of gather together and come to you is the nations and 
kings of verse 3, who appear in the same role in 49 : 22-23. In 
their original context these phrases refer to the repopulation of 
'bereaved', that is, uninhabited, Jerusalem who is pictured as 
watching with amazement the arrival of her 'children', the exiles 
and other dispersed Israelites. Here Zion is the community 
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of Jews already returned from exile and living in and around 
Jerusalem, and the promise is of the completion of this return: 
the restoration of all the people of God to their land. Only then, 
it is implied, will the promised wealth and power be restored to 
them. This is a notable shift of emphasis. shall come: the pro
posal to repoint this verb (yiif,o',2) as the Hiphil yiif,i't.2, 'they shall 
bring', is unnecessary, and improbable in view of 49: 12. shall 
be carried: literally, 'shall be held firm' (by a nurse). This 
meaning of the Niphal of 'mn is unique, but plausible, and neither 
emendation nor derivation from a different and hypothetical 
root (as proposed by BHS) seems necessary or probable. On the 
unusual form see G-K §51m. in the arms: literally, 'on the side'. 
The reference is to a mode of carrying children familiar in the 
Near East. 

5. The first half of the verse describes Zion's strong emotions 
at being reunited with her children. you shall see: many Mss 
read 'you shall fear' (tire'£ for tire'£); but MT is certainly right. 
and be radiant: this verb, which occurs only here and in Ps. 
34 : 5 (MT 34 : 6), is an original touch, in keeping with shine 
in verse 1. rejoice: literally, 'be enlarged'. With the second half 
of the verse (from because) begins a description of the arrival 
of the wealth of the nations by land and sea. There is a very 
similar promise in Hag. 2: 7. the abundance of the sea: that is, 
goods brought by sea, referring to the maritime traffic of coastal 
cities such as Tyre and the other Phoenician cities. abundance: 
the word hiimon, usually 'tumult, confusion', seems to have 
acquired this sense of 'abundance, wealth' in the post-exilic 
period. This is probably one of the earliest examples of this 
development. shall come: the verb is plur. but the subject 
singular. We should probably either follow 1Qlsb, which reads 
the singular, or repaint as Hiphil, 'they shall bring (the 
wealth ... )' (ya'/Ji'r2 for yaf,o'u). 

6. This and the succeeding verses refer to transport by land. 
shall cover you: that is, Jerusalem and the surrounding district 
will swarm with caravans of camels converging on the city. 
Midian: the Midianites, whose traditional home was in the 
north Arabian desert east of the Gulf of Aqabah, were especially 
known as caravan leaders and traders (cf. Gen. 37: 28, 36). 
Ephah is mentioned as a 'son of Midian' in Gen. 25 : 4. all those 
from Sheba shall come: literally, 'all of them shall come from 
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Sheba'. It is not clear whether it is meant that the wealth of 
Sheba will be carried by Midianite camels, or whether the 
Sabaeans themselves will bring their tribute to Jerusalem. The 
Sabaeans of Sheba in south Arabia, whose queen's visit to Solomon 
is recorded in I Kg. 10: 1-13, were in later times known as 
suppliers of gold, frankincense, and spices. The theme of tribute 
brought from Sheba is found also in Ps. 72 : 1 o. and shall pro
claim the praise of the LORD: if this line is original it sets the 
tone for the whole passage. But from the points of view of both 
sense and poetical parallelism it stands out in isolation; and since 
the verse as a whole is metrically overloaded it may well be a 
later addition (so Skinner; cf. also Volz). 

7. In addition to the camel caravans, the flocks ofKedar and 
Nebaioth in north Arabia will be driven to Jerusalem to serve as 
sacrificial victims in the Temple. shall minister to you: the 
same word occurs again in verse IO. But there is no overwhelming 
case for its omission or emendation here. The image of the animals 
'serving' Zion by becoming sacrificial victims is not beyond the 
normal range of poetical imagination. they shall come up with 
acceptance on my altar: that is, Yahweh will accept them as 
offerings. Here the reading of 1Qlsb (wflw lrfwn 'l m;:,b~y) is 
preferable to that of MT. and I will glorify my glorious 
house: whether this refers to the rebuilding of the Temple or to 
the adornment of the rebuilt Temple cannot be determined. It 
should be noted that Yahweh himself is speaking here. 

8. The speaker, whether Yahweh or the author, now turns once 
more to the maritime scene and pictures ships sailing along the 
Mediterranean coast towards Palestine, their sails giving the 
appearance of a fast-moving cloud or of doves returning to their 
dovecotes (windows). 

g. For the coastlands shall wait for me (ki-li 'iyytm 
y1tawwu): the present text is a reminiscence of 5 1 : 5 ( cf. also 
42: 4). But this is almost certainly the result of subsequent 
alteration during the transmission of the text. The thought is 
somewhat out of place here, and there is a strong case for emending 
'iyyim to fiyyim, 'ships', and repainting ytawwtl as yiUawu, which 
may then be translated 'will be assembled': 'for me (the) ships 
will be assembled'. This still leaves Yahweh as the speaker, 
though he is referred to in the third person later in the verse. An 
alternative emendation is ke[e 'iyyim yittawtl, 'the ships (literally, 
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'the vessels') of the coastlands will be assembled'. the ships of 
Tarshish: that is, large ocean-going ships (as in I Kg. 10: 22 and 
elsewhere), named after Tarshish (Tartessus), a Phoenician 
colony probably in southern Spain. first: that is, leading the way. 
for the name ... glorified you: this is an exact quotation from 
55: 5b except that for the name of (Le.fem) has been substituted 
for 'because of' (fema'an). The phrase 'the name of Yahweh' does 
not occur in Deutero-Isaiah. name here probably has the sense of 
'renown'. Zimmerli remarks that these lines are less integrally 
related to their context here than in 55 : 5, and sees in this an 
example of the beginning of a process in which the language of 
earlier prophecy came to be used as a kind of conventional, pious 
language. 

10-11. It is now further promised that Foreigners and their 
kings will be obliged to serve as workmen to rebuild the walls of 
Jerusalem under Israel's direction. This goes beyond the expecta
tion ofDeutero-lsaiah (49: 17), although as a reversal of the roles 
of Israel and the nations it is entirely in agreement with the prom
ises of 45: 14; 49: 22-23. 

10. The second half of this verse (from for in my wrath) 
expresses very much the same thought as 54 : 7 and emphasizes 
the reversal of roles: the walls which were destroyed by foreigners 
will now be rebuilt by them. 

11. The statement that the gates of the city will remain 
open continually follows on from the promise that the walls will 
be rebuilt. Two thoughts appear to have been combined here: the 
fact that Jerusalem will not need to close its gates even at night is 
an indication of its complete security from the possibility of 
hostile attack (cf. 54: 14-17); at the same time the great influx of 
tribute-bearing visitors will actually necessitate the leaving of the 
gates open permanently. shall be open: MT has piue~u, 'they 
shall open'. Either the subject is impersonal or the word should be 
pointed as passive: putte~u. wealth: another possible translation 
of ~yil is 'multitude'. led in procession: this is hardly a possible 
translation of nehugim. The verb ruihag means 'drive' ( of flocks) or 
simply 'lead'. If the text is correct it must mean, as the Versions 
understood it, that the peoples will bring their own kings to 
Jerusalem as captives. This hardly makes sense, and the proposal 
to emend to an active participle, nohegzm, yielding the translation 
'with their kings leading them', may be right. 
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12. This verse is in prose and is almost certainly a gloss as most 
commentators agree, although it is not as far removed from verses 
10-11 in tone as many have held. The thought is not, as has 
frequently been asserted, the same as that of Zech. 14: 16-19 

where punishment is decreed for the nations which refuse to go to 
Jerusalem to worship Yahweh. Here the reference is not to the 
worship of Yahweh but to the service of Israel. those nations: 
Heh. has simply 'the nations'. A word seems to be missing from 
the text. 

13. The author now turns from the city to the Temple within 
it, expanding the reference to it in verse 7. The foreign nations 
will come bringing timber for its construction or adornment. He 
refers first to the cedars of Lebanon under the name The glory of 
Lebanon, which he has borrowed from 35 : 2 and, as Torrey 
remarks, 'slightly misunderstood'. He was then, it would seem, 
unable to resist adding a quotation from 41 : 19 which mentions 
three other kinds of tree but in an entirely different sense: there 
they are living trees made to flourish in the desert, here simply 
timber. the place of my feet: almost the same expression occurs 
in Ezek. 43 : 7; it is also to be noted that Ezekiel frequently uses 
the word sanctuary (mi/sda!), which never occurs in Deutero
Isaiah. Traditionally it was the Ark which was identified with 
or closely associated with Yahweh's footstool (Ps. r 32 : 7; cf. 1 

Chr. 28: 2). The Ark had perished in the destruction of 587 Be; 
but now (so also in Ezek. 43: 7) it is the Temple which is his 
footstool, Yahweh himself dwelling in heaven. For a different view 
see 66: I. 

14. In this and the following two verses the author clearly had 
49 : 23 in mind, though most commentators here accept the 
reading of LXX, which lacks all and shall bow down at your 
feet, making (those) who despised you a second subject of the 
verb shall come bending low. Zimmerli regards the piling up 
of epithets at the end of the verse and at the end of verse 16 as an 
indication of merely pious, conventional language in contrast 
with the outwardly similar but deeply significant epithets used 
by Deutero-lsaiah. 

15. A general statement about the transformation of Jerusalem 
from wretchedness to splendour. forsaken and hated: the idea 
of Jerusalem as abandoned by Yahweh, ultimately derived from 
the community's lamentations, is here taken up in the figure of 
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the abandoned wife, which was the form in which it was expressed 
by Deutero-Isaiah (49: 21; 50: 1; 54: 6), and the author almost 
certainly had these passages in mind. The fem. participle 'a;::,u/Jah, 
forsaken, also occurs in 54: 6 with reference to Zion. hated 
(fenu' ah), which does not in fact occur in Deutero-Isaiah, is a 
technical term for a wife repudiated by her husband. with no one 
passing through: the situation is now expressed in concrete 
terms. In the years since the destruction of the city Jerusalem has 
been 'off the map'. I will make you majestic for ever: 
characteristically the author uses the Deutero-Isaianic idea in a 
more imprecise way than his source: a future God-given state is 
promised rather than a precise act of salvation. 

16. This verse is clearly modelled on 49: 23, but the second 
half is expanded with phrases from 49: 26b. The phrase 'and 
their queens your nursing mothers' (49: 23) has, however, been 
entirely reinterpreted. Whereas Deutero-Isaiah uses the metaphor 
simply to indicate that the foreign nations will be slaves to Zion's 
'children', the present author appears to be using it to express 
the idea that Zion will drain the foreign nations of their wealth. 
In so doing he commits the absurdity of saying you shall suck 
the breast of kings (there is no justification for emending 
kings to 'queens'!). breast (fog): usually fag. This spelling is 
found only here and in 66 : 1 r. 

17. It is not stated for what purpose the gold, silver, and 
iron are to be used. Ifit is for the reconstruction of the city this is 
poetical hyperbole: no city could be built entirely of metal. But 
precious metals (of which, at that time, iron was one) symbolized 
spiritual as well as material worth, as many references to them in 
the OT show. On the material level there is perhaps an allusion 
to the golden age of Solomon (1 Kg. 10: 21, 27), and possibly also 
to I Kg. 14: 26, 27, which relates how king Rehoboam, threatened 
by Shishak king of Egypt, was obliged to replace his golden shields 
with shields of an inferior metal. Now the situation in Jerusalem 
is to be reversed. This verse and verse 18 reflect the present 
wretched state of the Jewish community and its aspirations, 
which have up to now been thwarted. So in the second half of the 
verse the present foreign rule is to be replaced by peace and 
righteousness, personified qualities which symbolize the charac
ter of the state of perfection of the coming new age. overseers: 
the word nogef signifies an oppressive rule, but this is an intentional 
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paradox: a tyrant whose name was righteousness would be no 
tyrant at all. 

18. The thought of the first half of this verse (to borders) 
is reminiscent of passages in Deutero-Isaiah such as 54: 15-1 7. 
you shall call your walls ... Praise: there is no suggestion here, 
as some commentators have argued, that the city will need no 
walls because Yahweh himself will protect it (as in Zech. 2: 4-5 
(MT 2 : 8-g) ). The giving of a name to indicate or confer a cer
tain character was not confined to human beings, as we see from 
the names J achin and Boaz given to pillars in I Kg. 7 : 21 and 
(in a symbolic action) the naming of the sticks in Zech. 11 : 7. 
Jerusalem is given a variety of names in prophetical passages 
(Isa. 1: 26; 62: 12; Jer. 3: 17; Zech. 8: 3). Here the naming of 
the walls and gates of Jerusalem is a case of pars pro toto : the 
whole city, enclosed within its walls and gates, will be an em
bodiment of prosperity (yes,tiih, RSV Salvation; for this meaning 
cf. Job 30: 15) and renown (t 6hilliih; RSV Praise). 

19-20. The theme of these verses, that in the age to come there 
will be no need of the SUD and moon because Yahweh himself 
will be your everlasting light, is found in Zech. 14 : 7 and 
frequently in the apocalypses from the second century BC onwards. 
As Westermann has pointed out, the verses are an intrusion in a 
chapter which does not otherwise, once allowances have been 
made for poetic hyperbole, go beyond the possibilities of ordinary 
human existence. They also interrupt the theme of the future 
security and prosperity of Jerusalem, which is resumed in verse 
21. It has been argued that they are in keeping with the theme of 
light in verses 1-3; but they are rather an interpretation of those 
verses in prosaic terms which show a misunderstanding of their 
poetic imagery. They should therefore be regarded as a later 
addition showing an apocalyptic tendency. 

19. by night: this word is lacking in MT. RSV has added it, 
rightly following 1Qisa, LXX, and other Versions. It should 
probably stand in the Heb. text before lo' (nor). 

20. The first part of this verse (to everlasting light) is appar
ently an attempt to make clear the meaning of verse rga, but it 
fails to do so. It is still not clear whether SUD and moon will be 
abolished, or whether they will remain in the sky though no 
longer needed. The second part (from and your days) is a 
general promise unrelated to what precedes. The obscurity of the 



ISAIAH 60: 21-22 

thought is due to inferior composition. The whole verse may be a 
further addition to verse 19. 

21. Continuing the thought of verse 18, the author now turns 
from the future condition of the city itself to the state of its inhabi
tants. There has been much discussion of the meaning of right
eous (Jaddifs,im) here. The only other occurrence of the word in 
Trito-Isaiah is in 57: 1, where it seems to mean something like 
'pious, devout'. The view of Volz, Muilenburg, and Fohrer that 
here it has the meaning of 'participating in salvation' can hardly 
be sustained in view of its usage elsewhere in the OT. It probably 
has the same meaning here as in 5 7: 1, but the emphasis is 
on all: in contrast with the present situation (perhaps that 
described in chs. 57 and 59), the citizens of Jerusalem will be 
united in the sincere service of Yahweh. they shall possess the 
land for ever: the promise of the renewed gift of the land, which 
in Deutero-Isaiah (49: 8; 54: 3) means that the exiles in Babylon 
will be restored to the possession of their distant homeland, here 
has a quite different meaning: it is addressed to a people which 
has already returned home, only to find that whether because 
of the smallness of their numbers, or of the continuing foreign 
domination, or of other peoples who have settled there, or of 
internal dissensions, they do not really possess the land. the 
shoot of my planting, the work of my hands (ne1er mattaay 
ma'afeh yagay): there is textual corruption here. All the ancient 
Heh. authorities have variant readings: Kethib has 'his planting'; 
Qere ( quoted above) 'my plantings'; 1 Qisa adds yhwh (Yahweh) 
after m(w; 1Qisb has m(yw but omits nJr. Both 1Qisa and 1Qlsb 
have 'his hands'. In view of the frequent confusion of waw and 
vodh, RSV may be right in conjecturing that the original had 
my planting (matta'i) and my hands (yaday). For an entirely 
different interpretation see C. Brayley, Biblica 41 (1960), pp. 275-
286. The idea of Yahweh as planting his people, which occurs also 
in 61: 3, was a traditional one: see e.g. Isa. 5: 1-7. 

22. For the theme of the blessing of a greatly increased popu
lation, which derives ultimately from the eromises to the Patri
archs, see 49: 8, 19-21; 54 :1-3. Such an increase in numbers 
would be necessary if the Jewish community were to possess the 
land (verse 21) in the full sense of that phrase. I am the LORD: 
as in Deutero-Isaiah, Yahweh uses this formula to seal his prom
ises. The phrase both reminds the audience of Yahweh's power 
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to help them and also, by virtue of its covenant associations, gives 
them an assurance of his readiness to do so. in its time I will 
hasten it: since the phrase in its time (be'itto) means 'at the 
proper time' or 'when the time is ripe' there is a logical contra
diction here: I will hasten it is an assurance that there will be 
no delay. Probably the intention is to urge patience upon the 
hearers while assuring them that they will not have to wait long. 
This modified expectancy strikes a different note from the ur
gency of Deutero-Isaiah. it comprises everything which has been 
promised in the foregoing chapter. 

PROPHETIC CALL AND MESSAGE 

61: 1-11 

The contents of this chapter are more varied than those of chapter 
60. In verses 1-3 a prophet speaks of his divine call and mission, 
which is to bring God's word of healing and liberation to the 
disconsolate community. A more detailed interpretation of this 
word follows in verses 4-7. Then comes in verse 8 a word of 
Yahweh promising to the people a restoration of their rights, and 
the implications of this are expounded in verse 9. Two more 
elements complete the chapter: an individual thanksgiving in 
verse ro, and a final assurance that Yahweh will indeed keep his 
word in verse r 1. It is probable that the chapter is neither a single, 
unified composition nor simply a collection of entirely disparate 
elements. The general similarity of themes and vocabulary 
together with an unusual degree of dependence on Deutero
Isaiah suggest that it has undergone a process of gradual develop
ment within the same prophetic circle as that which produced 
chapter 60. 

1-3. There are close similarities between these verses and the 
Servant Songs of Deutero-Isaiah: so close that many of the older 
commentators held that this is a 'Song' belonging to the same 
group and the work of the same author. The speaker claims, like 
the Servant, to have received Yahweh's Spirit (cf. 42: r) in order 
to bring a message of hope to his people, and to restore their 
fortunes (cf. 49: 6). Those who regard the second Servant Song 
as extending beyond 49: 6 will also note two further similarities: 
the year of the LORD's favour, and the day of vengeance 
of our God (verse 2) corresponds to the 'time of favour' and the 
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'day of salvation' of 49 : 8, and the proclaiming of liberty to the 
captives, and the opening of the prison (verse 1) corresponds 
to 49 : 9a. On the other hand there are important differences. 
There is no mention in 61 : 1-3 of the Gentiles (though the1e is 
in the later verses of the chapter); more important, such charac
teristics of the Servant as his quietness, humility, sense of failure 
and suffering are entirely lacking. On the other side, the remark
able claim of the author in 61 : 1 that the LORD has anointed 
me finds no echo in the Servant Songs. 

That these verses, like the rest of the chapter, are closely depen
dent on Deutero-Isaiah even apart from the Servant Songs there 
is equally no doubt. But in the case of verses 1-3 this dependence 
raises a curious problem. However dependent he may be on his 
predecessor, and however much he may use the thoughts and 
language of that predecessor in describing his own experiences and 
convictions about himself, there can be no doubt that the speaker's 
experiences and convictions are genuine and personal. What he 
says about himself he clearly sincerely believes. He must then be 
regarded as in some sense a prophet. Yet in spite of his high 
claims to have received the Spirit of Yahweh and to have been 
anointed and sent by him, his conception of his function is more 
restricted than that of earlier prophets, and perhaps characteristic 
of his age: he is an interpreter of an old message rather than an 
intermediary who transmits to the people a new message which he 
has received directly from God. His dependence on his predeces
sor shows that he regarded himself as one commissioned to assure 
the people that the earlier promises of prophets such as Deutero
Isaiah were still valid and would indeed be fulfilled (see espe:
cially Zimmerli). 

1. It is interesting to note that in applying themes and phrases 
from the Servant Songs to himself this prophet shows that he 
understood the figure of the Servant to be Deutero-Isaiah himself. 
( According to Lk. 4: 17-21 Jesus took this as a prophecy concern
ing himself). On the prophetic claim to possess the Spirit of the 
Lord see on 42 : 1. has anointed me: this is obvious! y to be taken 
metaphorically, like 'his anointed' in 45: 1. The only plrsons to be 
actually anointed in Israel were kings and high priests (before and 
after the Exile respectively). Exceptionally Elijah was commanded 
to anoint Elisha to the prophetic office ( 1 Kg. 19: 16); but there 
is no mention in the narrative which follows ( 1 Kg. 1 g : 19-2 1) of 



ISAIAH 61 : I 

his having done so, and it is possible that even at that time the 
word was already used figuratively of an appointing or com
missioning by God to important functions: cf. he has sent me 
in the next line. The word because also suggests a close association 
between this 'anointing' and the gift of the Spirit ( cf. 1 Sam. 16 : 13). 

to bring good tidings ( l egaiier) : for the original meaning of 
this verb, which (with its participial form meaning 'herald') 
occurs in three passages in Deutero-lsaiah, see on 40: g. With 
regard to one of those passages (41 : 27) it has been suggested that 
it may refer, as here, to the prophetic office. the afflicted 
('tinawim): this word, which may also be rendered 'humble' or 
(as in Lk. 4: 18) 'poor' is, like brokenhearted (niJbere-le!J) used 
in the Psalms to denote those who in spite of their present distress 
confidently and steadfastly await the arrival of God's help. Like 
similar expressions in 57: 15, both refer to the Jewish community 
in Palestine as it continues to hope for the fulfilment of the pro
phecies of Deutero-Isaiah and other exilic prophets. he has sent 
me: the metre suggests that this word is to be taken with what 
precedes. the:captives (!6/Ju fim); those who are boun4 ('a.surim): 
some commentators take these words literally as referring to the 
same situation as 58 : 6; but the context suggests that they are 
metaphors referring generally to the state of frustration in which 
the community finds itself. 'a.surim occurs in 49: 9, where it refers 
to the Exile. The author is thus once more giving a new interpre
tation to traditional language. to bind up: that is, to bandage: 
a curious metaphor. to proclaim liberty (li/sra' d6ror): the word 
d6ror is used in the OT exclusively-although sometimes in a 
metaphorical sense-in connexion with the 'year of release' 
• (or, 'jubilee'), whose regulations are to be found in Lev. 25. 
This law prescribed, among other things, a general emanci
pation from slavery every fiftieth year. /sara' d 6ror, 'to proclaim a 
release', appears to have been the technical term for its official 
inauguration (Jer. 34: 8, 15, 17). In the passage under discussion 
the prophet uses it metaphorically of the coming 'liberation' of the 
community from its frustrations. It has been surmised by some 
commentators that the choice of metaphor points to an actual 
jubilee as the occasion when the prophet spoke these words. 
the opening of the prison: in the Heh. (pefsa~-fsoaM there is no 
reference to a prison. This is probably a single word pefsa~fsoa~, 
meaning 'opening' ( cf. 1 Qisa). If the text of the remainder of the 
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phrase is correct this probably means 'release', though some 
commentators, pointing out that the verb pafsa~ is used almost 
exclusively of the opening of the eyes, follow LXX (and Lk. 
4: 18) and emend 'asurfm (those who are bound) to sanwirim 
or 'iwerim, 'blind': 'opening of eyes to the blind'. 

2. to proclaim. the year of the LORD's favour: the 
metaphor of the year of release is now further developed: it is a 
time when Yahweh especially shows his favour (riifon) to those in 
distress. the day of vengeance (yom na/sam): probably a tradi
tional phrase ( cf. Prov. 6: 34; Isa. 34: 8; 63: 4). In the OT 
God is frequently said to take vengeance either against sinful 
Israel or against Israel's enemies. In the latter case vengeance 
is naturally seen as synonymous with salvation for Israel, and 
here and in 35 : 4 the thought of the enemies seems to have 
faded altogether, leaving only the positive thought of Israel's 
salvation. There is certainly no suggestion here of enemies who will 
suffer for their crimes against Israel-a contrast to the use of the 
word in Deutero-Isaiah (47: 3) and in 63: 4. The use of the verb 
comfort (ni~am), a keyword in Deutero-Isaiah, also shows a 
change of emphasis; and this is also true of day: the fact that day 
is here parallel with year shows that no single specific action is 
indicated (cf. a similar usage in Isa. 34: 8). As elsewhere in these 
chapters the author is describing the future state of Zion. 

3. to grant to those who mourn in Zion: this line is mainly 
a variant of the final line in verse 2. The acount of the prophet's 
commission then continues with a series of three images of joy to 
come which will replace the present dejection of the people. 
garland (pe'ir): better, 'head-dress'. To remove the head-dress 
was a sign of mourning (Ezek. 24: 17, 23). Later in this chapter 
(verse IO) the head-dress is mentioned as part of the festive attire 
of the bridegroom. There is also a play on words here: a head
dress (pe'ir) will take the place of 'iper, ashes, which were tra
ditionally sprinkled on the head as ·a sign of mourning. oil of 
gladness: anointing with oil (to be distinguished from the formal 
ceremony of appointment to an office) was a feature of festive 
occasions and appears to have been one of the attentions which a 
host lavished on his guests (Ps. 23 : 5). The phrase occurs again in 
Ps. 45: 7 (MT 45: 8). praise: better, 'splendour' or 'renown': cf. 
the use of the word in 60 : 18. faint (kehah): that is, discouraged; 
cf. the use of this word in 42: 3 (RSV 'dimly burning'). oaks of 
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10. The form of this verse, in which an individual declares his 
intention to rejoice in the LORD and then states his reason in a 
series of clauses, introduced by for (kl), which recount God's 
gracious actions which he has performed on his behalf, is that of 
the individual psalm of thanksgiving: cf. especially Ps. 9 : 1-4 

(MT g: 2-5); 30: 1 (MT 30: 2). Two questions arise here: the 
identity of the speaker and the relationship of this short psalm to 
the remainder of the chapter. In view of the similarity of the 
vocabulary to that of verse 3 (pe'er, 'head-dress', RSV garland, 
occurs in both verses; !of 'ii!i!, I will greatly rejoice, is cognate 
with !ii.son, 'gladness', in verse 3; ye• a/iini, he has covered me 
(see below) is reminiscent of, if not cognate with, ma'..1/eh, 'mantle', 
in verse 3) it seems that the speaker is testifying that the action of 
God through the prophet announced in verse 3 has now been 
fulfilled in his own person: there appears to be a direct relation
ship between this verse and verse 3, if not between it and the 
immediately preceding verses. If this is so the balance of proba
bility with regard to the identity of the speaker lies with the view 
that it is the community of 'those who mourn in Zion' which is 
here personified, an interpretation which is as old as the Targum. 
The metaphor of investiture as indicating a change of status or 
condition is commonly used in the OT: cf. 47: 2; 52: 1. The 
simile of the bride who adorns herself with her jewels is 
taken from 49: 18, but in its new context the thought has lost its 
original precise sense. The thought of the verse as a whole is an
ticipatory, like Deutero-lsaiah's 'eschatological song of praise'. 
he has covered m.e (ye• a/ani) : the verb ya' a/ occurs only here. 
Unless it is a rare byform of 'a/ah it is probably a mistake for 
ya'a/eni (Hiphil imperfect of• a/ah) or possibly • a/an£ ( Qal of• a/ah), 
though in the latter case the use of the direct object would be 
unique. The meaning, literally 'wrap', is not in doubt. decks 
him.self: the verb (y6l;ahen) means 'plays the priest', which makes 
no sense. It has been suggested that the original reading was 
either yaMn or yeMnen, either of which could mean 'fix on (his 
head)', so RSV. righteousness (f6{/al;ah): better, 'deliverance' 
as in 54: 17. 

11. In spite of the sudden change of imagery there is not, as 
some commentators have maintained,. an impossible discon
tinuity between verse IO and this verse, which is, however, prob
ably not part of the psalm of thanksgiving. The speaker appears 
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your shame and rimuili, 'rejoicing', for yaronnii, 'they shall re
joice') would yield the translation 'Instead of shame and humilia
tion, rejoicing shall be their lot'. Though this must remain 
uncertain, there is much to be said for Volz' suggestion that this 
sentence has been misplaced from after a faint spirit in verse 3, 
where it would take its place together with the other phrases 
contrasting the present situation with the future and containing 
the word instead. therefore in your land ... : RS V's emenda
tion of second person forms to third person in order to achieve 
consistency is unnecessarily pedantic. a double portion: a 
double allotment of land. The exact meaning is not clear. Per
haps it means that the Jews will receive full control both over their 
own land and also over that of the other nations. A connexion 
with 40: 2 is improbable (see the commentary ad loc.). A great 
increase of population is implied, but the thought is different from 
that of 54 : 3. 

8. Yahweh now speaks. In its present context, which may not 
be original, this oracle purports to give the reason why all these 
favours are to be conferred on his people: he is not willing to per
mit the continuation of a situation in which they are deprived of 
justice and are suffering robbery and wrong, that is, the denial 
to them by their foreign rulers of independence and self-respect. 
The word-pair mi.fpat/pe'ullah (justice/recompense) has been 
taken over from 49: 4, where the Servant expresses his confidence 
in Yahweh's help, and applied to the community. wrong: MT 
has 'olah, which normally means 'sacrifice', but this makes no 
sense. Almost all commentators agree in pointing the word as 
• awlah together with LXX and other Versions and a few Mss, 
though Delitzsch suggested that the pointing may be correct: this 
is an alternative spelling of'awlah; cf. Job 5: 16; Ps. 58: 2 (MT 
58: 3); 64: 6 (MT 64: 7). The last line of the verse (from and 
I will make) is clearly dependent on 55 : 3 and is characteristic 
in its reinterpretation of Deutero-Isaiah: dissociated from its 
original context it seems almost like a stereotyped, conventional 
expression. 

9. shall be known: that is, 'renowned'. The word is used in 
the same sense in Prov. 31 : 23. The second half of the verse 
(from all who see them) is perhaps a reminiscence of Gen. 12: 2. 

Like Deutero-Isaiah (41: 8; 51: 2) the author has in mind the 
definitive fulfilment of the promises made to Abraham. 
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10. The form of this verse, in which an individual declares his 
intention to rejoice in the LORD and then states his reason in a 
series of clauses, introduced by for (ki), which recount God's 
gracious actions which he has performed on his behalf, is that of 
the individual psalm of thanksgiving: cf. especially Ps. g: 1-4 
{MT g: 2-5); 30: 1 (MT 30: 2). Two questions arise here: the 
identity of the speaker and the relationship of this short psalm to 
the remainder of the chapter. In view of the similarity of the 
vocabulary to that of verse 3 (pe'er, 'head-dress', RSV garland, 
occurs in both verses; Joi 'iifiJ, I will greatly rejoice, is cognate 
with Jason, 'gladness', in verse 3; ye'a/iini, he has covered me 
(see below) is reminiscent of, if not cognate with, ma'.J/eh, 'mantle', 
in verse 3) it seems that the speaker is testifying that the action of 
God through the prophet announced in verse 3 has now been 
fulfilled in his own person: there appears to be a direct relation
ship between this verse and verse 3, if not between it and the 
immediately preceding verses. If this is so the balance of proba
bility with regard to the identity of the speaker lies with the view 
that it is the community of 'those who mourn in Zion' which is 
here personified, an interpretation which is as old as the Targum. 
The metaphor of investiture as indicating a change of status or 
condition is commonly used in the OT: cf. 47: 2; 52: 1. The 
simile of the bride who adorns herself with her jewels is 
taken from 49: 18, but in its new context the thought has lost its 
original precise sense. The thought of the verse as a whole is an
ticipatory, like Deutero-lsaiah's 'eschatological song of praise'. 
he has covered me (ye' ii/iini) : the verb yii' a/ occurs only here. 
Unless it is a rare byform of 'ii/ah it is probably a mistake for 
ya'0 /ini (Hiphil imperfect of• ii/iih) or possibly • iifiini (Qal of• iifiih), 
though in the latter case the use of the direct object would be 
unique. The meaning, literally 'wrap', is not in doubt. decks 
himself: the verb (y8/sahin) means 'plays the priest', which makes 
no sense. It has been suggested that the original reading was 
either yiiMn or y 6!onen, either of which could mean 'fix on (his 
head)', so RSV. righteousness (f8 fiaMh): better, 'deliverance' 
as in 54: 17. 

11. In spite of the sudden change of imagery there is not, as 
some commentators have maintained,. an impossible discon
tinuity between verse 10 and this verse, which is, however, prob
ably not part of the psalm of thanksgiving. The speaker appears 
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now to be once again the prophet, who concludes the composition 
with an assurance of the reliability of God's promises based on an 
argument similar to that of 55: 10-11. As in 58: 8 the choice of 
the word hifmia~, 'cause to spring up', may have been dictated by 
Deutero-Isaiah's use of it in connection with the 'new things' 
prepared by Yahweh (42: g; 43: 19), or by 45: 8, where also 
Yahweh will cause rr!a/sah ('salvation'; RSV 'righteousness') to 
spring up. before all the nations: that is, the nations will be 
observers and witnesses of the salvation conferred upon God's 
people: cf. 52 : IO; 60 passi,m. 

ZION REDEEMED 

62: 1-12 

The alternation of oracles of Yahweh and prophetic comment 
characteristic of chapters 60 and 6 r is also to be found in this 
chapter, suggesting a series of closely linked but not necessarily 
originally connected pieces on a common theme. Only in verse 8 
is the presence of a divine oracle incontrovertible; but there is 
good reason to believe that the 'I' of verses 1a and 6a is also the 
divine 'I' (see below). Like the two previous chapters this chapter 
is wholly concerned with the restoration and glorification of 
Jerusalem (Zion), and the greater part of it is addressed to the 
city in the second person fem. Themes and language attach it 
closely to the two previous chapters. The dependence on Deutero
lsaiah is even more marked. The general historical situation ap
pears to be the same. 

1-5. Verse 1, in which God speaks in the first person, referring 
to Zion in the third, appears to be part of an oracle of salvation. 
Verses 2-5 are a prophetic comment on this which develops its 
theme by means of a variety of images but without adding any
thing fundamentally new. Here a prophet or other person is the 
speaker: he addresses Zion in the second person fem. and refers to 
Yahweh in the third person. 

1. I will not keep silent (lo' •e~efeh): the most frequent 
interpretation of the I here refers it to the prophet who states his 
determination to importune God until he intervenes to bring 
salvation to Zion. This interpretation is linked to a similar inter
pretation of verse 6. But the thought behind the verse is rather that 
of God's silence, that is, inactivity, which is the subject of the 



people's complaint in many Psalms including Ps. 28 : 1, and also 
in Isa. 64: 12 (MT 64: 11). It is in answer to this complaint that 
God promises-as also in 42: 14; 57: 11; 65: 6--that he will now 
break his silence and intervene. (In all the passages cited above 
the same verb bafiih is used, sometimes in the Qal and sometimes 
in the Hiphil.) her vindication goes forth (yife' ... fi{jf;ah): 
see on 58: 8. a burning torch: it has been suggested by Volz that 
this is an allusion to ceremonies performed on the Feast of Taber
nacles; but see on 60: 2. 

2. The nations ... glory: the thought of these lines and of 
verse I is extremely close to that of 60: 1-3. your vindication 
(#dti!): the repetition of fegel; from verse I confirms the view that 
verses 2-5 are to be seen as a deliberate expansion or exposition 
of verse 1. a new name: in the ancient Near East the giving of a 
new name to a person signified a radical change in his status or 
fortunes, and there are many examples of this in the OT both 
actual (e.g. the renaming of Jacob as Israel) and metaphorical 
(e.g. Isa. 60: 14, 18, of Zion considered as a woman). The pro
mise that Zion/Jerusalem herself will be so renamed is found a 
number of times (Isa. 1: 26; Jer. 33: 16; Ezek. 48: 35), but on 
each occasion the new name itself is cited. This is also the case in 
verse 4 of this chapter. The repetition of the theme twice in this 
passage and the fact that only here in verse 2 is the name itself 
not cited has suggested to some commentators that these lines 
(and you shall be called ... will give) are a later interpolation. 
This view, however, presupposes that the passage otherwise has 
a strict literary unity which it probably does not possess. 

3. crown of beauty and royal diadem. (better, 'turban') 
clearly indicate royal status. But the expressions are strange in two 
ways: Zion is not to receive, but to be a crown; and the crown is not 
worn upon the head but is in the hand of the LORD. With 
regard to the first point it may be that the city is to be regarded 
as a crown worn by Yahweh, its city walls having the appearance 
of a tiara. The phrase 'Borsippa is thy tiara', addressed to Bel 
(Marduk) in a Babylonian inscription, is frequently quoted in this 
connexion. The second point is more difficult to explain. It is 
possible that the idea of Yahweh as wearing a crown on his head 
like pagan deities was not acceptable to aJew. 

4-5. The restoration of Zion and her new status are now 
described in the familiar terminology of marriage. 
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4. Forsaken (' 0 ;::upiih) means 'abandoned (by your husband)' 
as in 60 : I 5 and in 54 : 6, from which the metaphor was taken. 
Desolate (read fomemah for femiimah) is to be understood as 
meaning 'barren', as in 54: r. (shall no more be termed on its 
second occurrence is probably a later addition.) The new 'names' 
My delight is in her and Married, like the old names, are to be 
taken symbolically: none of them was ever actually used as a name 
of Jerusalem, although two of them, Azubah (Forsaken) and 
Hephzibah (My delight is in her) were actually in use as 
women's personal names ( I Kg. 22 : 42; 2 Kg. 2 r : r). The second 
half of the verse (from for the LORD) gives a rather pedestrian 
and unnecessary explanation of the change of names as symboliz
ing Yahweh's taking back of his estranged 'wife' (a theme derived 
from Deutero-Isaiah). and your land shall be married: this 
image, a variation on the theme of the city Jerusalem as Yahweh's 
spouse, has its origins in a Semitic concept of the procreator god 
who fertilizes the land. A similar phrase occurs in one of the 
Amarna Letters (fourteenth century Be). 

5. For as ... marries: read ki-!Wol for MT's ki:Yifal, 
following rQJsa. so shall your sons marry you: this is an 
impossible thought, even as a metaphor. To repaint banayi!, 
your sons, as bonayi!, 'your builders' would be less offensive but 
still extremely odd. The most plausible solution is to emend to 
bone!, 'your Builder' (i.e. Yahweh). This involves the further 
change from a plur. to a sing. verb. Yahweh is called Jerusalem's 
Builder again in Ps. 147: 2. The references here and in verse 4 to 
the ruined state of Jerusalem and of the surrounding land give no 
precise indication of date. One cannot speak of a full restoration 
before the time of Nehemiah. 

6--7. The interpretation of this passage depends on the answers 
given to two problems concerning which there is no agreement 
among the commentators: the identity of the speaker(s) and that 
of the watchmen (and also of those who put the LORD in 
remembrance). There is the further problem of the walls of 
Jerusalem: whether they are to be taken as existing in reality or 
only in imagination. The most plausible interpretation of the 
passage is that of Michel, who regards the first part of verse 6 (to 
silent) as an oracle of Yahweh of which the remainder of the 
passage is a subsequent interpretation by a 'prophet'. A somewhat 
similar interpretation was given earlier by Duhm and Elliger 
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among others. If this is so, the watchmen are probably heavenly 
beings serving Yahweh, although the view that they are prophets is 
not impossible. The highly imaginative character of the passage 
makes the problem a difficult one. 

6. The thought is to be understood in the light of 49 : 16. There 
Deutero-Isaiah represents Yahweh as constantly reminding him
self of his promise to rebuild Jerusalem. But in the interval since 
those words were spoken the exiles, now returned, have the 
impression that he has after all forgotten his promise. The oracle 
with which this verse begins is a further assurance by Yahweh 
that he has made arrangements to have himself constantly re
minded of his undertaking. This thought, which seems strange 
to modern readers, becomes more comprehensible in the second 
half of the verse, where the watchmen or watchers (!omer£m) are 
interpreted as You who put the LORD in remembrance 
(hamma;::,kir£m). The ma;::,kir in monarchical times was a court 
official (2 Sam. 8: 16; 1 Kg. 4: 3; Isa. 36: 3); and, while neither 
the meaning of the word nor the functions of the office is en
tirely clear, the view, based on its etymology (za!ar = 'remem
ber'), that it means 'recorder' has not been disproved. If this is so, 
Yahweh as a great king is here seen as having recorders among 
his heavenly courtiers, one of whose functions was to see that the 
programme of duties to which he was committed did not go by 
default. The prophetic comment here is then a correct interpre
tation of the oracle, and the two together amount to an assurance 
to the people that their cause is not forgotten. 

The above interpretation suggests a somewhat different trans
lation of the first words of the verse: 'Concerning the (building of) 
your walls, 0 Jerusalem, I have appointed responsible (heavenly) 
officials.' The word 'watchers' was used in intertestamental times 
of angelic beings, though with a somewhat different function. Cf. 
also Zech. 1 : 11 (MT 1 : 12). 

7. establishes; makes: in view of the metrical irregularity 
it is possible that each of these verbs originally had an object, 
one of which has been lost. 1Qisa has a longer line, but it is 
unlikely that its text is reliable here. 

8-g. These verses, like verses I and 6, begin with an oracle of 
Yahweh, this time introduced by a most solemn oath which 
undergirds his words of promise. It is not clear how far the oracle 
extends. In verse 9 he is ref erred to in the third person ( the 
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LORD), but the first person reappears in the final word (my 
sanctuary). It is possible that the LORD ('et-yhwh) is a corrup
tion of 'o#, 'me', due to a misunderstanding of an abbreviation. 
On the other hand, the not infrequent confusion in some Mss of 
the letters yodh and waw might suggest that my sanctuary 
(lsodfi) is a corruption of 'his sanctuary' (lsodfo). The suggestion of 
Michel that here as in the previous two passages we have an oracle 
of Yahweh subsequently interpreted or expanded is therefore 
precarious. Apart from the variations mentioned above the pas
sage seems to be a literary unit. 

8. Yahweh promises that Jewish farmers will no longer be 
subject to the carrying-off of their crops by foreigners as plunder or 
through taxation as formerly. Since Jerusalem and the surrounding 
countryside had been subjected to foreign oppression, whether 
through war, conquest, plunder, hostile neighbours, or taxation, 
ever since the fall of the monarchy in 587, it is not possible to 
identify these foreigners or to suggest a precise date for these 
verses. All that is stated is that in the future the Jews will be 
independent and self-sufficient. It should be noted that this is a 
much more modest expectation than that expressed in many 
passages in chapters 60 and 61. 

9. This verse refers to the bringing of the first-born of cattle and 
the first-fruits of grain and wine to offer them to God at the great 
festivals (see Dt. 12: 17-18; 14: 22-27; 16: 9-17). This was 
Yahweh's requirement, but it was also the spontaneous action of a 
loyal people. and praise the LORD (wehi[le/,1 'et-yhwh): the 
use of the verb hillel suggests that there may be a reference here 
to the bringing of such offerings to Yahweh as an 'offering of 
praise' (hillulim, Lev. 19: 24; cf. also Jg. 9: 27). 

1~12. These verses appear to have no direct connexion with 
the preceding passage. They are regarded by some commentators 
as the conclusion of the whole section chapters 60--62. Their 
meaning is, however, far from clear; and this is probably due to 
the fact that they are mainly constructed out of a series of quota
tions and near-quotations from Deutero-Isaiah used in a new 
sense. It is not certain that they form a literary unit; if they do, 
they must be judged to be of inferior composition due at least to 
some extent to the inability of the author to handle his borrowed 
material. 

10. Go through, go through the gates with its double 
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imperative-a characteristic of Deutero-lsaiah's style-is some
what reminiscent of 52 : 11 where the Babylonian exiles are 
commanded to depart from the city. The next two lines (to 
stones), like 57: 14 with which they are largely identical, are 
closely dependent on 40 : 3 both in theme and language (prepare 
the way, panna dere!, appears in all three passages). The final line 
is adapted from 49: 22. But Deutero-lsaiah's words have been 
given entirely new meanings. The way is no longer 'the way of the 
LORD' (40: 3) but the way for (or, 'of') the people: no longer 
a road along which Yahweh will come to Jerusalem as conqueror, 
bringing with him the returning Babylonian exiles. It has been 
suggested that it is a highway to be prepared for the return of the 
Jews of the Dispersion, but this is improbable in view of the fact 
that these would have to return by many quite different routes. 
It is more probable that, as in 57: 14, it is the 'way' of the life of 
devotion to Yahweh which the inhabitants of Jerusalem must lead 
if their desire for her prosperity is to be fulfilled. The commands 
to prepare, build up and clear this highway are then ad
dressed, not as in 40: 3 to heavenly beings but to the present in
habitants of Jerusalem. The gates are probably the gates of the 
Temple which they must enter to serve God to this end. lift up an 
ensign over the peoples: in 49: 22 it is Yahweh who will make 
a signal to the peoples to bring back Zion's 'sons and daughters'. 
The phrase is clearly a reminiscence of that passage; but here it 
appears to refer to a signal to the nations that Jerusalem's triumph 
is accomplished. The thought is probably based on 40 : 5 where, 
after the building of the highway, 'the glory of the LoRD shall be 
revealed, and all flesh shall see it together'. 

11. The first line of this verse (to the earth) is a reminiscence 
of 48: 20, where the content of the proclamation is that 'The LoRD 
has redeemed ... Jacob'. Here the content of the message is not 
specifically stated: it cannot be what immediately follows-this 
would be an absurdity, as Duhm pointed out. The line is rather to 
be taken with verse 10: what the LORD has proclaimed to 
the end of the earth is the same as the message conveyed by the 
ensign over the peoples. The remainder of the verse is almost 
entirely taken from 40: 10, II, though with significant changes. 
It is not Yahweh himself who comes but your salvation: the 
triumphant advent of Yahweh himself has been toned down. This 
change introduces a new and weaker meaning for the next two 
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lines, which are virtually a quotation: reward and recompense 
no longer have the pregnant sense which they have in 40 : 10, but 
signify simply the 'reward' of prosperity which Yahweh has 
promised. The plur. imperative Say is difficult to explain. It can 
hardly be addressed to the same persons as the imperatives in 
verse 10, and is probably to be understood impersonally. The 
author has perhaps been influenced by the plur. imperatives in 
40: r, 2 which introduce the passage which he is re-interpreting, 
and which he may have understood in an impersonal sense. 

12. A distinction (though not, of course, a contrast) is made 
between they (the nation as a whole) and you (the city of 
Jerusalem). On the metaphorical employment of the idea of giving 
new names see on verses 2, 4. redeemed: perhaps a reminiscence 
of 5 r : r o. forsaken: see on verse 4. 

YAHWEH THE AVENGER 

63: 1-6 

Almost all commentators agree that these verses form an inde
pendent unit. They are unrelated to their immediate context, 
although there is an undeniable literary relationship between 
them and 59: 15b-20, and they have in common with 61: 2 the 
theme of the day of vengeance (verse 4). They contain a remark
able number of rare or very rare words, a fact which is not en
tirely explained by the special character of the theme with which 
they deal. They are in the form of a dialogue: a bloodstained 
warrior returning from the direction of Edam is challenged
perhaps by a watchman or sentry-to reveal his identity. He 
replies in words which, though indirect and mysterious, reveal 
that he is Yahweh himself ( verse 1). A further question concerning 
the reason for the red stains on his garments (verse 2) elicits a long 
reply (verses 3-6) in which Yahweh relates how he has intervened 
on behalf of his people, annihilating the peoples who were their 
enemies. This extremely dramatic scene, which has no real paral
lels in the OT, is clearly a prophetic vision which has the effect of 
a very powerful assurance to the Jews that their God will effec
tively defend and protect them. In this sense the passage conveys 
a message similar to that of other passages in chapters 56-66. 
It has been called 'apocalyptic' by some commentators, but in 
fact the theme of a universal divine victory over the peoples con-
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ceived as a single enemy goes little further than such passages 
in Deutero-lsaiah as 41 : 8--13, where, although the prophet no 
doubt has one hostile nation-the Babylonians-principally in 
mind, the fact that they are not specifically named confers on 
them something of a universal character. The passage no doubt 
reflects the feeling of the Jews that they had not a friend in the 
world and a consequent tendency to regard all foreign nations as 
enemies whose destruction was to be desired. But the passage 
entirely lacks the cosmic overtones characteristic of apocalyptic. 
See on 66: 15-16. 

It has frequently been remarked that while in verse I Yahweh 
comes specifically from Edom, verses 3 and 6 ref er to a general 
defeat of the peoples. This apparent inconsistency has led to 
proposals to eliminate the references to Edom by emending the 
words from Edom and from Bozrab (see on verse 1). There is 
no justification for this. Edom had, because of its hostile actions 
towards the Jews of Palestine during the E:icile, already become 
their enemy par excellence (cf. Ps. 137: 7; Ob. 13-14; Lam. 
4: 21-22; Ezek. 25: 12; 35: 1-15) and it was therefore natural 
to use its name in a representative sense: cf. also Isa. 34. There is 
no reason to see here a specific reference to any historical event: 
the victory of Yahweh referred to here is in the future. Since 
Jewish hostility to Edam continued to be expressed long after the 
E:icile, it is impossible to date the passage precisely. 

1. Lagarde, followed by Duhm and others, proposed the 
emendation of me•egom, from Edom, to me•oddam, 'stained red', 
and of mibbo;rah, from Bozrab, to mibbo;er, yielding the transla
tion 'with garments redder than (those of) one who treads grapes'. 
These are purely conjectural changes of the text. Rather what we 
have here is a play on words which is particularly effective 
because the name Edom was thought to be (and probably was) 
derived from the root • dm 'to be red', and was also famous for its 
wine production. Bozrab was the chief town of Edom (Jer. 
49: 13). It may be of significance that the text does not specifically 
refer to a victory won over Edom to the exclusion of other 
enemies, but speaks only of Edom as the place where the battle 
was fought. Some commentators have suggested that there is an 
allusion here to Jg. 5: 4, where also Yahweh comes from Edom; 
but this is improbable because there he is coming to the battle, 
not from it. marching: MT has 'bending' or 'bowed' 
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(,ro'eh). RSV rightly follows most commentators in emending to 
~o'ed on the basis of Vulg.'s gradiens. announcing vindication: 
,feqaM,h is here once again used in the sense of 'victory'. 

2. Why is thy apparel red ... ?: better, 'Why is there red on 
your clothing ... ?'. Emendation of lil egtlfe!a by the omission of 
the first letter is unnecessary, and changes the meaning. The 
returning conqueror is not wearing red clothes, but clothes on 
which (le) there are red bloodstains. 

3. In answer to the question in verse 2 Yahweh accepts the 
figure of the wine press and uses it as a metaphor: the 'grapes' 
are the peoples whom Yahweh has crushed in the 'wine press' of 
battle; the 'juice' (this is apparently the meaning of the rare word 
translated by lifeblood) is the blood of the slain, with which the 
'grape-treader' has inevitably stained his clothes. The metaphor 
was evidently so well known (it occurs again in Lam. 1 : 15; Jl. 
3: 13 (l\IT 4: 13)) that no explanation of it was needed. alone; 
no one was with me: there was no Cyrus, as in Deutero
lsaiah, to act as Yahweh's agent; on the contrary, all the peoples 
were arrayed against him; he was forced to take direct action 
himself. The alternative reading of I Qisa., 'from my people', 
is hardly appropriate. I have stained: the unusual form 'eg'alti 
might be explained as an unusual spelling of the Hiphil influenced 
by Aramaic (so G-K §53p); but it is probably best to read the 
Piel ge'alti with 1Qisa.. Most commentators repaint the three 
previous verbs trod, tram.pied, and is sprinkled to waw 
consecutives. 

4. On the literary relationship between this verse, and indeed 
this whole passage, and 59 : 15b-20 see the commentary on that 
passage. day of vengeance (y6m nalf,am) has an appropriateness 
here which it lacks there. On the other hand the phrase my year 
of redemption ( fenat ge' ulay, which can also mean 'the year of my 
redeemed ones') is probably similar in meaning to the 'year of 
release' in 61 : 2 and may be associated with the law of the 
'redemption' or enfranchisement (ga'al) of slaves and property 
laid down in Lev. 25. To secure this freedom for his people is the 
firm intention of Yahweh (in my heart). has come: it must be 
remembered that Yahweh is here represented as speaking after a 
victory which is as yet in the future. As elsewhere in chapters 
56-66 there is not the same sense of urgent expectation of an 
imminent event as is found throughout Deutero-Isaiah. 
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5. This verse is clearly a variant of 59: 16 but is in the first 

rather than the third person. On the relationship between the two 
see on 59: 16. Here the verse is in place in that it expands the 
statement in verse 3 that Yahweh was forced to take action alone. 
As in verse 3 most commentators repoint two verbs, I looked and 
I was appalled, with waw consecutives. So also with the verbs in 
verse 6. 

6. This verse is mainly a variant of verse 3b, though, as Duhm 
points out, such repetition is not necessarily a sign of textual 
corruption. I made them drunk: we should probably read 
'afabb 8rem, 'I smashed them' for MT's 'afakk8rem, with a number of 
Mss and with reference to Targ. lifeblood: the same rare word as 
in verse 3, but here clearly to be translated as in RSV. 

LAMENTATION AND PRAYER 

63: 7-64: 12 (MT 63: 7-64: 11) 

The commentators are in agreement about both the extent and 
the character of this remarkable passage. It belongs to the cate
gory of psalm known as the communal lamentation, a category 
which embraces a wide variety of different attitudes and forms of 
expression, and it would not be out of place if it stood in the 
Psalter rather than in a prophetical book. Its four main elements, 
all of which are to be found in other psalms of the same type, are 
the account of Yahweh's acts of redemption towards his people in 
the past (63 : 7-14), the appeal to him for help, including refer
ences to the present pitiable state of the petitioners (63: 15-
64: 5a (MT 63: 15-64: 4a)), the confession of sin (64: 5b-7 
(MT 64 : 4b-6)) and the final renewed appeal in which earlier 
themes are brought together (64: 8-12 (MT 64: 7-11)). The 
thought of the psalm seems to move on more than one religious 
level, and the view of Pauritsch that it was not all composed at one 
time is perhaps justified, although there is little in it which may be 
termed inconsistency of thought. 

There is no real evidence to support the view of L. Browne 
(Early Judaism, 1929), Snaith, and others that this is a polemical 
psalm in which one group (the Samaritans or 'proto-Samaritans') 
complains about its rejection by another (the returned exiles). 
Like most of the compositions in chapters 56-66 it reflects a feeling 
of disillusionment and of abandonment by God; but apart from 
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this the only clues to its date arc the references to the ruined state 
of Jerusalem and the Temple, and of other cities, as a result of 
enemy action (63: 18; 64: 10-11 (MT 64: 9-10)). There is no 
reason to doubt that the acts of destruction referred to are those of 
58 7 BC; and the intensity of the emotions expressed here suggests 
that they had occurred within living memory ( cf. Lam. 1 : 10; 

2: 7---g). On the other hand the harrowing descriptions of human 
misery consequent upon the Babylonian conquest so characteristic 
of the book of Lamentations are lacking, and the suggestions of, 
among others, Fohrer and Muilenburg that the psalm should be 
dated in the middle rather than the early years of the Exile may 
be right. If so it is probably the earliest part of chapters 56-66, a 
product of the population left in Palestine. The other period 
(c. 538-520 Be) most frequently suggested is less likely. If, as is 
probable, this is a liturgical composition used at gatherings for 
worship during the exilic period in Palestine it is not difficult to 
understand how it came to find its way into this collection of 
prophecies: it would have become familiar to the exiles on their 
return, and would have been adopted by them as matching the 
mood of their own subsequent disappointment which is reflected 
elsewhere in the collection. The mid-exilic period in Palestine is 
therefore the most probable date, though certainty on this point 
is not possible. 

63 : 7-14- The historical survey which is also a feature of some 
other corporate lamentations occurs here, as in Ps. 44, at the 
beginning, but it is notable that Yahweh is spoken of in the third 
person: the prayer does not begin until verse 15. The account of 
Israel's election, rebellion and punishment together with subse
quent reflection on these events (cf. also Ezra's prayer in Neh. 
g: 7ff.) reflects the same growing awareness of the 'theology of 
history' as is found in the roughly contemporary Deuteronomic 
History (Westermann). The purpose of the historical survey is not, 
as in Ps 44, to reproach Yahweh with his recent neglect of an 
innocent people, but to express penitence and to appeal for 
another chance. 

7. I will recount: cf. the similar expression in Ps. 77: I 1 (MT 
77: 12). steadfast love (~asege), like praises (tehillot) is in 
the plural, referring to a plurality of actions of Yahweh (cf. 
55 : 3). praises here means 'praiseworthy deeds'. according to 
( ke' al) : see on 59 : 18. and the great goodness ( wera/J-/u/J) : the 
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rendering of RSV is a possible translation of MT and there is 
probably no need to emend. The phrase is the third object of 
I will recount. The omission of to the house of Israel is 
probably also not justified. them: i.e. the house of Israel. 

8. they are my people: this is a quotation of part of the so
called 'covenant formula' of which the corresponding clause is 
'I am ( or, "will be") their God': cf. e.g. Lev. 26: I 2; Dt. 29 : x 3; 
Jer. 7: 23; Ezek. I I: 20. The author begins his account of 
Yahweh's 'steadfast love' with a reference to his original election 
of Israel to be his people. Then in anticipation of their subsequent 
tragic rejection of him (verse xo) he introduces a kind of dramatic 
irony: Yahweh trusted them to be faithful to him. sons: that 
Israel was, by virtue of its election, Yahweh's son (or individually 
his sons) was a familiar notion. Here the thought is especially 
close to Isa. 1 : 2: the rebellion of sons against their father was an 
unthinkable impiety, yet Israel was guilty of it. and he became 
their Saviour: metre and sense require that In all their 
affliction should be transferred from verse 9 to complete this 
line: 'he became their Saviour in all their affliction.' The election 
of Israel is represented as having occurred before the great acts of 
salvation which began with the Exodus (so also Gen. 17 : 7-8; 
Exod. 6 : 2-8-both passages belonging to the Priestly strand of 
the Pentateuch). 

9. he was afflicted, and the angel of his presence saved 
them: his presence (panaw) is literally 'his face'. The acceptance 
by RSV, following earlier translations, of the Qere lo ('to him') 
rather than the Kethib lo' ('not'), together with its retention of the 
traditional verse-division (see on verse 8 above) creates a number 
of difficulties. One of these is that the phrase the angel of his 
presence would be a unique and improbable concept in OT 
times. The most plausible solution, though itself not entirely free 
from difficulties, is to follow LXX, accepting the verse-division 
proposed above and the Kethib, and repointing the phrase as 
lo' fir umal' a!. This allows the whole line to be translated, 'it was 
no messenger or angel, but his presence which saved them'. The 
meaning is that Yahweh personally intervened to save his people. 
This concept of Yahweh's 'face' or presence is found in Exod. 
33 : 14, I 5, a passage to which this line is probably an allusion. 
(The word is also used of the personal presence of human beings: 2 
Sam. 1 7 : 1 1 . ) he lifted them up and carried them: cf. 46 : 3. 
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10. Psalms 78 and 106 also recount Yahweh's acts of redemp
tion and Israel's ungrateful response, and in similar terms: cf. 
especially Ps. 78 : 40; 106 : 33, 43. This verse is to be interpreted 
as refen;ng in general terms to Israel's whole history of rebellion 
and its culmination in the disasters of the Assyrian and Baby
lonian conquests which are seen as due to Yahweh's deliberate 
instigation. his holy Spirit (rtla~ Js,or!Jo): this expression, which is 
repeated in verse 11 with a further reference to the Spirit of the 
LORD in verse 14, occurs in only one other place in the OT: 
Ps. 51: 11 (MT 51: 13). God's holy Spirit, dwelling within his 
people ( verse 1 1), leading them through the desert to their 
destined home in Canaan (verse 14), but then grieved by their 
rebellion, is here personified more clearly than anywhere else 
in the OT, and is on its way to its later full development as a 
distinct hypostasis in late Jewish and in Christian thought. 

11. he remembered: the subject is clearly the people of 
Israel, though it is probably not necessary to emend the verb to 
the plural as is proposed by some commentators. It is especially 
in Deuteronomy and in the Psalms that the remembering of 
Yahweh's past actions on behalf of his people (or, in some Psalms, 
of an individual) becomes a criterion oflsrael's faith and conduct. 
To remember them continually was to remain grateful and 
obedient to him and to continue to receive his blessings; for such 
remembering the cult was the most appropriate occasion (Ps. 
105: 5). To forget them was to depart from him, and the conse
quences of this were disastrous (Ps. 78 : 42; 106 : 7). But to 
remember them again after the disasters had had their effect was 
to be moved to appeal for help on the basis of the nation's or 
individual's past experience of a gracious God (Ps. 77 : 1 1 (MT 
77: 12); 143: 5); and this is what is described here. The reference 
is general; but it includes the present, and so gives the author the 
opportunity to put into the mouths of the people, in the verses 
which follow, an appeal for help which expresses exactly what he 
wants to say hlJnself. of Moses his servant: Heh. has 'Moses his 
people'. LXX omits the phrase altogether. RSV, following some 
MSS and Pesh., has accepted the emendation of'ammo, 'his people', 
to 'apdo, his servant. An alternative solution is to put W 6 , 'and', 
before 'his people'. It is not certain that either of these solutions is 
correct. The two words in MT may be a corruption of some other 
phrase. the shepherds of his flock: the plur. shepherds can 
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hardly be right. Most commentators emend it to the sing. in 
agreement with LXX and Targ. If this is correct, it refers to 
Moses, and probably to the deliverance at the Red Sea, although 
a few commentators think of it as a reference to the rescue of the 
baby Moses from the waters of the Nile (Exod. 2: 1-10). brought 
up: MT has 'brought them up' (ma'a[em). NEB retains the reading 
of MT, taking the particle 'et which precedes the shepherds as 
meaning 'with'; but 1Qls11 has ma'a[eh, a reading which had been 
long proposed on the basis of the Versions; and RSV has, probably 
rightly, followed this. This verb is the first of a series of participles 
expressing God's activity in the past, concluding with who led 
them in verse 13. This construction is a characteristic of the 
hymn or song of praise, but is equally appropriate to poetical 
narrative of this kind. in the midst of them: MT has 'in the 
midst of him'. The reference is, however, to the whole people 
rather than to Moses alone. his holy Spirit: see on verse 10. 

12. who caused his glorious arm to go: on Yahweh's arm 
see on 40: 10; 51: g; cf. also 59: 16; 63: 5. The personification 
is very fully developed here. who divided (bo/sea'): a traditional 
word for the dividing of the Red Sea, used in Exod. 14 : 16, 21 ; 
Ps. 78: 13. The account in Exodus also makes Moses' hand the 
instrument of the miracle. 

13-14. The simile of the horse moving sure-footedly across the 
desert or plain adds a new feature to the miracle of the crossing 
of the Red Sea: the Israelites find no difficulty in negotiating the 
boulders and weeds which might be expected to have been found 
on the sea bottom. The second image, of the return of the herds 
to the greener pastures of the valley from their more arduous 
period of grazing on the mountain sides, is an appropriate simile 
for the conclusion of the story of Yahweh's miraculous guidance 
of Israel in the past: the giving of rest to them in the land of 
promise. This root, nuab, is that traditionally employed in referring 
to that event. Some Versions seem to have regarded the verb as 
derived from nabah, 'lead, guide' (perhaps reading tan~enm1), but 
the reading of MT (teni~ennu, gave them rest) is more suited to 
the context. The use of the verb nuab in Exod. 33: 14 supports 
this view. 

63: 15-64: 5a (MT 63: 15-64: 4a). Westermann comments at 
this point that it is difficult to see the structure of this psalm. The 
only clear evidence of structure in this section is provided by the 



ISAIAH 63: 15-16 

three direct words of appeal, Look down (verse 15), Return 
(verse 17b) and O that thou wouldst ... (64: ra (MT 63: 19b)), 
dividing the passage into three sections of unequal length. Upon 
these 'pegs' are hung a variety of supporting arguments and state
ments intended to move God to help: a reproach and an appeal 
to the father-son relationship (verses 15-17); an appeal to the 
past (verses 17b-19); and an appeal to God's mysterious power 
(64: 1-3 (MT 63: 19b-64: 2)) and his accustomed graciousness 
(64: 4-5a (MT 64: 3-4a)). 

15. Look down from heaven and see: precisely the same 
words occur in Ps. 80: 14 (MT 80: 15), a communal lamentation 
on the same theme as this psalm. Such duplications are often to 
be explained as examples of a common traditional stock of phrases 
available to psalm-writers. The idea that Yahweh dwells in 
heaven was an ancient one; here, however, it is used to emphasize 
the apparent withdrawal of Yahweh from his people. The fact 
that the Temple was in ruins may also have brought the idea into 
prominence. The whole verse implies that Yahweh has become 
indifferent to the fate of his people: cf. Ps. 79; 83; 1 15, which are 
all corporate lamentations on a similar theme. are withheld 
from me: the Heb. is strange-literally, 'have restrained them
selves to me' (' elay hiJ' appiiJ~u). The singular me and the use of the 
particle 'el, 'to', together with the non-personal subject, all 
suggest a corrupt text. In LXX (as also in 64: 12 (MT 64: 11) 
and 42: 14) the subject of this verb is Yahweh. The original 
reading may have been something like 'al-na: tifapp<i/s, 'do not 
restrain yourself', i.e. 'do not stand aloof', the previous two nouns 
being governed by Where are ... ? 

16. For thou art our Father: these words are best taken with 
the previous phrase. The idea of God as the Father of Israel, the 
corollary to that of Israel as God's son(s), occurs in Dt. 32: 6, 
where its meaning is given in terms of his 'creation' of the nation 
( cf. also 64 : 8 below). The meaning of the references to Abraham 
and Israel is much disputed. Duhm takes this as an indication of 
ancestor worship: appeals to Abraham and Jacob (Israel) have 
been made, but have failed. Schoors, following Pauritsch, sees 
here legal formulae of rejection and exclusion from fellowship and 
support: the community, whose views are represented by the 
psalmist, feels that the patriarchs, the mediators of God's pro
mises, have in some way rejected their descendants and cut them 
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off from the promises. The more usual view is that the two 
patriarchs are simply cited in order to emphasize a feeling of 
hopelessness: the great charismatic figures are long dead, and 
therefore unable to help. None of these views is entirely satisfac
tory. The one thing that is clear is that the psalmist is making a 
direct appeal to Yahweh as Father and Redeem.er of his people 
which he hopes will be successful in spite of all that has happened 
in the past. This verse is therefore intended to broaden the appeal 
to God in verse 15 not to withhold his love and compassion. 

17. The psalmist does not deny that the people have sinned: 
indeed, there is an extended confession of sin in 64 : 5b-7 ( MT 
64: 4b-6). But Yahweh is regarded always in the OT as the 
initiator of all that happens in the world ( cf. e.g. Am. 3 : 6): 
consequently even sin is regarded as within his power to permit 
or to hinder from occurring. This paradox of the 'hardening of the 
heart' finds no solution in the OT, but it is never held to absolve 
human beings of their responsibility for their actions. However, 
if God permits sin he is also the only source of grace; and the 
psalmist is therefore able, in spite of his sorrowful perplexity 
(why?) about his reasons for allowing the present state of affairs 
to happen, to appeal with some degree of confidence to him to 
Return for the sake of thy servants, adding a further 
phrase, the tribes of thy heritage, to remind him of the special 
relationship which once existed between him and his people (see 
on 54: 17, and cf. 58: 14). 

1~19 (MT 18-19a). The description of the present situation 
and its cause is one of the most characteristic features of the lamen
tation. In communal lamentations it often takes the form of a 
narrative of past events: cf. especially Ps. 7 4 : 3-8; 79 : 1-4; 
Lamentations passim. Here the destruction of Jerusalem, espe
cially its Temple (mi/sdas) is referred to. 

18. RSV does not truly represent the order of the words in the 
Heh. thy sanctuary (mi/sdafeM,) occurs not in the first half of the 
verse but in the second, where it is represented by it. The first 
half is almost certainly corrupt, and it is not certain that the 
Temple is referred to there. It may be translated either as 'For a 
little while a (the) people took possession of thy sanctuary 
(/so{!!e!a)' or 'For a little while thy holy people (' am-/so{!!e!a) 
possessed .. .' ( there is no object). Neither of these translations is 
satisfactory: it can hardly be said that Solomon's Temple lasted 
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only a short time; and the second alternative is an incomplete 
sentence. The majority of commentators propose emendations 
yielding a sense which provides a parallelism with the second 
half of the verse. Of these, 'Why have the wicked treated thy 
sanctuary with contempt?' ( liimmiih fi'aru re.fa'im tod.feM) is 
perhaps the most plausible. 

19 (MT 19a). never (me'oliim)": literally, '(not) from of old'. 
who are not called by thy name: literally, 'over whom thy 
name was not called'. The phrase Mrii' .fem X 'al signifies owner
ship, and is used with reference to Israel as Yahweh's possession 
in Dt. 28 : 10; J er. 14 : 9. Yahweh is thus reproached with being a 
king who abandons his subjects and an owner who is indifferent 
to the loss of his property. 

64: 1-5a (MT 63: 19b-64: 4a). This section ( ending with in 
thy ways) is the most impassioned part of the psalm. The prayer 
that Yahweh would 'Look down from heaven' (63: 15) is now 
eclipsed by an intense longing for him to descend in majesty and 
power as in the days of old at the Exodus (Exod. 19) and at the 
waters of Megiddo (Jg. 5) to strike terror into the hearts of 
Israel's enemies and to bestow his gracious presence upon his 
forlorn people. The psalmist uses much of the traditional language 
characteristic of descriptions of such 'theophanies': cf. among 
other passages Exod. 19: 16-18; Jg. 5: 4-5; Ps. 18: 7-15 (MT 
18: 8--16); Mic. 1 : 3-4; Hab. 3: 3-6, and see on 66: 15-16. 

64: 1 (MT 63: 19b). Yahweh is here thought of as concealed 
from men by a partition-perhaps of clouds-which constituted 
the heavens. He is urged to rend or rip aside this partition
a violent expression which goes beyond the otherwise similar 
thought in Ps. 18: 9 (MT 18: 10); Ps. 144: 5-and come down. 
quake (nii;:::,olle[u): this is the Niphal of ;:::,iilal. LXX, however, has 
'flow down', which presupposes a different pointing: nii;:::,iilu, the 
Qal of nii;:::,al. In Jg. 5: 5, on the other hand, where the same 
consonants occur with the mountains as subject, MT has the 
Qal of nii;:::,al, while LXX presupposes the Niphal of zalal. In both 
cases either interpretation yields reasonable sense, with the 
balance perhaps just in favour of quake. 

2 (MT 1). The meaning of the first half of this verse (to boil) 
is not entirely clear, and some commentators regard it as an 
irrelevant and obtrusive interpolation. The rendering of tig'eh by 
causes ... to boil is somewhat dubious. LXX has a quite 



different text, though the common element fire perhaps suggests 
that both MT and LXX are corruptions of an original in which 
fire, a frequent element in theophanies, played a part. 

3 (MT 2). The second half of this verse (from thou camest 
down) is in the Heh. an exact repetition of come down .. . 
presence in verse I and should probably be omitted as a gloss. 
The first half of the verse should then be taken with the previous 
verse and translated 'when thou dost .. .'. terrible things 
(nora'ot): this stock expression for Yahweh's mighty acts (cf. Dt. 
IO: 21; 2 Sam. 7: 23; Ps. 106: 22) would perhaps better be 
translated 'awesome things', since in the contexts in which it 
occurs the emphasis is on the benefits conferred on the Israelites 
rather than on the effects upon their enemies. which we looked 
not for: the psalmist gains confidence from the reflection that 
Yahweh's acts of salvation in the past have occurred when they 
were least expected. 

4 (MT 3). The thought of the unexpectedness of God's grace 
is now translated into something like an act of praise. Unfortun
ately the verse is very corrupt. LXX diverges considerably from 
MT, and Paul, who quotes the verse in I C. 2 : g, even more so. The 
suggestions which follow are very tentative. From of old no one 
has heard (literally, 'and from of old they did not hear') : the 
verb should be emended to the first person and the phrase trans
posed to the end of verse 3 (i.e. after looked not for): 'and of 
which from of old we had not heard'. or perceived by the ear 
(lo' he'ezfnu, literally, 'they did not listen') should be emended 
with LXX to lo' he'ezfnah 'o;::,en, 'no ear has heard', in parallelism 
with no eye has seen. besides thee, which conflicts gram
matically with the third person verb who works (ya'afeh), 
should be omitted. The second half of the verse (from God) can 
then be translated 'what God does for those who wait for him' 
(reading, with RSV, the plur. for MT's sing.). It should be noted 
that wait is not inconsistent with we looked not for in verse 3: 
the former verb (bikkah) signifies patient waiting which does not 
necessarily expect immediate gratification, while the latter 
(fs,iwwah) denotes eager expectancy. 

5a (MT 4a). The ingenious suggestion of Gratz that the word 
lu, '0 that . . . !', has been omitted by haplography from the 
beginning of this verse (the previous verse ends with lo) has been 
adopted by many commentators. Its addition would turn this 



part of the verse into an appeal to God. But it makes sense as it 
stands as a continuation or reinforcement of the sentiment of 
the previous verse. The Heb. text, however, presents a number of 
difficulties. Thou meetest (Paca•ta): nowhere else in the OT 
does this verb unqualifiedly have the sense of 'accept, welcome' 
which the context seems to require. Some other verb may originally 
have stood here; Volz' pa/sari, 'visit', used in just such a favourable 
sense in passages like Jer. 15: 15; 27: 22, is the most plausible of 
the suggestions which have been made. hi.m that joyfully works: 
the Heb. • et-fiii we• ofeh hardly makes sense. The shorter reading 
of LXX ('those who work' = •ote) is to be preferred. Similarly 
LXX's 'remember thy ways' is preferable to remember thee in 
thy ways. 

5b-7 (MT 4b-6). Like 63 : 17 this section is part confession, 
part reproach. The petitioners' sin and God's hardening of their 
hearts which leads them to sin are inextricably mixed together. 

5b (MT 4b). Behold, thou: the emphatic particle hen draws 
attention to the difference between the present situation and that 
described in the previous verses. and we sinned: this translation 
would imply that God's anger drove the people to yet further sin 
by hardening their hearts; but this would be to read too much 
into the Hebrew. Another possible rendering is 'and yet we 
sinned' (see Driver, Hebrew Tenses, §74): a confession that the 
people deliberately sinned in spite of Yahweh's clear warning. 
The remainder of the verse is textually corrupt and obscures the 
problem rather than illuminates it. in our sins we have been a 
long tune is hardly a possible translation of biihem •otiim, and the 
final word weniwwii.fea•, most naturally rendered by 'and we shall 
be saved', hardly makes sense even if regarded, as in RSV, as a 
question. Volz' emendation of the whole phrase to behe•ateme!a, 
wannirsa•, '(and) when you hid yourself we behaved wickedly', 
has the greatest plausibility. If it could be accepted with confidence 
this would confirm the view that the psalmist is speaking of a 
hardening of hearts caused by Yahweh's anger. There is, however, 
a third interpretation: that of S. H. Blank (JBL 71 (1952), 
pp. 14g-54), who argues that both /µi,/ii' and riifa• sometimes have 
the meaning of 'bear the blame' and 'stand convicted', whether 
justly or unjustly. According to him the psalmist is making no 
confession of sin but rather accusing God of unjustly condemning 
and punishing his people. The most important question is, there-
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fore, whether these lines contain a confession or a reproach. In 
spite of the force of the arguments in favour of the latter interpre
tation, a consideration of the context (that is, of their relationship 
to the verses which follow) favours the former. Whether or not 
there is an element ofreproach here it is difficult to deny that there 
is also a recognition of sin. 

6 (MT 5). The further deterioration of the spiritual state of 
the people is now forcefully described. The term unclean (!<imi') 
signifies primarily a ceremonial impurity which makes a person 
or thing totally unfit for association with God or for use in his 
worship. Persons who have contracted this condition may become 
free of it after a fixed period; but the simile of the polluted 
garment, that is, a garment stained by a woman during her 
menstruation (cf. Lev. 12), describes a situation which is even 
more serious: such an object can never become clean again ( cf. 
Hag. 2: 11-14) and is clearly fit only for destruction. So the 
psalmist complains that the situation has become so hopeless that 
even the virtues or righteous deeds (rrf<i!ol) of the people have 
become worthless in God's eyes and abhorrent to him. Further 
similes describe the outcome ofthis separation from God. We ... 
fade: MT's wann<i[,el, derived from halal, hardly gives the desired 
sense. 1 Qisa. indicates that we should repaint as wannibbiil, from 
n<i[,ll, 'fade, droop'. take us away: pointing yi1fii'lm1 for MT's 
yiffii'ilm1. 

7 (MT 6). Here again reproach and confession are mingled 
together. Spiritual apathy has resulted from God's withdrawal; 
but the fact of sin is not denied. take hold: or, 'cling to (in 
supplication)'. hast delivered us: MT's watt6mucem1 is derived 
from mtlg = 'melt', hardly a possible translation even if a transitive 
sense for this verb were allowed. RSV, probably rightly, emends 
to watt6magg6nlnu, the Piel of mgn, with LXX and some other 
Versions. 

8 (MT 7). The initial word Yet (we<atttih, literally 'And now') 
introduces a new argument: an appeal, in a more confident mood 
than that of the previous verses, to God as Israel's maker not to 
destroy what he has made. The notion of God as Israel's Father, 
already employed in a somewhat different way in 63 : 16, is now 
allied to the image of the potter and the clay, an image also 
capable of being used in more than one way, as a comparison 
with 45: g shows. Its use here is similar to its use in Job 10: g. 
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9 (MT 8). exceedingly: perhaps better, 'excessively'. re
member not iniquity for ever: a very similar plea is made in 
Ps. 79: 8. 

10-11 (MT 9-10). The description of the present wretched 
situation in Palestine is now taken up from 63: 18 and expanded 
as an introduction to the final appeal to God in verse 12. 

10 (MT 9). The plur. expression Thy holy cities is unique; 
but there is no reason to emend to the sing. in imitation of LXX. 
Since the whole land is a holy land (Zech. 2: 12 (MT 2: 16)) 

each of its cities may be regarded as holy. The repetition of the 
phrase have (has) become a wilderness is inelegant, but calls 
for no emendation. 

11 (MT 10). our fathers: this phrase does not necessarily ex
clude the present generation, though it does perhaps suggest that 
enough time has elapsed since the burning of the Temple to have 
made a historical perspective possible. There is probably no 
significance in the fact that the Temple, called 'thy sanctuary' in 
63: 18, is now called Our ... house: this is merely a slight 
change of mood in the expression of grief. 

12 (MT 11 ). The lamentation ends with an imploring question; 
cf. Lam. 5: 22. Wilt thou restrain thyself: see on 63: 15. Wilt 
thou keep silent: that is, refuse to intervene on behalf of his 
people, as he promised to do in 62: 1. sorely: the Heh. expression 
has the same meaning as in verse 9, where RSV translates it by 
'exceedingly'. 

REW ARDS AND PUNISHMENTS 

65: 1-25 

Although at first sight verse I might suggest that this chapter 
contains Yahweh's answer to the preceding lamentation there is 
no connexion between the two passages. The most prominent 
feature of this chapter, the fact that it is addressed to a religiously 
divided community, is entirely absent from the preceding chapters. 
Chapter 66 also, although it has strong affinities with this chapter, 
must also be regarded as distinct from it. A more difficult question 
is that of the internal unity of this chapter. If we exclude verse 25, 
which is certainly a later addition, there is a kind of unity here: 
the theme of the contrast between two elements-the faithful and 
the apostate-within the Jewish community cannot be entirely 
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due to editorial activity. There is also some consistency in the 
vocabulary, e.g. the use of the phrases my servants (verses 8, 13) 
and my chosen (verses 9, 22). But there are good reasons for 
regarding the chapter as having been composed from a number of 
smaller units. Verses 16h-23 not only have marked characteristics 
of their own but are also pure promise: the contrast between the 
fates of the two opposing groups is absent. This section was almost 
certainly originally quite separate, although it has now been 
firmly joined to the first part of the chapter by the addition of 
verse 24, which echoes verse I and forms with it a framework 
which binds the chapter together as a whole. It has, however, 
affinities with verses 1-16a which suggest that it was composed 
at a time not far removed from the date of those verses. On the 
question of the unity of verses 1-16a see further below. 

There is no agreement among the commentators with regard to 
the date of composition. The descriptions of idolatrous cults in 
verses 3-5, 11 do not suggest a connexion with the similar 
passage 56: 9-57: 13. The two primary criteria for the dating of 
verses 1-16a are the identity of the two opposing groups and the 
nature of the idolatrous cults. On this basis a Hellenistic date has 
been proposed (Volz), while at the other extreme some commen
tators have suggested a pre-exilic date. The view that the cults in 
question belong exclusively to the Hellenistic period has been 
strongly opposed by R. de Vaux (Von Ugarit nach Q_umran, Eissfeldt 
Festschrift (BZAW 77), 1958, pp. 250--65 = Bible et Orient, 1967, 
pp. 499-516). On the other hand the division of the community 
into two clearly defined religious groups would appear to rule 
out the pre-exilic period, but leaves almost unlimited scope for 
a dating later (than that. An early post-exilic date is quite 
possible. 

1-16a. After a statement about his readiness in the past to 
admit to his fellowship even those who had turned their backs on 
him (verses 1-2a), Yahweh, who is the speaker throughout, 
describes and condemns (referring to them in the third person) a 
rebellious people for their idolatrous practices and announces 
his vengeance upon them (•·erses 2b-7). But in verse 8 he makes a 
crucial distinction between the corrupt mass and a faithful kernel 
to whom (referring to them also in the third person) he promises a 
peaceful and blessed existence ( verses g-1 o). He now addresses 
the idolaters directly, describing their idolatrous practices a 
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second time but in a different way and once more announcing 
their destruction (verses 11-1 2). Finally, still addressing the 
idolaters, he draws a detailed contrast between their fate and that 
of the faithful (verses 13-15), ending with further reassurances for 
the latter. In its present form the passage possesses a certain 
coherence of thought, its unity being supplied by the contrast 
between the idolaters and the faithful; but the repetitions and 
changes of the persons addressed suggest that it is composite. 
These difficulties are largely removed if verses 1-7, which refer 
exclusively to the idolaters, are taken as a distinct and original 
composition. 

1-2a (to people). These verses are quoted in Rom. 10: 20-21 
by Paul, who interprets verse I as referring to the Gentiles who 
have had the gospel preached to them in contrast to the rebellious 
Jews of verse 2a. But this is not the meaning of the author, who is 
referring throughout to the rebellious Israelites. The Pauline 
interpretation was a natural one, since the two verbs I was ready 
to be sought (ni!lrafti) and I was ready to be found (ni~e'li) 
are in the Niphal, which most frequently has a simple passive 
sense, and are translated by passive verbs in the LXX: 'I was 
sought', 'I was found'. But all commentators are agreed that this 
is the so-called 'tolerative' use of the Niphal (G-K §51c) which 
RSV has rendered correctly. Yahweh offered himself but was 
rejected. ask for me: MT has simply 'ask' (Ja'tilu). But 1Qisa 
and some later MSS have the suffix 'me'. that did not call on my 
name: reading Qal perfect /stira' or participle lf,ore' with the 
Versions. MT has the same consonants but points them lf,orti', 'was 
(not) called', which would mean that they were not Israelites. 
MT's pointing shows the same tendency as Paul to regard this 
verse as referring to foreign peoples. But it is clear from the 
following verses that the reference throughout is to apostate 
Israelites who have ceased-at least in any real sense-to acknow
ledge Yahweh. ask, find, and seek frequently refer to cultic 
activity, but in the immediate context they probably have a 
general sense. nation (goy), people ('am): these words here 
denote not national entities but simply groups of people. I spread 
out my hands: normally a gesture of prayer, but here clearly 
one of appeal. Yahweh is represented as condescending so far as to 
implore these people to return to him. rebellious (sorer): the 
metrical line is too short. We should add 'and disobedient' 
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(tlmoreh), following LXX and Paul. 1Qisa. has only one word, 
probably moreh (the text is not clear). 

~b-5, The catalogue of sins is presented in a series of participial 
clauses: who provoke; sacri&cing; burning incense; who sit; 
who eat; who say. Although the exact nature of some of the 
more specific accusations is not clear, these are all religious rites 
totally incompatible with the worship of Yahweh. 

3. to my face ('al-panay): that is, openly. sacrificing in 
gardens: cf. 66: 17. Such sacrifices in the open air, probably 
connected with fertility rites, are condemned by pre-exilic 
prophets: cf. Isa. 1: 29 and references in Dt., Jer. and Ezek. to 
rites performed 'under every green tree' etc. burning incense 
upon bricks metaWrim 'al-halleginim): although the offering of 
incense had its place in the worship of Yahweh, the Piel of tfr is 
virtually always used of idolatrous worship. There is, however, no 
other reference in the OT to bricks in connexion with this. 
If bricks is original here the reference might be to altars made 
of brick, to the use of heated bricks in the preparation of incense, 
or to the offering of incense to the 'host of heaven' on the brick or 
tile roofs of houses (cf. 2 Kg. 23: 12; Jer. 19: 13; Zepb. 1: 5). 
This last was a Babylonian custom introduced into Israel in the 
pre-exilic period, and there is Babylonian evidence that the 
incense was sometimes offered up on clay bricks (D. Conrad, 
ZAW Bo (1968), pp. 232-4; G. R. Driver, Festschriftfiir W. Eilers, 
1967, p. 56). An alternative theory is that of M. Dahood (CBQ,22 
(1960), pp. 406--8) who suggests on the basis of an inscription on 
an incense-altar found at Lachisb that [6pinim is related to [egonah, 
'incense' and means an incense-altar. 

4. who sit in tombs: probably in order to consult the dead 
(necromancy). This practice is attested in pre-exilic times (Isa. 
8: 19), but was strictly forbidden to Yahwists. Close contact with 
the dead was believed to make a person unclean. and spend the 
night in secret places: this practice, which is closely associated 
with the previous one, is that known as 'incubation', that is, the 
seeking of an oracle from a god-in this case demons or the dead
by spending the night in his presence. The sin here lies in the fact 
that it is not Yahweh but other supernatural beings who are 
consulted. in secret places (bannelurim), however, is a somewhat 
vague expression. NEB repaints the word as bannilrurim and 
translates 'keeping vigil' (a word supposedly derived from 
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nifyar, 'keep watch'). M. Dahood (CBQ., 22 (1960), pp. 408-g) 
proposed ben ~urim, 'inside mountains' (i.e. in caves) on the basis 
of an inscription inside a Palestinian rock-tomb (LXX has 'in the 
caves'). who eat swine's flesh: the pig was an unclean animal 
and to eat pork was, as it still is by the Jews, regarded as abomin
able (Lev. 1 1 : 7; Dt. 14 : 8), possibly because it was associated 
with non-Yahwistic cults. It is referred to only here and in 
66 : 1 7 ( cf. also 66 : 3) ; but the fact that it is forbidden in Dt. 14 : 8 
suggests that the problem existed before the post-exilic period, 
and this accords with what is known of the situation elsewhere in 
the ancient Near East (R. de Vaux, Bible et Orient, pp. 49g-516; 
A. van Rohr Sauer, BZAW 103 (1968), pp. 201-7). The final line 
of this verse refers to the eating of other creatures forbidden in 
Lev. 11 and Dt. 14. broth: reading mera!f, with Qere, 1Qisa. and 
Versions. Kethib has pera/s, 'fragment', which is less probable. 
in their vessels: reading bi!elehem with 1Qlsa., Targ., and Vulg. 
MT has simply 'their vessels' (kelehem). 

5. Finally the practitioners of these rites are accused of 
blasphemously claiming that they possess, through serving their 
gods, a 'holy' status equivalent to that possessed by the priests of 
Yahweh ( cf. Lev. 2 1 : 6-8). But it is doubtful whether l;egaJti!a 
can mean I am set apart from. you (see G-K §117X). Many 
commentators prefer to repoint the verb as Piel: l;idda1ti5{1, which 
may be translated 'for (otherwise) I should communicate holiness 
to you'. This would correspond to the idea which lies behind 
Ezek. 44: 19 and is implied elsewhere in the OT of a special 
'holiness' resulting from contact with holy objects which is 
communicable to other persons like a contagion and dangerous 
to those who acquire it improperly. We must suppose that these 
words are imagined to be spoken by a priestly officiant of such cults 
to his followers. The second half of the verse (from These are a 
smoke) begins the announcement of punishment which follows 
the accusation, in the manner of the pre-exilic prophets. It is ex
pressed in traditional language: cf. Jer. 17: 4; Dt. 32: 22. 

6. it is written before m.e: apparently a reference to a 
heavenly book recording sins to be punished, a concept perhaps 
derived from the practice of keeping annals at royal courts in 
which notes about crimes yet unpunished may have had a place. 
The other references in the OT to a 'heavenly book' (Exod. 
32: 32; Ps. 69: 28 (MT 69: 29); Isa. 4: 3, Mai. 3: 16) refer to 
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favourable rather than unfavourable bookkeeping. The apoca
lyptic concept of books used in evidence at the examination of 
individuals after death at the Last J udgment, to which the 
earliest reference is Dan. 7: 10, is a later development. I will not 
keep silent: see on 62: 1. The intervention of Yahweh signified 
by his breaking silence can be for either good or evil. but I will 
repay (ki 'im-.fillamti): better, 'until I have repaid'. From this 
point to the end of verse 7 the text is in disorder. yea, I will repay: 
literally, 'and I will repay'. Apart from the 'and' this word is simply 
a repetition of the preceding word. It is lacking in LXX and other 
Versions, and may have been misplaced from verse 7 (see below). 
into their bosom: this phrase is virtually repeated in verse 7 and 
is perhaps intrusive here. 

7. their iniquities and their fathers' iniquities: RSV here 
follows LXX and Syr. MT has 'your' in both cases, which can 
hardly be right. The phrase is the object of the first I will repay 
in verse 6. The author does not mean to imply that the earlier 
generations had not suffered punishment for their sins, but that 
there was a continuity of sin from one generation to another: the 
new generation had not changed its ways, and was to pay for the 
sinfulness which it had inherited. together, says the LORD: 
these words are also probably a later addition. The text from I will 
not keep silent inverse 6 may perhaps be reconstructed as follows: 

I will not keep silent until I have repaid 
their iniquities and their fathers' iniquities. 

because ... upon the hills: these are characteristic practices 
taken over from the Canaanites and attested in Israel since the 
pre-exilic period; cf. verse 3. reviled me: an accusation of 
blasphemy or 'high treason' against the honour of Yahweh: see 
on verse 5. for their former doings: hardly a possible translation 
of pe'ullii/iim rf fonah. ri'.fonah is probably to be taken adverbially: 
'I will first measure'. If we.fillamti is now transferred from verse 
6 to stand before into their bosom we obtain the following lines: 

I will first measure out their reward (p6'ullii/am) 
and (then) pay it into their bosom. 

bosom (Mis)": better, 'lap'. A free translation might be 'purse'. 
So Yahweh assures the sinners that they will receive their due in 
full and without fail. 
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8. The absolute dichotomy which runs through the whole of 
this chapter in its present form between the apostates within the 
Jewish community, doomed to destruction, and the faithful (my 
servants; my chosen), who are assured of the fullness of God's 
blessing, goes far beyond any concept of a 'remnant' in the pre
exilic literature (see W. Eichrodt, Theology of the Old Testament 1, 

1961, pp. 379n., 466; G. Sauer in Wort-Gebot-Glaube, Eichrodt 
Festschrift, 1970, pp. 277-g5). It was the fruit ofa more individual
ized understanding of faith which emerged after the destruction 
of Israel's national institutions in 587 BC and became a character
istic feature of post-exilic Judaism. The imagery of the finding of 
juice (tir6f, RSV wine) in a cluster of grapes is somewhat obscure, 
but its general sense is made clear by the subsequent application 
of the simile. Yahweh says that he will not destroy the whole 
(hakkol; RSV inadequately them all) of the community: that is, 
he will preserve the faithful. The imagery is evidently concerned 
with decisions made by the vinegrower with regard to the de
struction of unproductive vines. There is no indication, as has 
been suggested, that the words in quotation marks are part of a 
vintagers' song; and to connect them with the mysterious 'Do not 
Destroy' which occurs in the titles to Psalms 57; 58; 59; 75 is even 
more hazardous. a blessing: perhaps in the sense of life-power or 
vitality given by God. SeeJ. Pedersen, Israel 1-11, 1926, pp. 182-3. 

9. Deutero-Isaiah had seen the ancient promises made to the 
Patriarchs of a great and numerous people descended from them 
who would take possession of the land as about to be realized 
(54: 1-3). In spite of the return from Babylon after the Exile that 
promise could not be said to have been fulfilled (see on 57: 13). It 
is now renewed again, but restricted to the chosen. The promise 
of an increased population in the future is not intended to exclude 
the present generation from participating in the blessing ( cf. the 
same thought in Deutero-Isaiah). The mention of Jacob and 
Judah shows that the restoration of the entire people of Israel to 
their land is envisaged as in 60: 4-g. my mountains: that is, 
the whole land, as in 14: 25. The land is Yahweh's: he allots it 
to his people. my chosen (be~fray, plur.): Deutero-Isaiah (43: 20; 

45: 4) speaks of the whole nation as Yahweh's chosen (sing.); 
here it is faithful individuals within the nation who are so desig
nated. The same is true of the servants of Yahweh: contrast 
54: 17• 
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10. The promise ends with an idyllic pastoral picture of 
undisturbed peace. Sharon is the coastal plain in the west; 
Achor a valley near Jericho in eastern Palestine (Jos. 7 : 24-26; 
15: 7). The mention of the two extremities is intended to embrace 
the whole land. who have sought me: a reference back to 
verse 1. Only those who have accepted Yahweh's appeal are 
entitled to be called my people. 

11. Before announcing the destruction of the apostates Yahweh 
adds new specific indictments to those made in verses 2-5. forget 
my holy mountain is to be interpreted in the light of the parallel 
phrase forsake the LORD: the apostates have abandoned the 
worship of Yahweh for their pagan rites. The reference to the 
holy mountain does not necessarily imply that the Temple has 
already been rebuilt, but it does imply that those addressed are in 
Palestine and that the Temple site is in use for the worship of 
Yahweh. The practice of lectisternia, or preparing a meal for the 
gods, existed among a variety of peoples. Fortune (haggaef) 
conceals the name of the god Gad, a personification of good for
tune (hence the article in Heh.), a Syrian god worshipped over a 
wide area including Phoenicia and Palmyra, whose name is 
preserved in the Palestinian place-names Baal-gad (Jos. 11 : 17; 

12: 7) and Migdal-gad (Jos. 15: 37), a fact which implies that he 
was at home in pre-exilic Palestine. Destiny siinilarly conceals 
the name of the god Meni (Heh. hamenz, again with the article), 
also a god of fate, possibly identical (though masculine) with the 
Arabian goddess Manat. Both may have been star-deities. 

12. It is not clear in what way sword and slaughter were to 
overtake the apostates. This may simply be traditional language 
not to be taken literally. I will destine (umani#): literally, 'I will 
number'. The choice of the verb, similar to the name Meni, has a 
grim appropriateness. The last lines, from because, are repeated 
almost verbally in 66 : 4. Here they round off the section by 
recalling verses 1-2. The phraseology is traditional: when I 
called ... listen has echoes in 50 : 2; J er. 7 : 13, and but you 
did what was evil in my eyes is a characteristically Deuter
onornic expression. On the meaning of chose what I did not 
delight in see on 56 : 4. 

13-15. The fates of the two groups set out respectively in 
verses 9-10, 11-12 are now brought together in a way which 
suggests that verses 9-15 form a single piece. The form, a series of 
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parallel announcements ofblessing and of judgment, has a liturgical 
ring. This is an early example of a literary type which later came 
to play an important role in Jewish eschatology and continued 
into early Christian literature (e.g. Lk. 6: 20-26), and in par
ticular influenced the picture of the Last Judgment (cf. Mt. 
25: 31-46). 

15. The first and last parts of this verse form a contrasting pair 
like those in verses 13-14. and the Lord GOD will slay you is 
intrusive and impairs the parallelism both of metre and of sense. 
It is probably a marginal gloss based on the actual form which 
the curse mentioned in the previous line might take: 'May the 
Lord Goo slay you as he slew X!' (cf. Jer. 29: 22). This intrusive 
reference to Yahweh in the third person seems subsequently to 
have led, in the manuscript tradition represented by MT, to an 
alteration of the next line to continue the third person reference. 
LXX, although the intruded line is also present, has 'but my 
servants shall be called (pointing the verb as Niphal) by a new 
name'; and this is probably the original text. 

The original intention of the verse was to pursue the contrast 
between the fates of the two groups beyond the present into the 
future by indicating what will happen to the name of each. The 
predictions are not, however, entirely parallel. It is not clear what 
is meant by the name of the apostates; possibly the author was 
thinking of their individual names. The use ofa name for a curse 
is well illustrated in Jer. 29: 22, where the lying prophets Ahab 
and Zedekiah are to be remembered only by the use of their 
name to invoke their terrible fate on others. So the terrible fate 
of these people will be perpetuated for ever in an exemplary way. 
We might at this point expect to be told that the name(s) of the 
other group will be similarly used for a blessing (see on verse 16a). 
Instead we are told that Yahweh's servants will be given the 
new or different name which, as in 62: 2 (though not in 62: 4) 
remains unspecified but signifies the beginning of a new era of 
blessing for them. 

16a (to shall swear by the God of truth). It is possible 
though not certain that this is an addition. There is a connexion 
with the thought of verse 15, but the point is somewhat different. 
After the reference to the use of the apostates' name to make an 
effective curse we should not be surprised to discover here a 
similar statement about the use of the new name of Yahweh's 
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servants to make an effective blessing, as is promised with regard 
to the name of Abraham in Gen. 22 : 18, where the families of the 
earth are to invoke a blessing upon themselves (the verb is the 
same) by asking God to bless them as he blessed him. But instead 
we have a reference to 'blessing oneself' (and taking oaths) by 
invoking God's name (cf. Jer. 4: 2). The unique phrase the God 
of truth ('e[oM 'iimen; but we should in both cases perhaps read 
'omen, 'faithfulness' for the adverbial 'iimin) emphasizes that God 
can be relied upon to perform all that he has promised. So that: 
a dubious translation of 'afer. The word may be a somewhat 
clumsy addition made in an attempt to strengthen the link with 
the previous verse. 

161>-25. In its present state this passage is dominated by 
verse 17, in which Yahweh declares that he is about to create 
(hinneni bore') new heavens and a new earth; and this impression 
of a radical cosmic transformation is strengthened by the final 
verse (25). But the intervening verses (18-23) have no cosmic 
reference: they are wholly concerned with the renewal of 
Jerusalem and its people ( cf. chapters 6o-62). The probability 
that verse 17 is not part of the original composition is strengthened 
by the fact that much of it is duplicated in the neighbouring 
verses: For behold, I create is an exact duplication of part of 
verse 18, and the second half of the verse is very similar to verse 
16b. Westermann's suggestion that verses 17 and 25 may have been 
added to the passage to give it a quasi-apocalyptic tone deserves 
attention. 

But the removal of verse 17 does not entirely solve the problems 
of the opening verses, since verse 16b, though related thematically 
to what follows rather than with what precedes, remains syn
tactically isolated. There has perhaps been some disarrangement 
of the lines. Westermann suggests that verse I Ba ( to which I 
create) with its command to rejoice over the creation of a new 
Jerusalem originally stood at the beginning. 

16b. the former troubles (h~fiirol hiiri'Jonol): both this 
phrase and the former things (hiiri'Jonol) in verse 17 are based 
on Deutero-lsaiah and in particular on 43: 18-19, where Yahweh 
urges his people to 'Remember not the former things, nor consider 
the things of old', and continues, 'Behold, I am doing a new thing'. 
In verse 18, which was probably originally the continuation of 
this verse, these 'former' things are contrasted with the 'new 
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things' which Yahweh is about to create; but this is once more a 
reinterpretation of Deutero-lsaiah's thought. Whereas for him 
the former things are the great deeds which Yahweh has done 
in the past now to be overshadowed by even greater deeds to 
come, here they are the former troubles of God's people from 
587 BC onwards which in spite of Deutero-Isaiah's promises have 
still not been put right. Now the promise is made again: the days 
are coming when past sufferings will be forgotten in present joy. 
from my eyes: we might expect 'from your eyes', but this is not 
a textual error. The meaning is that Yahweh is so intent on the 
immediate future that the past is for him as though it had never 
been. 

17. See on verses 16b-25 above. Here the former things are 
given yet another interpretation: they stand for the whole created 
order which is to be replaced by a new. The author appears 
to have taken Deutero-lsaiah's statement in 51 : 6 about the 
ephemeral character of the heavens and the earth as a prophecy 
of their immediate destruction; and, taking a further clue from 
the use of the verb create (btira') in some passages in Deutero
lsaiah (e.g. 41: 20; 42: 5-g; 43: 7, 15; 45: 8) where he supposed 
that he was speaking of a new creation, he has concluded that 
there is in fact to be a completely new beginning. He emphasizes 
this by using language reminiscent of Gen. 1 : 1. It would however 
be rash to classify this brief assertion, unique though it is in the 
0 T, as apocalyptic in the full sense. It entirely lacks the detailed 
description characteristic of the apocalyptic predictions of the 
end and of the new creation, and it would be better to say that 
it marks the beginning of a new radical theology, born of the 
despair of post-exilic life, which the apocalyptic writers later 
adopted and developed in even more critical times. 

18. The tone of this and the following verses is similar to that 
of chapters 60-62. for ever: the guarantee of permanence is an 
essential feature of all such promises of salvation. in that which 
('afer): the meaning is plain, though 'afer, if correct, is used in a 
very pregnant sense. I create Jerusalem: like the author of 
verse 17, this author also has been influenced by Deutero-Isaiah's 
frequent use of the verb btira'. The thought may, apart from the 
use of this word, be compared with 62 : 7. By using it in connexion 
with Jerusalem he implies that the city will be more than simply a 
restoration of the old: when Yahweh creates it is always something 
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quite new. But this is an extension of the meaning of the word 
which goes beyond even Deutero-lsaiah. 

19. The second half of this verse (from no more) begins a 
description of the ideal life which will be enjoyed by the citizens 
of the new Jerusalem. This thought occurs also in 35 : r o; 5 r : r r. 
This is a reversal of the situation prophesied inJer. 7: 34; 16: 9; 
25: ro, prophecies which had been amply fulfilled. 

20. For the Israelite long life was one of the signs of God's 
blessing, and early death often attributed to sin. In Gen. 6 : 3 the 
shortness of human life in general was also attributed to sin. A 
restoration of what would now be regarded as exceptional 
longevity would therefore be a characteristic of life in the newly 
created Jerusalem. This is clearly the tenor of this verse, but there 
are some difficulties of detailed interpretation. an infant that 
lives but a few days: literally, 'an infant of days'. The accents 
in MT show that the Massoretic editors did not accept this as a 
possible interpretation of the phrase, although their own interpre
tation is most improbable. Possibly a verb is missing. Another 
possibility, though unsupported by concrete evidence, is that 
wimim, 'days' is a mistake for yamut, 'dies': 'an infant who dies'. 
the child shall die a hundred years old: that is, death at the 
age of a hundred will be regarded as premature. It should be 
observed that there is no question, in contrast with 25 : 8, which 
comes from a much later period, of the abolition of death, or of 
life after death. To die at a ripe old age after a full and happy life 
was not regarded as a misfortune. What is promised here is a 
return to the legendary longevity of the age before the Flood 
recorded in Genesis. The last line of the verse is difficult. The 
traditional interpretation is that the sinner will be punished by 
dying young!-a hundred years old!-and that this is a further 
indication of the change in the normal lifespan. This is an inter
pretation dictated by desperation. Perhaps the most plausible 
interpretation is that which understands &o!eh not as sinner, but as 
'one who fails': anyone who dies without attaining the age of 
one hundred may be assumed to have been cursed for some fault. 

21-22a (to and another eat). See on 62: 8. The formulation 
of this promise is reminiscent of the curse of Dt. 28 : 30 and is 
intended to be a deliberate reversal of former prophecies of woe: 
cf. on verse 19. It should be noted that ancient cities like Jerusalem 
were not 'urban' in the modern sense. It is also important to 
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notice that the ideal life as conceived by the ancient Jews was not 
one of idleness but of satisfying work. 

22b. like the days of a tree: a frequent image of a healthy 
and useful longevity. Cf. especially Ps. 92: 12-14 (MT 92: 13-15). 
long enjoy: literally, 'wear out' (yepallr1). The meaning is that 
they will live to make full use of the results of their labours. 

23. Once more a reversal of the present state of affairs, which is 
regarded as under God's curse. labour: not, as the context might 
suggest in the English translation, 'be in labour', but 'toil'. There 
is perhaps an allusion here to 49: 4. calamity: the noun behaliih 
is used exclusively (Lev. 26: 16; Ps. 78:33;Jer. 15:8) of un
expected and unexplained, and therefore terrifying, death sent 
by God as a punishment. From now on no parent will suffer the 
experience of having his children snatched away in such a 
manner: the children will inherit the blessing conferred upon their 
parents. There is a similar thought in 61 : 9. 

24. See the introduction to this section. The background to 
this promise is the complaints made in the communal lamentations 
and echoed both in Deutero-Isaiah (e.g. 40: 27; 49: 14) and 
elsewhere in these chapters (e.g. 58: 3; 64: 12) that God is 
indifferent to his people's cry. The faith in God's 'prevenient 
grace' expressed here goes beyond the assurances of verse I and 
of 58 : 9, and also beyond anything demanded of God in the 
communal lamentations. 

25. This verse is a condensed version of 11 : 6-9. Apart from 
the phrase and dust shall be the serpent's food everything 
here is to be found there, with only slight verbal differences. It is 
generally agreed that the first part of the verse (to like the ox) 
has been taken from Isa. 11. About the priority of the last part, 
however (from They shall not hurt), there is no agreement 
among the commentators: some (notably Duhm) have held that 
originality is on the side of Isa. 65. The expression my holy 
mountain, which occurs five times in chapters 56-66 including 
an occurrence in verse 11 of this chapter, occurs nowhere else in 
Proto-Isaiah. In Isa. 11 the verse is attached to a passage about 
the 'messianic' king, and here also it introduces a theme-the 
radical transformation of nature-which is characteristic of 
apocalyptic into a passage which, apart from verse 1 7 ( on which 
see the commentary) is entirely this-worldly. and dust shall be 
the serpent's food: it is probably useless to seek a logical link 
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between this phrase and the rest of the verse. It impairs the 
metrical structure, and its allusion to the eating habits of animals 
seems to be its only link with the context. It is a gloss based on 
Gen. 3: 14. my holy mountain: here this phrase appears (as in 
I I : g) to have a wider sense than in verse I r, a fact which confirms 
the view that, though it may not have been borrowed from 11 : g, 
its authorship is different from that of the rest of the chapter. 

JUDGMENT AND SALVATION 

66: 1--24 

Most commentators agree that this chapter is a collection of 
disparate elements with a minimum of editorial links. The 
extreme frequency of formulae like 'Thus says Yahweh', 'says 
Yahweh' and other phrases which usually point to editorial and 
amplificatory activity invite a comparison with Zech. 14 and with 
the final chapters of other OT books which have acquired suc
cessive appendices before their final redaction. In verses 1-5, 
7-14, 17, there are allusions to conflicting groups within the 
Jewish community which suggest an origin not far removed in 
time from that of chapter 65, and in the case of verses 1-2 a date 
near 520 BC seems certain. The remainder of the chapter is of a 
somewhat different character and gives expression to a fully 
developed eschatology, whether of judgment or of universal 
salvation, which goes beyond anything else in chapters 56--66 
but is mainly still far removed from the apocalyptic eschatology. 
Only verse 24, which appears to refer to a belief in eternal torment 
after death, may require a date not far removed from the second 
century BC. 

1-4. This section abounds in ambiguities and has been inter
preted in many ways. The difficulties are increased by uncer
tainty whether, short though it is, it all comes from the same 
hand. 

1-2. The tone of these verses is polemical at least to the extent 
that they express God's disapproval of a particular view of the 
importance and value of a temple which those addressed are 
preparing to build. It is now generally agreed by the commentators 
that the temple in question can only be that of Zerubbabel whose 
building was begun in 520 BC, although other views have been 
held, notably that it is a sectarian temple such as that built much 
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later by the Samaritans (so e.g. Duhm). Discussion is now mainly 
centred on the question whether this is an absolute condemnation 
of temples and temple-worship as such (so Fohrer, Pauritsch) or 
whether it is rather a warning against the kind of teaching pro
pounded by the prophet Haggai that salvation can only come to 
God's people if the temple is first built. The former view pre
supposes the existence at that time of a group within the Palestin
ian community entirely opposed to temple and sacrifice, for which 
there is very little if any firm evidence elsewhere in the OT. 
The latter view supposes the existence of a prophetical group 
not necessarily opposed to the building project but carrying on 
the traditions of the pre-exilic prophets in pointing out that 
God's requirements of humility and obedience to his spiritual 
laws are more important than, and must be at the heart of, 
outward observances (Muilenburg, Westermann, Schoors; J. D. 
Smart, ExpT 46 (1934-5), pp. 420-4). That this is the correct 
interpretation is supported by the fact that these verses find 
distinct echoes in cultic psalms ( especially Pss. 50; 113) and in the 
Deuteronomic prayer of Solomon at the dedication of the first 
Temple (1 Kg. 8: 27). 

1. Heaven is m.y throne: the phrase occurs also in Ps. 11 : 4 
(cf. Ps. 103: 19), where Yahweh's simultaneous presence 'in his 
holy temple' is also affirmed in the same breath. and the earth is 
m.y footstool: elsewhere (1 Chr. 28: 2; Ps. 99: 5; 132: 7; Lam. 
2: 1) Yahweh's footstool is the Ark, or Zion, or the Temple. The 
concept is deliberately broadened here to stress Yahweh's trans
cendence. what (twice) : the phrase 'e-zeh usually means 'where?'; 
LXX, however, has 'what kind of ... ?'. The sense is not affected, 
except for those commentators who hold that the reference is to a 
schismatic temple to be built elsewhere than in Jerusalem. my 
rest: the word (menul_uJ,h) is used of the Temple in Ps. 132: 8, 
14; I Chr. 28: 2. 

2. All these things: the reference is not clear, but probably 
heaven and earth are meant. The author is concerned to point 
out the absurdity of any tendency to regard Yahweh as capable 
of being confined to a building made for him by men. are mine: 
RSV probably rightly accepts the emendation of MT's wayyiheyu, 
'and they came to be', to welz hayu or the like, following LXX and 
other Versions. A similar thought occurs in Ps. 50: 8-15. The 
connexion between the reference to the humble and contrite 
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in spirit and what precedes can be seen more clearly in the 
similar passage in Ps. 113: 5-7. The same ideal is expressed in 
57: 15. to whom I will look: or better, 'at whom I will look in 
favour'. and trembles at my word: this expression is found 
elsewhere only in Ezr. 9: 4; ro: 3, where it refers to the Law, 
though here it might well refer to the prophetic rather than the 
priestly word. But it was probably in the post-exilic period that 
it came to be a fixed expression describing the loyal Jew. 

3. The larger part of this verse (to blesses an idol) consists 
-after one textual emendation has been made, on which see 
below-of eight participial clauses: literally, 'slaughtering an ox, 
killing a man, sacrificing a lamb', etc. These are arranged in pairs, 
the first of each pair referring to a legitimate sacrificial action 
and the second to a heathen one forbidden and abominable to a 
Jew. The clauses are simply set side by side with no connecting 
particles (RSV's like is not represented in the Heb.), and the 
syntactical relationship between the two members of each pair is 
ambiguous. RSV assumes that each pair is a nominal sentence 
expressing identity between the two members: 'a man who 
slaughters an ox is (i.e. is performing an action in every way 
comparable to) one who kills a man'. The point would then be 
that sacrifice of every kind is wrong, that the entire sacrificial 
system of Israel has from the very beginning been an offence 
against Yahweh (so Duhm, Fohrer, Pauritsch). Grammatically, 
however, it is equally legitimate to understand it as meaning that 
the same person is performing both actions: 'the person who 
slaughters an ox is the same as the one who kills a man'. The 
passage would then be an accusation of syncretism (so Volz, 
Muilenburg, Snaith, Bonnard, Schoors). The latter opinion is the 
more probable: nowhere else in the OT is the sacrificial system 
attacked in such extreme terms as would be the case if the former 
interpretation were accepted. But if the charge is one of syncretism 
there is no obvious connexion between the thought and that of 
verses 1-2, and verses 3-4 may be a quite separate oracle of 
judgment. him. who kills a man: the expression is general, but 
in the context a reference to human sacrifice must be assumed: 
cf. 57: 5. him. who breaks a dog's neck: presumably a reference 
to the sacrifice of dogs. There is no other reference in the OT to 
such sacrifices, but there is some evidence of the practice among 
the Carthaginians, which suggests the possibility that it was 
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practised also in Phoenicia or Canaan. The dog, which was 
regarded as unclean, may have been one of the 'abominable 
things' referred to together with swine's flesh in 65 : 4. him who 
offers swine's blood: MT lacks who offers, but a participle is 
demanded by the otherwise regular structure of the piece. Volz 
suggested the substitution of {iomeg, 'enjoys', for MT's dam, 
blood-'him who enjoys pork' (cf. 65: 4). he who makes a 
memorial offering (ma,ekfr): a reference to the offering of the 
'azkarah (perhaps 'token offering') prescribed in Lev. 2: 2, 16; 
6: 15 (MT 6: 8) and elsewhere in Leviticus. See G. R. Driver, 
JSS 1 (1956), pp. 99-100. blesses: that is, worships. The re
mainder of the verse emphasizes that such syncretism is without 
excuse, and prepares for the announcement of judgment. 

4- I also will choose: this is very emphatic. God will reply to 
these people, who have arbitrarily chosen their own ways 
(verse 3), by exercising his own free choice of punishment for 
them. a81iction (ta•a[ulim): perhaps better, 'confusion' or 
'disorder'. bring their fears upon them: that is, make their 
worst fears to be realized. The remainder of the verse is virtually 
identical with 65: 12b. 

s- 1bis is an isolated oracle. Apart from the phrase you who 
tremble at his word which recalls verse 2 but is probably a 
purely superficial link which perhaps accounts for the editorial 
juxtaposition of the two passages, it bears no relation to its 
context. The situation is similar to that of chapter 65 in that there 
are two opposing parties within the Jewish community (note the 
words Your brethren), one of which is here identified with the 
true believers; but there is nothing to indicate that the other party 
is idolatrous, or indeed what is the cause of the quarrel. The 
language is strongly polemical, and it is quite possible that both 
parties would have laid claim to the epithets at the beginning of 
the verse. The taunt Let the LORD ... does not necessarily 
indicate a blasphemous attitude on the part of the speakers but 
rather implies that when the time for seeing Yahweh's glory comes 
(cf. verse 19) it will be they and not their adversaries who will 
rejoice. Nor is there any indication-though this is not excluded 
-of a persecution of a minority by the official religious leaders: 
there is no evidence that the verb niddah, cast ... out, had 
already acquired the later technical sense of 'excommunicate'. 
The situation may be the same as that of 56: 9-12, but this is not 
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certain. be glorified: MT has the Qal (yi!barJ), but the Niphal 
yikkiil!er! is to be preferred : cf. the Versions. 

6. This verse may owe its present position to an editor who 
understood his enemies to refer to the Jewish opponents of 
Yahweh's word mentioned in verse 5. But the style suggests that 
this is the beginning of a prophecy of divine judgment against the 
nations which originally found its immediate continuation in 
verses 15-16 ( cf. 1 3 : 4; Jl 3 : g-16). If this is so these three verses 
now constitute a framework to verses 7-14, which are of a quite 
different character. Verses 7-14 are entirely concerned with the 
restoration of the fortunes of Jerusalem, and their only reference 
to the nations (verse 12), far from prophesying their destruction 
in a final cataclysm, looks forward, like chapters 60 and 61, to 
their continuously bringing their wealth to enrich the holy city. 
Westermann's suggestion that the purpose of this editorial tailor
ing was to give verses 7-14 a quasi-apocalyptic flavouring which 
was originally alien to them has much to be said for it (cf. on 
65: 17). Hark, an uproar: as in 13: 4, where the same phrase is 
used in the Heh., the prophet in imagination hears the sounds of 
battle proceeding from the city and the Temple. This probably 
refers to Yahweh's going out from city and Temple to wreak 
vengeance on external enemies (cf.Jl 3: 16; Mic. 1: 2-3), though 
a different view has been put forward by J. D. Smart (ExpT 46 
(1934-5), pp. 422-3). It should be noted that the verse pre
supposes the existence of the Temple. 

7-14. These verses possess a certain unity of theme: that of 
Mother Zion and her unexpectedly born children. The influence 
of Deutero-Isaiah is particularly marked here. The frequent 
changes of style and form perhaps indicate that the piece was not 
composed in a single moment of inspiration. In particular, verses 
12-14 read like a separate oracle of salvation which covers again 
in a somewhat different way what has already been expressed in 
verses 7-9. 

7-8. The image of Zion as a mother, used to express the promise 
of the return of the dispersed Jews to their homeland and of the 
future prosperity of a well-populated Palestine, has been taken 
from Deutero-Isaiah (49: 18-23; 54: 1-3). But though the 
thought is similar the image has been used in a quite different 
way. Whereas Deutero-Isaiah's picture is the curious one of a 
bewildered mother surprised by the appearance of numerous 
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sons of whose birth she had not been aware, here she is depicted 
in the moment of giving birth to them. Behind the imagery lies 
an implied promise that the return of the dispersed Jews to their 
homeland will take place not gradually but immediately and in a 
single moment. The questions in verse 8 represent a sceptical 
attitude towards that promise, which it is the purpose of the oracle 
to dispel. Ordinary birth cannot take place without a preliminary 
period of labour; but Yahweh can dispense with this. The point 
is clear, but the argument, which is an attempt to prove the 
possibility of one kind of miracle by comparing it with something 
else equally miraculous, is hardly cogent. The argument from 
Yahweh's omnipotence would have been equally convincing ( or 
unconvincing) without the imagery of birth. That it is in fact used 
indicates the extent to which the author saw himself as an inter
preter of his illustrious predecessor, an allusion to whose prophecies 
would add weight to his own even though it did nothing to 
strengthen the argument itself. 

7. Before she was in labour she gave birth: only three 
words in the Heh. But it is probably a mistake to assume that some 
words have dropped out and to expand to 'Before the woman was 
in labour she gave birth to a son', so avoiding the mystery of the 
unknown she and providing an exact parallel to the following 
line. The lapidary character of MT suggests that the author has 
used as his starting-point a proverbial expression of surprise or 
incredulity at the unexpected. was delivered of: literally, 'let 
slip out'. This is not a normal word denoting birth, though it is 
used in 34: 15 of the laying of eggs. It has been chosen to draw 
attention to the facility of the birth. Cf. the English word 'drop', 
used of animal birth. 

8. Shall a land be born (hayu~al 'ere!): the verb is masc., the 
noun fem. This is the impersonal passive construction (G-K 
§121a): 'Shall there be born a land ... ?'. No emendation is 
necessary. as soon as Zion was in labour: the apparent 
contradiction with verse 7 is simply poetic licence. 

9. Shall I (ha'an£); shall I ('im-'an£): a strong emphasis on 
Yahweh's control of events. This verse sets the seal on the asser
tions of verses 7-8 with a divine assurance that he will not go back 
on his promise but will bring to a successful conclusion the process 
of gestation which he has secretly set in motion. 

1►11. These verses presuppose the message of verses 7-9 



ISAIAH 66 : I I - I 2 

that through the return of the dispersed Jews a populous nation is 
to be born full-grown in one moment. They are addressed to 
these new 'sons' of Zion and the present inhabitants of Jerusalem, 
who together make up the total of all you who love her. At 
present they can also be described as all you who mourn over 
her; but they are urged to Rejoice with Jerusalem, their 
mother: as in the 'eschatological songs of praise', there is an 
anticipation of the promised event. The theme of the change from 
mourning to joy (cf. 60: 20; 61; 65: 18-19) is ultimately derived 
from Deutero-lsaiah (e.g. 49: 13; 51: 11; 54: 1). 

11. The thought of Zion as the mother of her children leads, 
though somewhat incongruously, to one of her roles as nursing
mother. As in 60: 16 the ultimate source of the thought is prob
ably 49 : 23, but the idea is now used in a different way. The 
metaphor is one which was used in a variety of ways in the ancient 
Near East. her consoling breasts: literally, 'the breast of her 
consolations'. tanbumim, 'consolation', is from the same root as the 
characteristically Deutero-Isaian verb nibam, 'to comfort'; cf. also 
61: 2; 66: 13. abundance: the rare noun ,dz probably means 
'nipple', and kii/Jorf (glory) here, as in 61: 6 (where RSV trans
lates it by 'riches') means 'wealth' or 'abundance'. The whole 
phrase therefore means something like 'from her rich supply of 
milk'. 

12-14. Formally the first word of this section (ki, For) intro
duces the reason justifying the call to rejoice in verse I o. But the 
section is a mosaic of quotations and near-quotations from 
Deutero-Isaiah and elsewhere and seems to be a commentary on 
verses 7-11 rather than their continuation. 

12. prosperity: Heh. siilom. This is a reference to 48: 18, 
where Yahweh tells the people that if they had obeyed him 'your 
peace (siilom) would have been like a river'. This state of blessed
ness, forfeited in the past through sin, is now at last to become a 
reality. the wealth of the nations (ke!Jorf goyim): cf. similar 
phrases in 61 : 6. The idea of the river and stream. flowing into 
Jerusalem is perhaps inspired by the language of 60 : 5, though 
the phrase an overflowing stream. (nabal !o!lP) itself comes from 
Proto-Isaiah (30: 28). The present author has given it a radical 
re-interpretation, turning it from an expression of wrath into one 
of blessing. and you shall suck (winattem): this makes poor 
sense in the context. The great majority of commentators emend 
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it to W~1'ona/stiih, 'her sucklings' (the sing. having a collective 
sense), making it the subject of the verbs which follow: 'and your 
sucklings (i.e. babies) shall be carried ... and dandled'. (LXX 
has 'their children', which is probably based on the pointing of the 
Heh. as weyona/J;tiim.) The two verbs would then have to be 
emended from second person plur. to third person sing. The 
alternative proposed by Volz, which is to omit wina/stem alto
gether as an intrusive variant of tine!J;,1, that you may suck, in 
verse 1 1, deserves some consideration. upon her hip (' al-~a{!): 
in 60 : 4 the same expression is translated in RSV by 'in her arms'. 
The author has borrowed the phrase shall be carried upon her 
hip from 60: 4, which is itself a paraphrase of 49: 22; but unlike 
the author of 60: 4 this author has ignored its original reference 
to the role of the nations or their kings as attendants upon Zion's 
children and has applied it to the role of the mother in caring for 
her own children. 

I3. The theme of Yahweh's comforting his people ( or specific
ally, Zion, 51 : 3) is of course taken from Deutero-Isaiah. The 
abrupt change from the idea of Jerusalem tending her children 
(verse 12b) to that of Yahweh playing the role of mother is 
probably to be explained by the influence of 49: 13-15 which, if 
read as a single piece, presents Yahweh successively as comforter 
of Zion and as the one who loves her even more than a human 
mother. As one: Heh. has ke'if, 'As a man'. It is not certain 
whether 'if can mean 'male child': the precise meaning of Eve's 
words in Gen. 4 : 1 are disputed ( cf. also the use of ge/Jer, 'man' in 
Job 3: 3). If this interpretation is not possible we must conclude 
that the author is speaking of a mother's comfort of a grown-up 
son: RSV's translation simply avoids the issue. you shall be 
comforted in Jerusalem: some commentators 01nit this some
what weak line as a gloss. 

I,fo The first part of this verse ( to rejoice) is an echo of 60 : 5a. 
your bones shall O.ourish like the grass: on the image of 
vegetation see on 44 : 4; 58 : 11. The state of various parts of the 
body was held to be symptomatic of mental and spiritual, as well 
as physical, health; with regard to the bones see, e.g. Ps. 6: 2 
(MT 6: 3); 109: 18; Job 21: 24; Prov. 15: 30. The second part 
of the verse (from and it shall be known) is perhaps a transitional 
passage linking this section with the next. RSV hardly represents 
the Heh., which would be better rendered 'and the hand (i.e. the 
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power) of Yahweh will make itselffelt among his servants, and his 
indignation among his enemies'. his indignation: Heh. has 'and 
he will show indignation' (weza'am), but the slight emendation to 
w 6;:,a'am6 improves the sentence and is probably justified. 

15-16. These verses were originally the continuation of verse 6 
(on which see the commentary), and the opening words For 
behold form, the connecting link. This is a brief example of what 
is generally called the 'theophany of judgment'. The OT contains 
many descriptions of a 'theophany' or appearance of Yahweh 
accompanied by various awe-inspiring signs of his cosmic power. 
The question of the origin of this tradition is a complicated one, 
and it is not certain whether all the examples have a common 
origin: both the purpose of the appearances and the accompany
ing phenomena vary greatly. It is probably significant that some 
of the passages which most closely resemble this one are found 
in the book of Isaiah: 13: 3-16; 29: 6; 30: 27-28; 34. In all 
of these fire is an important element as it is here. This passage 
goes beyond the other two theophanic passages in Trito-Isaiah 
(63: 1-6; 64: 1-3) in that the expected appearance of Yahweh is 
judgment not against a group of people or a single nation but 
against all :8.esh, that is the whole world. This feature indicates a 
relatively late date, although the passage is too short for a precise 
conclusion to be drawn. 

15. and his chariots like the stormwind: exactly the same 
phrase occurs in Jer. 4: 13 where it depicts the arrival of a 
Babylonian army. The image is presumably derived from the 
clouds of dust raised by advancing chariots. However, the figure 
of Yahweh riding the skies, sometimes in a chariot, is a feature 
of other theophanies (cf. Ps. 18: 10; 68: 17 (MT 68: 18); Hab. 
3: 8) and is associated with the idea of Yahweh as the storm-god. 
to render his anger (l 6hiifig ... 'appo): that is, to express it in 
an act of well-deserved punishment. 

16. executejudgm.ent: the use of the Niphal here is somewhat 
anomalous, and variants in 1Qisa and LXX suggest that the 
original text may have read 'come to judge all the earth'. and by 
his sword (ug 6~arb6): cf. 34: 5-6. But the context really requires 
a verb. The proposal to repaint the consonants as two words, 
uga~ar bo, 'and will test with it', is ingenious but open to more 
than one objection. and those slain by the LORD shall be 
many: another theophanic figure: cf. Jer. 25: 33; Zeph. 2: 12. 
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17. This condemnation of practitioners of heathen rites can 
hardly have been the original continuation of the announcement 
of worldwide judgment in the previous verses. It is clearly 
directed against the Jewish apostates in Palestine; and its refer
ences to rites performed in gardens, eating swine's flesh and 
other unclean creatures, and special attention to achieving a 
state of sanctification leave no doubt that it belongs to the same 
strand of prophecy. However, it is an isolated fragment. Attempts 
to fit it into the early part of this chapter (66: 3-5) on the assump
tion that it has been accidentally misplaced are not really con
vincing. following one in the midst ('at,,ar 'eM,rJ battawe!, if 
Kethib is followed; Qere has the fem. • a~at) : no satisfactory 
explanation has been found for this expression. Volz' view that 
following is used in the sense of obedience or imitation, and that 
the phrase refers to 'the mystagogue of the Eleusinian mysteries or 
the pater patrum of the worshippers of Mithras who initiated the 
members of the community into all the secrets', which would 
necessitate a very late date for the passage and so fits his theories 
about chapters 56-66 in general, has not found general ac
ceptance. It is more probable that this is a rite similar to that 
described in Ezek. 8: 7-11, where also there was a single leader 
standing in the midst of the group of worshippers (beJo!am). 
If so, this is a rite practised before the Exile which had survived 
in Palestine. If the reading of the Qere (' at,,at), which is also that 
of I Qisa and a number of Mss, is correct, we must think of a 
priestess: there is no reason to suppose that the statue of a goddess 
is meant. the abomination (hafse'ff,ef): this word is used in Lev. 
7 : 2 1 ; r 1 : 10-45) of the uncleanness of certain animals which the 
Israelites were forbidden to eat. It is interesting that its only other 
occurrences in the OT are here and in Ezek. 8 : I o which has been 
referred to above. There is no need to emend it to seref, a generic 
term for small unclean animals. mice ('a!bar): classified as 
unclean in Lev. 11 : 29. It has been suggested that small creatures 
such as mice may have been among the 'abominable things ... 
in their vessels' of 65: 4. We have no knowledge of this kind of 
rite. 

18-24. This final section of the book has an eschatological 
character throughout, but is not all of one piece. At least verses 
18-2 r appear to be in prose. 

18-21. Although there are some difficulties in the interpreta-
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tion of these verses they basically form a single unit, with some 
interpolations. 

18. For I know their works and their thoughts, and I am 
coming: RSV has followed Pesh. in adding I know. The Heb. is 
unintelligible: 'And I their works and their thoughts it (fem.) 
is coming ... '. Most commentators agree that their works and 
their thoughts is an intrusion from a nearby verse, but the 
various attempts to fit it back, with or without a supposedly 
lost verb, into verse 16 after all fiesh (Volz, BHS), or at the end 
of verse 17 as the subject of shall come to an end (many 
commentators following Duhm) or at the beginning of verse I 7 
(Torrey) all fall far short of conviction. It may be a gloss or part 
of a gloss. With its omission the whole ofthis section (verses 18-21) 

is seen to have a very positive, universalistic character quite 
different from the oracle of judgment in verses 15-16. The 
thought behind this verse is that of the assembly of the nations 
to Jerusalem to worship Yahweh which is also found in 2: 2-3; 

but the most remarkable feature is the way in which language 
usually reserved for speaking of Israel is here extended to the 
nations. The verb to gather is regularly used in promises of the 
restoration of the scattered Israelites to their land ( e.g. Ps. 
106: 47; Jer. 23: 3; often in Ezek.), to which they are, in some 
passages, to be conducted by foreigners occupying an entirely 
inferior status (e.g. Isa. 11: 12; 43: 5). But here the nations will 
come in their own right to see my glory. The interpretation of 
this phrase is more difficult. There is a sense in which Yahweh's 
glory may be seen by the whole world without thereby conferring 
any privilege on those who see it ( e.g. 35 : 2; 40 : 5); but in the 
context here glory almost certainly has the more restricted and 
intensive sense illustrated by Ezek. 11 : 22-23; 44: 4, where it 
signifies Yahweh's presence in the Temple. In this sense to see 
Yahweh's glory is to be on an equal footing with Israel. But the 
tone here is quite different from that of Ezekiel, where immediately 
after the vision of the return of the glory to the Temple (44: 4) it 
is stated with great emphasis that it was precisely the admission 
of foreigners to it which had profaned it in the past (44: 7). 
am coming: the fem. ba'iih must be a mistake for a masc. form, 
probably the masc. participle bii'. 

19. and I will set a sign among them: these words conclude 
the sentence begun in verse 18. The nature of the sign ('of) is not 
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clear. The word has a wide range of meanings; but it is often used 
of something which God gives as an enduring reminder of his 
presence or activity, and it is probably within this field that we 
should place its use here. However, the text gives no hint which 
would permit a more precise interpretation. from them: that is, 
representatives from among the nations mentioned in verse 18. 
Since they are to be sent to the nations (haggoyim, the same word 
as in verse 18) it would seem that the author intended to make a 
distinction between two groups of nations: those who live nearest 
to Palestine will be drawn to worship Yahweh first, and from 
among them will be sent messengers to the more remote peoples 
who have never heard of Yahweh. This writer did not count 
clarity of expression among his virtues. survivors (peletzm): this 
word is puzzling, since it refers properly to those who have sur
vived a catastrophe; but there is no reference in this passage to a 
divine judgment or other catastrophe. The most probable explana
tion is that of G. Rinaldi (Memorial Gelin, 1961, pp. 109-18) who 
argues that the words pele!iih, pele!f,m, pefi#m became in the post
exilic period technical terms for the post-exilic Jewish community 
which had survived the judgment of 587 and were therefore 
assured of the eschatological hope ( cf. 3 7 : 32; 4 : 2). Those 
foreigners who attached themselves to the Jews as fellow-wor
shippers of Yahweh ( cf. 56 : 6) could therefore also be referred to 
as peletzm, almost in the sense of 'those who are saved'. (Cf. also 
Duhm, Volz.) This may be a re-interpretation of 45: 20. The list 
of exotic names of distant peoples and places, like 'China and 
Peru', may well be secondary. It is drawn from Ezek. 27: 10-13 
and 38 : 2, and although the author himself may have had little 
idea of their geographical location, they are all probably genuine 
names. On Tarshish see on 60 : 9. Put: this is the reading of 
LXX and is preferable to the Heb. 'Pul', which is unknown. 
Put and Lud occur together in Ezek. 27: 10; 30: 5. Put is in 
Africa, probably either Somaliland or Libya. It is not certain 
whether Lud is Lydia in western Asia Minor or, like Put, in 
Africa (cf. Gen. 10: 13). who draw the bow (mofe/se fs,efeJ): this 
descriptive phrase is somewhat out of place, and is probably a 
corruption of two further proper names. The first of these is 
almost certainly Meshech (so LXX), which is mentioned with 
Tubal and Javan in Ezek. 27: 13. Both Meshech and Tuba! are 
attested in cuneiform inscriptions and in Herodotus as peoples 
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living south-east of the Black Sea. It has been conjectured that the 
second corrupted name is Rosh, which supposedly occurs also in 
Ezek. 38 : 2, but is unidentified. Javan is the Greeks, specifically 
the Ionian colonists of the west coast of Asia Minor and the 
neighbouring islands. 

20. The acceptance of the converted Gentiles on the same 
footing as Jews does not release them from the task of assuring the 
return of the scattered Jews to their homeland (cf. 43: 5; 60: 4, 
g), without which the work of restoration would not be complete. 
But in the performance of their task their status is quite different 
from that envisaged by Deutero-Isaiah and chapter 60. They are 
compared to the vessel in which Israelites brought their minl;ah 
(offering; cereal offering) to the Temple to offer it to Yahweh. 
The dispersed Israelites (your brethren) are the offering which 
they bring. As can be seen from the Priestly Code, everything 
connected with sacrifices had to be ceremonially clean. These 
Gentiles are therefore compared to a clean vessel (k6li tiihor). 
This is a striking reversal of the general attitude towards foreigners, 
who were regarded as ipso facto tame', 'unclean' (the exact opposite 
of !<ihor, clean): cf. 52 : 1, 11. The attitude taken here is strikingly 
similar to that of 56: 6-7 except that here the conversion of all 
the nations is envisaged. upon horses ... upon dromedaries: 
these phrases, evidently intended to emphasize still further the 
remoteness and variety of countries from which these caravans 
will set out (cf. 60: 4-g) makes the sentence extremely clumsy 
and is probably a gloss. It is noteworthy that transport by sea is 
not mentioned (contrast 60: g), perhaps because this author 
shared the traditional Jewish dislike for the sea. in litters 
(b~iabbim): or, possibly, 'covered wagons'. Cf. the use of the word 
in Num. 7: 3. upon dromedaries (bakkirkarot): this word occurs 
only here and its meaning is uncertain. 

21. There is no agreement among the commentators about the 
meaning of this verse. Grammatically some of them (mehem) 
could refer either to the nations or to the Israelites whom they 
accompany to Jerusalem. But if this verse is an original part of the 
passage and not a later addition the former seems the most 
probable interpretation since the whole emphasis is upon them. 
There is also some difficulty in interpreting the verse of Israelites, 
since those returning from dispersion would already be divided by 
heredity into laymen, priests, and Levites, although the latter 
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would have been unable fully to perform their functions up to 
their return. There would be no need for Yahweh to take them, 
that is, select or appoint them. We should therefore accept this 
verse as a radical reversal of the traditional attitude towards 
foreigners, going even beyond 56: 6-7. for priests and for 
Levites: MT has 'for priests, for Levites' (lakkohanim la[ewiyyim): 
but some Mss add and, and this reading is supported by some of 
the Versions. \Vhichever is the original reading it is improbable 
that the author intended to speak of a single class of 'levitical 
priests' as in Deuteronomy; had this been so he would have 
written lakkohanim hallewiyyim (Delitzsch). He recognized a dis
tinction between the two, but may have omitted the copula 
because the two together formed a single sacred ministry distinct 
from the laity ( on the construction see C. Brockelmann, Hebriiische 
Syntax, §128). 

22. In spite of the connecting particle ki, For, it is not certain 
that this verse was originally the continuation of verse 21. It is 
more poetical in form, and there is an abrupt change to the 
second person. Since the previous verses refer to two groups, the 
Jews and the converted heathen, it is not certain which is now 
addressed. In favour of the view that it refers to the latter it may 
be urged that so shall your descendants and your name 
remain is reminiscent of 56 : 5, which, though not addressed to 
proselytes, occurs in a passage (56: 1-8) which is of a distinctly 
liberal character. The alternative theory, which is the more 
widely held, is that this is a promise to the Jews that although they 
will now share their privileges with others, they will preserve 
their identity and continue to be in the centre of the scheme of 
salvation. This may be so, although the comparison which is 
often made withJer. 31: 35-36; 33: 25-26 does little to confirm 
this view, since the method of argument is quite different. Whereas 
in the passages fromjeremiah the authors support their statements 
by making comparisons with the undisputed realities of the 
existing order, here the author merely compares one unfulfilled 
promise with another (drawn from 65: 17). 

23. In the Heh. this verse begins with 'And it shall be (that)' 
(w'-hayah), an expression whose use elsewhere suggests that what 
follows is a subsequent addition. Probably the purpose of the 
verse was to fill out the promise of verse 18 with more precise detail. 
This has the effect of making it even clearer that the promise 
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could only be fulfilled in a world quite different from the present 
one. In view of the impossibility of monthly and even weekly 
pilgrimages of the whole of humanity to Jerusalem, it was argued 
by Duhm that all flesh (kol-btifiir) here refers only to the Jews, 
and, more precisely, only to Jews living in or near Jerusalem. 
This argument is based on the view that this phrase sometimes 
means 'everyone' in a rather imprecise sense which is determined 
by the extent of the group of people referred to in the immediate 
context. But it is not certain that the passages which are cited in 
defence of this argument (principally Ps. 65: 2 (MT 65: 3); 
JI 2: 28 (MT 3: 1); Ezek. 21: 4 (MT 21: 9)) need be interpreted 
in this way, and in view of the use of the phrase elsewhere in the 
book oflsaiah and especially in this chapter (verses 16, 24) and of 
the style of this verse, which has something of the character of a 
legal formulation, Duhm's theory must be rejected. (See A. R. 
Hulst, Oudtestamentische Studien 12 (1958), pp. 28-68.) From. new 
m.oon to new m.oon: that is, every month at the time of the new 
moon. Similarly from. sabbath to sabbath means every week 
on the sabbath day. Both of these occasions had been observed 
from ancient times. Their rites as they had developed by the time 
of the redaction of the Priestly Code are described together in 
Num. 28: 9-15. 

24. This verse, though composed in such a way as to give the 
appearance of being the continuation of verse 23, was probably 
composed to form the conclusion of the book of Isaiah as a whole. 
The phrase that have rebelled against m.e (happofe'im bi) 
recalls 'but they have rebelled against me' (wehem pafe',J, bi) in the 
very first oracle of the book ( 1 : 2). If this is the case it is evident 
that the author was possessed by a polemical passion which made 
him determined that the book should not end on a universalistic 
note. (The synagogue later reacted in a very different way, 
ordering that at public readings of the book verse 23 should be 
repeated after verse 24 so that the final words should be words of 
comfort.) The verse is clearly intended as a direct contrast with 
verse 23. The regular worship at Jerusalem is always to be 
followed by a procession from the Temple (And they shall go 
forth) to look with satisfaction (ra' ah be) at the dead bodies of 
those who have not repented of their rebellion against God and 
for whom there has been no forgiveness. for their worm. shall 
not die, their fire shall not be quenched: this is probably an 
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early description of eternal punishment: though dead, the rebels 
will continue to suffer for ever. Sir 7: 17, Jdt. 16: 17, and Mk 
g : 48 took their inspiration from here, and the imagery also 
became a feature of the apocalyptic literature. The place en
visaged is the Valley of Hinnom (from which is derived the 
NT Gehenna) at the foot of Mount Zion, which had acquired a 
gruesome reputation from the fact that human sacrifice was 
offered there during the period of the monarchy (2 Kg. 23: 10; 

Jer. 7: 31; 32: 35). According to rabbinic sources it later became 
the city's rubbish dump, and unclean corpses to which proper 
burial was denied were also deposited there to be burned or to be 
left to decompose. It is no doubt this scene which inspired the 
double image of ever-burning fires and continuous decomposition. 



INDEX OF AUTHORS 

(See also Select Bibliography) 

Achaj, J., 60 
Albright, W. F., 178 
Allen, L. C., 78 
A.N.E.P., 144, 147 
A.N.E.T., 56, 105, 158, 159, 163 
Auvray, P., 76 

Bauer, H., 98 
Begrich, J., 26, 29, 55, 62, 63, 179, 

190 
Blank, S. H., 264 
Blau, J., 124 
Boer, P. A. H. de, 112 
Bonnard, P.-E., 41, 281 
Brayley, C., 238 
Brockelmann, C., 292 
Browne, L., 255 
Budde, K., 169 

Cheyne, T. K., 201 
Conrad, D., 269 
Coppens, J., 169 
Cross, F. M., 48 

Dahood, M. J., 269, 270 
Delcor, M., 205 
Delitzsch, F., 244, 292 
Dillmann, A., 69 
Dion, H.-M., 103 
Doederlein, J. C., 20 
Driver, G. R., 64, 65, 87, 89, 97, 116, 

122, 125, 130, 151, 172, 174, 177, 
179, 180, 182, 206, 222, 269, 282 

Driver, S. R., 264 
Duhm, B., 20, 38, 41, 69, 70, 77, Bo, 

83, 96, 99, I0 I, 106, 108, I I 6, I 20, 
129, 130, 131, 137, 160, 164, 169, 
179, 193, 200, 205, 225, 248, 251, 
253, 255, 260, 278, 280, 281, 289, 
290, 293 

Eichrodt, W., 272 
Eisenbeis, W., Bo 

Eissfeldt, 0., 55 
Elliger, K., 28, 38, 41, 48, 54, 71, 72, 

73, 76, 107, 248 
Engnell, I., 173 

Falk, Z. W., 149 
Fohrer, G., 63, 64, 72, 76, 99, 100, 

106, 153, 200, 238, 256, 280, 281 

Gratz, H., 263 
Gressmann, H., 26 
Gunkel, H., 25 

Haupt, P., 103 
Hauret, C., 217 
Heller, J., 174 
Hulst, A. R., 293 

lbn Ezra, 20 

Johnson, A. R., 141 
Jones, D. R., 226 

Kissane, E. G., 60, 77 
Klostermann, A., 229 
Koehler, L., 26, 60 
Kutsch, E., 75 

Lagarde, P.A. de, 253 
Lambert, W. G., 178 
Leander, P., 98 
Lowth, R., 77 

McKenzie, J. L., 76, 100 
Marti, K., 49, 77, 179 
Martin-Achard, R., 112 
Michaelis, J. D., 137 
Michel, D., 196,211,212,229,248,250 
Morgenstern, J., 212 
Mowinckel, S., 28, 181 
Muilenburg, J., 28, 41, 78, 107, 226, 

238, 256, 280, 281 
Muller, H.-P., 179 

295 



INDEX OF AUTHORS 

North, C.R., 76, 95, 128, 186 
Nyberg, H. S., 173 

Odeberg, H., 202 
Orlinsky, H. M., 112, 138, 169, 172 
Overholt, T. W., 203 

Pauritsch, K., 41, 255, 260, 280, 281 
Pedersen, J., 272 

Rad, G. von, 50, 98, 99 
Rinaldi, G., 290 
Robinson, H. W., 4B 
Rowley, H. H., 112 
Rubinstein, A., 227 

Saggs, H. W. F., 70 
Sauer, A. von R., 270 
Sauer, G., 272 
Schmid, H. H., 61 
Schoors, A., 68, 260, 280, 281 
Simon, U. E., 70 
Skinner, J., 77, 160, 174, 233 
Smart, J. D., 280, 283 
Smith, S., 22 
Snaith, N. H., 51, II 1, 112, 169, 255, 

281 
Sonne, I., I 79 
Stummer, F., 50 

296 
Thomas, D. W., 54., 105, 174, 177, 

180, 182 
Torrey, C. C., 20, 38, 70, 145, 159, 

199, 207, 235, 289 
Troadec, H.-G., 193 

Vaux, R. de, 267, 270 
Volz, P., 41, 72, 116, 190, 197, 212, 

220, 224, 227, 229, 233, 238, 243, 
244, 247, 264, 267, 281, 282, 286, 
288,290 

Wade, G. W., 76 
Waldow, H.-E. von, 26, 55, 63, 82 
Weise, M., 204 
Wernberg-M0ller, P., 205, 222 
Westermann, C., 25, 26, 27, 29, 41, 

43, 53, 63, 66, 77, 79, 80, 81, 82, 
86, 87, 98, 102, 104, 105, 106, 107, 
109, I 10, 127, 133, 134, 140, 142, 
154, 160, 161, 166, 188, 191, 193, 
199, 208, 221, 226, 228, 229, 237, 
256, 259, 275, 280 

Whybray, R. N., 54, 103, 105 

Yadin, Y., 198 
Young, E.J., 170 

Zimmerli, W., 38, 85, 234, 235, 240 



GENERAL INDEX 

Abraham, 60, 63, 64, 71, 82, 137, 155, 
186, 244, 260, 275 

Absalom, 198 
Achor, 273 
Ahab (king), 203 
Ahab (prophet), 274 
Ahaz, 203 
Amama Letters, 248 

Ammon(ites), 205 
Amos, 23 
announcement of salvation, 66 
Anshan, 22 

apocalyptic, 31, 43, 237, 252, 253, 
275, 276, 278, 279, 283, 294 

Aqabah, 232 
Aqhat, Tale of, 163 
Arabia, 233, 273 
Ark, 235, 280 
'aiam, 179 
Asia Minor, 23 
Assouan, 142 
Assyria(ns), 22, 62, 103, 147, 165, 

166, 185, 258 
astrology, 124, 125 
astronomy, 124 
Astyages, 22 
Azubah, 248 

Baal, 159, 203 
Baal-gad, 273 
Babylon, Babylonia(ns), passim 
Babylonian religion, 2 1, 34, 35, 36, 

37,53-4,57,61,62,76,85, 113,122 
hara', 57, 82, 276-7 
Bel, 20, 114, 247 
b•riJ, 74, 75, 140, 187, 191, 195, 205 
b•rtJtam, 74, 75, 140 
Boaz, 237 
Borsippa, 114, 247 
Bozrah, 253 

call-narrative, 42, 48, 136 
Cambyses, 83 
Canaan, 40, 55, 82, 158, 184, 185, 

202, 203, 205, 258, 271, 282 

Carmel, 124 
Carthaginians, 281 
Chaldaea(ns), 20, 87, I 19, 131, 132, 

133 
circumcision, 198 
confession, 81, 175, 219, 222-3, 224, 

255, 261, 264, 265 
covenant, 49, 74, 75, 187, 190, 191, 

192, 195, 1g8, 205, 218, 223, 228, 
239, 257 

creation, 36, 37, 53-4, 57--8, 59, 74, 
82, 84, 103, 107, I 10--1 I, 131, 159, 
161-2, 194, 275, 276 

cup of wrath, 162, 164 
Cyrus, 20, 21, 22, 23, 32, 35, 37, 39, 

40, 60, 61, 62, 69, 70, 74, 76, 78, 
82, 83, 84, 86, 87, 88, 102, 104, 
105, 1o6, 107, tog, 111, 112, 113, 
114, I 16, I 17, I 18, 122, 126, 128, 
129, 130, 131, 132, 137, 138, 139, 
140, 254 

Cyrus Cylinder, 105 

Daniel, 198 
David, 21, 40, 71, 18o, 185, 191, 192, 

231 
d•r6r, 241 
Deutero-Isaiah, passim 
Deuteronomy, Deuteronomic, 73, 81, 

185, 199,228--g,256,258,269,273, 
28o, 292 

Dispersion, 209, 251 
disputation, 30, 32, 41, 53, 55, 57, 58, 

76, 79, 81, 107, 108, 110, 116, 117, 
134, 135, 143, 148, 220 

Disputationrwort, 53 
divination, 70, 103, II 1, 123, 125 
divorce, 149, 236, 248 

Ea, 54 
Eden, 155 
Edom, 252, 253 
Egypt, 34, 50, 62, 64, 67, 83, 88, 109, 

I 19, 134, 142, 159, 165, 168, 185, 
236 

297 



Elam, 22 
Elephantine Papyri, 142 
Eleusinian mysteries, 288 
Elijah, 124, 1 i 7, 240 
Elisha, 240 
El(s), 55, 203 
Enuma Eli!, 54 
Ephah, 232 
eschatological hymn (song) of praise, 

77, 102, 1o6, 134, 166, 245, 285 
eschatology, 30-1, 42, 77, 274, 279, 

288, 290 
Ethiopia, 83, 109 
eunuchs, 198 
Euphrates, 87 
Eve, 286 
Exile, Babylonian, passim 
Exodus, 3 I, 34, 50, 52, 59, 78, 79, 89, 

I04, 126, 130, 134, 141, 150, 159, 
168, 230, 257, 259, 262 

Exodus, book of, 183, 259 
Ezekiel, 23, 24, 25, 29, 72, 92, 128, 

129, 130, 142, I~, 164, 175, 183, 
187, 203, 209, 235, 269, 289 

Ezra, 197, 256 

fasting, 212, 213, 214, 215, 216, 218 
Flood, 186, 187, 277 
form-criticism, 25--6, 27, 43 
former things, 68, 76, 77, 88, u6, 

126, 127, 128, 275, 276 
funeral-song, 1 18 

Gad, 273 
Genesis, book of, 186, 187, 277 
Gerichtsmie, 30 
go' il, 65, 82 
Greeks, 291 
Gudea, 144 

Hagar, 146 
Haggai, 280 
Haggai, book of, 230 
Hasmoneans, 38 
Hazor, 95 
heavenly bodies, 37, 57, 125 
heavenly book, 270-1 

GENERAL INDEX 

heavenly council, 33, 48, 71 
Heilsanlciindigung, 66 
Heilsorakel, 62-3, 66 
Hephzibah, 248 
Herodotus, 105, 290 
highway, miraculous, 31, 50, 208, 251 
Hinnom, 203, 294 
l,iippiiz8n, I 68 
Horace, 101 
Hosea, 23, 25, 148, 212 
hymnsofpraise,29,34,56,74,77,87, 

102, 103, I06, 133-4, 142, 166, 167, 
184, 259 

idolatry, 36, 55--6, 62, 96, 98, 99, 100, 
102, 110, 113, u4, 115, 126, 128, 
200, 202, 203, 204, 206, 207, 2o8, 
209, 224, 267--8 

incubation, 26g-70 
India, 23 
Isaiah, 20, 23, 26, 35, 48, 60, 65, 151, 

166 
Israel, passim 

Jachin, 237 
Jacob,93, 184,260 
Javan, 290, 291 
Jehu, 147 
Jeremiah, 23, 24, 25, 33, 35, 71, 112, 

136, 148, 151, 175, 176, 187, 203, 
269, 292 

Jericho, 273 
Jerusalem, passim 
Jeshurun, 94 
Job, book of, 222 
John the Baptist, 155 
Josiah, 203 
Jubilee, 241 
Judah, passim 
judgment in the gate, 60 

Kedar, 78, 233 
kiniih-metre, 1 19 
kipelayim, 4g-50 

Lachish, 269 
Lagash, 144 



GENERAL INDEX 

lamentations, 29, 30, 4 I, 58, 59, 63, 
65, 66, 67, 78, 79, 81, 82, 87, 140, 
143, 147, 148, 158, 159, 162, 164, 
170, 173, 174, 176, 177, 184, 201, 
208, 2 12, 213, 223, 224, 226, 235, 
1155, 1156, 260, 1161, 266, 1178 

Lamentations, book of, 29, 58, 143, 
162, 1123, 1156, 1161 

Lastjudgment, 1171, 1174 
Law, 711, 73, 81, 156, 197, 198, 1181 
Lebanon,54,67,1135 
Levites, 1191-11 
Leviticus, book of, 183, 1113, 1182 
Lud, 290 
Lydia, 113 

magic, 99, 122, 1113, 124, 125, 2011, 
1117 

Malachi, book of, 1100 
Manasseh, 1103 
Manit, 273 
Marduk, 20, 37, 54, 105, 114, 158 
m•kalJir, m•kallereJ, 52, 167, 1141 
Medes, 112, 69 
Megiddo, 1162 
Meni, 273 
Merodach-baladan, 114 
Meshech, 1190 
messenger-fonnula, 48, 88, 94, 96, 

102, 140, 196, !log 
m•Iullam, So 
Micah, 113, 212 
Micaiah, 48 
Midian(ites), 1132, 233 
Migdal-gad, 273 
Milcom, 205 
miJpti/, 54, 58, 60, 72, 73, 176, 177~, 

197, 213, 223, 225, 226, 244 
Mithras, 288 
mocking-song, I I 8 
Malech, 203, 205 
Moses, 67, 71, 1g8, 258, 1159 
myths, 36, 37, 155, 158, 159, 188 

rui~t', !13 
Nabonidus, 23, 114 
nab11ltih, 121, 190 

2 99 
Nebaioth, 233 
Nebo (Nabu), 20, 114 
Nebuchadnezzar, 23, 62, 103, 105, 

114, 168, 188, 217 
necromancy, 1 1 1, 269 
Nehemiah, 41, 144, 197, 198, 226, 

24,B 
Nehemiah, book of, 200 
Neo-Babylonian dynasty, 87, 119 
New Jerusalem, 187, 188 
new song, 77 
new thing(s), 77, 88, 126, 127, 129, 

246, 275--6 
New Year's Day, 231 
Nineveh, 122, 125 
Noah, 34, 186, 187 
Numbers, book of, 213 

Oholibah, 206 
oracle of salvation, 43, 62-3, 64, 66, 

81, 82, 83, 86, 94, 96, 106, 140, 162, 
I 88, 246, 283 

Palestine, 34, 39, 40, 41, 42, 51, 64, 
133, 141, 155, 168, 185, 199, 202, 
203, 208, 209, 221, 229, 233, 241, 
253, 256, 266, 280, 283, 290 

Palmyra, 273 
Paradise Regained, 155, 188, 195 
Pathros, 142 
patriarchs,58, 112,133,145,185,186, 

238, 260, 261, 272 
Persia(ns), 20, 22, 35, 40, 142, 151, 198 
Petra, 78 
Pharaoh, 62, 88 
Phoenicia, 67, 232, 234, 273, 282 
Pit, 161 
Priestly source (P), 50, 57, 92, 131, 

187, 228, 257, 291, 293 
priest(s), 63, 66, 93, 212, 243, 270, 

291-2 
promise of salvation, 32, 66, 78, 104, 

109, 114, 117, 118, 135, 143, 147, 
158, 159, 169, 184, 188, 193, 208, 
226 

prophecy,23-5,30,33,36,42,48,63, 
183, 212 



300 

prophetic liturgy, 200, 220 
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