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ABSTRACT
As the title indicates, our study is focused on a theological interpretation of the city in Isaiah
24-27 from the point of view of God’s judgment and salvation. The main reason for the study
is that in Isaiah 24-27, the city plays a very significant role. The research therefore employs
the socio-rhetorical approach which is a method that explores a multi-dimensional way of
dealing with the text.
Applying Robbins’ (1966a & b) textural analysis to the text of Isaiah 24-27, the inner and
inter textures are examined in order to demonstrate the narrator’s rhetorical strategy. Through
the prophetic genre of judgement and salvation, the narrator challenges the audience/reader to
change their minds and attitudes, especially about the city. The challenge is that the fortified
city alone would never provide safety and peace but rather bring God’s judgment. In contrast,
God alone provides salvation and protection through God’s reign on Mount Zion/Jerusalem. It
is shown that this rhetorical strategy is deeply embedded in the social and cultural context.
The expectation was that the historical and political chaos which was triggered by
international pressures and Israel’s unfaithfulness and injustice might cause Israel to reflect on
what happened and what would happen to the city in God’s eschatological time. The
rhetorical strategy also highlights the eschatological-apocalyptic character of the text and the
author of Isaiah 24-27 uses it to focus on the ideological and theological textures by means of
which he warned that “Zion theology” could become “Zion ideology” if it became located
beyond prophetic voice and criticism.
Furthermore, it is shown that the theological texture highlights God’s theological viewpoint
that is symbolized by subjects such as universalism and the restoration of Zion/Jerusalem
through judgment and salvation both of which are dialectically reflected in the destiny of the
city of Zion/Jerusalem. At a deeper level, this theological engagement is based on God’s
steadfast covenant love and justice, through which, God as husband and king, makes a
demand on the city Jerusalem/Zion, the wife and the faith community. We have attempted to
show from Isaiah 24-27 that God’s kingship is expressed in an apocalyptic manner which is
beyond human power and intervention in order to emphasize God’s absolute sovereignty in
controlling human destiny, especially the city. In line with the odd literary genre of the text,
there still exist traditional prophetic thoughts which demand human responsibility on issues
such as repentance, execution of social justice and righteousness in life.
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OPSOMMING
Soos hierdie tesis se titel aandui, fokus die studie op ’n teologiese interpretasie van die stad in
Jesaja 24-27 vanuit die perspektief van God se oordeel en verlossing. Die belangrikste rede
vir die studie is die feit dat die stad ’n baie betekenisvolle rol speel in Jesaja 24-27. Die
navorsing maak daarom gebruik van die sosio-retoriese benadering, ‘n metode wat ’n multidimensionele metode van met die teks werk, ondersoek.
Met die toepassing van Robbin’s (1966a & b) se teksturele analise van die teks van Jesaja 2417, word die binne- en inter-teksture ondersoek om die verteller se retoriese strategie te
demonstreer. Deur die profetiese genre van oordeel en verlossing, daag die verteller die
gehoor/lesers uit om hul menings en houdings te verander, veral oor die stad. Die uitdaging is
dat net die vestingstad nooit veiligheid en vrede sal bied nie, maar eerder God se oordeel
bring. Daarteenoor bied God alleen beskerming en verlossing deur God se heerskappy op
Berg Sion/Jerusalem. Daar word uitgewys hoe hierdie retoriese strategie diep gewortel is in
sosiale en kulturele konteks. Die verwagting was dat die historiese en politieke wanorde wat
veroorsaak is deur internasionele druk en Israel se ontrouheid en onreg sou veroorsaak dat
Israel nadink oor wat gebeur het en wat in God se eskatologiese tyd met die stad sou gebeur.
Die retoriese strategie beklemtoon ook die eskatologies-apokaliptiese aard van die teks en die
skrywer van Jesaja 24-27 gebruik dit om te fokus op die ideologiese en teologiese teksture
waardeur hy waarsku dat “Sion-teologie” “Sion-ideologie” kan word wanneer dit bo
profetiese stem en kritiek verhef word.
Daarbenewens word aangedui dat die teologiese tekstuur God se teologiese standpunt
beklemtoon, wat gesimboliseer word deur onderwerpe soos universalisme en die herstel van
Sion/Jerusalem deur oordeel en verlossing, wat albei dialekties gereflekteer word in the lot
van die stad Sion/Jerusalem.
Op ’n dieper vlak word hierdie teologiese inskakeling gebaseer op God se troue
verbondsliefde en –geregtigheid, waardeur God, as eggenoot en koning, ’n eis stel aan die
stad Zion/Jerusalem, die eggenoot en geloofsgemeenskap. Daar is probeer om uit Jesaja 24-27
te toon dat God se koningskap uitgedruk word op apokaliptiese wyse ver bo menslike mag en
intervensie – om God se absolute heerskappy in terme van beheer oor menslike lot, veral die
stad, te beklemtoon. Belyn met die eienaardige literêre genre van die teks, is daar steeds
tradisionele profetiese gedagtes wat menslike verantwoordelikheid vereis oor kwessies soos
berou en die beoefening van sosiale reg en geregtigheid in die lewe.
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Chapter 1
Introduction
1.1 History of research
When we attempt to study the Book of Isaiah, several important themes can be found such as
“the Holy One of Israel” (Roberts 1982:130-43), “a light to the nations” (Clements 1996b:5769), “King, Messiah and Servant” (Williamson 1998b). However, the Book of Isaiah can also
be called the book of the city, Zion/Jerusalem, because it starts with a vision of the city of
Jerusalem (Isaiah 1:1) and ends with the city, Jerusalem (Isaiah 66). The question that arises
here is: How can we understand the city, especially Zion/Jerusalem? Even though there are
many answers to this question, this study will examine the theological nature and implication
of ‘the city’ from the perspective of God’s judgment and salvation in the so-called “Isaiahapocalypse, 24-27.” In order to analyze “the city in Isaiah 24-27” from a theological
perspective in terms of judgment and salvation, it may prove necessary at the outset to
research the trends in Isaianic study as well as in Isaiah 24-27. The main purpose of this study
is to draw out some problems through the history of research, while acknowledging that this
study will be a rather selective reading. Furthermore, the study will be an avenue for us to
study the book as a whole as opposed to a segmental reading.
The book of Isaiah has a most significant position in both Judaism (Sommer 2004:780-4) and
Christianity; it is regarded as the most often quoted in the New Testament as it consists of
about 590 connections and allusions: 239 from Isaiah 1-39; 240 from Isaiah 40-55; 111 from
Isaiah 56-66 (Sanders 1982:144-5; Evans 1997:651. cf. Blenkinsopp 2006:129-68; Wilken
2007)1. Therefore, in the history of the church2, it is not strange to discover that Isaiah was
regarded as “more evangelist than prophet, because he describes all the mysteries of Christ
and the church so clearly that one would think he is composing a history of what already
1

Evans distinguishes it somewhat differently from Sanders. According to Evans (1997:651), the distribution is
150 from chapters 1-39; 168 from chapters 40-55; and 89 from chapters 56-66. Sanders (1982:144) refers to the
26th edition of the Nestle-Aland NT Scripture index, noting that the book of Isaiah is quoted and alluded to in
certain New Testament books: Revelation 155 times, Matthew 87 times, Luke 78 times, Romans 46 times, Acts
39 times, John 28 times and Hebrews 23 times (see more detailed relationship between Isaiah and the New
Testament in: Moyise & Menken 2005, especially Revelation in Fekkes 1994:106-278). Recently, some scholars
(cf. Evans 1989; Moyise & Menken 2005) consider this subject from new and broader perspectives for they
investigate the use of Isaiah not only in the New Testament books but also in the Dead Sea Scrolls, Septuagint,
Targum, Peshitta, and Second Temple literature, etcetera.
2
For the history of the understanding of the book of Isaiah in the early church, see Sawyer (1996:42-64), for the
16th century, see Wilken (2007) and Steinmetz (1982:156-70) but for a general understanding, see Sawyer
(1999:549-55) and Childs (2004).
1

happened rather than prophesying what is to come” (O. Weber’s 1975:10963 edition of
Jerome’s work; cf. Sawyer 1996:1; Childs 2004:90-103; Schultz 2005:336-7). Based on this
kind of understanding in the early church, the book of Isaiah was even considered as the
“Fifth Gospel” (Sawyer 1996:1). Thus, the Church and the Synagogue have continued to
accept the unity of the book somewhat without question from the beginning and through
history. Furthermore, the Dead Sea scrolls uncovered almost an entire portion of an Isaiah
scroll, which seems to indicate that at that time, the faith community accepted it as a whole (cf.
Dillard & Longman 1994:272; Koole 1997:33-4).

1.1.1 Research trends in the study of the book of Isaiah
Since it seems to play an important role in biblical and early church history, the book of Isaiah,
especially since the late 18th century, has experienced a most unstable time (we may call it the
period of “Sturm und Drang”4). Recently, Childs (2004) describes previous reading history as
“the struggle to understand Isaiah as Christian Scripture.” In our judgment, the main reasons
behind this struggle and crisis are due to two facts: the nature of the prophetic book and the
human nature (Sandy 2002:57). First, as Barton (1996:9) rightly observes that the book of
Isaiah is one of the most difficult and most obscure of the prophetic books to understand in
terms of its textual nature (Rendtorff 2005:167, 201). However, above all, in our view, it also
seems to be rooted in different understandings between scholars’ guilds and church
communities. The main difficulty in understanding the book of Isaiah lies in the many
significant changes in biblical studies in the last hundred years (Blenkinsopp 2000:73-83).
The difficulties or arguments are largely based on the unity and the authorship5 of the book of
Isaiah. Before historical criticism, which is the result of an “Aufklärung”6 influence, the
3

“Deinde etiam hoc adiciendum, quod non tam propheta dicendus sit quam evangelista. Ita enim universa
Christi Ecclesiaeque mysteria ad liquidum persecutes est, ut non eum putesde future vaticinari, sed de praeteritis
historiam texere.”
4
We borrow this description from the drama by the German dramatist M. Klinger (1752-1832) Wirrwarr, order
Sturm und Drang, i.e. “Confusion, or Storm and Stress” which symbolized an early romantic movement in 18th
century German literature and music (cf. 4th Webster Dictionary 2001:1423). Here, this terminology is used not
necessarily in a negative way but rather to illustrate an inevitable process of human life; like teenagers who grow
up in the midst of this Sturm und Drang. Furthermore, if we may add that, just as teenagers deeply engross their
lives with their parents and the society, it is our humble desire to see that the academic guild respects the faith
community and vice-versa. Through this mutual understanding and respect, we can build God’s kingdom in a
more desirable way. To consider it from a musical point of view, “it is a concept of a choir which is consisted by
different people and voices” (Bosman 1986:1). It appears to us that this understanding can produce a harmonious
and beautiful sound. Even at the risk of sounding a little idealistic, we affirm that this is our “hermeneutic of
humility and conviction” (Vanhoozer 1998:463) until His kingdom finally comes.
5
Eaton (1959:138) well summarizes this phenomenon that “the more the authorship of the book of Isaiah has
been investigated, the more complicated has the question appeared.”
6
This is mainly an European philosophical campaign, which had Rene Descartes and Immanuel Kant as two of
the major proponents. In English, it is referred to as “the Enlightenment,” or “The Age of Reason” in the 18th
century which emphasized dependence on self, thinking (reason) and experience rather than institution, authority,
and tradition (cf. 4th Webster dictionary 2001:472). Le Roux (1994:198-202) indicates the relationship between
Aufklärung and historical criticism, especially to explain South African’s situation. McGrath (1993:150-6)
2

author of the book of Isaiah was generally believed to be Isaiah, the son of Amoz of the eighth
century BCE (Isa 1:1), especially because of the statement of Ben Sirach (48:24f)7. The unity
of the book was also largely accepted.8 Similarly, several scholars strongly believe in the
authorship of the book of Isaiah by the eighth century BCE Isaiah, the son of Amoz and in the
unity of its parts. According to Dillard and Longman (1994:271), these include conservative
scholars such as Allis ([1950]1980); Young (1969); Motyer (1993) and some Jewish scholars
such as Kaminka (1935); Margalioth (1964). However, since B. Duhm’s influential Isaiah
studies in his “epoch-making” commentary, Das Buch Jesaia (1892), main-stream scholars
have accepted the divisions of the book9, the so-called First, Second and Third Isaiah (1-39,
40-55 and 56-66, respectively) 10 each with its own historical or thematic interest and,
moreover, its different author(s) (Tate 1996:28). In this regard, Dillard and Longman III
(1994:267) articulate numerous attempts to understand and interpret the book of Isaiah
between these two different communities of interpretations, especially in terms of its
authorship:
The important place of the book and its length combined also to make it the testing ground.
Traditional rabbinic and Christian interpretation had viewed the book as the work of the
prophet Isaiah who lived in Jerusalem in the late eighth and early seventh centuries B.C.
Critical scholarship, beginning in the late eighteenth century, argued that the book was largely
the product of at least two or three different authors widely separated in time and place.

Consequently, after Duhm’s significant effort, most debates on Isaianic study continue to deal
with the authorship, the chronicle, of each book under the separation of three books11 until
1970 and somehow even until today (cf. Fohrer 1968; Wildberger 1978; Auld 1980).

clearly explains it in terms of the connection between the Enlightenment and the Protestant church. On
theological and hermeneutical points, see D. Smit (1998:291-6).
7
Cf. Ben Sirach (Ecclesiasticus) 48: 22-25: 22 For Hezekiah did what was pleasing to the Lord, and he kept
firmly to the ways of his ancestor David, as he was commanded by the prophet Isaiah, who was great and
trustworthy in his visions. 23 In Isaiah's days the sun went backward, and he prolonged the life of the king. 24 By
his dauntless spirit he saw the future, and comforted the mourners in Zion. 25 He revealed what was to occur at
the end of time, and the hidden things before they happened (NRSV). To see more on the relation between Ben
Sirach and the Book of Isaiah, see Beentjes (1989:155-9) and Schultz (1999:146-159).
8
We generalize its historical tendency but we should acknowledge that it had been noted as early as the Middle
Ages that there are differences within the book of Isaiah. For instance, in the 12th century, Ibn Ezra (1089-1164)
pointed out the possibility that the book of Isaiah was not a unity. Furthermore, Simon (1985:257-71) notes that
in the 18th century, J.C. Döderlein (1775) and J.G. Eichhorn (1780-83) separated the book of Isaiah into two
sections (dual authorship), chs. 1-39 and chs. 40-66 (Laato 1998:1; Williamson 1994:1; Blenkinsopp 2000:82),
but it was not generally welcomed by Jewish and Christian community.
9
Proto/First Isaiah (chs, 1-39) has been treated as a unit built around the prophetic ministry of Isaiah of
Jerusalem; Deutero/Second Isaiah (chs, 40-55) has been assigned to a prophet in the Exile, Trito/Third Isaiah
(chs, 56-66) has been treated as originating in a post-exilic Palestinian setting (cf. Duhm 1902; Schramm
1995:11-52; Tate 1996:28; Blenkinsopp 2000:73; Childs 2001:1).
10
Some scholars alternatively refer to First, Second, and Third Isaiah as Proto-, Deutero-, and Trito-Isaiah,
respectively (see fn. 9 above).
11
Recently, some scholars have challenged the splitting of the book of Isaiah into three (cf. Seitz 1991;
Clements 2002).
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However, since the late 1970s,12 there has been a great change in the methodology of Isaianic
study13 (cf. Sweeney 1993:141-162; Williamson 1995a:211-26; Tate 1996:22-56; Schultz
2005:336-44). In other words, the paradigm has shifted14. In our opinion, to some extent,
recent discussions have rightly concentrated on the issue of the unity of the parts in relation to
the book of Isaiah. The main reason is that many biblical scholars are unsatisfied with
previous studies15 and have looked at the book of Isaiah as a whole or as a unity (cf. Lack
1973; Childs 1979, 2001; Ackroyd 1982:3-21; Rendtorff 1984, 1993a, 1993b, 1996, 2005;
Clements 1982:117-29, 1985:95-113, 1988:189-200, 1996a, 1996b:57-69, 1997:195-209,
2002:109-126; Evans 1988:129-47; Seitz 1988, 1991; Webb 1990:65-84; Conrad 1991;
Clifford 1993:1-17; Darr 1994b; Carr 1996; Tomasino 1996:147-163; House 1998:272-98).
The attention of scholarship has returned to the reading of the book in its final form, and from
a variety of perspectives16 (cf. Childs 1979, 1987:50-61, 1993, 1996:362-77; Mathews 1995;
Tucker 2001:28-30; Park 2003). To put it in another way, scholars argue that scholarly
research since the 19th century somehow neglected the fact that the book of Isaiah was
received into the canon by the faith community as a unity (cf. Dumbrell 1985:111; Childs
2001:1-5; Beuken 2004:50-62). Hence, Tate (1996:22-56) rightly expresses this change in
Isaianic study which is defined in terms of method and interpretation: from the One-ProphetInterpretation to the Three-Book-Interpretation and now, the One-Book-Interpretation. It is a
movement from Sitz im Leben to Sitz im Text (Bartelt 1996:14).
In evaluating the above research, certain conclusions can be drawn:
12

Among earlier important studies on this matter is Eaton (1959) but our attention here will be on major
scholarly trends. It is also interesting to note that major discussions on the authorship of Isaiah do not support
single authorship but multi-authorship. The reason is that, according to Clements (1996a:6), “In the face of the
evidence it seemed unlikely that authorship was a major issue, since ultimately the prophetic word was believed
to be of divine origin. More central was the need to discover what the message revealed about the plans and
purpose of God.”
13
It seems that there are mainly two methodological approaches to the study the book of Isaiah in its final form:
the diachronic and the synchronic approaches (cf. Williamson 1995a:211-26; Rendtorff 1996:32-49).
14
This notion of paradigm shift is initiated by Thomas Kuhn (1970) and is a term carried over from social
science (cf. Deist 1989:1-18; Le Roux 1990:23-42; Rendtorff 1993:34-53; Shedinger 2000:453-71; Paas
2003:156-74).
15
For instance, Sawyer (1977:112) expresses the evaluation of previous Isaianic study in a rather harsh way:
“One of the most misleading oversimplifications in Old Testament studies is the division of the Book of Isaiah
into three.”
16
In reading the book of Isaiah as a unity and a whole, there are different opinions concerning its understanding.
For instance, we have Clements (1980): redaction-critical treatment; Watts 1985: the context of its final
composition; Seitz 1993: the coherence and theological themes of larger units; Sweeney 1996: redaction-critical
analysis (Tucker 2001:40-41). In other words, according to Blenkinsopp (2000:82), “In this shift, the emphases
are different: unifying theological intent (Childs) or by identifying structural, thematic, and lexical clues to an
underlying unity at the redactional level (Ackrody, Clements, Rendtofff)”. The interesting point is that,
according to Oeming (2006:66), in Germany, the traditional stronghold of historical criticism, some scholars
such as F.L. Hossfeld, K. Koenen, N. Lohfink, O.H. Steck, E. Zenger, and R. Rendtorff are somewhat influenced
by the canonical approach.
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1. Previous studies, especially influenced by Duhm, consider that the book of Isaiah was
composed by accident or haphazardly. Recently, however, some scholars emphasize
that the book is not as chaotic but rather, it is well constructed in terms of the
theological theme and thought (Barton 1996).
2. At a significant meeting in Kampen (De Moor 1995) the theme, “Synchronic or
diachronic? -

A debate on method in Old Testament exegesis”, emphasized the

importance of both methods. In welcoming a new approach (synchronic), we should
also give attention to Dobbs-Allsopp’s (1999:235) opinion: “It is my belief that the
current ahistoricist orientation of biblical literary criticism is severely wrongheaded”.
Deist (1994:327-42) also urges scholars who are more focused on synchronic
approaches to consider the cultural background of the biblical text.
3. Although emphasis was on the apocalyptic character of the book as observed in Isaiah
24-27, there is a new appreciation from prophecy to apocalyptic (cf. Hanson 1979,
1995; Clements 2002:109-26).
How then does the Isaianic study influence the study of Isaiah 24-27? More importantly, how
does it affect the theological understanding of the city in Isaiah, especially Isaiah 24-27?

1.1.2 Isaiah 24-27 - research trends
The study of Isaiah 24-27 has not been exempted from scholars’ debates. The arguments are
mainly embedded in its textual complications. The so-called “Isaiah Apocalypse” (Isa 24-27)
has remained one of the most ambiguous chapters in the book of Isaiah (cf. Anderson
1963:118; Doyle 2000:45; Childs 2001:171). Throughout the history of interpretation, the
problems with this text may be categorized thus: First, the main debates on the study of Isaiah
24-27 focus on discerning its literary structure, and then, the connection of these chapters to
the rest of the book of Isaiah. Second, the date of composition is also considered crucial
(Otzen 1974:196-206; Coggins 1979:328; Childs 2001:171-4). Furthermore, this portion of
the book has been evaluated and scrutinized from various perspectives in order to understand
its genre, especially, the origins of the apocalyptic (Millar 1976:1; Johnson 1988:11).
For now, we shall briefly consider the above problems. The purpose of examining the
problems, which are connected with Isaiah 24-27, is not to deal with the entire problem again,
but rather, by so doing, we shall attempt to demonstrate an alternative way to deal with Isaiah
24-27.
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1.1.2.1 The unity of Isaiah 24-27
A. Scholars who oppose the unity of Isaiah 24-27
W. Gesenius who is the well-known author of Hebrew Grammar contributes a stimulating
insight to the study of Isaiah. His critical work concerning the book of Isaiah in Der Prophet
Jesaja (1821) confronts the genuineness of Isaiah 24-27. His basic argument is based on a
four-way division of chapters 1-39: 1) chapters 1-12 are mainly oracles concerning Judah
(Orakel auf Juda); 2) chapters 13-23 represent a compilation of oracles against foreign
nations (Orakel über auswärtige Völker); 3) in the unit covering chapters 24-35, chapters 2427 introduce a considerably different compilation compared to the composition of authentic
oracles in 28-33, and date back to the exilic period close to the dating of chapters 34-35 (hat
zum Hauptbestandtheile die Zumsammenhängende echte Orakelreihe aus der Zeit des Hiskia
(28-33), woran sich vorn (24-27) und hinten (34-35) zwey Stücke aus der Zeit des Exiles
schliefsen); 4) chapters 36-39 form a biographical description (lieferte der Sammler dann die
histrorischen Stücke); (Gesenius 1821:19-22).
R. Smend’s historical critical approach somehow reflects Gesenius’ earlier work. For instance,
Smend (1884:193-194) isolates major apocalyptic themes and offers 24-27 as portraying a
very different picture from the eighth century Isaiah. According to Smend, an interesting point
is how to deal with the original source of the composition of Isaiah 24-27. To accomplish this,
Smend (1884:163-193) suggests two significant themes which shape the centre of the
arrangement of Isaiah 24-27; that is, judgment and hope: 1) Judah’s sin and God’s judgment
(24:1-13) “Der Verf. Beginnt c. 24 mit der Schilderung des Unheils, das durch ein alle Welt
verwüstendes Kriegsheer auch über Juda kommt, um es wegen seiner Sünden zu züchtigen”
(Smend 1884:194); 2) messianic hope (Hoffnung und Jubellieder) because God’s imminent
punishment is expected in Moab’s downfall (24:14-23) “Nachdem er dann aber die
Gewissheit, dass auch sein Volk von diesem Feinde leiden werde, einer gegentheiligen
Meinung gegenüber stark betont hat, schildert er weiter das Weltgericht, das durch die
bevorstehende Katastrophe eingeleitet wird und alllerdings mit der Aufrichtung des
messianischen Reiches abschliesst” (Smend 1884:194).
Whether we acknowledge it or not, B. Duhm’s work has greatly influenced our study of the
book of Isaiah. The historical critical approaches of past and recent scholars to the book of
Isaiah, especially Isaiah 24-27, echo Duhm’s hypothesis. Duhm’s ([1892]1902:143-64)
division of the book of Isaiah into three-part books, is a stance against the unity of Isaiah 24-
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27. For instance, Duhm (1902:143-4) applies the methodology of Literarkritik to divide Isaiah
24-27 into a two-part prophetic saying. In his view, there are differences between the two
parts; apocalyptic literary works (Dichtunge) are at the heart of the original prophetic sayings
and other lyrics are added at a later stage:
1) Apocalyptic: 24:1-23; 25:6-8; 26:20-27:1, with 27:12-13.
2) Lyrics (Lied)17: 25:1-5; 25:9-11; 26:1-19 with 25:12, and 27:2-5,

Subsequently, Duhm’s idea, especially the lyrical segment, was studied in greater detail by P.
Lohmann. Lohmann (1917/8) wrote a thorough article concerning Isaiah 24-27 in Die
Selbständigen lyrischen Abschnitte in Jes 24-27 (1917/8). As the title of the article reflects,
Lohmann’s major task is to identify some of the lyrical portions of Isaiah 24-27 as
independent songs (die Selbständigen lyrischen). His main thesis is that there are two
categories of self-governing songs namely victory songs (Siegeslied) and other independent
songs (Lohmann 1917/8:7-58). For instance, in the first, Lohmann selects five units
(Gattungen) which reveal element of a victory song. Inside, these songs, Isaiah 26:4-5a; 25:15 and 25:9-12 belong to an unmixed form (Gattung) of the religious victory song and Isaiah
24:7-12 is a somewhat different victory song because of its profane nature while Isaiah 27:1011 is perhaps the completion of such a lyric (Lohmann 1917/8:7-38):
I. Song of destroyed city, including song over Moab (Die Lieder von einer zerstörten Stadt mit
Einschluss des Liedes über Moab)
1) Isaiah 26:4-5a: a religious victory song (ein religiöses Siegeslied)
2) Isaiah 25:1-5: a religious victory song (ein religiöses Siegeslied)
3) Isaiah 24:7-12: a secular victory song (ein profanes Siegeslied)
4) Isaiah 27:10-11: unfinished victory song (der Torso eines Siegeslied)
5) Isaiah 25:9-12: a religious victory song (ein religiöses Siegeslied)

However, according to Lohmann (1917/8:38-58), besides the victory song, there are other
forms (Gattungen) in Isaiah 24-27:
II. Other remaining independent song portions (Die übrigen selbständigen lyrischen Abschnitte in
Jes 24-27)
1) Isaiah 26:1b-3: an entrance song (ein Einzugslied)
2) Isaiah 27:2b-5: a vineyard song (Das Weinbergslied)
3) Isaiah 26:7-11: a psalm of the pious and wicked (ein Psalm vom Frommen und vom
Gottlosen)
4) Isaiah 26:12-19: a psalm of penitence and trust (ein Buss und Vertrauenspsalm)
17

A song (25:1-5); a satirical song regarding Moab (25:9-11); a poem which shows hope in resurrection (26:119 with 25:12); and the song of the vineyard (27:2-5). “Dem Zusammenhang sicher fremd, weil ihn
unterbrechend, ist das Lied c. 25:1-5, eine Lobpreisung Gottes wegen der Zerstörung einer starken Feste,
deretwegen ihn die Stadt starker Völker ehrt und fürchtet, sodann das Spottlied über Moab c.25:9-11, ferner
wahrscheinlich das kunstvolle Gedicht c. 26:1-19 mit c. 25:12, das im AT ganz einzig dasteht durch ide Menge
der dem Text einverleibten Varianten, endlich das Lied c. 27:2-5” (Duhm 1902:143).
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Following Duhm’s influence, O. Kaiser (1974:177-9) chiefly rejects the unity of Isaiah 24-27
and shows the diversity in terms of a different stratum (Schicht) in Isaiah 24-27:
1) First stratum: 24:1-13 with 24: 16b-20 and 26:1-18, 20-21 refer to effort of a protoapocalyptic theologian (protoapokalyptischen Theologen).
2) Second stratum: 24:14-16a and 25:1-5 are composed of eschatological songs of
thanksgiving (eschatologischen Danklieder).
3) Third stratum: 24:21-23 and 25:6-8 integrate with the text by an advanced apocalyptic
speculation (apokalyptische Spekulationen).
4) Forth stratum: 25:8aα and 26:19 which show a faith in the resurrection of the dead
(Totenauferstehung)
In the case of the formation of chapter 27, Kaiser follows a different track but he takes 27:1
and 27:12f into 24:21-23 and 25:6-8 as an additional layer. As we can observe, the several
strata above demonstrate Kaiser’s main approach to the text. His idea is based on the
methodology which, like Vermeylen’s (1974; 1977/78) and Wildberger’s (1978), emphasizes
Wachstumshypothese (Wachstumsprozess ‘growth process’), a line of redaction criticism that
stresses the effort to trace the historical development and formation of the individual materials
into the present text as in Isaiah 24-27.
Recently, Tucker (2001:207) also turns down some scholars’ view of Isaiah 24-27, regarding
the text “as a single, coherent composition.” The primary reason is that he believes Isaiah 2427 combines “a great variety of material from different times and places.” In order to support
his belief, Tucker (2001:207) shows that it is composed of diverse genres as follow:
Announcements of judgment (24:1-13, 17-20; 25:10b-12; 27:1), announcements of salvation
(24:21-23; 25:6-10a; 27:2-6, 12-13), hymns of praise (25:1-5; cf. 24:14-16), a victory song
(26:1-6), and a complaint song or prayer (26:7-19).
The interesting point is that, while Tucker insists on the literary complexity of Isaiah 24-27,
he strongly rejects some ideas that the collection of materials is entirely haphazard. According
to him, there are two main reasons for that: The first is that “the consistent eschatological and
universal focus holds the individual units together”; the second is due to “some thematic
development” (Tucker 2001:207).
In connection with the thematic movement, Tucker (2001:207) points out that it is mainly
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from the judgment on the earth (chapter 24) to the announcement of blessing for Israel in the
following fashion:
1) Chapter 24 “moves from announcement of judgment on the earth and all its
inhabitants to the reign of the Lord on Mt. Zion.”
2) “In Chapter 25 praise and celebration dominate, but it ends with pronouncement of
judgment on Moab (25:10b-12).”
3) Moreover, “Chapter 26 begins with the promise that a song of victory will be sung in
Judah, moves to prayer, and concludes with a call for the people of God to hide until
the Lord finishes punishing the people of the earth. After a single verse announcing
that the Lord will kill the dragon of chaos (27:1),”
4) Finally, “Chapter 27 announces salvation for Israel and promises that all nations will
be gathered on the holy mountain in Jerusalem.”

B. Scholars who support the unity of Isaiah 24-27
In contrast to the above opinions, H. Wildberger, who steps into the shoes of scholars such as
Duhm, Rudolph, Kaiser and Vermeylen, is one of the German scholars who support the
“growth process” (Wachstumsprozess) of text history (Wildberger 1978:896). In his
substantial commentary, which employs the methodology of redaction criticism, Wildberger
holds an interesting idea. Even though he identifies several layers of different materials,
which form a unified composition through a process of additions to and expansions of the
original sources, Wilderberg strongly believes that there is a literary unity in Isaiah 24-27 (cf.
Watts 1985:311; Doyle 2000:20). Wildberger (1978:904) claims that Isaiah 24:1-6, 14-20;
26:7-21, which were added at separate periods, vv.7-9, 10-12, 13 accommodate a “ground
work” (Grundschicht) which was developed by successive additions of the eschatological
passages (24:21-23; 25:6-8, 9-10a) and later, the city songs (25:1-5; 26:1-6). The final
addition is the various eschatological fragments, which make up chapter 27 (27:1, 2-5, 6-11,
12, 13).
Partially influenced by Wildberger, Clements (1980:196-9) applies redaction criticism and
emphasizes the unity of the book of Isaiah. He faults previous diachronic interpretations as
“inconclusive and unsatisfactory” and challenges us to look for a much broader viewpoint,
such as “the thematic approach”, for understanding Isaiah 24-27. Concerning the structure of
Isaiah 24-27, Clements’ approach is related to that of scholars such as Childs, Kaiser, Plöger,
Vermeylen, and Wildberger. In other words, Clements (1980:199) insists that Isaiah 24-27
9

contains an allusion of modification with additions and insertions into the “groundwork”, in
which a long process of growth has taken place through redactors or editors in the Persian
period.
P. Miscall’s approach, in part, reflects Conrad (1991)’s18 literary approach. In his commentary,
Isaiah, Miscall (1993:9-10) expresses his dissatisfaction with previous historical approaches,
which divided the book of Isaiah into two and three parts (cf. Duhm), as well as his
appreciation of new phenomena such as “rhetorical and redaction-critical studies” because
these approaches emphasize the book “as a whole.” Such approaches enable him to read the
text of Isaiah “as a whole” (Miscall 1993:9, cf. 19, 20). With this reading strategy, Miscall
focuses in an interesting way on “vision” and “imagery”. He asserts: “I speak of Isaiah as a
vision in the sense of a text that presents something to be seen and imagined rather than just
thought and conceptualized. Therefore, I devote attention to the imagery and other poetic
features of Isaiah” (Miscall 1993:12). For Miscall, even though the chapters of Isaiah 24-27
are diverse in “style and content from their context,” the “style, vocabulary, imagery and
themes”, connect these parts to the rest of the book of Isaiah (Miscall 1993:64). Also for
Miscall, these chapters call for “praise more than for wailing” even in midst of “a great deal
of devastation” (Miscall 1993:64).
Furthermore, M. Sweeney develops the form critical study of Gunkel and Westermann (1967,
1991). According to Sweeney (1996:311-3), the structure of Isaiah 24-27 is composed of two
main parts: the prophetic announcement of Yahweh’s punishment of the earth and the
prophetic announcement of Yahweh ’s blessing of the earth and its results for Zion/Israel:
Isaiah 24-27
I. Prophetic announcement of YHWH’s punishment of the earth
A. Introductory announcement of YHWH’s punishment of the earth
B. Basis: prophetic announcement of YHWH’s word
C. Prophetic explanation of YHWH’s word: disputation pattern
II. Prophetic announcement of YHWH’s blessing of the earth and its results for Zion/Israel
A. YHWH’s blessing of the earth at Zion
B. Results: return of Israel to Zion
1. Judah’s petition to YHWH for deliverance
2. YHWH’s defeat of Leviathan
3. Exhortation to Israel to accept YHWH’s offer of reconciliation

24:1-23
1-2
3-13
14-23
25:1-27:13
25:1-12
26:1-27:13
26:1-21
27:1
27:2-13

Sweeney’s analysis challenges previous form-critical studies, which focused on the unity of a
small or segmented portion of the text as he clearly advocates for Isaiah 24-27 as a whole or
18

Miscall (1993:10-11) evaluates two scholars: D.W. Watts and E.W. Conrad. He supports Watts’ views on
Isaiah as a unified work, a vision and a mid-fifth century composition but Miscall is dissatisfied with Watts’
“historical bias.” In Conrad’s case, on the other hand, Miscall positively assesses his work as “the first
significant work that approaches Isaiah both as a unified work and as a work to be read on its own terms and not
as a poetic rendering of Israel’s history.”
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unity, based on the structure of the text in terms of God’s judgment and salvation. In line with
the above structural division, the text consists of two major sections: 24:1-23, which
announces Yahweh’ s punishment of the earth; and 25:1-27:13, which announces Yahweh’s
blessing of the earth and its results. Consequently, Sweeney (1996:314-315) also suggests two
main prophetic announcements: the “prophetic announcement of punishment” in 24:1-13
(with the “disputation speech” of 24:14-23) and the “prophetic announcement of salvation” in
25:1-27:13 (with the “disputation speech” of 27:7-13). For Sweeney (1996:315), it is
important to regard these two as an inseparable whole and in harmony:
One must consider the two major sections of chs. 24-27 in relation to each other when
considering the generic character of the whole. The PROPHETIC ANNOUNCEMENT OF
PUNISHMENT against the earth in 24:1-23 provides the premise for the entire composition; the
fall of the city of chaos presages the establishment of YHWH's world rule at Zion. The
announcement of YHWH's blessing of the earth and its results for Israel in 25:1-27:13 draws
out the implications of YHWH's coming world rule; Israel will be redeemed from exile and
restored to the worship of YHWH at Mt. Zion. In sum, the generic character of the whole is a
PROPHETIC ANNOUNCEMENT OF SALVATION that focuses on the establishment of YHWH's
new world order. Once announced, it remains only for the people to accept the reality of
YHWH's action and to work for its realization.

In Sweeney, one can clearly see the tendency of recent form critical study. It is not a typical
Gunkel and Westermann’s form critical study, which is more focused on the unity of small
parts or the segmentation of the text. Sweeney employs a multidimensional (cf. diachronic
and synchronic) approach to emphasize the study of the text in unity and as a whole. For the
purpose of this study, therefore, it is evident that this holistic approach can educe greater
textual meaning, especially, the theological meaning of Isaiah 24-27.
A recent dissertation by Doyle (2000) is titled, The Apocalypse of Isaiah Metaphorically
Speaking: A Study of the Use, Function and Significance of Metaphors in Isaiah 24-27. As the
title reflects, the study emphasizes a literary concern, especially, the use of figurative
language in biblical Hebrew poetry as in the metaphor of Isaiah 24-27. Doyle’s first chapter
focuses on “the question of the unity (or lack thereof) of Isaiah 24-27 within the context of the
history of redaction of the text” (Doyle 2000:11-22). According to him, even though strong
scholarly disagreements exist, he favours the unity of Isaiah 24-27 in these words:
“Nevertheless, a clear progression can be discerned from viewing Isaiah 24-27 as a unique,
highly fragmentary, haphazardly placed collection to a well-integrated, internally unified,
albeit still unique complex” (Doyle 2000:23). Furthermore, Doyle (2000:371-372) is of the
opinion that Isaiah 24-27 is the work of the “same redactor who attuned both segments” of the
two major components of the book of Isaiah to one another.
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B. Childs, who has long been renowned as an exponent of the canonical approach, recently
published an Isaiah commentary that contains his lifelong insights, especially his specific
methodology. Childs (2001:172) draws attention to two main objections in scholarly works: 1)
scholars who consider Isaiah 24-27 as lacking an actual literary milieu so that it is handled as
separate from the whole, 2) other scholars who harmonize the biblical text into specific
historical measures so as to bring “the vague biblical references into sharper focus in a
reconstructed context”. Dissatisfied with the above oppositions, Childs (2001:172-3)
welcomes some new scholars’ movements (such as Johnson, Seitz and Sweeney). The
emphases of the new directions are as follow: 1) Isaiah 24-27 in connection with “a larger
canonical corpus.” 2) “The eschatological nature” of Isaiah 24-27. This eschatological
character ensures that “the voice of faithful Israel is sounded in response from within specific
moments of this history, whether as experiencing the full judgmental wrath on the world
(chapter 25) or as rejoicing in the signs that deliverance is near (chapter 26).” 3) The
theological matter that God cheers up “a community of faith living under great pressure and
struggling to discern in its historical experiences the ways of God in human lives”.

1.1.2.2 Isaiah 24-27 and the book of Isaiah
As shown above, some scholars oppose a connection between Isaiah 24-27 and the rest of the
book of Isaiah as a unity and a whole. Nevertheless, some scholars accept and emphasize it.
Young (1969) attempts to understand the book of Isaiah as a unity and a whole in contrast to
scholars such as Duhm who divide the book into three parts. In opposition to Duhm’s
approach, Young considers Isaiah 24-27 not only as a literary unity but also in connection
with the rest of the book of Isaiah. To emphasize this close relationship, Young (1969:146)
demonstrates some comparisons: 24:13 with 17:5-6; 24:16 with 21:2; 27:9 with 17:8; 25:3
with 1:8; 23:18. A close look at his analysis of the structure of Isaiah 24-27 shows his position
more clearly. For instance, he analyzes Isaiah 24:1-27:13 as the conclusion to chapters 13-23
(1969:146). Young’s main argument is that the preceding chapters of 13-23, deal with the
enemy of God’s people. The inner logical connection shows that Isaiah 24-27 envisages
judgment not in limited but in universal terms. Moreover, he correctly observes that this
universal judgment comes with “a world-embracing salvation (25:6-8; 26:9, 21; 27:1, 6)”
which includes a remnant who will worship the Lord in Zion (Young 1969:146-147). He also
maintains that Isaiah 24-27 is a “true prophecy” and strongly rejects its apocalyptic nature
(Young 1969:260).
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J. Oswalt is a well-known evangelical scholar who advocates the unity of the book of Isaiah.
He is discontented with the outcome of scholars’ works which use form-critical and redactioncritical approaches and highlight the period in the progress of the pieces while ignoring the
literary unity of the chapters. According to Oswalt (1986:442), one of the severe flaws of such
Isaianic studies is the neglect of “the present form of the materials.” The main reason is that it
is in “its present form that this segment and the book as a whole have their power.” In the case
of Isaiah 24-27, his position on the literary unity is clear; “these chapters cannot be
understood independently but must be understood in context with chs. 13-23, as indeed those
chapters must be understood in context with these” (Oswalt 1986:441). To buttress his
position on the literary unity of Isaiah 24-27, Oswalt (1986:443) outlines the structure of the
unit as two main subdivisions:
1) Isaiah 24-25: focuses on “the city of this world, its overthrow (ch. 24) and the response to its
overthrow (ch. 25).”
2) Isaiah 26-27 “centers upon God's efforts on behalf of his people. One of the major elements here
is the admission of helplessness on the part of the people (26:7-18).” Thus, 27:12 and 13 become
the culmination of chapters 13-27 and remind the audience of the promise of chapter 11, “which
the succeeding chapters serve to substantiate.”

Recently, E. Conrad has called attention to a contemporary critical literary approach, the socalled “reader response criticism” in Reading Isaiah (1991). From a methodological point of
view, his literary approach is mainly influenced by Stanley Fish’s theory in, 'Is There a Text in
This Class?' The Authority of Interpretive Communities (1980) which helps to emphasize the
significance of the reader’s clear and vigorous function in the development of the book of
Isaiah (Conrad 1991:4-5). With this literary approach, Conrad (1991:29-30) argues that his
choice of reading strategies of the book of Isaiah is somewhat different from redaction
criticism, which emphasizes literary “historical development;” rather, he focuses on “the text’s
aesthetic momentum”:
My reading does not assume the genre of the text, but it assumes the text is something as a
whole and seeks to discover what that whole is. I am therefore interested in relating parts of
the text not to a world external to it (its historical background or its history of literary
development) but to the literary world of the text itself. I will be dealing with the so-called
final of the text, but I will be focusing on the form itself, not on the process by which it
became final.

Conrad (1991:30) provides the reasons for the necessity of this specific reading strategy
focused on literary approach:
The structural unity of a text such as Isaiah is not obvious to contemporary readers of the text.
This is because the text has been read customarily by biblical critics as a largely disunified
collection of material of disparate origin. It is possible, however, in a close reading of Isaiah

13

to identify recurring rhetorical techniques and patterns that suggest its unity…I look at
repetition in the text of Isaiah as a clue to its structural unity. The Book of Isaiah contains
repetition in vocabulary, motif, theme, narrative sequence, and rhetorical devices such as
rhetorical questions, pronominal shifts, and forms of address. This repetition creates cohesion
in the text. The repetition in the book, however, is not literal; repetition is always repetition
with a difference. Variation in the recurrence of repeated elements in the text suggests movement and progression.

Conrad’s analysis of Isaiah 24-27 reflects his literary approach, which focuses on literary
unity and wholeness. For instance, Conrad (1991:52-63) examines Isaiah 24-27 within the
larger structure of Isaiah 1-39 in order to observe its roles within the larger context. In the
actual reading of the book of Isaiah, Conrad (1991:52-79) uses the scheme of warfare in the
Lord’s plan and “the royal narratives”19 to characterize crucial basics in the formation of the
book:
The Lord’s military strategy concerning all the earth
• The Lord’s plan: a strategy for war
• The Lord’s strategy and the Assyrians
• The Lord’s strategy as it affects Egypt
• The Lord’s plan against Tyre
• The Lord’s plan and Jerusalem’s fate
• The Lord’s plan against Babylon: chapter 40
• The Lord’s plan against Babylon: chapter 41-47

In greater detail, Conrad (1991:52) observes that Isaiah 13-27 includes: 1) 13-23: “universal
judgment against the nations”; 2) 24-27: “universal salvation as well as world peace.”
According to Conrad, these prophecies received limited fulfilment in the Hezekiah narrative,
which functions as support of the certainty of the Lord's scheme20.
Motyer (1993), like Young and Oswalt, holds a strong conviction of the literary unity of the
book of Isaiah and his purpose in writing an Isaiah commentary is to express this belief
(Motyer 1993:13). In his analysis of the structure of Isaiah 24-27, his view is well- expressed.
For instance, Motyer (1993:131-220) considers chapter 13:1-27:13 as one division which he
refers to as a “cycle” and in it, there are three subdivisions. He rightly indicates that each of
the first (13:1-20:6) and the second (21:1-23:18) is a “cycle of oracles” but the third (24:127:13) is simply referred to as “the third cycle,” for it does not belong to the oracle formation.
In spite of this difference, the third one is “a continuous whole, incorporating poetry, prose
and song. It is, nevertheless, closely integrated with the preceding cycles” (Motyer 1993:194):
19

Conrad (1991:49) suggests that “the royal narrative in chapters 36-39 and its accompanying war oracles in
chapters 41, 43 echo the royal narrative in chapter 7 and its accompanying war oracle in 10:24-27. This
repetitive device creates cohesiveness and is a key to the structural unity of the book as a whole.”
20
Conrad (1991:80) claims that, “The Hezekiah narrative represents the partial fulfillment of the Lord’s plan as
that relates to Assyria and in that way provides a persuasive basis for the implied audience to believe that the
Lord will fulfill his military strategy to conduct a global war against all the nations of the earth.”
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The universal kingdom (13:1 -27:13)
1. The first cycle of oracles. The reality of the Lord’s promises (13:1 - 20:6)
a. Babylon: appearance and reality in world history (13:1 - 14:27)
b. Philistia: the Davidic dynasty and the Davidic promises (14:28-32)
c. Moab: pride before a fall and the conditions of Gentile hope (151 -16:14)
d. Damascus and Ephraim: destruction and preservation, the work of humankind
and the work of God (17:1 -18:7)
e. Egypt: one God, one world, one people (19:1 - 20:6)
2 The second cycle of oracles. The world in the shadows (21:1 - 23:18)
a. The Desert by the Sea (Babylon): the fall of the gods (21:1-10)
b. Silence (Edom): the prolongation of time (21:11-12)
c. Desert evening (Arabian tribes): needs but no solutions (21:13-17)
d. The Valley of Vision (Jerusalem): the unforgivable sin (22:1-25)
e. Tyre: pride and holiness (23:1-18)
3. The third cycle. Two cities in contrast: endurance through to glory (24:1-27:13)
a. The city of meaninglessness: world history planned around the people of God (24:1-20)
b. The end of waiting: the King shall reign (24:21-23)
c. The world rejoicing in salvation: the blessings of Mount Zion (25:1-12)
d. The strong city: waiting in hope (26:1-21)
e. The final gathering: the universal Israel (27:1-13)

More precisely, to articulate the literary unity, Motyer (1993:194) adopts the thematic
approach (Clements 1980; 1996b). In doing so, he focuses on the “central theme” of Isaiah
24-27, that is, “a city destroyed and a city established.” In contrast to scholars such as Kaiser
who search for “original settings,” Motyer (1993:194) stresses the significance of context. In
other words, it is necessary to locate Isaiah 24-27 as “a single complex” and place it in the
“grand strategy” of chapters 13-27:
In 2:2-4 a Zion hymn expressed a universal hope centred on the city as a magnet to the whole
world. The companion truth, however, to the call to the nations (‘Come, let us go up’; 2:3) is a
call to the Lord’s people, ‘Come, let us walk’ (2:5). Though they lived in Zion, they had already
lost the Zion ideal and they too must come on pilgrimage back to the Lord. Chapters 24-27
express this double pilgrimage on a grand scale.

1.1.2.3 Dating of Isaiah 24-27
Based on Smend’s strong conviction of the apocalyptic character of Isaiah 24-27, he dates
these chapters as the post-exilic period between 500-300 BCE “Vielleicht ergiebt sich
allerdings aus dem Vorstehenden, dass die Entstehungszeit von Jes. 24-27 innerhalb des
Zeitraums von 500-300 v. Chr. mit Sicherheit nicht genauer fixirt warden kann” (Smend
1884:224).
Duhm, especially because of the apocalyptic oracles, emphasizes the necessity for the reader
of Isaiah 24-27 to compare it to other apocalyptic books such as the Sybilline, Daniel and
Enoch in order to comprehend it: “Das Orakel ist durchaus Apokalypse, zu deren Erklärung
man die sibyllinischen Bücher, Daniel, Henoch u.s.w. nicht missen kann und die den
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pentateuchischen Priesterkodex ganz dogmatischer Weise benuzt” (Duhm 1902:143). This
statement correctly reflects Duhm’s view on apocalyptic oracles in Isaiah 24-27 in terms of
dating, i.e., the post-exilic period: “In der That könnte Jes. ebenso gut das Buch Daniel
geschrieben haben, wie diese schrift” (Duhm 1902:143); “If Isaiah has written these four
chapters, he might just as well have written the Book of Daniel” (Otzen 1974:196). A
consideration of Duhm’s analysis of the city in Isaiah 24-27 shows his understanding of
apocalyptic oracles can be used to determine the historical data of the city in Isaiah 24-27. In
other words, Duhm’s kind of presupposition of a lack of literary unity leads to a focus on the
historical milieu. His main concern is to identify the anonymous city (24:10-13; 25:2; 26:5-6;
and 27:10-11), in order to answer the issue of the date of Isaiah 24-27 in its historical setting.
There are unnamed cities in the apocalyptic oracles mentioned above. Duhm classifies these
cities as one specific historical city: Jerusalem (135 BCE) of the Maccabaean period because
of his understanding of a late dating of apocalyptic oracles. He states that, “Der Apokalyptiker
hat erlebt die Belagerung Jerusalems und die Verheerung Judas durch Antiochus Sidetes, bald
nach dem Regierungsantritt des Johannes Hyrkanus (135), ferner den Beginn der
Partherkriege, den unglücklichen Zug jenes Antiochus VII. Gegen die Parther, an dem die
Juden gezwungen teilnahmen (etwa 129);” (Duhm 1902:144). Regarding the cities mentioned
in some parts of the lyrics, Duhm considers that they represent Samaria (between 113-105),
which was destroyed by John Hyrcanus and that Isaiah 25:3 is a reference to Rome: “Junger
sind die eingesetzten Dichtungen, soweit man ihre Abfassungszeit bestimmen kann: c. 25:1-5
geht aut die Zerstörung Samarias durch Johannes Hyrkanus (zwischen 113 und 105), die
mächtige Stadt ist Rom” (Duhm 1902:144). Nevertheless, the above insight also contrasts with
his division of the book into First, Second, and Third Isaiah. This brings us to the question,
“How did Duhm understand or explain the place of Isaiah 24-27 in this location? Is it just
located by accident?” This appears to be where the main problem with Duhm’s position lies
(Clements 2002:116). In our opinion, even though the complex nature of the text is evident,
we believe that it is a well-organized text.
O. Ludwig has written a dissertation on Die Stadt in der Jesaja-Apokalyose Zur Datierung
von Jes. 24-27 (1961). Even though he has used a form critical approach to study the city in
Isaiah 24-27, his study heavily depends on Duhm’s central argument that the text is a different
literary source with a different date (Ludwig 1961:95-6). Following Duhm’s idea, Ludwig
(1961:59-69) provides a methodological consideration for Isaiah 24-27 and identifies two
main groups of poems: 1) Isaiah 24:8-12 and 27:10-11; 2) Isaiah 25:1-5, 26:1-6 and possibly
25:9-12 as well as the LXX version 27:2-5. In Ludwig’s (1961:60) view, the main divisions of
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these two circles of hymns are very clear. The first circle of song expresses a grievous
complaint concerning the devastation of a great city (Der Untergang der Stadt ist einmal
Anlass und Thema einer Klage (24:8-12), bzw. Anklage (27:10-11); and the other one, in
contrast, emphasizes the cheeriness of the society over the collapse of an enemy - the city (das
andere aber Grund zum begeisterten Lobpreis Jahwes (25:1-5 und 26:1-6).
In dealing with these two circles, Ludwig presumes that they reflect two divisions and
different historical incidents with the focal point of this historical division being the
identification of “the city.” For instance, Ludwig (1961:62-4) claims that it is easier to
recognize the first one than the second, which is identified as the city of Jerusalem that fell
during the reign of Antiochus IV Epiphanes in 168/7 BCE, even though there is a possibility
that the compilation time was at the fall of Jerusalem (587 BCE): Bei 24:8-12 und 27:10-11
haben wir es offen lassen müssen, ob diese Texte auf die Eroberung Jerusalems durch
Nebukadnezar i.J. 587 v.Chr. oder aut die durch Antiochus IV. Epiphanes i. J. 168/7 v. Chr. Zu
beziehen sind (Ludwig 1961:75). For Ludwig, it is more difficult to clarify the city in the
second circle, especially because of the terminology. In Hebrew, there are two different
expressions for the word, “city” hy"r>qi and ry[I, whereas in English, there is no differentiation
in the meaning of the two expressions; they are regarded as synonymous. Ludwig challenges
this general understanding and suggests that the two words are not descriptions of equal
entities. In order to support his argument, Ludwig (1961:65-71) analyses Isaiah 25:2: `hn<)By' I al{ï

~l'ÞA[l. ry[iême ‘~yrIz" !AmÜr>a; hl'_Pem;l. hr"ÞWcb. hy"ïr>qi lG"ël; ‘ry[ime T'm.f;Û yKiä where hy"r>qi and ry[I both occur.
In this study, Ludwig suggests that hy"r>qi is similar to the word !Amr>a; “Turm” a “fortress” or a
“citadel,” and these two words somehow allude to a fortified part inside the ry[I. In Isaiah
24:10; 25:3 and 26:5, the additional occasions of hy"r>qi further support this understanding.
Moreover, Ludwig’s understanding comes from the interpretation of the word ry[ime. His
understanding of ry[ime is “Stadtteil” i.e. a “district” or a “part of the town”. It implies that only
a part of the city was ruined. Based on this understanding, Ludwig drowns the suggestion that
the second circle reflects the overthrow of Akra, the acropolis of Jerusalem, in 141 BCE by
Simon Maccabeus (Ludwig 1961:75).

1.1.2.4 Isaiah 24-27 and apocalyptic
Various scholars have dealt with the subject of Isaiah 24-27 and the apocalyptic. This subject
will be examined in detail under our study of the theological text but at this point, we shall
consider some scholarly research on the topic.
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To begin with, the emphasis of Smend’s major work is on the apocalyptic genre. For Smend,
Isaiah 24-27 is closer to the apocalyptic than the prophetic genre: “Ihrem allgemeinen
Charakter nach ist die Schrift ferner vielmehr als apocalyptisch denn als prophetisch zu
bezeichnen” (Smend 1884:198). His position stems from the apocalyptic character of the text:
1) 24:18-20: portrayal of the devastation of the earth (die Schilderung der Erderschütterung); 2)
25:8: messianic feast on Zion (das Mahl auf dem Zion); 3) 26:19: resurrection (der die Todten
erweckende Thau); 4) 27:13: bluster of the great trumpet (die grosse Posaune); and 5) 27:1:
implied historical allusions through three monsters (die absichtlich räthselhafte Bezeichnung
der drei Weltreiche durch Ungeheuer) (Smend 1884:199).

According to Sweeney, concerning the genre of Isaiah 24-27, scholars have suggested various
designations such as pre-exilic judgment literature, prophetic eschatology, prophetic liturgy,
early or proto-apocalyptic, and late post-exilic apocalyptic. For him, “the most important issue
has been whether – cha. 24-27 constitute an apocalypse” (Sweeney 1996:313). In dealing with
it, Sweeney (1996:313) acknowledges some scholars suggestions of the apocalyptic character:
[W]orld judgment and the end of the judgment of the earth; YHWH establishment of world rule
at Zion; the use of mythological motifs such as, YHWH’s defeat of Leviathan or the conquest of
death; the reaction of the moon and the sun to YHWH’s rule; the eschatological banquet of the
nations on Mt. Zion: the interpretation of earlier prophecy: the pseudonymous nature the
composition.

However, Sweeney (1996:314), maintains that these are not convincing evidences for
labelling Isaiah 24-27 as “Isaiah apocalypse,” because the text lacks important characteristics
of later apocalyptic literature:
The composition gives no indication that the secrets of the cosmos are revealed, nor is there
any semi-divine guide who leads the reader through a tour of heaven or hell. There is no
indication of a periodization of history in that the defeat of the earthly kings does not represent
a fundamental transformation of the cosmos or the end of world history as it is known. No
pronounced dualism between the forces of good and those of evil is evident; the references to
the wicked ones in 26:1-21 appear to be nothing more than enemies of Judah rather than
representatives of cosmic disruption. Perhaps most importantly, chs. 24-27 lack the pessimistic
worldview that is characteristic of apocalyptic. Chs. 24-27 portray the coming salvation of
Israel and the nations following the downfall of the oppressive city. Rather than waiting for
YHWH to intervene in world affairs to punish the wicked, chs. 24-27 understand the fall of the
city to be an act of deliverance by YHWH to which Israel and the nations may now respond.

Furthermore, a typical case of prophetic tradition is also described in people’s response:
Unlike apocalyptic literature, which is written from a position of powerlessness and
pessimism in which human action is no longer an effective means to overcome suffering in
the world, chs. 24-27 call on their audience to respond to YHWH's actions. In this respect,
chs. 24-27 stand squarely within the prophetic tradition, which always demanded a response
from its audience to change its actions or to adopt a specific program (Sweeney 1996:314).
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However, it seems that Sweeney (1996:314) may have concluded that the text is a prophetic
eschatology even with the recognition of a growing apocalyptic genre:
Chapters 24-27 do employ many elements that appear in later apocalyptic and eschatological
texts. But as the absence of many other elements indicates, these chapters can hardly be
characterized as apocalyptic in the fullest sense, although they may represent an early stage in
he development of apocalyptic literature.

1.1.2.5 Summary of scholars’ understanding of the city, date and genre
Here are some examples concerning the city in terms of the dating and the genre of Isaiah 2427 which are strongly based on the study and identity of the city. However, to pinpoint a
precise dating is a rather difficult process, for some scholars suggest a broader period and
place (cf. Otzen 1974:196-206; Millar 1976:1-21; Johnson 1988:11-4; Doyle 2000:30-8;
Blenkinsopp 2001:346-8). The following table shows the variety of views based on the
identity of the city, the date and the genre. However, we acknowledge that the views may be
understood in a different way from ours.

Table 1.1 – Scholars’ views on the identity of the city in Isaiah 24-27
Abbreviations: Eschatology (italic), Prophecy (Bold), Apocalyptic (bold and italic), Prophetic eschatology
(underline)
Name
Albertz (1994:571)
Alexander (1875:377-416)

Text (Isa 24-27)

City

Anderson, G.W (1963:125-6)
Baumgartner (1933:193)
Beek (1949:32-8)
Biddle (1995:5-12)

24-27
24:10
25:3
26:5
27:10
27:1
24-27
25:6-12
24-27

Bleek (1869:57, 293)
Blenkinsopp (2001:348)

24-27
24-27

Babylon

Brueggemann (1998:188, 192)
Calvin [1570] (1948:173
:192
:261-262)
Cheyne (1895:154-6)

24-27
24:10
25:1-5
27:10
24:10, 27:10

Symbolic
Jerusalem
Many cities
Jerusalem
Jerusalem

Childs (2001:173-4)
Clements (1980: 196-200)
Collins (2004:394-9)
Cross (1973:345)
De Wette (1867: 314)

24-27
24:10
24-27
24-27
24-27

Symbolic
Symbolic
Symbolic

Delitzsch (1889:424
:456)
Doyle (2000:27, 372-3)
Drechsler (1849:179 )
Driver S.R (1905: 219-23)

24:10
27:10
24-27
24:10
24-27

Assyria & Babylon,
Babylon
Symbolic
Jerusalem
Jerusalem
Jerusalem
Symbolic

Duhm [1892] (1902:143-4)

24:10-12

Jerusalem
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Symbolic
Jerusalem
Babylon
Babylon
Jerusalem/ Babylon
Symbolic
Moab
Symbolic

Date

Genre

300-221 BCE
21
8th -6 th centry

Eschatology
Prophecy

5th century
4th century
8th centry (750)

Prophecy

7th century
6th century (539 Cyrus)

Prophecy
Prophetic eschatology

Late as 300 BCE
8th century Isaiah

Apocalyptic
Prophecy

4th
(Alexander)

Apocalyptic

Apocalypse

Date is unspecified.
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century

5th century
3rd century
6th century
6th century
(late-exilic)
8th century

Prophetic eschatology
Eschatological prophecy
Prophecy
Proto-apocalyptic

Prophecy

Post-exilic

Immanence prophecy

5th century (early postexilic)
135 BCE

Prophecy
Apocalyptic, Lyrics

Eaton (1997:168)
Eissfeldt (1965:326-7)
Elder (1974:110, 126, 145)
Fohrer (1963:43)
Gesenius (1821:756, 820)
Frost (1952:17, 32-3 )
Grätz (1886:1-22)
Gray (1912: 397, 401, 459)

25:1-5
24-27
25:10
24:4-13
26:5; 27:10
24-27
27:1

Samaria
Moab
Jerusalem
Oppressing city
Symbolic
Jerusalem

Grogon (1986:149-174)

24-27
24-27
24:10
27:10
24-27

Hanson (1979:314)
Hayes & Irvine (1987:299320)
Henry (1967:20-34)

24-27
24:10;
25:1-5;
26:5; 27:10
24-27

Hitzig (1883:292-8)
Holladay (1978:195-6)

24-27
24:10

Johnson (1988:16-7, 29, 90-2,
34-5, 61, 99)

Jerusalem

Kaiser (1974:179, 184-185)
Kaminka (1925: 23-36)
Kaufmann (1960: 348, 384-5)

24:1-20
24:21-27:1
27:2-27:13 (27:10)
25:1-2; 26:5-6
24-27
24-27
24-27

Kessler (1967:135, 173)

24:7-16a, 25:1-5

Babylon

Kissane (1941:267)
König (1926:248)

24-27
24-27

Kuenen (1874:42)
Lagrange (1894:213-5)
Leupold (1963-1971)
Lewis D (1985:69-70, 175182)
Lindblom (1938:72-84)

24-27
26:20-27:13
24-27
24:10

Niveveh
No specific city
Symbolic
Jerusalem
Assyrians’ fortress
in Jerusalem
Symbolic
Babylon
Niveveh
Symbolic

Babylon
Symbolic

113-105 BCE
6th -5th century
3rd century
6th century
5th century
6th century
(late-exilic)
3rd century
7th century
5th century (post exilic
period. 400 BCE)
8th century Isaiah
6th century
8th century

6th century
Later centuries after
Third Isaiah
Eve of 587 BCE
Exile
Exile or Postexilic

Jerusalem

5th century
(485
BCE)
8th centry
6th century
(late-exilic)
4th century
8th century ( 721)
8th century
Exile of inhabitants

Samaria

24:10; 25:2; 26:5-6;
27:10
25:2
24, 27
25-26
24:10
25:2, 26:5-6
24-27
24-27
24-27

Babylon

485 BCE (Xerxes I)

No specific city
Jerusalem
Jerusalem
Jerusalem
No specific city
Symbolic
Jerusalem
Symbolic

8th century
168 BCE
141 BCE
6th century (Exile)

Mulder E (1954:91-3)
Nägelsbach (1878:9)
Oswalt (1986:440-1)
Otzen (1974:206)
Pagán (1989:115,
121,
132)
Petersen (2002:85,
240)
Pfeiffer (1952:441, 443)
Plöger (1968:96-7)
Polaski (2001:51, 56, 61)

24:10
26:5, 27:10
24:10, 25:10
24-27
24-27
24-27
24:10
25:1-5
27:10
24-27

Babylon
Symbolic
Medeba (Dibon)
Jerusalem
Symbolic
Babylon
Jerusalem
Symbolic
Jerusalem
Symbolic

26:20-27:1
24-27
24-27

Syria, Egypt
No specific city
Symbolic

3rd century
3rd century (225-200)
5th century

Preuss (1996:254, 278-9)

24-27

Samaria

Procksch (1930:306, 343-6)

1) 24:1-7, 18b-23,
25:6-10a, 26:7, 27:1,
12-23.
2) 24:8-18a, 25:1-5,
26:1-6, 27:2-11

331 BCE (Alexander)
4th century (Artaxerxes
III 358-338 BCE)
(after
3rd century
Alexander)

Lowth (1834:260, 264)
Ludwig (1961:70-75)
March (1966:37-42,
93)
McConville (2002:19)
Millar (1976:1-21, 115)
Miscall (1993:66)
Motyer (1993:194-5, 201
214, 224)

Carthage

Apocalyptic eschatology
Apocalypse
Prophetic eschatology
and apocalyptic
Early-apocalyptic
Prophecy (cantata)

Apocalyptic prophet
Prophetic eschatology

Eschatological prophecy
Prophetic eschatology
Prophetic eschatology
Prophecy
Prophetic eschatology

Prophetic liturgy
Eschatological & lyrical
(Cantata)
Prophecy
Apocalyptic
Prophetic liturgy

6th century (587-520)

Early-apocalyptic

8th century

Prophecy

3rd century (270 BCE)
8th century
8th century
During and after exile
End of Babylonian
exile and beginning of
restoration of temple

Eschatological prophecy
Prophecy
Eschatological prophecy

2nd century (146)
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Prophetic liturgy

6th century (538)

4th -2nd century
8th century
8th century

Assyria & Babylon,
Babylon

Apocalyptic
Eschatological prophecy
Prophetic eschatology

Prophetic liturgy
Apocalyptic eschatology
Apocalyptic
Apocalyptic
Between
Prophecy
and
apocalyptic
Transition from Prophecy to
apocalyptic
Apocalyptic

Redditt (1972:247, 327)
Reuss (1890:327-30)
Ringgren (1973:114 )
Robinson G (1910:52 )
Rudolph (1933:60-4)
Scott (1956:297, 300, 312)
Seitz (1993:178,
198 )
Sheppard (2000:508-9)
Smend (1884:193-5;
215-224)
Sweeney (1996:318)
(2005:65)
Tucker (2001:206-29)
Van Zyl (1962:44-57)
Vermeylen (1977:355)
Von Orelli (1889:141, 150)

24:10
24-27
24-27
24-27
25:3-10
24:10;
27:10
24:12, 22, 25:2, 26:5
27:10
24-27
24:14-16

Jerusalem

24-27

Babylon

24-27

Symbolic

24-27
24:10
24:10

Babylon
Babylon

Wade (1911:157, 159
174)
Watts (1985:310, 319, 321)

24:10
27:10
24:10

Wellhausen (1878:146 )
Wildberger (1978: 957, 911)
Young (1969:146--261)

25:2
24-27
24-27
24-27

5th century
6th century
5th century
8th century
331 BCE (Alexander)
Later post-exilic

Samaria
Babylon
Jerusalem

Eschatological prophecy

Eschatological prophecy
Eschatological prophecy

6th century (between
587-540 BCE)

Babylon
Symbolic
Symbolic
Moab

4th century (Alexander
the Great)
(fall of Babylon to
Persia)
No earlier than 5th
century
8th century
482 BCE (Xerxes)
8th century

Symbolic
Persia
Role of Jerusalem
No specific cities
Symbolic

Prophetic eschatology
(Prophetic liturgy)
Eschatological prophecy

Prophecy

th

4 century (340-330)
7thcentury
(Manasseh)
7th century
500-400 BCE
8th century Isaiah

Symbolic
Symbolic

Prophetic eschatology
Apocalyptic

Prophetic & liturgical

Eschatological prophecy
Prophecy

The table above represents the views of about 84 scholars as an illustration of Isaiah 24-27
studies in terms of identification of the city, the dating and the genre. Here we would attempt
to draw some observations based on the following questions: What are the current trends in
terms of the identity of the city, the dating, and the genre? What are the main arguments?
What do they have in common? Which elements are behind the choice of the specific
rhetorical strategies? Which elements have been developed and which are neglected?
First of all, concerning dating, the following scholars’ groups can be identified:

Table 1.2 - Scholars’ dating of Isaiah 24-27
Date
8th Century
7th Century
6th Century

5th Century
4th Century

Name
Calvin (1570); Lowth (1834); Alexander (1875); Nägelsbach (1878);
Delitzsch (1889); Von Orelli (1889); Lagrange (1894); Robinson (1910);
Kaminka (1925); Kissane (1941); Beek (1949); Kaufmann (1960);
Mauchline (1962); Van Zyl (1962); Leupold (1963-1971); Young (1969);
Grogon (1986); Hayes & Irvine (1987); Oswalt (1986); Motyer (1993)
Wellhausen (1878); Bleek (1869); Grätz (1886); Watts (1985)
Gesenius (1821); Hitzig (1833); de Wette (1845); Alexander (1875);
Dillmann (1890); Reuss (1890); König (1926); March (1966); Henry (1967);
Cross (1973); Elder (1974); Otzen (1974); Hanson (1979); Millar (1976);
Lewis D (1985); Johnson (1988); Pagán (1989); Seitz (1993); Blenkinsopp
(2001); Sweeney (1996, 2005)
Driver (1905); Gray (1912); Lindblom (1938); Anderson (1963); Fohrer
(1963); Kessler (1967); Redditt (1972); Ringgren (1973); Vermeylen (1977);
Wildberger (1978); Clements (1980); Eaton (1997); Doyle (2000); Polaski
(2001)
Kuenen (1874); Smend (1884); Cheyne (1895); Wade (1911); Baumgartner
(1933); Rudolph (1933); Eissfeldt (1965); Preuss (1996); Brueggemann
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Num.
20

4

20

14

9

(1998)
3rd Century

Frost (1952); Pfeiffer (1952); Mulder (1954); Plöger (1968); Albertz (1994);
6
Collins (2004)

2nd Century

Duhm (1892); Procksch (1930); Ludwig (1961)

3

From the data above, it is evident that an eighth century dating is considerably supported by
scholars, especially by scholars before and in the 19th century. This can be contrasted with
more recent studies, that is, with the exception of some conservative scholars such as Young
1969; Grogon 1986; Hayes & Irvine 1987; Oswalt 1986; Motyer 1993, who favour an eighth
century dating. Concerning the city, a symbolic interpretation and a Jerusalem identification
have considerable support (cf. Sennacherib’s siege of Jerusalem; for it was the time of Isaiah
of Jerusalem). Regarding the identification of the city, therefore, two major tendencies are
recognizable: 1) a historical city such as Jerusalem; 2) a symbolic city representing a world or
an evil power. Concerning the genre, the focus is either on prophecy or on eschatological
prophecy. It seems logical to draw attention to the point that this early dating is hard to
connect with the apocalypse, which is mainly associated with a later period. Consequently, it
is inevitable to choose prophecy or eschatological prophecy for an eighth-seventh century
BCE dating.
In contrast to the eighth century dating, more recent studies support a sixth-fifth century BCE
dating. As the above study shows and Johnson (1988:14) indicates, there is a strong
movement in recent years which argues for the time frame between the period of “the sixth
and fifth centuries” (cf. Anderson 1963:126; Ringgren 1973:114; Otzen 1974:206; Doyle
2000:36). This implies that scholars are more focused on an exilic period dating for Isaiah 2427. Whereas, the eighth century dating focuses on Jerusalem in connection with Isaiah, in the
sixth-fifth century, the focus is similar in the sense that it is on the city of Jerusalem but is not
connected to Isaiah. This position is supported by many scholars (cf. Elder 1974; Hanson
1979; Millar 1976; Lewis 1985; Johnson 1988; Pagán 1989) unlike some other scholars who
consider Babylon as the city (cf. Seitz 1993; Blenkinsopp 2001; Sweeney 1996, 2005). Their
main arguments are based on the fall of Jerusalem in 586 BCE. An interesting point to note is
that recent scholars are more focused on Babylon rather than Jerusalem. Concerning the
understanding of the city, even though some scholars consider the symbolic nature of the city,
most studies support a historical city such as Jerusalem or Babylon. With respect to the genre,
the focus is on prophetic eschatology, but some scholars (cf. Cross 1973; Hanson 1979; Millar
1976) also emphasize the proto or early – apocalyptic nature of Isaiah 24-27, for they can
observe some peculiar apocalyptic textual features. For a fifth century period, it is noteworthy
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that some scholars are against an apocalyptic characterization of Isaiah 24-27 but rather
suggest that the text is of a “cantata” or “liturgical” nature (cf. Redditt 1972:247; Doyle
2000:33). At the early stage, the prophetic liturgical point of view was developed by Gunkel
(1924:182-3) and Hylmö (1929). The phenomena was developed for the Isaiah 24-27 context
by Lindblom (1938) and Fohrer (1963). This liturgical character is consistently supported by
other scholars even in recent studies (cf. March 1966; Lewis 1985; Watts 1985; Sweeney
1996; Petersen 2002).
Furthermore, for a fourth century dating, as shown in the above data, many cities have been
considered (e.g. Moabites’ city - Smend 1884; Eissfeldt 1965; Jerusalem - Cheyne 1895;
Babylon - Rudolph 1933). However, concerning the genre, the apocalyptic rather than the
prophetic eschatology is highly favoured.
Finally, for the third century and second century dating, it is interesting to note that while
recent scholars such as Albertz (1994) and Collins (2004) maintain a third century position, a
second century dating is no longer welcome by scholars. It seems this is due to the discovery
of the Qumran Isaiah scrolls dated second century (Blenkinsopp 2000:348). Another
interesting point is that unlike some other scholars, Albertz (1994) and Collins (2004) do not
consider a late dating for Isaiah 24-27 because of the apocalyptic nature. Rather, they support
a late dating (third century) based on the conviction that it is the result of a prophetic
eschatological redactional process. Concerning genre, with a fourth century dating, the
emphasis is on the apocalyptic.
In line with the above observation, Doyle (2000:36) rightly indicates that, “it is clear that
dating is based on two distinct if complementary lines of argumentation: historical allusions
and the development of religious/political ideas”.

Table 1.3 - The identification of the city in Isaiah 24-27
City
Moab (Dibon)
Babylon

Jerusalem

Name

Num.

Smend, (1884); Lindblom (1938); Beek (1949); Mulder (1954); Eissfeldt
5
(1965)
Alexander (1875); Von Orelli (1889); Rudolph (1933); Lindblom (1938);
Henry (1967); Kessler (1967); Otzen (1974); Vermeylen (1977); Johnson
13
(1988); Motyer (1993); Seitz (1993); Blenkinsopp (2001); Sweeney (1996,
2005)
Calvin (1570); Gesenius (1821); Drechsler (1849); Alexander (1875);
Nägelsbach (1878); Delitzsch (1889); Von Orelli (1889); Duhm (1892); Scott
22
(1956); Ludwig (1961); Mauchline (1962); March (1966); Redditt (1972);
Elder (1974); Millar (1976); Hanson (1979); Lewis (1985); Watts (1985);
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Nineveh
Carthage

Johnson (1988); Pagán (1989); Seitz (1993); Doyle (2000)
Hitzig (1883); Grätz (1886)
Procksch (1930)

2
1

Samaria

Duhm (1892); Lagrange (1894); Robinson (1910); Preuss (1996)
4
Lowth (1834); Delitzsch (1889); S. Driver (1905); Wade (1911); Gray
(1912); Anderson (1962); Fohrer (1963); March (1966); Henry (1967);
Plöger (1968); Young (1969); Kaiser (1974); Elder (1974); Hanhart (1977);
No
Specific
Holladay (1978); Wildberger (1978); Clements (1980); Watts (1985); Grogon
35
City
(i.e.
(1986); Oswalt (1986); Pagán (1989); Miscall (1993); Motyer (1993); Seitz
Symbolic)
(1993); Albertz (1994); Biddle (1995); Itoh (1995); Brueggermann (1998);
Childs (2000); Sheppard (2000); Polaski (2001); Tucker (2001); McConville
(2002); Petersen (2002); Collins (2004)

The diversity of approaches is well explained by the scholars’ respective methodological
points of view (Clements 1980:197-9). As the above study indicates, until the middle of the
1970s, most scholars focused on the city in order to establish the historical background of
Isaiah 24-27. Concerning the identity of the city, two main ways of understanding it can be
established: a) as a historical city, and b) as a symbolic city. Furthermore, it is interesting to
note that there are also two different groups of scholars amongst those who prefer a historical
approach, i.e., those who consider the city in Isaiah 24-27 as one city in contrast to those who
regard it as at least two different cities such as Jerusalem and Babylon. In addition, research
gradually shifted from the historical study of the city as a place (cf. Duhm 1892; Rudolph
1933; Lindblom 1938; Henry 1967) to a historical study as a “national group” or peoplegroup such as Moab22 (cf. Mulder 1954; Eissfeldt 1965) and recently to the “thematic
approach”23 (cf. Wildberger 1978; Clements 1980; Seitz 1993; Sweeney 1996; Childs 2000;
Doyle 2000; Sheppard 2000; Tucker 2001; McConville 2002; Petersen 2002). In other words,
whereas previous studies of Isaiah 24-27 focus on its historical nature, recent scholars prefer a
thematic or theological study. The emphasis becomes clearer in view of its connection to
Isaiah 13-23 especially in terms of the themes, such as the city. This kind of study tends more
on the unity of the text as a whole rather than its segmentation or the disunity of Isaiah 24-27
(cf. Clements 1980; Seitz 1993; Sweeney 1996; Childs 2000; Doyle 2000).

1.2 Problem
From the above study and our personal preference and understanding, we can identify certain
22

In Isaiah 25:10, Moab is referred to as a “national group,” which faced God’s judgment but Moab was a land
or region east of the Jordan between the Arnon (Wadi Mujib) and Zared/Zered (Wadi Hasa) rivers (cf. Num
21:13). There were several prominent cities in Moab such as Medeba/Madeba, Dibon/Dhiban, Heshbon, Nebo,
Ar, Kir (cf. Isa 15-16; Miller 1992:882-93). In this study, we shall refer to Moab as a national group (i.e. the
Moabites), and cities are represented as evil cities but we also bear in mind that some scholars recognize that
Moab is used as “the city of Moab” or to refer to a “city in Moab,” such as Dibon (cf. Mulder 1954: 91-3; Doyle
2000:38-9).
23
This is the attempt to study the city in a symbolic or theological way.
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problems in connection with Isaiah 24-27 such as the literary structure of Isaiah 24-27 and its
connection to the book of Isaiah, the date of composition, and the genre of text. Consequently,
regarding the study of the city, even though there has been notable progress, the main problem
persists, namely, that previous approaches have focused on the identification of the historical
city and its literary meaning (Otzen 1974:198; Millar 1976:15-21; Johnson 1988:29-35) on
the implication is that the role and function of the city from a theological perspective has been
overlooked. In other words, from the study of the problems associated with Isaiah 24-27, it
can be observed that many scholars neglect the theological message or the understanding of
the city as “a proper subject of theological inquiry” (Georgi 2005:196). Thus, the question is
“How can ‘the city’ in Isaiah 24-27 be interpreted in a theological way?

1.3 Hypotheses
There is a variety of theological interpretations of the city in existing research on Isaiah 24-27.
Two of the most important interpretations focus on judgment and salvation. Thus, the central
theoretical argument is subdivided into individual hypotheses as follows:
(1) Isaiah 24-27 is a section in the Old Testament in which the city plays a very important role.
(2) A theological interpretation is facilitated when Isaiah 24-27 is interpreted in view of
judgment and salvation.

1.4 Aim
The aim of the proposed research is to describe some examples of significant theological
interpretations of the city in Isaiah 24-27 with special attention to judgment (curse) and
salvation (blessing). In other words, this research is to contribute to the theological
understanding of the city in Isaiah 24-27 from the perspective of the socio-rhetorical approach.
Thus, the study seeks to determine primarily, the way the present form of Isaiah 24-27 was
interpreted at the time of its composition, its message to the Jews living at that time and, its
message to 21st century believers, especially the Korean Church.

1.5 Methodology
Any attempt to interpret the book of Isaiah is confronted by a variety of methods from which
to choose. The most frequently used method for studying the book of Isaiah has been the
historical critical approach but as we indicated above in the historical survey, recent Isaiah
studies have shown dissatisfaction with the diachronic method. Thus, many scholars focus on
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the whole book of Isaiah and read it as a literary unity (synchronic method) but amidst the
above debates, there are, in our opinion, other movements that we consider more agreeable as
well. In other words, even though the scholarly discussion of the history of Isaiah studies has
been dominated by an historical critical approach (diachronic) and a new (synchronic)
approach, several scholars also recognize that the book of Isaiah exhibits both a diachronic
and synchronic character (Sweeney 1993:267; Williamson 1995a; cf. Jonker 1996). Hence,
Williamson (1995a:211) claims that there is an increasing tendency for the study of the book
of Isaiah to focus on a dialogue regarding the relative merits of synchronic and diachronic
approaches. Furthermore, in line with Williamson’s argument, Rendtorff (1996:45-6)
distinguishes between two current approaches in contemporary Isaiah studies. According to
him, the difference between these approaches becomes clear when we express each in a
question form: The diachronic approaches ask, “In what stages did the text reach its final
form?”; the synchronic approaches ask, “What does the text (in all its complexity) mean in its
given final shape?” (1996:46).
From the above observation, it is our opinion that a multidimensional approach is one of the
methods that can be used to overcome the limitations of a one-dimensional approach. The
main reason is that the Bible is a theological book which also has a cultural, (socio) historical
and literary (rhetoric) nature. From this line of argument, we suggest that Robbins’ (cf. 1996a;
1996b) socio-rhetorical approach is an alternative exegetical method because it
accommodates a variety of methodical studies such as rhetorical, literary, sociological,
cultural, ideological, and theological elements which are mainly adapted into five different
dimensions: 1) inner texture; 2) intertexture; 3) social and cultural texture; 4) ideological
texture; 5) sacred texture (Robbins 1996b:1-2).
In our review of the study of Isaiah 24-27 above, we claim that even though scholars provide
various insight into the text, some of theological points are omitted which can be brought to
the fore by combining a “socio-rhetorical approach.” In other words, it is surprising that
previous studies on the city in Isaiah 24-27 have not considered the text from a theological
point of view by focusing on issues such as God’s judgment and salvation based on a
multidimensional exegetical approach such as the socio-rhetorical approach. Thus, our
reading of the city is an alternative suggestion after studying previous approaches.
The goal of this study, therefore, is to make use of a socio-rhetorical interpretation to research
the role of the city in Isaiah 24-27 in terms of the theological metaphors of “judgment and
26

salvation”. The choice of this method is informed by its multidimensional function, which can
be used to unravel the meaning of the text and to highlight the benefits of both a synchronic
and a diachronic reading of texts. As far as we know, no previous research on Isaiah 24-27 of
the city has been undertaken mainly by means of socio-rhetorical analysis.

1.6 Outline of research
In Chapter 1, the introduction, history of research, problem, hypothesis, aim, and
methodology of Isaiah 24-27 are stated.
Chapter 2 deals with the ‘Inner Texture’ of Isaiah 24-27 while Chapter 3 examines the
‘Intertexture’ of Isaiah 24-27 by focusing on the rhetorical phenomena of the text. In Chapter
4, the ‘Social and Cultural Texture’ of Isaiah 24-27 is investigated in its social context
through a rhetorical strategy. while Chapter 5 analyzes the ‘Ideological and Theological
Texture’ of Isaiah 24-27.
Finally, in Chapter 6, the general summary and conclusion are discussed and the contribution
of the study is also highlighted.
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Chapter 2
Inner Texture of Isaiah 24-27
Inner texture concerns the relationship between word-phrase and narrational patterns that
produce argumentative and aesthetic patterns in texts. These intermingling patterns are the
context for the “networks of signification” in a text (Robbins 1996b:7). The purpose of this
analysis is to gain an intimate knowledge of words, word patterns, voices, structures, devices,
and modes in the text, which are the context for meanings and meaning-effects that an
interpreter analyzes with the other readings of the text (Robbins 1996b:7). The discussion of
inner texture would replace the introductory discussions of structure and style. It would
provide a fuller analysis of each because socio-rhetorical criticism uses rhetorical theory for
its principle of organization and application. It recognizes that the speaker, the speech, and the
audience are the constituents of a communication situation. This fuller analysis includes the
discussion of the repetitive, progressive, narrational, opening-middle-closing, argumentative,
and sensory-aesthetic textures (Robbins 1996a:44-91, 1996b:7-39)24.
This rich approach to the inner texture of a text will have implications for the analysis of other
textures. For example, the study of the argumentative texture of the book of Isaiah uncovers
its social and cultural presuppositions that reveal its ancient Israelite society and culture
(Robbins 1996b:64). This is an important starting point for the analysis of the social, cultural
and ideological textures.

2.1 Repetitive texture and pattern
According to Watson (1998:69), Robbins’ socio-rhetorical effort was “a major cutting edge
force in rhetorical criticism” and it was expressed in his two books: The Tapestry of Early
Christian Discourse: Rhetoric, Society and Ideology (1996a) and Exploring the Texture of
Texts: A Guide to Social Rhetorical Interpretation (1996b). In these two books, Robbins
(1996a:44-50, 1996b:7-14) demonstrates the closeness between repetitive texture and
progressive texture. In his initial work, The Tapestry of Early Christian Discourse, Robbins
(1996a:46) combines these two textures as repetitive – progressive texture but in his other
book, Exploring the Texture of Texts, Robbins (1996b:8-9), he distinguishes between these
two texts as repetitive texture and pattern and progressive texture and pattern. However, he
24

Jonker and Lawrie (2005:59) emphasize that when we deal with the “inner text”, we do not deal with
“meaning” or “interpretation” as such, but rather engage in “intimate knowledge of words, word patterns, voices,
structures, devices, and modes in the text.”
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clearly emphasizes the intimate relationship between these two textures: “progression
emerges out of repetition” (Robbins 1996b:10). Due to the closeness of these two textures, it
is also somehow advisable to merge them as one, that is, the repetitive – progressive texture
and pattern.
As claimed by Robbins (1996a:47, 49; 1996b:8-9), a repetitive form is considered when a
word and/or a phrase appear(s) at least two times; hence, a progressive texture and pattern
based on repetitive words and phrases is grounded on some kind of “restatement and
sequence” of words and phrases which can lead to a climax or opinion in the unit.
Furthermore, according to Muilenburg (1953:101), these literary phenomena “lie deeply
embedded in the language and literature of Israel.” Therefore, our study, which is based on
Robbins’ definition and somewhat influenced by Muilenburg’s study, will focus on the
repetition of words and phrases and then, pay attention to the progression of those words and
phrases. As mentioned above, it is also important to investigate, primarily, the rhetorical
strategy in order to see the author/narrator’s theological intention. This we will do later under
the theological (sacred) texture. In our view, the disregard for the literary character of the text
is one of the weak points of the historical approach. It is our hope that this study can
supplement previous studies.
To accomplish our task, we will focus on five categories: deity, judgment/salvation25, worldview, 26 city, 27 anthropological perspective, 28 and others; 29 for these are the dominant
subjects and they are highlighted in Table 2.1 below. Fixed expressions are not separated here
25

On the subject of Deity, the concept of judgment/salvation is an important matter for our study, especially, for
the theological investigation. The study will examine God’s active involvement in terms of Judgment/Salvation
not only of the Jewish people but also of the nations as well as of nature.
26
Webster’s Dictionary (2001:1650, college 4th ed) defines it as “a comprehensive, especially, personal,
philosophy or conception of the world and of human life”. Although this represents a popular use of this word,
according to scholars, the concept of Weltanschauung is not easy to define. Hiebert (1983:355) insists that a
general feature of a world-view is that it is a way of thinking that leads people “to find meaning in existence and
to impose order on the world.” On the other hand, Luzbetak (1989:252-4) offers a more practical but somehow
complicated application: 1) the cognitive dimension of a world-view; 2) the emotional dimension of a worldview; 3) the motivational dimension of a world-view. Fortunately, for the present purpose, the resolution of these
complex issues is not essential. The dictionary definition by Webster can modified here to mean “a
comprehensive conception of the world” in terms of the earth, the land, the ground, heaven, and moon, etcetera.
27
The subject of “the city” is significant to this study and we shall focus on its literal occurence while we also
pay attention to words which are metaphorically connected to it such as gate, Mount Zion, and Jerusalem
etcetera.
28
Webster’s Dictionary (2001:60) describes it as “the study of humans, especially, of the variety, physical and
cultural characteristics, distribution, customs, social relationship, etcetera, of humanity.” Deist (1989:16) asserts
that we need an anthropological study when he calls for a paradigm shift in prophetic study (cf. Domeris
1994:160-6). In line with Deist’s claim, we consider that this anthropological perspective is a crucial element in
our further study of the social and cultural texture.
29
In this section, we shall focus on some types of expressions used in argumentation and time such as for,
therefore, and “at that time.”
29

but we also acknowledge that some other person may see things from a different perspective.
Furthermore, the English translation used here is based on the New Revised Standard Version
(NRSV), but when it is necessary, some expressions can be emendated.

Table 2.1: Repetition of topics in terms of nouns, verbs and phrases in Isaiah 24-27
Verse

Deity

Judgment/ Salvation

World-view

City

Anthropological

Others

Perspective
24:1a

the Lord (hwhy)

lay waste (qqEïAB)
desolate (Hq"+l.Ab))

30

1b

will twist (hW"å[i)

1c

scatter (#ypiÞh)e
It shall be: (hy"Üh'w>)

32

2a

the earth
(#r<a'Þh',)
its surface
31
(h'yn<ëp')
its inhabitants (h'yb,_v.y)O
33

like people (~['k') and
like priest (!heêKoK;)
like slave (db,[,’K;) and
34
like his master (wyn"dë oaK;)
like maid (hx'Þp.ViK;) and
like her mistress
(HT'r_ b> iGK> ;)
like buyer (hn<AQK;) and
like seller (rkeêAMK;)
like lender (hw<l.M;K;) and
like borrower (hA,Lê K;)
like creditor (hv,§NOK;) and
like debtor (;Ab* av,înO rv<ßa]K;)

2a
2b

2b
2c
2c
3a,b

3c

4a

Behold
(hNEôh)i

utterly lay waste
(qAB±Ti qABôhi),
utterly despoiled
(zAB+Ti zABåh)i

the earth
35
(#r<a'Þh',)

36

the earth
37
(#r<a'Þh',)

for the Lord has
spoken this word
rB<ßDI hw"ëhy> yKiä)
(hZ<)h; rb"ïD"h;-ta,
dries up (hl'Ûb.a)'

30

LXX avnakalu,yei “unveil or uncover” (AGNT 1603). Vulgate adfliget “shall afflict.” Lutherbibel renders it as
wirft um “knock down/over” (cf. Calvin [1570]1948:163: evertit “to turn upside down”). NBDB 730 and
HALOT 6846 suggest that the word hw'[' indicates “to bend and twist”. Most English translations reflect it as :
NET “will mar,” NJB “buckles,” NIV “will ruin,” NKJV and NASB “distorts,” NRSV and NJPST “will twist.”
31
“Will twist its surface” may refer to “an earthquake” (Tucker 2001:211; cf. Scott 1956:298; Clements
1980:201). Furthermore, Brueggemann (1998:191) includes more possible meanings, e.g. flood and drought.
32
God’s main judgment is to “scatter (#ypiÞhe)” all the inhabitants of the world (Tucker 2001:211) but also God’s
main restoration or blessing is to “gather (Wj±Q.luT). ” all the people including the sons of Israel (cf. Isa 27:12). In this
regard, Brueggemann (1998:190) has an interesting suggestion; the word, “scatter (#ypihÞ e)” typically represents the
“Jewish exile”.
33
The NRSV, NASB, NKJV, NIV, NJB, and NET translate this as “(the) people” but NJPST renders it as
“layman,” NLT “lay people,” Gray (1912:409) “the (common) people,” and Tucker (2001:211) “ordinary
people.” All these translations somewhat reflect on and emphasize the non-professional people’s character.
34
NRSV renders it “like his master (wyn"ëdoaK;)( ” i.e. as singular but its Hebrew literal meaning is “like his masters”,
a masculine plural. Therefore, Watts (1985:314) suggests that it is probably a “plural of majesty” (cf. Waltke &
O’Connor 1990:122-3).
35
Cf. LXX h` gh/. Vulgate and Calvin [1570]1948:163: terra; LB (Lutherbibel): das land.
36
LXX evpe,nqhsen “mourn, bewail and lament” (AGNT 21321). Vulgate and Calvin [1570]1948:163 luxit
“mourn” and Lutherbibel stehet jämmerlich. According to NBDB 5, the meaning of l'bÛ .a' can be “mourns,” and
NASV, NJB and NKJV follow this translation (cf. Doyle 2000:147 “wails”). But as Holladay 2 suggests, l'Ûb.a' can
also be translated as “dry up”. For, on the basis of parallelism in this context, many translations follow l'bÛ a. ' as
“dry up” (NRSV, NET, NIV, NLT, and H.J. Bosman 2000:4; see also especially HALOT 64 where “dry up” is
suggested because of parallelism).
37
LXX h` gh/. Vulgate and Calvin [1570]1948:163: terra; LB (Lutherbibel): das land; Scott (1956:298-299)
30

withers (hl'b.n")

38

4b

languishes (hl'îl.m.au)
withers (hl'Þb.n")

4c

languishes (Wll'Þm.a)u

5a

lies polluted (hp'Þn>x')

5b

they transgressed the
42
laws (troAt WrÜb[. )'
violated the statute
(qxoê Wpl.x'ä)
broken the everlasting
covenant
(~l'(A[ tyrIïB. WrpEßhe)
curse devours
43
(hl'k.a'ä‘ hl'a)'
are guilty (Wmßv.a.Y<w:))

5b
5c

6a
6b
6c

burned (Wrx')

the world
39
(lbeTe)

40

height of people of the
earth (#r<a'(h'-~[; ~Arïm)
the earth (#r<a'Þh',)

left (ra:ïv.nIw>)

7a

new wine (vArßyTi)
dries up (lb;îa)'
vine languishes
49
(!p,g"+-hl'l.m.au)

41

for (yKi()

the earth
44
(#r<a'Þh',)

therefore
45
(!Keª-l[;)
its inhabitants (Hb'_ ybev.yOæ)
inhabitants of the earth
47
(#r<a,ê ybev.yOæ)
A few people
48
(r[")z>mi vAnàa/)

46

6d

under its inhabitants
(h'yb,_v.yO tx;T;ä)

therefore
(!Keª-l[;)

suggests that we should render #r<ahÞ' ' as “the land,” for this is an “extended” synonymous parallelism such as #r<ahÞ' '
((the land of Judah), lbeTe (the world) and ~Arïm (the height i.e. heavens).
38
MT hl'îl.m.au is missing in the LXX translation: evpe,nqhsen h` gh/ kai. evfqa,rh h` oivkoume,nh evpe,nqhsan oi` u`yhloi.
th/j gh/j “The earth mourns, and the world is ruined, the lofty ones of the earth are mourning”, and in contrast,
1QIsaa where this word exists and the Targum where it is rendered ta;ydIc; “to be a desert” also express similar
meanings.
39
LXX h` oivkoume,nh . Vulgate and Calvin [1570]1948:163 render it as orbis “the world.” LB (Lutherbibel)
renders it as der Erdboden “ground or the earth” instead of der Erdkreis “the world” (cf. Revidierte Lutherbibel
1984). Some English translations (cf. NJB and NLT) omit it but most translations (cf. NIV, NKJV, NRSV, NET,
NASB, and NJPST) translate it as “the world.”
40
MT reads it as a plural verb indicative aorist active 3rd person plural (cf. LXX evpe,nqhsan), in contrast to
1QIsaa, Peshitta, Vulgate infirmata “weakened” where it is referred to as singular (cf. Lutherbibel nehmen ab
“take down”, compared to RLB (Revidierte Lutherbibel 1984): verschmachten “fade away” and Calvin
[1570]1948:163: elanguerunt “do languish” ).
41
There are different interpretations: e.g. “by its people” (NIV), “by the feet of its inhabitants” (NJB), but some
others are “under its inhabitants” (NKJV, NASB, NRSV and NJPST).
42
The MT troAt is iplural but 1QIsac uses the singular form hr'AT (cf. Blenkinsopp 2000:350).
43
#r<a,ê hl'k.a'ä ‘hl'a' !Keª-l[;. This is an interesting observation regarding the repetition of sounds: ‘alkēn ’ālâ ’āklâ ’eres (cf. Oswalt 1986:438), i.e. from a rhetorical point of view.
44
Other translations have similar expressions. For instance, the LXX renders it th.n gh/n (cf. Vulgate and Calvin
terram; Lutherbibel das Land).
45
!Keª-l[;functions as change from the sin to the punishment (Delitzsch 1889:422).
46
Wrx Hapax legomenon. MT Wrx' literally means “scorched, burned” (NBDB 359; Holladay 118; HALOT 3266).
But the meaning of rr;x' is somewhat puzzling, for 1QIsaa has the word wrwx. BHS suggests an emendation that
wrwx can mean Wrw>x' (rwx) “grow pale” (NBDB 301; HALOT 2738; cf. Isa 29:22). There is also an interesting
suggestion; HALOT 3189 gives another possible meaning of rr;x' as hrx “to diminish in number” which probably
came from the Arabic meaning “to decrease.” The LXX renders it as ptwcoi. “be poor” and Vulgate translates it
as insanient “shall be mad” while Lutherbibel verdorren “wither, scorch” and Calvin [1570]1948:164: combusti
“burned” seem to render it close to the original literal meaning. English translations and commentators also show
variation on this matter: cf. NRSV, NJPST and Blenkinsopp 2000:349 “dwindled”; NET “disappear”; NKJV
“burned”; NIV and NJB “burned up”; H.J. Bosman 2000:4 “decimated”; and Doyle 2000:147 “diminish.”
47
It is a fixed expression. The LXX translates it as: oi` evnoikou/ntej evn th/| gh/| “the dwellers in the earth.”
48
The literal meaning of r[")z>mi vAnàa/ is “a very few” according to NBDB 277. The MT vAnàa/ is noun masculine
singular in contrast to the LΧΧ a;nqrwpoi ovli,goi a;nqrwpoi, that is, noun nominative masculine plural common
“few men” (cf. NKJV, NJPST).
49
It is a fixed expression. 4QIsac includes rh")c.yI subsequent to !p,g+." The reason, according to Blenkinsopp
(2000:350), is that it may have been affected by Joel 1:10 (rh")c.yI ll;îm.au vArßyTi) where identical languages are
expressed.
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50

7b

sigh(Wxßn>a,n)<

8a

stilled. (‘tb;v)'

8b

ceased (ld:Þx')

8c

stilled (tb;Þv')

9a

9b
10a
10b
11a

11b

all the merry-hearted
51
(ble(-yxem.fi-lK')
the mirth of timbrels
(~yPiêTu fAfåm)
the noise of the jubilant
(~yzI+yLi[; !Aaåv.)
the mirth of lyre
(rAN*Ki fAfïm).

they do not drink wine
with a song
52
(!yIy"+-WTv.yI al{å; ryViÞB;)
strong drink bitter to
those who drink it
(wyt'(vol. rk"ßve rm:ïyE)
broken down (hr"BÞ v. .nI)

city of chaos
(WhTo+-ty:rq> )i
every house
(tyIB:ß-lK')

shut up (aAB)m)i ,
53
from entering (aAB)mi)
outcry (hx'îw"c.) in the
54
streets (tAc+WxB;() for
55
wine (!yIY:ßh;-l[;)
all joy (hx'êm.fi-lK')
56
darkened (‘hb'r>[)")
57

11c

banished (hl'ÞG")

12a

desolation (hM'_v);
is left (ra:ïvn. ;I)

12b

into ruins (hY"ßaiv.W)

gladness of
the earth
(#r<a'(h' fAfïm).
in the city (ry[iÞB')
58

gate is battered
59
(r[;v-(' tK;yU)

50

The LXX stena,xousin “sigh, groan” (cf.Targum wxun:a.tai; Vulgate corde; LB (Lutherbibel) seufzen; Calvin
corde). Most English translations reflect the above translations: “sigh (ing)” (ESV, NASB, NKJV, NLT, NRSV,
NJB); “groan” (NET, NIV, H.J. Bosman 2000:4 and Doyle 2000:149).
51
It is a fixed expression. The LXX renders it pa,ntej oi` euvfraino,menoi th.n yuch,n “all the merry-hearted” (cf.
Talgum ab'yli ydEx' lk'; Vulgate omnes qui laetabantur; LB (Lutherbibel) alle, die von Herzen fröhlich; Calvin
[1570] 1948:164: omnes qui laeto). Many English translations follow the above understandings e.g. ESV, NASB,
NJPST, NKJV, and NRSV “all the merry-hearted” (cf. NIV “all the merrymakers”; NLT “the merrymakers”;
NJB “the once merry-hearted”; GNB “everyone who was once happy”; H.J. Bosman 2000:4 and Doyle 2000:149
“all the joyful-hearted). Using a similar concept but a different nuance, NET renders it as “all those who like to
celebrate” which reflects “the context as parties and drinking bouts” (cf. Blenkinsopp 2000:349 “all the
revelers”).
52
In NRSV, “no longer do they drink wine with singing.” Our translation is based on NASV, NKJV and H.J.
Bosman (2000:4).
53
Most English translations render it as “no one (none) may enter” (NASB, NRSV, NJB, NKJV, and NJPST)
but some others follow the literary meaning of the Hebrew text as “the entrance” (NIV) and “from entering” (H.J.
Bosman 2000:5 and Doyle 2000:149). We will follow H.J. Bosman Grol and Doyle’s rendering.
54
The LXX pantach/| translates this as “everywhere.” The Targum’s ay"q;wvub can imply a variety of meanings: 1)
street; 2) quarter of town; 3) market; 4) public square.
55
It is a fixed expression. The LXX peri. tou/ oi;nou and 1QIsaa !yIYhß: -; l[;, and the Targum ar"mx; l[;. Some English
Bibles translate this as “for lack of wine” (NRSV, ESV) or “to get wine” (NJB). But other translations are based
on the literary meaning of the Hebrew text such as “concerning wine” (NASB), “for wine” (NIV, NKJV, NLT).
We choose the NIV translation.
56
NBDB 788 suggests two similar meanings: “become evening and grown dark.” The LXX seems to paraphrase
it as pe,pautai “to cease”. The Targum’s tm;ylev. “to finish or to come to an end” also seems to support the LXX.
The NRSV rendering of “has reached its eventide,” “turn to gloom” (NASB), “has vanished” (NJB), “is
darkened” (NKJV), “turn to gloom” (NIV), and “turn to sorrow” (NET) all represent the darkness of evening.
We follow the NKJV.
57
The LXX renders pe,pautai as “ceased” (AGNT 21188). The Vulgate renders it as translatum “gone away” (cf.
Calvin ([1570]1948:164) and LB (Lutherbibel) also has a similar translation: Calvin migravit “gone”; Luther
dahin “pass or go by”). Most English translations render hl'G" as “banished” (NRSV, NJB, NIV, NJPST and
NASB; cf. NET “disappear”, NKJV “gone”). But H.J. Bosman (2000:5) change it to “goes into exile,” which is
expressed, in some ways, in other texts: Ju 18:30; 2 Kg 17:23, 25:21; Is 5:13; Je 1:3, 52:27; Ez 12:3, 39:23; Am
1:5, 5:5, 6:7, 7:11, 7:17; Mi 1:16; La 1:3 (cf. NBDB 163).
58
hY"avi . Hapax legomenon.
59
It is a fixed expression. The MT is singular.
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13a
13b

thus it shall be (hy<±h.yI hkoï)

for (yKi()
in the midst
60
of the earth
(#r<a'Þh' br<q<ïB.)

13c

among the peoples
(~yMi_[;h'( %AtåB.')

13d

as the shaking of an
olive tree
(tyIz:ë @q,nOæK.)
as at the gleanings when
the vintage is ended
61
(ryci(b' hl'îK'-~ai tl{ßleA[K.)
they lift up their voices
62
(~l'ÞAq Waïf.yI hM'h²)e

13e

14a
14b

in the Lord’s
majesty (hw"ëhy> !Aaåg>Bi)

14c
15a

15b

they shall exult (WNro+y")
they cry out from the
sea (~Y")mi Wlßh]c')

in the dawning
light glorify the
Lord
(hw"+hy> WdåB.K; ~yrIßauB)' 63
the name of the
Lord (hw"ßhy> ~veî)
the God of Israel
(lae(r"f.yI yheîl{a/}

therefore
(!Keª-l[;)
in the
coastlands
of the sea
(~Y"ëh; yYEåaiB)
From the end of
the earth
(#r<aøh' ' @n:“Km. i)

16a

16b

16c

glory to the
Righteous One
64
(qyDIêC;l; ybiäc.)

we hear
(Wn[.m’v; ' tromÜ zi >)

songs

I pine away, I pine away
woe to me
(yli_ yAaå yliÞ-yzIr") yliî-yzIr")65

but I said
(rm:±aow")

16d

17

18c

terror and pit and snare
are upon you
(^yl,Þ[' xp'_w" tx;p;Þw" dx;P;î)
whoever flees at the
sound of the terror
(‘dx;P’h; ; lAQÜmi sN"ùh; hy"h'w>û¥)
shall fall into the pit
(tx;P;êh;-la, lPoåyI)
whoever climbs out of
the pit
(‘tx;P;êh; %ATåmi hl,A[h'(w>)
shall be caught in the
snare (xP'_B; dkeÞLy' )I
opened (WxT'pê n. )I

18d

tremble (Wvß[r] Y> wI :))

18a

18b

the treacherous deal
treacherously,
(Wdg"ëB' ~ydIäg>Bo)
the treacherous deal
very treacherously
(Wdg")B' ~ydIÞg>AB dg<b<ïW)
O Inhabitants of the
earth
(#r<a'(h' bveîAy)

the windows of
height
(~ArM'mi tABÜrUa])
the foundations
of the earth
(#r<a'( ydEs.Amï)

60

for (yKi()

“In the midst of” (NKJV, NASB) but “throughout” in NET
According to NET, it may imply that the earth’s population (cf. Isa 24:6) will be severely reduced due to
God’s the judgment.
62
The identification of “they” is rather difficult (cf. Oswalt 1986:450; Childs 2001:180). They can be Jewish
who were in eastern and western Diaspora (Blenkinshopp 2000:354) or “those who have survived the judgment
begin to praise God” (NET).
63
~yrIaß u Hapax legomenon.
64
H.J. Bosman (2000:5): “beauty to the righteous one!” NET: “Just one is majestic”; “Beauty belongs to the just
one.” These words may summarize the main theme of the songs mentioned in the preceding line.
65
yzIr") Hapax legomenon.
61
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19a
19b
19c
20a
20b
20c

20d

21a

the Lord (hwhy)

utterly broken
(h['Þ[]rot.hi( h['roï)
torn asunder
(hr"r>APt.hi( rAPÝ)
violently shaken
(hj'Þj.Amt.hi( jAmï)
staggers ([:WnÝT' [;Anæ)
sways like a hut
(hn"+WlM.K; hd"Þd>Ant.hi(w>)
its transgression lies
heavy upon it
(H['êv.Pi ‘h'yl,’[' db;Ûkw' >)
it falls, and will not rise
again
(~Wq) @ysiîto-al{w> hl'Þp.n"w>)
will punish (dqoôp.yI)

21b
22a

they will be gathered
together (hp'Ûsea] Wp’S.auw>)67

22b

they will be shut up in a
prison (rGE+s.m;-l[; WrßG>suw>)
they will be punished
(WdqE)P'yI)

22c

23a
23b
23c

will be abashed (hr"p.x'(w>)

the Lord of hosts
(tAaªb'c. hw"åhy>)

ashamed (hv'ÞAbW)
will reign (%l;úm')

the earth (#r<a'Þh',)
earth (#r<a,ê)
earth (#r<a,ê)
earth (#r<a'Þ)

like a drunkard (rAKêViK;)

the host of the
height in the
height
ab'îc.-l[;;)
(~Ar+M'B; ~ArßM'h
on the earth
(hm'(d"a]h'-l[;)

on that
66
day
(aWhêh; ~AYæB)
the kings of the earth
(hm'Þd"a]h' ykeîl.m;-l[;)
prisoners in a pit
68
(rABê-l[; ‘rySia;)

after
many
days
(~ymiÞy" broïmeW)
the moon
(hn"ëb'L.h;)
the sun (hM'_x;h;()
on Mount Zion,
(‘!AYci rh:BÜ .)
in Jerusalem
(~Øil;êv'WråybiW)

23d

25:1a

1b

1c
1d

2a

for (yKi()

before his elders,
gloriously
69
(dAb)K' wyn"ßqez> dg<n<ïw)>
O Lord, your are
my God
(hT'êa; ‘yh;l{a/ hw"Ühy>)
I will exalt you,
(^m.miAr)a] hT'êa);
I will praise your name
70
(^êm.vi hd<äAa])
you have done wonders,
(al,P,_ t'yfiÞ[')
plans formed of old,
faithful and truth
71
(!m,ao) hn"Wmïa/ qAxßr"me()
a heap (lG"ël)

for (yKi()

you made city
72
(;‘ry[ime T'm.f)

66

for (yKi()

73

NKJV: “in that day”
hp'sÛ ae ] Hapax legomenon.
68
As Oswalt (1986:440) points out, other ancient versions (cf. the LXX, Targum, 1QIsa) do not have
“prisoners.”
69
NRSV: “and before his elders he will manifest his glory.” MT dAb)K' is a noun common masculine singular
absolute (cf. Targum rq;y>, noun, “honour, splendor”; Lutherbibel der Herrlichkeit “splendor”). In contrast to the
MT, the LXX doxasqh,setai, verb indicative future passive 3rd person singular, renders this as “he shall be
glorified” (cf. Vulgate glorificatus “shall be glorified”). As we note, there are different understandings of dAb)K in
English translations as well: cf'. CEV, ESV, GNB, NRSV, NJB, NASB “glory” but NKJV, NIV, NLT
“gloriously” and NJPS “the Presence.”
70
^êmv. i NRSV “your name” but NET “your fame”
71
!m,a)o Hapax legomenon.
72
Literal meaning in Hebrew: “you have made from the city.” This reading is not impossible but is rather
strange and is not supported by the versions. Suggestions for emendation have multiplied but none has carried
the day. The two most widely adhered to are: (1) that ry[ime is a mistake for ry[ih' “the city,” in the light of ry[ime at
67

34

2b

fortified city
(.hr"ÞWcb. hy"ïr>qi)
palace of aliens
is a city no
more
(ry[iême ‘~yrIz" !AmÜr>a);

a ruin (hl'_Pem;l)

2c

2d
3a

it will never be rebuilt
(hn<)B'yI al{ï ~l'ÞA[l.)
will glorify you (^WdåB.ky; >)

3b

will fear you (^Wa)r"yyI)

4a

you have been a refuge
(zA[ïm' t'yyI“h')
a refuge in his distress
(Al+-rC;B; zA[ïm)'
a shelter from the
rainstorm
(~r<Z’m< i hs,Ûx.m;)
a shade from the heat
(br<xoême lceä)
was like a rainstorm
against a wall
(ryqI) ~r,z<ïK.)
like heat in a dry place
(!Ayëc'B. br<xoåK.)
you subdued ([:ynI+k.T;)
the heat with the shade
of clouds (b['ê lceäB. br<xo…)
was stilled (hn<)[]y):

4b
4c

4d
4e

5a
5b

5c
6a

the Lord of hosts
(tAaøb'c. hw"“hy>)

6b

7a

7b
8a

8b
8c

Adonay the Lord
(hwI±hy> yn"ôdoa])

to the poor (lD"²l;)

for (yKi()

74

to the needy (!Ayàb.a,l')

the blast of the ruthless
75
(~yciÞyrI[' x:Wrï)

for (yKi()

the noise of aliens
(~yrIßz" !Aaïv).

on
this
Mountain
77
(hZ<h; rh'B')

will make (hf'['w)>

the sheet
(;hk'îSeM;h;w>)
he will swallow up
death forever
(xc;n<ël' ‘tw<M’h' ; [L;ÛB)i
will wipe away the tears
(h['Þm.DI hx'’m'W)
he will take away (rysiy)"

therefore
(!Keª-l[;)

cities of
ruthless nations
(~yciÞyrI[' ~yIïAG ty:±r>q)i

a feast of rich food, a
feast of well-aged
78
wines
(~yrI+m'v. hTeäv.mi ~ynIßm'v. hTeîv.mi)
rich food filled with
marrow, of well-aged
wines strained clear
‘~ynIm'v.)
79
(~yqI)Q'zUm. ~yrIßm'v. ~yIëx'muäm.
he will swallow up the
face of the shroud
(jALïh;-ynE)P. ‘[L;biW)

6c

strong people (z['-_ ~[;)

on
Mountain
(hZ<h; rh'B')

from all the

this

the song of the ruthless
(~yciÞyrI[") rymiîz>)76
for all peoples
(~yMi[;h'(-lk'l.)

shrouding
all
the
peoples
80
(~yMi_[;h'(-lK'-l[; jALßh;)
spread over all nations
(~yI)AGh;-lK'-l[; hk'ÞWsN>h)81

from all faces
(~ynI+P'-lK' l[;äme)
disgrace of his people

the end of the verse; (2) that originally the m was at the end of the word as a plural: ~yrI[ (cf. the LXX, BHS,
NEB). However, both are difficult. The prefixed m on ry[I was probably originally an enclitic m suffixed to the
preceding verb (NET).
73
Most other English translations refer to it as “for” (NKJV, NASB, NRSV) while NET has it as “indeed.”
74
According to NET, it can be rendered as “the towns of powerful nations.” Furthermore, the nun may have
been accidentally copied from the preceding verse or it may connected to v. 2 and ch. 24 (Oswalt 1986:457).
75
“breath of violent” (NIV); “blast of the ruthless” NRSV; NET “the breath of tyrants”; “breath of violent”
(NIV); “blast of the ruthless” NRSV.
76
rymiîz Hapax legomenon.
77
That is, Mount Zion (cf. 24:23). Some English translations: NLT “in Jerusalem”
78
According to Smend (1884:196-7) both ~ynImß 'v,. and ~yrIm+ v' . are Hapax legomena.
79
~yIxm' mu . (hxm), Hapax legomenon.
80
jALß Hapax legomenon.
81
hk'ÞWsN> Hapax legomenon.
35

earth
(#r<a'êh'-lK' l[;äme)
8d

for the Lord has
spoken
82
(rBE)DI hw"ßhy> yKiî)

9a

this is our God
(hz<± Wnyheîl{a)/

9c

this is the Lord
(hw"hy> hz<Ü)

9d

10b
10c

11a

11b

11c

12a

on that
day
(aWhêh; ~AYæB)
Behold
(hNE“hi)

it will be said (rm;a'w>)

9b

10a

the hand of the
Lord (hw"hy>-dy:)

we have waited for him
(Alà WnyWIïqi)
so that he might save us
(Wn[e_yviAy*w>)
we have waited for him
(Alê WnyWIåqi)
let us be glad and
rejoice in his salvation
(At*['WvyBi hx'Þm.f.nIw> hl'ygIïn")
will rest (x:Wnt')

83

on
Mountain
(hZ<h; rh'B')
Moabite
(ba'Am)

shall be trodden down in
its place (wyT'x.T; vAdn"w)>
as a heap of straw is
trodden down in the
84
water of a dung-pit
(hn"med>m; yOmB. !Bet.m; vWDhiK.)
he will spread out his
hands in the midst
of it (ABêr>qiB. ‘wyd"y" fr:ÛpeW)
as swimmers spread out
to swim
(tAx+f.li hx,ÞFoh; frEîp'y> rv<±a]K;)
he will bring down his
pride (Atêw"a]G:) ‘lyPiv.hiw>)
together with the
cleverness of his hands
85
(wyd"(y" tABïr>a' ~[iÞ)
he will bring down, he
will laid low
(lyPi²v.hi xv;îh)e

12b

he will cast ([:yGIïh)i

26:1a

this song will be sung
(hZ<ßh;-ryVih; rv:ïWy)

in the land of
Judah
(hd"_Why> #r<a,äB.)
we have a
strong city
(Wnl'ê-z[' ry[i)
walls and
bulwarks
(lxe(w" tAmïAx)
open the gates
(~yrI+['v. Wxßt.Pi)

2a
may enter in (aboïy"w>)

3a

those of steadfast mind

for (yKi()

to the ground,
even to the dust
(rp")['-d[; #r<a'Þl)'

he sets up salvation
(tyviÞy" h['îWvy>)

2b

this

the high
fortification of
your walls
rc;úb.miW)
(i^yt,ªmoAx bG:åf.mi

1b

1c

(AMª[; tP;är>x,w>)

on that
day
(aWhêh; ~AYæB)

righteous nation that
keeps the truth
86
(~ynI)mua/ rmEïvo qyDIÞc;-yAg)

82

NET renders it “indeed, the Lord has announced it” but most English translations have “has spoken” (NASB,
NIV, NRSV and NLT).
83
NET: “will make secure”; NLT: “will rest on Jerusalem”
84
!Betm. ; Hapax legomenon; hn"med>m; Hapax legomenon.
85
tABïr>a' (hB'r>a)' Hapax legomenon. The meaning of tABïr>a,' which occurs only here in the Old Testament, is
unknown. NBDB 70 renders it as “artifice, cleverness,” relating the form to the verbal root br'a] “to lie in wait,
ambush,” but this requires some convoluted semantic reasoning (HALOT 827 suggests the meaning “nimble
movements.”) NET changes “he” to “the Lord” and “his” to “Moab” for clarity.
86
~ynIm) au / LXX avlh,qeian “truth”; Vulgate veritatem “truth”; Calvin veritates “truth”; LB (Lutherbibel) den
Glauben “faith or belief”; ESV, NJPST, NJB, NIV, NRSV, “faith”; NASB “faithful”; NLT “the faithful”; NKJV
“the truth”; NET “trustworthy”.
36

3b
4a
4b

in the Lord forever
(d[;_-ydE[] hw"hß yb;)
in Yah the Lord
87
(hw"ëhy> Hy"åB.) is an
everlasting rock
(~ymi(l'A[ rWcß)

you keep
(rCoàTi %Wmês' rc,y)åE
in peace, peace
(~Al+v' ~Alåv')
he trusts in you
(x:Wj)B' ^ßb).
trust (Wxïj.Bi)

for (yKi()

5a

he brought low (‘xv;h)e

5b

he lays low (hN"l<ÜyPiv.y):

5c

he lays it low
88
(Hl'yPiv.y:)
he casts it (hN"[<ßyGIy):

5d
6a

for (yKi()

inhabitants of the height
(~Arêm' ybeäv.y)O
the lofty city
(hb'_G"f.nI hy"ßr>q)i
to the ground
(#r<a,ê-d[;)
to the dust
(rp")['-d[;)

the foot tramples it
(lg<r"+ hN"s<ßm.r>T)i

the feet of the poor
(ynIß[' yleîg>r:)
the steps of the needy
(~yLi(d: ymeî[]P;)
the way for the
righteous (qyDIÞC;l; xr:aoï)
the path of the righteous
(qyDIÞc; lG:ï[.m);

6b
7a
7b

is level (~yrI+v'yme)(
O Just One (rv'§y)"

8a

8b
8c

9a

9b

9c
9d
10a
10b

10c

O Lord (hw"ßhy>)

89

you make smooth
(sLe(p;T.)
in the path of
your judgments
(^yj,²P'v.mi xr:aoô)
we wait for you
(^Wn=yWIqi)
your name and your
memory
(^ßr>k.zlI W. ¥ ^ïmv. li .)
are the soul's desire
(vp,n")-tw:a]T;)
my soul yearns for you
in the night
(hl'y>L;êB; ‘^yti’yWIai yviÛp.n:)
my spirit within me
earnestly seeks you
(&'r<+x]v;(a] yBiÞr>qib. yxiîWr;)
when your judgments
are (‘^yj,’P'v.mi rv<Üa]K;)
learn righteousness
90
(Wdßm.l' qd<c,î)
if favor is shown (!x:Üy)U
he will not learn
righteousness
(qd<c,ê dm;äl'-lB;)
he will deal perversely
91
(lWE+[;y>)

for (yKi()

Surely
(@a:)

Surely
(-@a;)
in the earth
(#r<a'êl')

for (yKi()
the inhabitants of the
world (lbe(te ybeîv.yO)
to the wicked (‘[v'r")

in the land of
uprightness
92
(tAxßkno > #r<aî,B.)

87

Some have suggested that the phrase Hy"åB “in Yah” is the result of dittography. A scribe seeing hw"hë y> yK in his
original text probably confused the letters and accidentally inserted Hy"åB between the words (cf. B and K can be
easily confused in later script phases). Most English versions keep both divine names (cf. ESV, NIV, NKJV,
NRSV, NLT). 1Q1saa confirms the MT reading as well.
88
The translation assumes that hN"l<ÜyPiv.y: goes with the preceding words, “an elevated town,” and that Hl'yPiv.y
belongs with the following words, “to the ground” (cf. Oswalt 1986:469).
89
There are three possible ways to translate this line. Some take rv'§y" as a divine title: “O Upright One” (cf.
NASB, NIV, NKJV, NRSV, NLT). Others regard rv'§y" as the result of dittography (lG:ï[.m; rv'§y" ~yrI+v'yme() and do not
include it in the translation. Another possibility is to keep rv'§y" and render the line as “the path of the righteous that
you prepare is straight.”
90
NET translation understands qd<c in the sense of “justice,” but it is possible that it carries the nuance of
“righteousness.”
91
“He” instead of “they.”
92
Constrictive state
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10d
11a

the majesty of the
Lord (hw")hy> tWaïGE)
O Lord (hw"ëhy)

11b

11c
12a

O Lord (hw"ëhy)

12b

13a
13b

O Lord our God
(Wnyheêl{a/ hw"åhy>)
other lords besides
you (^t<+l'Wz* ~ynIßdoa])

13c

14a
14b
14c

15a

O Lord (hw"ëhy)

15b
15c

16a
16b

17a

O Lord (hw"ëhy)

and he will not see
(ha,Þr>yI-lb;W)
your hand is lifted up,
(^ßd>y" hm'r"î)
but they do not see it
(!Wy=z"x/y<-lB;)
let them see
(WzÝx/y<)
and be ashamed
(Wvbo’yEw>)
let the fire consume
93
them (~le(k.ato vaeÞ)
you will ordain peace
for us (Wnl'_ ~Alßv' tPoïv.Ti)
also, all that we have
done, you have done for
us
(WnL'( T'l.[;îP' WnyfeÞ[]m;-lK'( ~G:ï)

have ruled over us
(WnWlï['B.)
but only in you we kept
remembrance of your
name
94
(^m<)v. ryKiîz>n: ^ßB.-db;l.)
the dead do not live
95
(Wyëx.yI-lB; ‘~ytim)e
shades do not rise
(WmqU+y"-lB; ~yaiÞp'r>)
you have punished
96
(‘T'd>q’P; ')
and destroyed them,
(~dEêymiv.T;w:)
and wiped out all
memory of them
(Aml'( rk,z-ßE lK' dBeaî T; .w:)
you have increased
(T'p.s;Ûy")
you have increased
(T'p.s;îy")
you are glorified (T'd>B_'kn. I)
you
have
enlarged
(T'q.xÞ;rI)

your zeal for
people (~['ê-ta;n>qi)

your

for your adversaries
(^yr<îc')

surely
(-@a;)

for (yKi()

therefore
(!kEÜl)'

the nation (yAGl;)
the nation (yAGàl;)

all the borders
of the land
(#r<a'(-ywEc.q;-lK')

in distress they sought
97
you (^Wd+qP' . rC:åB;)
they poured out a prayer
when your chastening
was on them
(Aml'( ^ßr>s'Wm vx;l;ê !Wqåc')
who writhes and cries
out in her pangs when
she is near her time

like pregnant woman
98
('hr"h' AmÜK).

93

Many understand the prefixed verb form to be jussive and translate it as “let [fire] consume” (cf. NAB, NIV,
NRSV). The mem suffixed to the verb may be enclitic; if a pronominal suffix, it refers back to “your enemies.”
94
NRSV “but we acknowledge your name alone”.
95
NKJV “they are dead, they will not live”; dead and shades are parallelisms.
96
“visited (for harm)” (cf. NKJV, ASV); NAB, NRSV “you have punished.”
97
dq;P' there are several different meanings: “appeal, miss, seek, visit, and punish.” dq;P' may here carry the sense
of “seek with interest” (cf. Ezek 23:21 and NBDB 823) or “seek in vain” (cf. Isa 34:16), but it is peculiar for the
Lord to be the object of this verb. LXX: ku,rie evn qli,yei evmnh,sqhn sou evn qli,yei mikra/| h` paidei,a sou h`mi/n,
“Lord, in affliction I remembered thee; thy chastening was to us with small affliction.” Vulgate: Domine in
angustia requisierunt te in tribulatione murmuris doctrina tua eis, “Lord, they have sought after thee in distress,
in the tribulation of murmuring thy instruction was with them.” But Calvin: Iehova, in tribulatione visitaverunt
te, effuderunt precationem, dum castigation tua super eos, “Lord, in trouble have they visited thee; they poured
out a prayer when they chastening was upon them.” LB (Lutherbibel): Herr, wenn Trübsal da ist, so suchet man
dich; wenn du sie züchtigest, so rufen sie ängstiglich.
98
NRSV: “like a woman with child”
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17b

O Lord (hw"ëhy)

18a

18b

18c
19a
19b
19c

byrIåq.T;)
(h'yl,_b'x]B; q[;Þz>Ti lyxiîT' td<l,êl'
so were we before you
99
(^yn<ßP'mi WnyyIïh' !KE±)
we were pregnant, we
writhed, but like we
gave birth to wind
(x:Wr+ Wnd>l;äy" AmàK. Wnl.x;ê WnyrIåh')
we have won no
salvations
100
(hf,[]n:å-lB; ‘t[oWvy>)
and no one is born to
(WlßP.yI-lb;(W)
shall live (Wyæx.yI))
shall rise (!Wm+Wqy>)
awake and sing for joy!
(Wn÷N>r:w> Wcyqi’h')

19d

your dew is a radiant
dew (^L,êj; ‘troAa lj;Û)

19e

will cast out the dead
(lyPi(T; ~yaiîp'r>)
come (%lEÜ)

20a
20b
20c

20d

21a

the Lord (hw"ëhy)

on the earth
(#r<a'Þh')
inhabitants of the world
(lbe(te ybeîv.y)O
your dead (^yt,êm)e
my corpses (ytiÞl'ben>)
O dwellers in the dust
101
(rp'ª[' ynEåk.vo)
for (yKi()
and the earth
(#r<a'Þw")
my people (yMi[)

enter your chambers
(^yr<êd"x]b; aBo)
and shut your doors
behind you
102
(^d<+[]B; ^yt,l'D> rgOðs.W¥)
hide yourselves for a
little while until the
103
wrath is past
ybiîx)
(~[;z")-rwb'[]y:-d[; [g:r<ß-j[;m.ki
comes out (aceäyO)

from his place
104
(AmêAqM.m)i

21b

to punish (dqo±p.li)

21c

will disclose her blood
shed (h'ym,êD"-ta, ‘ht'ÛL.gIw>)
and will no longer cover
(dA[ß hS,îk;t.-al{)w)>
will punish (•dqoåp.yI)
with his cruel sword
105
(hv'øQh' ; Ab’r>x;B.),
the great (hl'äAdG>h;w>),
and
the
strong
106
(hq'ªzx" h] ;¥w>)

the earth (#r<a'Þh',)

and he will kill (gr:îh'w>)

the dragon that
109
is in the sea

21d
27:1a

1b

the Lord (hw"ëhy)

for
behold
(hNEÜhi-yKi)
the inhabitants of the
earth for their iniquity
(wyl'_[' #r<a'Þh'-bveyO* !wOð[])

her slain (h'yg<)Wrh]-l[;)
Leviathan
the fleeing
107
serpent
l[;Û)
(x:rêIB' vx'nä " ‘!t'yw" l> i
Leviathan the
twisting serpent
108
‘l[;w>)
(!At+L'q;[] vx'Þn" !t'êy"w>li

99

on that
day
(aWhêh; ~AYæB)

NRSV: “so were we because of you”
“victories, deliverances”
101
NKJV, NASB, NIV, NRSV: “You who dwell in dust” but NET has “you who live in the ground”
102
^d<+[]B; Î^ßt.l'D>Ð ¿^yt,l'D>À rgOðs.W¥
103
ybiîx] (hbx) Hapax legomenon; ~[;z")Î-rb'[]y:Ð ¿rAb[]y:À-d[; [g:r<ß-j[;m.ki ybiîx;] NET: “until his angry judgment is over”
104
LXX tou/ a`gi,ou “holy place”; Talgum hyten>ykiv. tybe “the place of divine presence”; NET: “the place where he
lives”, “out of his place” (NKJV, NASV).
105
hv'øQ'h NET: “destructive”; NKJV: “sore”; NLT: “terrible”.
106
NRSV: “the Lord with his cruel and great and strong sword will punish.” Doyle (2000:281): “he will bring
punishment, YHWH, with his fierce sword, the great and the strong”
107
“fleeing” (cf. NAB, NASB, NRSV). Some translate “slippery” or “slithering.”
108
!At+Lq' [; ] Hapax legomenon.
109
!yNIßT Dragon, monster, sea-monster. Isaiah here applies imagery from Canaanite mythology to Yahweh’s
eschatological victory over his enemies (cf. Oswalt 1986:490-1; Blenkinsopp 2000:372-3; Childs 2001:196-7).
In other parts of the OT, this kind of conflict is applied to God’s victories (cf. Ps 74:13-14; 77:16-20; 89:9-10;
100

39

ta,)
(~Y")B; rv<ïa] !yNIßT;h;2

3a
3b
3c

4a

4b

5a

6a

6b

6c

7a

7b

8a

8b

9a

9b

The Lord (hw"ëhy)

sing about her
(Hl'(-WN[; dm,x,Þ ~r<K,)

a pleasant vineyard
(dm,x,Þ ~r<K)

I am (ynIÜa])
every moment I water it
(hN"q<+v.a; ~y[iÞg"r>li)
so that no one can harm
it. (h'yl,ê[' dqoåp.yI !P,……)
I guard it night and
day (,hN"r<)C\a, ~Ayàw" hl'y>l:ï)
I have no wrath
(yli_ !yaeä hm'Þxe)
if it gives me thorns and
briers
(tyIv;’ rymiîv' ynInE÷Ty. I-ymi()
in battle, I will march
against it
110
(Hb'Þ h['îf.p.a, hm'êx'l.MiB;)
I will burn it together
111
(dx;Y") hN"t<ïycia])
or else let it cling to me
for protection
(yZIëW[m'B. qzEåx]y: Aa…)
let it make peace with
me (yli_ ~Alßv' hf,î[]y):
let it make peace with
me (yLi(-hf,[]y:¥ ~Alßv')
shall take root (vrEäv.y:)

its keeper (Hr"êcn. *O)

shall blossom (#yciîy")
and put forth shoots
(xr:Þp'W)
and fill (Waïl.m'W)
112
with fruit (hb'(WnT.)

Israel (lae_r"f.y)I

Jacob (bqoê[]y:))

on that
day
(aWhêh; ~AYæB)

in days to
come
(~yaiB'h);

the face of the
world
113
(lbeÞte-ynEp).

Has he struck them
down as he struck down
those who struck them?
(WhK'_hi WhKeÞm; tK;îm;K.h;)
or have they been killed
as their killers were
killed?
(gr"(ho wyg"ßrUh] gr<h,îK.-~ai)
by her expulsion,
(ha'ÞS.as;B.)114
by sending her
(Hx'äl.v;B.)
you struggled against
her
(hN"b<+yrIT.)
with his fierce blast he
removed her
(hv'ÞQ'h; AxïWrB. hg"±h')
in the day of the east
wind (~ydI(q' ~AyðB.)
by this (tazOB.)
will be expiated
115
(rP:åkyu )>
and this will be the full

the guilt of Jacob
(bqoê[]y:-!wO*[])

therefore
(!keªl)'

Isa 51:9-10) and to God’s kingship (cf. Ps 29:3, 10; 93:3-4). The apocalyptic literature employs the imagery as
well.
110
Þ h['îf.p.a, ([fp) Hapax legomenon. NRSV: “I will march to battle against it”; Hb'Þ The feminine singular suffix
apparently refers to the expression “thorns and briers,” understood in a collective sense.
111
hN"t<ïycia] Hapax legomenon. NRSV “ I will burn it up”
112
NET: “produce” but rendered “fruit” elsewhere (NKJV, NASB, NIV, NRSV, NLT)
113
NRSV: “the whole world”
114
ha'ÞS.as; Hapax legomenon.
115
NET: “will be forgiven”; “be atoned for” (NIV).
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fruit of the removal of
his sin
(At+aJ'x; rsIåh' yrIßP.-lK' hz<¨w)>
when he makes all the
stones of the altars like
chalkstones crushed to
pieces
116
lK' AmåWfB.)
(tAcêPn' mU . ‘rgI-ynEb.a;K. x:Beªz>mi ynEåb.a;no sacred poles or
incense
altars
will
remain standing
(~ynI)M'x;w> ~yrIßvea] WmqUïy"-al{))

9c

117

10a

is solitary (dd"êB)'

10b

a habitation (hw<¨n)"
deserted (xL'îvum.)
and forsaken (bz"ß[/n<w)>
there the calf graze,
(lg<[±E h[,îr>yI ~v'ä)
there he lie down,
119
(#B'Þr>yI ~v'îw>)
and strip its branches
(h'yp,([is. hL'îkiw>)
When its boughs are dry
(Hr"yciq. vboÜyBi)
they are broken (hn"r>b;êV'Ti)
come (tAaßB')
and make a fire of them
(Ht'_Aa tAråyaim).

10c

11a

11b

the fortified city
118
(hr"WcB. ry[iÛ)
like the
wilderness
(rB"+d>MiK;)

women (~yvi§n")

11c

this is a people without
understanding
(aWhê ‘tAnyBi-~[; al{Ü)

11d

12a

the Lord (hw"ëhy)

12b

he that made them will
not have compassion on
them (Whfeê[o WNm,äx]r:y>-al{)
he that formed them will
show them no favor
(WNN<)xuy> al{ï Arßc.yOw>)
will thresh (jBoôx.y:)

13b

from the channel of the
Euphrates
120
(rh"ßN"h; tl,BoïVimi)
to the Wadi of Egypt
(~yIr"+c.mi lx;n:å-d[;)
O sons of Israel
121
(lae(r"f.yI ynEïB.)

on that
day
(aWhêh; ~AYæB)

and on
that day
(aWhêh; ~AYæB)
those who were lost
in the land of Assyria
(rWVêa; #r<a,äB. ‘~ydIb.ao)h')
and those who were
driven out to the land of
Egypt
(~yIr"+c.mi #r<a,äB. ~yxiÞD"NIh;w>)

13c

to the Lord (hw"±hyl;)

for (yKi()
therefore
(!Keª-l[;)

and you will be gathered
(Wj±Q.lTu . ~T,aó w; >)
one by one (dx'Þa, dx;îa;l.)
a great shophar will be
blown
122
(lAdG" rp"åAvB. é[q;T'y)I
and they will come
(Wab'ªW)

13a

13d

for (yKi()

and they will worship
(WwõxT] ;vh. wi >)

on the holy
mountain
(vd<Qoßh; rh:ïB.)
at Jerusalem
(~Øil'(v'WryBi)

116

‘rgI Hapax legomenon.
dd"Bê '
118
The identity of this city is uncertain (see Chapter 1).
119
NRSV: “they”
120
rh"ßN"h; “the river,” refers to the Euphrates that is often implied in the Old Testament. Thus, many English
versions alternate the name “Euphrates” for “the river”.
121
NRSV: “O people of Israel”
122
NRSV: “trumpet”
117
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From Table 2.1 above, interesting aspects of Isaiah 24-27, which can be developed have been
identified: personal characteristics of the deity, the city and themes (cf. judgment/salvation,
world-view and anthropological perspective). The repetitions that display major themes in
Isaiah 24-27 generate the model that is shown in Table 2.1. The table reveals that there is a
focus on the deity, or more specifically, on the Lord, throughout Isaiah 24-27. In addition, the
concept of judgment/salvation is vividly connected to the deity’s activity. Furthermore,
concerning world-view, there are 35 references to the earth and the world. There are also nine
literal references to the city while some other metaphoric instances (e.g. mountain) appear
several times. Concerning the anthropological perspective, the words, human and nations in
their varieties, appear about 74 times. Moreover, other noteworthy phrases occur such as
seven references to “on that day (aWhêh; ~AYæB)”; three references to “on this mountain (hZ<h; rh'B)' ”
and two references to “for the Lord has spoken (rBE)DI hw"ßhy> yKiî).”
This grouping of repetitive data produces four main positions of rhetorical concerns. First, the
Lord God of Israel features as the main subject. Second, the earth and world constitute other
significant themes. Third, the focus on the city is an important facet. Finally, the references to
time as in “on that day” (aWhêh; ~AYæB) reflect the eschatological (apocalyptic) perspective in a
significant way.
According to Robbins (1996b:8), this kind of initial study is an important milestone in
engaging the text, even though it does not generate the meaning itself in the text:
The repetitive texture of a span of text regularly exhibits initial glimpses into the overall
rhetorical movements in the discourse. Repetition does not reveal the precise nature of the
boundaries between one unit and another. Also, repetition does not exhibit inner meanings in
the sequences. But repetitive texture introduces interpreters to the overall forest, if you will,
so they know where they are as they look at individual trees. Clusters of repetitive data give
initial insight into the overall picture of the discourse. They provide an overarching view of
the texture of the language that invites the interpreter to move yet closer to the details of the
text.

Before examining the main terms and characters in Table 2.1, it is important to mention the
occurrence of the hapax legomena. This is a Greek term, which literally means ‘read once’. In
practice, to understand the hapax legomena is not a simple task. The reason is that “the
criteria used to identify such words have differed according to the varied concerns of those
who study them” (Greenspahn 1992:54). This kind of difficulty is also echoed in the works of
Smend, Mulder, and March. At this stage, a modified version of the definition of van der
Merwe et al (1999:359) is in order: “The term hapax legomenon refers to a word or
combination of words (an expression) that is known only from a single citation in a given
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piece of literature.” In other words, we consider hapax legomena as words, which appear only
once including words whose roots occur several times in other forms but in only one context
(cf. Greenspahn 1992:54-5). This investigation is based on the considerable number of
occurrences of the hapax legomena in the context of Isaiah 24-27. More than a hundred years
ago, a German scholar, Smend (1884:196-7) listed the hapax legomena as follow:
hY"aiv. (24:12), ~yriau (24:15), yzIr' (24:16), h['[r] to .h,i hr'rA> Pt.hi rAP, hj'jA. mt.hi (24:19), hp'sae ] (24:22), !m,ao (25:1),
rymiz" (25:5), ~ynIm'v. (25:6), ~yrIm'v. (25:6), ~yximum. (25:6), ~yqiQ'zUm. (qq;z") (25:6), jAl (25:7), !Bet.m; (25:10), hn"mde >m;
(25:10), hB'r>a' (25:11), rv;Wh123(26:1), T'q.x;rI (qx;r') (26:15), T'p.s;y" with l; (26:15), lp;n", and lyPihi (26:18, 19),
troAa (26:19), ybix] (hbx) (26:20), !AtL'q;[] (27:1), h['f.p.a, ([fp) (27:4), gr;h' (27:7), rGI (27:9), dd'B' (27:10),
tAnyBi (27:11)

In our view, Smend’s work is a remarkable effort considering the limited resources at that
time as it continues to influence subsequent generations of scholars. Therefore, influenced by
Smend, Mulder’s (1954:72-3) findings concerning the hapax legomena are:
!m,ao (25:1), hp'sea] (24:22), tAbr.a' (25:11), ~yriau (24:15), rGI (27:9), ‘Wrx' (24:6), jAl (25:7), hn"mde >m; (25:10),
~yximum. (25:6),!Bet.m; (25:10), hk'ÞWsN>; (25:7), lp;n" (26:18,19), ha'S.as; (27:8), hN"t,ycia] (27:4), yzIr' (24:16), hY"avi .
(24:12)

Moreover, compared to Smend’s March (1966:201) holds a somewhat different point of view
(cf. Mulder and March add some more hapax legomena: ‘Wrx' [24:6], hk'ÞWsN>h; [25:7], hN"t,ycia]
[27:4], ha'S.as; [27:8]):
!m,ao (25:1), ~yriau (24:15), ), ‘Wrx' (24:6), ~yximum. (25:6),!AtL'q;[] (27:1), yzIr' (24:16),
hY"aiv. (24:12)

Consequently, March puts the following words into some other category:
hp'sea] (24:22), tAbr.a' (25:11), jAl (25:7), hn"mde >m; (25:10), !Bet.m; (25:10), hk'ÞWsN>;
(25:7), lp;n" (26:18,19)

Based on previous studies and our research, there are some words which seem to occur as
hapax legomena. They are shown in Table 2.2 below:
adj (adjective), n (noun), m (masculine), f (feminine), i (imperative), im (imperfect), inf. (infinitive), v
(verb), pu (pual), pa (participle), pas (passive), q (qal), hip (hiphil), s (singular), su (suffix), pl (plural),
per (person), a (absolute), c (construct), co (cohortative)

Table 2.2: Hapax legomena
Verse

Hebrew

Stem

Meaning

24:6

‘Wrx'

24:12

hY"aiv.

n. f. s. a.

ruin, desolation

24:15

~yrIau

n.m.pl.

region of light

123

rrx

Grammar
v. q. p. 3rd. per.
pl.

glow, burn

It seems to us that Smend mis-spelt it as rv;Wy).
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Description

late word ?(NBDB
981)
location of East

24:22

yzIr'
hp'sea]

zr" (?)
@s;a'

25:1
25:5
25:6

!m,ao
rymiz"
~yximum.

rmz
hx'm'

25:6
25:7
25:7

~yqI)Q'zUm.
jAl
hk'ÞWsN>h;

25:10
25:10
25:11

!Bet.m;
hn"med>m;
tAbr.a'

26:20
27:1
27:4

ybix]
!AtL'q;[]
h['f.p.a,

hbx

27:4

hN"t,ycia]

twc

27:8

ha'S.as;

asas

27:9

rGI

24:16

qqz
$sn

hB'r>a'

[fp

n. m. s. a.

pine away, mystery (?)

n. f. verbal.

a collecting, gathering,
imprisonment

n. m. s. a.
n. m .s. c.
v. pu .pa. m. pl.
a.
v. pu.pa. m. pl. a
adj. m. s. a.
v. q. pas. pa. f.
s. a
n. m. s. a.
n. f. s. a.
n. f. pl. c.

faithfulness, trustworthiness

v. q. i. f. s.
adj. m. s. a.
v. q. im. 1st per.
s. co.
v. hip. Im. 1st
per s. su. 3rd
per. f. s
v. pilpel inf. c
su. 3rd per. f. s
n. m. s. a.

song
garnished with marrow
filtered, refined
covering
intertwine, weave

context of prisoner

fatty food

shrouding

a heap of straw
dung-heap
in spite of (suitable)
movements of his hands
hide oneself
twisting serpent
step forth

shed for straw

set on fire

energic nun cohortative
in meaning, but no
unique
form
for
cohortative

expulsion;
scaring away
chalk

part of body

mythic animal

chasing,
lime stone

As we can see, these hapax legomena are widespread in Isaiah 24-27. The question is, in a
certain case, why did the author/narrator make such copious use of the hapax legomena (cf.
~ynIm'v. ~yrIm'v. ~yximum.)? At first glance, some of the hapax legomena seem to intensify some
subjects. We shall examine this more closely in the discussion of other textures.
In the table below, the main terms and characters in Table 2.1 above, are summarized to show
the main rhetorical features:

Table 2.3: Main themes according to Table 2.1
Subject

Deity (37x)

World-view
(35x)

City (9x)

Hebrew

English

hw"ëhy

Lord

~yhil{a/
yn"ôdoa]
Hy"å
~ynIßdoa]
qyDIêC;
rv'§y"
#r<a'Þh'

God
Adonay
Yah
Lords
Righteous One
Just One
Earth

hm'(d"a]h'
lbeTe
ry[iÞ

Earth
World
City

Appearance
24: 1, 3, 14, 15 (2x), 21, 23; 25: 1, 6, 8 (2x), 9, 10;
26: 4 (2x), 8, 10, 11, 12, 13, 15, 16, 17, 21; 27: 1, 3,
12, 13
24: 15; 25: 1, 9; 26: 13

Total
28
4

25: 8

1

26: 4

1

26: 13

1

24: 16

1

26:7

1

24: 1, 3, 4 (2x), 5, 6(2x), 11, 13, 16, 17, 18, 19 (3x),
20; 25: 8, 12, 26: 1, 5, 9, 10, 15, 18, 19, 21 (2x); 27:
13 (2x)
24: 21 (2x)

29
2

24: 4; 26: 9, 18; 27: 6

4

24: 12; 25: 2 (2x); 26: 1; 27: 10

5
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Anthropol.
Perspective124
(74x)

Day (7x)
Mountain (3x)
Word (2x)

hy"ïr>qi
h'yb,_v.yO
~[;;.
~yMi_[;h'
yAg
~yI)AG
lD;
!Ayb.a,
ynI[ß '
~yLi(d:
aWhêh; ~AYæB
hZ<h; rh'B'
rB<ßDI hw"ëhy> yKiä
hZ<)h; rb"ïD"h;-ta
rBE)DI hw"ßhy> yKiî

City
Inhabitants

24: 10; 25: 2, 3; 26: 5

4

24: 1, 5, 6 (2x), 17; 26: 5, 9, 18, 21

9

People
peoples
Nation
Nations
The Poor
The Needy
The Poor
The Needy
On that day
On
this
Mountain
For the Lord has
spoken
this
word
For the Lord
has spoken

25: 3, 8; 26: 11, 20; 27:11

5

24: 13; 25: 6, 7

3

26: 2, 15 (2x)

3

25: 3, 7

2

25: 4

1

25: 4

1

26: 6

1

26: 6

1

24: 21; 25: 9; 26: 1; 27: 1, 2, 12, 13

7

25: 6, 7, 10

3

24: 3

1

25: 8

1

Through a careful examination of the content of Isaiah 24-27, we are able to identify the
themes that will be addressed in this study. As noted above, the texts of Isaiah 24-27 support
our topic, “The city in Isaiah 24-27: A theological interpretation in terms of judgment and
salvation”, as a worthwhile subject. In reflecting on the text for the purpose of this study, we
shall consider in detail some important themes such as deity, city, apocalyptic, judgment and
salvation because these themes are dominant features in the text of Isaiah 24-27.

From Table 2.1, we have observed the repetition of certain expressions and themes in Isaiah
24-27 and it has been mentioned that repetition entails a progression, which starts from one
incident to another. According to Table 2.1, there are important expressions such as the deity,
judgment/salvation, world-view (e.g. the earth), city, time and so on. Thus, regarding the initial
textual observation, it is worthwhile to examine these significant themes.

2.2 Progressive texture and pattern
As briefly mentioned above, the definition of progressive texture as a sequence or pattern
which leads to purpose and to a dramatic conclusion (Robbins 1996b:10), also suggests that
this kind of study on progression within repetition can widen our understanding in the
following ways: “First, it may lead to observations about progressive texture in the entire
work. Second, it may exhibit phenomena that function as stepping-stones to other phenomena
in the text. Third, it may exhibit a sequence of subunits throughout a span of text.”

124

Table 2.1 shows that there are 74 appearances of both peoples and nations or their variants. We shall
illustrate with some of the dominant instances. For more details, see Table 2.1.
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According to Tables 2.1 and 2.3, the dominant character in our text is the Lord God of Israel.
As Oswalt (1986:443) rightly indicates, God is at the centre in Isaiah 24-27, that is, in contrast
to previous chapters (13-23), in which the nations seem to receive prominence. Consequently,
it is a legitimate task to consider divine action by focusing especially on the verbs (and some
nouns) because the verbs express God’s vivid activity (Westermann 1982:10) and because
this verbal phenomena dominates the content of Isaiah 24-27. This is a primary task of
theological interpretation, which is also crucial to the theological understanding of the city in
Chapter 5 of this study.
Table 2.4: Repetitive-progressive texture and pattern of nouns and verbs relating to
God’s judgment and salvation and its objects in Isaiah 24-27
Abbreviations: J (judgment); S (salvation); the way of God’s judgment and salvation is in bold character
Pericope

Verse
24:1

Description
Waste, twist,
scatter
Like people, priest
Maid, mistress
Lender, Borrower

J
J
J
J
J
J

24:3

Waste, despoiled

J

The earth

24:4

Dries up
Languishes
Languishes
Polluted Transgressed…

J
J
J
J
J
J
J
J
J
J
J
J
J
J
J
J

The earth
The world
Height of people
The earth
The laws, covenant
The earth
Inhabitants
Inhabitants
New wine
Noise of jubilant
wine
City of chaos
For wine
Gladness of earth
City
Olive tree

24:2
24:1-3

24:5
24:6
24:4-13
24:7
24:8
24:9
24:10
24:11
24:12
24:13
24:14
24:14-16b

24:15

24:21-23

25:1-5

Lift up
exult
Glorify

Object
The earth
Inhabitants

S
S
S

Their voices
The Lord
The Lord

S

Righteous One

Way of God’s J and S
Natural
(e.g.
earthquake
or
drought) and military Judgment
Religious
Household
Economic
Chaos in society because of military
Judgment
Natural
Drought
Agricultural
Society
Natural
Court
Natural and military
Agricultural, Society
Society
Society, Agricultural
Military
Society, Agricultural
Society, Military
Military
Agricultural
Song

24:16b

Glory

24:16c

Pine away
Deal treacherously
Terror, pit, snare

J
J
J

The treacherous
Inhabitants

Society
Military

J
J
J
J
J

Whoever
Whoever
The earth
The earth
The earth

Military

24:19
24:20

Fall into the pit
Caught in the snare
tremble
Broken, shaken
Staggers, falls

24:21

Punish

24:22
24:23

Will be punished
Abashed
Ashamed
Will reign
Exalt, praise
Made heap, ruin
Glorify
Will fear

J
J
J
J
J
J

Host of height
Kings of earth
They, prisoners
The moon
The sun
On Mt. Zion in Jerusalem
The Lord
Fortified city
You (the Lord)
You (the Lord)

Military
Mythological
Military
Mythological

24:17
24:16c-20

Devours
Guilt
Burned, left
Dries up
Ceased
Not drink
Broken down
Outcry
Banished
Desolation
Shaking

S

24:18

25:1
25:2
25:3

S
S

J
J

S
S
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Natural
Earthquake

Kingship
Song,
(involve social conflict)

25:4

Been refuge

25:5

Subdued
Stilled
Make for all peoples
Swallow up

J
J

Swallow up
Wipe away
Glad and rejoice
Rest

J

Trodden down
Bring down
Laid low
Will be sung
Have
Set up
May enter
Keep in peace
Trust

J
J
J

Brought low
Lays low
tramples
Is level
Wait
yearns
Deal perversely
Fire consume
Will ordain
Kept remembrance

J
J
J

Not live
Not rise
Punished
Increased
Enlarged
Poured out
Cries out

J
J
J

25:6
25:7
25:6-10a

25:8
25:9
25:10a

25:10b-12

25:10b
25:11
25:12
26:1

26:1-6
26:2
26:3
26:4
26:5

26:7-19

26:6
26:7
26:8
26:9
26:10
26:11
26:12
26:13
26:14
26:15
26:16
26:17
26:18
26:19
26:20

26:20-21
26:21
27:1

27:1
27:2
27:3

27:2-6

27:4
27:5
27:6

27:7-11

27:12-13

No one is born
Shall live
Shall rise
Come
Hide for little while
Come out
Punish
Punish
Kill
sing
Water
Guard
March against
Burn
Cling for protection

27:11
27:12

Take root
Shall blossom
Struck
Expulsion, sending
Will be expiated
Is solitary
Deserted
Broken, make fire
Will be gathered

27:13

Will worship

27:7
27:8
27:9
27:10

J

J

S

The poor

S
S
S
S

The heat
Song of ruthless
On this mountain, Rich food
On this mountain, Face of
shroud
Death
The tears
His salvation
On this mountain
Hand of the Lord
Moabite
his hand
your walls
In land of Judah
strong city
Salvation
Righteous nation
Those of steadfast
In the Lord

Song, Natural
Song, Military
Fertility, Banquet
Mythological, Death, Banquet

Inhabitants of earth
The lofty city
It (inhabitants, city)
Way for righteous
You (the Lord)
You (the Lord)
The wicked
Adversaries
Peace
Your name

Song, Military

The dead
Shades
Them
The nation
All border of land
Prayer
Her pangs

Mythological, Life, Death

S
S
S
S

S
S
S
S
S
S

S

S
S
J
J

J
J
J
J
J

J
J

J
J

S
S
S
S
S

S
S
S
S
S
S
S
S
S
S

J
J
J
S
S

Inhabitants
Your dead
My corpses
My people
Yourselves
The Lord
Inhabitants
Leviathan
Dragon
Vineyard
It (Vineyard)
It (Vineyard)
It (thorns, briers)
It (thorns, briers)
It (Vineyard)
Jacob
Israel
Them: Jacob, Israel
Her (Israel)
Guilt of Jacob
Fortified city
Habitation
Boughs
Sons of Israel

Religious

Military

Song,

Military
Prayer

Nation, Military
Psalm of Lament
Childbirth
Mythological, Life, Death
Religious, Eschatology
Military, Eschatology
Mythological
Agricultural

(Military)

Agricultural

(Military)

Eschatology

The Lord in the holy Mountain
at Jerusalem

A careful examination of the content of Isaiah 24-27 in Tables 2.1 and 2.4 shows two
interesting themes in progression which are the concepts of God’s judgment and salvation.
The objects of judgment are mainly the earth and its inhabitants who are living in the fortified
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city (especially in Isa 24:1-22) and the objects of salvation are primarily the city of Zion,
Jerusalem, and its people, who are somehow blessed through discipline and punishment (Isa
24:23; 27:13).
There is also a progression in terms of tense in that chapter 24 relates God’s judgment in the
past and by contrast, chapters 25, 26 and 27 reveal God’s salvation for the future - in a
progression. The structure of Isaiah 24-27 shows these important themes in detail, that is,
judgment and salvation based on repetitive verbal texture in Isaiah 24-27 (Pagán 1992:323),
as follows:
24: 1-3
24: 4-13
24: 14-16a
24: 16c-20
24: 21-23
25:1-5
25: 6-10a
25:10b-12
26: 1-6
26: 7-19
26: 20-21
27:1
27: 2-6
27: 7-11
27: 12-13

Judgment
Judgment
Salvation
Judgment
Judgment/ Salvation
Salvation /Judgment
Salvation /Judgment
Judgment/ Salvation
Salvation /Judgment
Salvation /Judgment
Salvation /Judgment
Judgment/ Salvation
Salvation
Salvation /Judgment
Salvation

(on that day)
(on that day)
(on that day)
(on that day)
(on that day)
(on that day)

This seemingly dialectical relationship of the structure of judgment and salvation shows
progressive movements: “from crisis to hope, from destruction to restoration, from chaos to
order” (Pagán 1989:139; cf. Johnson 1988:100).
When God demonstrates his activity, especially in terms of judgment and salvation, the
objects are mostly the cities, which are a climax of the earthly life. As the analyses in Tables
2.1 and 2.4 show, the Lord who is the main subject of judgment and who scattered (#ypiÞhe) the
earth and its inhabitants (Isa 24:1) would eventually bless the sons of Israel (lae(r"f.yI ynEïB.) who
would be gathered one by one (dx'Þa, dx;îa;l. Wj±Q.luT). in order to worship (Wwõx]T;v.hiw>.) the Lord on the
holy mountain at Jerusalem (~Øil'(v'WryBi vd<Qoßh; rh:ïB. hw"±hyl;); (Isa 27:12-13). This holy mountain is
deeply connected to Zion, especially the city of Jerusalem (24:23; 27:13). In contrast, God
also judges the arrogant city called the “fortified city (‘hr"WcB. ry[iÛ)” and the “lofty city (hb'_G"f.nI
hy"ßr>qi)”; (Isa 26:5; 27:10). In other words, God’s judgment and salvation are focused on these
cities.
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A good example of the progression of the city within a small unit is Isaiah 24:4-12. According
to Table 2.4, even though God’s judgment is against the whole earth, there is a progression of
God’s judgment from the earth (world) in terms of the universal (Isa 24:4-6) to the city in
terms of specifics (Isa 24:7-12; cf. Johnson 1988:20; Blenkinsopp 2000:351). On this matter
of progression, Polaski (1999:23) adds that, “the city stands, in some sense, as the epitome of
the once and future disorder faced by human society and, indeed, the whole world”.

From this brief analysis, certain descriptions of the city’s characters can be observed but no
specific name of the city is mentioned. It seems that the author/narrator intended that the
identity of this city should remain vague, to foreshadow Israel’s opponent. However, a close
look at Tables 2.1 and 2.4, shows that there a progression in terms of the city’s title - from an
unnamed city to a named city. For instance, the unnamed city which is initially described as
“the city of chaos (WhTo+-ty:r>qi)” in Isaiah 24:10a and the “fortified city (hr"ÞWcb. hy"ïr>qi)” in Isaiah
25:2b becomes a named city: “on Mount Zion at Jerusalem (~Øil;êv'WråybiW ‘!AYci rh:ÜB). ” in Isaiah
24:23b (cf. also “on this mountain (hZ<h; rh'B')” in Isaiah 25:6, 7, 10 and “on holy mountain
(vd<Qoßh; rh:ïB.);” “at Jerusalem (~Øil'(v'WryBi)” in Isaiah 27:13.
Furthermore, when we consider the Lord’s judgment and salvation, the theological themes in
terms of salvation and worship in the city become significant. As Table 2.4 indicates, God is
deeply involved in the judgment that devastates the earth and the city (in Isa 24:1-23).
Nevertheless, God’s sovereignty and his kingdom (Isa 24:23) will save the earth and the city
which were devastated (Isa 25:9 Wn[e_yviAy*w;> 26:1 h['îWvy). In addition, the place of God’s salvation is
a specific place - “the Mount Zion at Jerusalem (~Øil;êv'WråybiW ‘!AYci rh:ÜB). ” (Isa 24:23) and “on this
mountain (hZ<ëh; rh"åB')” (Isa 25:6, 7, 10) and eventually this place of God’s salvation became the
place of worship “in the holy mountain at Jerusalem (~Øil'(v'WryBi vd<Qoßh; rh:ïB.);” (Isa 27:13). In other
words, there is a sequence of movements that climaxes the point that the place of God’s reign,
judgment, rest, and salvation would be the spot where “the temple” for worshipping him
actually stood. As Von Rad (1965:164) observes, it is also noteworthy that God’s work
concerning Zion/Jerusalem manifests a striking “theological ambivalence” in terms of
judgment and salvation.
As Robbins indicates, when we study the repetitive-progressive texture and pattern which
inevitably show some important subjects and themes, it is logical that we should have some
predetermined idea of these subjects and the themes we wish to investigate. Following this
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argument, we shall later tackle some subjects and themes uncovered by the repetitiveprogressive texture and pattern in more detail.

2.3 Narrational texture and pattern
In addition to the study of the repetitive-progressive texture and pattern, it also important to
investigate Isaiah 24-27 from the perspective of narrational texture and pattern. According to
Robbins (1996a:72, 1996b:15; cf. Chatman 1978125), narrational texture is embedded in
different voices: narrative voice, narrating voice, narrator’s voice, and the voice of the written
text (cf. Old Testament). As mentioned in Chapter 1, studying the narrational texture and
pattern of Isaiah 24-27 seems a difficult but interesting task because of the complexity of its
textural nature which is composed of poem, prayer, song, prophetic announcement. In other
words, Isaiah 24-27 is unlike the Gospels of the New Testament, for example, which are
mainly narrative in character. For this reason, this study will be based on the voice of the
written text (Robbins 1996b:15) of Isaiah 24-27. We shall accomplish our task by examining
some scholarly views and personal pronouns based on the Hebrew text. Furthermore,
attention will be paid to development of the text of Isaiah 24-27 in terms of the rhetorical
function of the speeches; for the speeches play a vital role in the narrative as a whole, that is,
in achieving the author/narrator’s goals of persuading the audience/reader (Combrink 2003:7).
A survey of scholarly works reveals the challenge involved in the study of narrational texture
and pattern from the perspective of Old Testament scholars because as far as we know, Old
Testament studies of Isaiah 24-27 in terms of narrational texture and pattern, appear to be
non-existent. Nonetheless, it seems that some approaches share the basic concept of
narrational texture and pattern.126 Some decades ago, Lindblom suggested an attractive idea
that Isaiah 24-27 was performed as a “cantata” - as a victory song, and that its textual
evidence is like Isaiah 26:2, “Open the gates, so that the righteous nation that keeps the truth
may enter in.” Sharing Lindblom’s (1938) basic proposal but in different way, Fohrer
(1963:43) develops the concept of “the liturgy.” He proposes three “prophetische Liturgie” in
following way:
The first prophetic liturgy embraces 24:1-20 and announces the horrifying last Judgement (Die
erste prophetische
Liturgie
umfasst
24,1-20
und
kündigt
das grauenhafte
Weltgericht an) :
125

Chatman (1978:151) shows the “narrative-communication situation” in terms of different points of view of
the real author, implied author, narrator, narratee, implied reader and real reader.
126
Previously, some scholars studied Isaiah 24-27 in terms of rhetoric (Lewis 1985) and literary and linguistic
methods (Itoh 1995). Even though we acknowledge their contributions towards a close reading of the text, in our
judgment, their approaches differ markedly from Robbins’.
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24,1-3 prophetic announcement: devastation and dissipation (prophetische Ankündigung:
Verwüstung und Zerstreuung),
24, 4-16a (a) song: lamentation and rejoicing (Lied: Klagende und Jubelnde),
24,16a (ß)-20 prophetic announcement: conclusive disaster (prophetische Ankündigung:
endgültiges Unheil).
The second prophetic liturgy embraces 24:21-25:10a and forms part of the Lord’s royal coronation
domininion and his coronation meal (Die zweite prophetische Liturgie umfasst 24,21-25,10a und
steht unter den Gedanken der Königsherrschaft Jahwes und seines Krönungsmahls) :
24, 21-23 prophetic announcement: deprivation of power of the Lord’s enemy (prophetische
Ankündigung : Entmachtung der Feinde Jahwes),
25, 1-5 hymn of thanksgiving: thanks for the deprivation of power of enemy (Danklied: Dank
für die Entmachtung der Feinde),
25, 6-8 prophetic announcement: culmination-(covenant-) meal (prophetische Ankündigung:
Krönungs- (Bundes-) Mahl),
25, 9-l0a hymn of thanksgiving: thanks for the Lord’s royal domininion (Danklied : Dank für
Jahwes Königsherrschaft).
The third prophetic liturgy embraces 27:1-6; 12-13 and describes the fall of world power following
the salvation of Israel (Die dritte prophetische Liturgie umfasst 27,1-6.12-13 und beschreibt das auf
den Sturz der Weltmacht folgende Heil Israels) :
27, 1 prophetic announcement: fall of world power (prophetische Ankündigung: Sturz der
Weltmacht),
27, 2-6 song: the salvation for Israel (Lied: Heil für Israel),
27, 12-13 prophetic announcement: collection and assembly of Israel (prophetische
Ankündigung: Sammlung und Vereinigung Israels).

Here, the main input from Lindblom and Fohrer is the glimpse their studies offer into the
background of public, cultic and liturgical activity during the period of writing. However, in
our judgment, their interpretations, which portray Isaiah 24-27 in segments, may cause us to
lose the voice of Isaiah 24-27 as a whole.
On the other hand, Watts’ innovative perspective appears to stimulate our study of Isaiah 2427 in a different way, especially in terms of narrational texture and pattern when compared to
previous studies which mainly focus on historical facts. Even though Watts does not clearly
use the term, narrational texture, it is rather implied in his study, In our view, Watts’
(1985:313-46) main contribution is the interesting view that Isaiah 24-27 is composed like a
drama or vision (cf. Miscall 1993:15 calls it “a quasi-drama”), which in our texts is
constructed in terms of six scenes to be performed by the narrator, Yahweh, the choir. Scene 1
belongs to Isaiah 23 while Isaiah 24-27 begins with Scene 2:

Table 2.5 (from Watts 1985)
Verse
Scene 2 - 24:1-13
Scene 3 - 24:14-22
Scene 4 - 24:23-25:8

Narrational Texture and Pattern
Heavens (24:1) and Earth (24:2), Mourner (24:3-13)
Heavens (24:14, 17, 18a, 21), Earth (2:15, 18b, 19), Chorus (24:16a), Voice
(24:16b)
Herald (24:23; 25:6-7, 8a), Worshiper (25:1-5), Elder (25:8b)
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Scene 5 - 25:9-12
Scene 6 - 26:1-21
Scene 7 - 27:1-13

Heavens (25:9a), Worshiper (25:9b-12)
Narrator (26:1a), Chorus (26:1a-4, 8a, 12, 17), Speaker (26:5a, 7a, 9b, 14b),
Echo (26:5bcd, 6abc, 7b, 10ab, 11abc, 14ab, 15abc), Tattletale (26:16), Group
(26:18abc), Yahweh (26:19a,20), Herald (26:19b, 21)
Heavens (27:1, 6, 9b, 10b, 11b, 12b, 13b) and Earth (27:1c, 10a, 11a, 12a, 13a),
Herald (27:2), Yahweh (27:3-5), Israelite (27:7, 8, 9)

This concept of “dramatic text” (dramatischer Text) was developed recently by Nitsche
(2006) in Jesaja 24-27: ein dramatischer Text. Die Frage nach den Genres prophetischer
Literatur des Alten Testaments und die Textgraphik der groβen Jesajarolle aus Qumran.
Nitsche’s study focuses on the comparison between the Isaiah pericope and the Qumran Isaiah
scroll. Nitsche’s findings reveal a fascinating point, that is, Isaiah 24-27 is recited publicly by
three individual speakers127: Isaiah, personified Zion and God, with two more individual
voices that mention the destiny of Jerusalem, and a choral group in place of the collective
people of Jerusalem (Williamson 2007:144-5). Nitsche’s study which urges us to appreciate
Isaiah 24-27 through the Qumran Isaiah scroll in terms of public narration is rather new
within the scholars’ guild and, for this reason, his study requires further consideration.
Another stimulating study comes from a Dutch scholar, H. J. Bosman (2000:30-7), and it
focuses on “syntactic and text-syntactic considerations”. Like Watts, the author considers the
overall structure of Isaiah 24-27 in a simplified way. The structure consists of: “the main line”
and “interruptions of the main line.” Through this approach, H.J. Bosman, in our opinion,
significantly demonstrates that Isaiah 24-27 is constructed in terms of narratorial
conversation:
The Main Line
YHWH is about to shake the earth (Isa. 24:1-3, 18, 20);
• and he will punish the powers of heaven and earth, because he rules on Mount Zion (Isa.
24:21-23);
• and he will make a feast on that mountain; he will defeat Death and wipe the tears from
all eyes, because he has spoken it (Isa. 25:6-8).
• On that day, the people will recognize him as their God, but Moab will be trampled (Isa.
25:9-12).
• On that day, a song of trust in YHWH will be sung in Juda (Isa. 26:1-6).
• YHWH is about to come out of his place to punish the earth (Isa. 26:21).
• On that day, YHWH will punish the sea monsters (Isa. 27:1).
• On that day, you will be gathered up, Israelites, and the exiles will return to worship
YHWH in Jerusalem (Isa. 27:12-13).
Interruptions of the main line
• Isa. 24:4-6, 7-12, 19: descriptive, “backgrounded” elaborations of the actions announced in
Isa. 24:1-3
• Isa. 24:13: discursive comment to what is said in Isa. 24:1-3
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A similar idea is also suggested by Pfeiffer (1952:443), that is, that the hymns are similar to “the voice of the
chorus in a Greek drama.”
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• Isa. 26:lb-6: the text of the song mentioned in Isa. 26:1.

Even though previous scholarly approaches may have their strengths and weaknesses, there is
no doubt that they offer great insight, implicitly or explicitly, into an understanding of Isaiah
24-27. When we apply the theories of Lindblom’s “cantata”, Fohrer’s “liturgy”, Watts’ grand
“drama”, Nitsche’s “public recitation”, and Bosman’s “syntactic and text-syntactic
considerations” into the specific situation of “oral tradition” (Niditch 1996) and “aural text”
(Tsumura 1999:390) of Isaiah 24-27, these may bolster the rhetorical perspective and its
persuasion.
We have demonstrated the central themes or subjects of Isaiah 24-27 through the repetitive
texture and pattern in Table 2.1. When we investigate the Hebrew text of Isaiah 24-27, we are
also confronted with a most remarkable repetitive phenomenon in terms of the use of personal
pronouns. It seems important to examine this feature, for it is inevitably connected to the
narrational texture and pattern. An attempt to study the narrational texture and pattern
uncovers “some kind of pattern that moves the discourse programmatically forward” (Robbins
1996b:15). Subsequently, one of the tasks of this study is to investigate this kind of pattern
and, consequently, the narrator’s point of view in Isaiah 24-27 based on our observation of the
personal pronouns. Moreover, some other comparable texts will be examined to determine
other narrators’ viewpoint.
In practical terms, there are some inherent difficulties in the study of the occurrence of
personal pronouns. For instance, in English translations, it is difficult to find the occurrence of
personal pronouns compared to the original Hebrew language. This is due to the nature of
Hebrew; the language also sometimes makes it difficult to identify the speaker or the actor in
certain contexts. Therefore, with these problems in view, we shall attempt to identify personal
pronouns based on clear (or even implied) occurrences (for more critical details, see Bosman
2000:38-50). However, we admit that it is also possible to examine these issues in some other
ways but it is hoped that the results would not be at much variance with ours.

Table 2.6: Personal pronouns in Isaiah 24-27
Verse

I, My, Me
(1st Per. Sing.)

You, Your
(2nd Per. Sing.)

We, Our, Us
(1st Per. Plural)

He, His, Him She, Her
(3rd Per. Sing.)
He (Lord)
his
her

24:1c
2b
2c
5b
6b
9a
14a
14b

They, Their, Them
(3rd Per. Plural)

They
Their
They
They, Their
They
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14c
16b
16c
16d
17b
18
22a
22d
25:1a
1b
1c
2a
3b
4a
4b
5b
7a
8a
8d
8e
9b
9c
9c
9d
9e
11a
11c
26:1d
1e
3b
3c
5a
5c
5d
7b
8a
8a
8b
8b
9a
9b
9c
10a
10b
11a
11b
11c
12a
12b
13a
13b
13c
14a
14a
14b
14c
14c
14d
15a
15b
15b
15c
16a
16b
17b
17c
17d
17e
18a
18b
18c
19a
19b

They
We
I, I
I, Me
You
He, He
They
They
My
I, I

You (Lord)
Your (Lord)
You (Lord)
You (Lord)
You (Lord)
You (Lord)
His
You (Lord)
He (Lord)
He (Lord)
His (Lord)
He (Lord)
Our
We
Us
We
Us

Him (God)
He (Lord)
Him (Lord)
His (Lord)
He, His
He (Lord)

Their, Their

We
He (Lord)
You (Lord)
You (Lord)

My
My

He
He (Lord)
He (Lord)
He (Lord)

You (Lord)
Your (Lord)
You (Lord)
Your (Lord)
Your (Lord)
You (Lord)
You (Lord)
Your (Lord)
He
He
Your (Lord)
Your (Lord)
Your (Lord)
You (Lord)
You (Lord)
You (Lord)
Your (Lord)

They
They
Us
Our, Us
Our
Us
We
They
They
They

You (Lord)
You (Lord)

Them
Them

You (Lord)
You (Lord)
You (Lord)
You (Lord)
You (Lord)
Your (Lord)

They
They
She
She, She, Her
We

You (Lord)
We, We
We
We
Your (Lord)
My
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19e
20a
20b
20c
21a
21b
21c
21d
27:1b
1e
3a
3b
3d
4a
4b
4c
4d
5a
5b
5c
7a
7a
7b
8a
8b
8b
9b
9c
10e
11a
11c
11e
11e
11f
12e
13c

Your (Lord)
My
Your
Your, You
His (Lord)
Him
Her
Her
His (Lord)
He (Lord)
I (Lord)
I (Lord)
I (Lord)
I (Lord)
Me (Lord)
I (Lord)
I (Lord)
My (Lord)
Me (Lord)
Me (Lord)

Him
Him
Him
He (Lord), Him
He (Lord), Him
His (Lord)
Her
He (Lord)
His (Lord)
His
He
He

Your (Lord)

Them

They
Them
He (Lord)
He (Lord)
He (Lord)

Them

You
They

Table 2.7 - Summary of Table 2.6
Pronouns
I (Lord)
I
1st Per. Sing.
My (Lord)
My
Me (Lord)
Me
You (Lord)
2nd Per. Sing.

1st Per. Plural

3rd Per. Sing.

You
Your (Lord)
Your
We
Our
Us
He (Lord)
He
His (Lord)
His
Him (Lord)
Him
She
Her
They

3rd Per. Plural
Their

Appearance
27: 3 (3x), 4 (3x)
24: 16 (3x); 25: 1(2x)
27:5
25:1; 26: 9 (2x), 19, 20
27: 4, 5 (2x)
24: 16
25: 1 (2x), 2, 3, 4, 5; 26: 3 (2x), 7, 8, 9 (2x), 12 (2x), 13,
14 (2x), 15 (4x), 16, 17
24: 17; 26: 20; 27: 12
25: 1; 26: 8 (3x), 9, 11 (3x), 13, 16, 19 (2x); 27: 8
26: 20 (2x)
24: 16; 25: 9 (2x); 26: 1, 13, 17, 18 (4x)
25: 9; 26: 12, 13
25: 9 (2x); 26: 12 (2x), 13
24: 1; 25: 7, 8, 9, 11; 26: 1, 5 (3x); 27: 1, 7 (2x), 8, 11
(3x)
24: 18 (2x); 25: 11; 26: 3, 10 (2x); 27: 9, 10
25: 8, 9; 26: 21; 27: 1, 7, 8
24: 2; 25: 4, 11; 27: 9
25: 9 (2x)
26: 21; 27: 5 (3x), 7 (2x)
26: 17 (3x)
26: 17; 27: 8
24: 5, 9, 14 (3x), 22 (2x); 26: 11 (2x), 14 (3x), 16 (2x);
27: 11, 13
24: 6; 14; 25: 11(2x)
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Total
6
5
1
5
3
1
23
3
13
2
11
3
5
16
8
6
4
2
6
3
2
16
4

Them

26: 14 (2x); 27: 7, 11(2x)

5

An examination of the occurrence of personal pronouns, makes the dominant topic of the
divine immediately clearer. Divine appearances as first person, “I, my, and me,” occur 10
times; as second person “you and your” 36 times; and third person, “he, his, and him” occur
24 times. Table 2.6 represents the summary in a more detailed order and the data implies that
the centre of the narrational texture and pattern is God who deals with other people and even
heaven and earth (Watts 1985:313-46).
First of all, throughout Isaiah 24:1-23, the narrator mainly refers to God in the third person
singular, “He”. He also expresses the proclamation of God’s judgment as being focused
primarily on the earth or the land and eventually on the powers of the heaven and the kings of
the earth. An interesting observation is that in God’s punishment, the narrator indicates that
the object of God’s judgment is also unknown and is in the third person singular and plural,
“He, His, They.” Consequently, it seems to us that there is a conflict between an unknown
first person singular “1” and the third person plural, “they” (Isa 24:14, 16, 18). Furthermore,
there is a rhetorical progressional pattern in Isaiah 24:14-16b and 16c-18d: “they”—“we”—
“I”—“you,” that is emphasized by the author/prophet (Doyle 2000:186). Thus, the main
pattern and focus of Isaiah 24:1-23 is God’s judgment on the earth, the heavens and the
earthly powers.
In Isaiah 25, the narrator in some ways, changes focus. Unlike Isaiah 24 in which the third
person is primarily employed, Isaiah 25:1-5 uses a first person singular, “I” viewpoint to
express the song of praise and a second person masculine singular, “You” to refer to God. It
seems to us that the alteration of focus is to convey the narrator/author’s deepest personal
relationship with God. The core of the narrator’s declaration is based on God’s wonderful
works, that is, his judgment by afflicting city. Furthermore, even though Isaiah 25:1-5 in some
way is rendered in the first person singular and connects with the narrator’s perception in
Isaiah 24:16b, there is equally a divergence in that Isaiah 25:1-5 renders God the second
person masculine while Isaiah 24:1-23 employs the third person masculine singular. In Isaiah
25:6-12, God is depicted in the third person masculine singular “He” or “Him,” connecting
the previous verse Isaiah 25:1-5 by a conjunctive waw w> at the beginning of v.6 hf'[w' > (Sweeney
1996:333-4).
Isaiah 26:1-21 incorporates Isaiah 26:1-6, which, like Isaiah 25:1-5, is a song of praise to God
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whereas Isaiah 26:7-21 is a prayer of appeal. As far as the personal pronoun is concerned, the
focus on God is once again changed. The major modification concerning God is the dominant
way of addressing him in the second person singular “You” or “Your.” This second person
singular characterization of God is meant to express the narrator’s intimate personal
connection to God as in Isaiah 25:1-5. With this main description of God in the second person
singular, there are unnamed speakers in the first person plural, “We” and in the form of a
singular speaker, “My.” Additionally, in Isaiah 26:3-5, there are descriptions of God in the
third person singular, “He.”
In Isaiah 27:1-13, we encounter a remarkable phenomenon. In the previous chapters of Isaiah
24-26, no single appearance of the first person singular pronoun is used to describe “God” but
here we see the depiction of God as first person common singular, “I, and even as the
emphatic (ynIÜa]")” “Me” and “My” in the vineyard metaphor (about 10 times in Isa 27:3-5). What
does this mean? What is the narrator’s rhetorical argument here? It seems to us that the
narrator here endeavours to show God’s overwhelming concern or love for his people. God’s
initiated love and care are beyond their imagination, for in time of tribulation, people, even
the so-called people of God, often question God’s protection and love (cf. on their sense of
loss, and being forgotten and forsaken, see Brueggemann 1997a:4-5). In Isaiah 27:6, the focus
changes from first person singular pronoun to third person singular, “He.” Here in Isaiah
27:1-13, the narrator persuades the audience/reader to see that through history the people have
experienced God’s protection and love in the same way that a farmer takes care of his
vineyard. Therefore, even in the midst of difficult times, they can continue to trust God who
will eventually call them into the “holy Mountain Zion” to worship Him.

Through the personal pronouns, the viewpoints behind the narration of the thoughts, feelings,
and argumentation become clearer. Here we shall compare and contrast some verses, which
can enable us to see the narrator’s points of view more clearly.

Isaiah 24:3 versus Isaiah 25:8
24:3
3 The earth shall be utterly laid waste and utterly despoiled; for the Lord has spoken this
word.
25:8
8 He will swallow up death forever. Then Adonay the Lord will wipe away the tears from all
faces, and the disgrace of his people he will take away from all the earth, for the Lord has
spoken.
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In Isaiah 24:3 and 25:8, the narrator employs a typical prophetic formula to create different
impressions. In Isaiah 24:3, the typical prophetic formula is used to indicate God’s judgment
while it is used to announce God’s salvation in Isaiah 25:8. Here, the narrator attempts to
show one of God’s peculiar traits, that is, God’s abundant love is expressed as salvation but
his justice and righteousness are also communicated through judgment.

Isaiah 24:7-9 versus Isaiah 27:2-6
24:7-9
7 The new wine dries up, the vine languishes, all the merry-hearted sigh. 8 The mirth of the
timbrels is stilled, the noise of the jubilant has ceased, the mirth of the lyre is stilled. 9 They
do not drink wine with singing; strong drink is bitter to those who drink it.
27:2-6
2 On that day: A pleasant vineyard, sing about her! 3 I, the Lord, am its keeper; every
moment I water it. I guard it night and day so that no one can harm it; 4 I have no wrath. If it
gives me thorns and briers, In battle, I will march against it. I will burn it together. 5 Or else
let it cling to me for protection, let it make peace with me, let it make peace with me. 6 In
days to come Jacob shall take root, Israel shall blossom and put forth shoots, and fill the face
of the world with fruit.

The narrator makes a comparison between Isaiah 24:7-9 and Isaiah 27:2-6. Whereas Isaiah
24:7-9 describes the object of God’s judgment, Isaiah 27:2-6 is a portrayal of the object of
God’s salvation using the vineyard imagery (Sweeney 1996:332). The narrator vividly
demonstrates the contrast in the two passages. In Isaiah 24:7-9, there is no song, not even a
little noise in the streets, due to God’s judgment but in Isaiah 27:2-6, there is a song, a song of
the vineyard because of God’s protection. Even Jacob, who was also under God’s judgment,
has a new life like “a pleasant vineyard.” Here, the narrator reminds the audience/reader that
God’s people Israel, are depicted as a vineyard that completely depends on God’s care and
protection; they have a relationship with God who is symbolized as a farmer who takes care
of and loves his vineyard (cf. Isa 5:1-7). Consider God’s sincere invitation! (v.5). The implied
message, therefore, is to restore the people’s relationship with God through their moral and
religious decision.

Isaiah 24:10-11 versus Isaiah 25:6
24:10-11
10 The city of chaos is broken down, every house is shut up for entering. 11 There is an
outcry in the streets for wine; all joy is darkened; the gladness of the earth is banished.
25:6
6 The Lord of hosts will make for all peoples on this mountain a feast of rich food, a feast of
well-aged wines, of rich food filled with marrow, of well-aged wines strained clear.

In these passages, there is a different depiction of the vineyard metaphor. In Isaiah 24:10-11,
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the images express a situation in which people cry for wine under God’s judgment. In contrast,
Isaiah 25:6 describes God’s salvation to all peoples whom he will cause to enjoy the best of
wine. Furthermore, the setting also changes. Isaiah 24:10-11 is situated in the city which
symbolizes power, protection, and even abundance of food especially of wine, but now it
becomes “the city of chaos” and suffers for lack of wine and food. On the contrary, Isaiah
25:6 shows that there is abundant food and wine which is not like the ordinary but the best of
the best. These things are available “on this mountain (hZ<hë ; rh"Bå )' ” that symbolizes God’s
protection and reign. It seems to us that the narrator urges the audience/reader to participate in
God’s banquet “on this mountain” instead of remaining in “the city of chaos.”

Isaiah 24:16b versus Isaiah 25:1
24:16b
16b But I said, I pine away, I pine away. Woe is me! The treacherous deal treacherously, the
treacherous deal very treacherously
25:1
1 O LORD, you are my God; I will exalt you, I will praise your name; for you have done
wonders, plans formed of old, faithful and truth.

In Isaiah 24:16b and 25:1, the narrator describes two different scenarios with the use of the
personal pronoun, “I.” In Isaiah 24:16b, “I” is connected to mourning as opposed to Isaiah
25:1, in which “I” expresses joy and praise. What message does the narrator try to convey
here? It seems that the narrator implies that the person represented by “I,” is deeply concerned
about God’s providence in terms of God’s judgment and salvation.
In sum, the narrational texture of Isaiah 24-27 reveals that one of God’s important activities
and characteristics is demonstrated in the use of personal pronouns. God’s judgment is heavy
and severe but that is not the end of story. God’s overwhelming love is also there, inviting his
people, and indeed, all peoples to participate in God’s banquet which is accentuated by
worshipping God on Mountain Zion in Jerusalem. The narrator’s viewpoint also focuses on
this matter by comparing certain images. An interesting viewpoint is that the narrator has
already predetermined that there is a city which is under God’s judgment and another, which
is under God’s salvation.
At this point, it is logical to expect that the opening-middle-closing texture of Isaiah 24-27
will reveal some important issues in an even more dramatic way; this is part of its nature
(Robbins 1996b:19).
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2.4 Opening-Middle-Closing texture and pattern
According to Robbins (1996a:50-3; 1996b:19), the repetitive-progressive pattern and the
narrative texture and pattern create an opening-middle-closing texture in a unit. Robbins
(1996b:19) explains that it is located in the nature of the beginning, body, and conclusion of a
section of discourse.
When we focus on determining the opening-middle-closing texture of Isaiah 24-27, we are
immediately faced with a difficult situation, and that is because of its complex structural
nature. In this regard, Jenner (2000:100-11) adequately summarizes scholars’ account of the
structure of Isaiah 24-27:
1) Isa. 24:1-6:
2) Isa. 24:7-12
3) Isa. 24:21-23
4) Isa. 25:1-5
5) Isa. 25:6-8
6) Isa. 25:6-10a
7) Isa. 25:9-12
8) Isa. 25:9-10a
9) Isa. 25:10b-12
10) Isa. 26:1-6
11) Isa. 26:1-3
12) Isa. 26:1-14
13) Isa. 26:7-19
14) Isa. 26:20-27:1
15) Isa. 27:1
16) Isa. 27:2-6
17) Isa. 27:7-11
18) Isa. 27:12-13
19) Isa. 27:12
20) Isa. 27:13

(Henry, Lindblom, Mulder)
(Henry, Lohmann, Mulder)
(Böhmer, Fohrer, Henry, Johnson, Wildberger)
(Elder, Fohrer, Henry, Johnson, Lindblom, Lohmann, Mulder, Wildberger)
(Böhmer, Fohrer, Henry, Wildberger)
(Elder, Johnson, Lindblom)
(Lohmann, Wildberger)
(Fohrer, Henry)
(Henry, Lindblom)
(Elder, Johnson, Wildberger)
(Henry, Lohmann)
(Lindblom, Mulder)
(Elder, Johnson)
(Böhmer, Elder, Henry, Johnson)
(Fohrer, Lindblom, Wildberger)
(Elder, Fohrer, Johnson, Mulder)
(Elder, Johnson)
(Elder, Fohrer, Henry, Johnson, Lindblom)
(Böhmer, Wildberger)
(Böhmer, Wildberger)

Even though difficulties arise in determining the structure of Isaiah 24-27 due to its textural
nature and scholars’ multiple understanding of the text, some common ground exists as Jenner
has shown above.
Here, the fascinating question is, “How can these scholarly positions be applied to this
study?” In dealing with the opening-middle-closing texture of Isaiah 24-27 based on the
common ground in the structures provided by scholars, we shall also approach the issue in a
different way from the positions enumerated above. We shall attempt to show Isaiah 24-27 as
a unit rather than a random fraction. In our opinion, previous studies, to some extent, have
failed to show “the cosmic drama” (Gentrup 1993:313) embedded in the structure of Isaiah
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24-27. In other words, it seems to us that their understandings focus more on the
fragmentation or segmentation of Isaiah 24-27 than on the unity or the whole. As modern
readers, when we read the text of Isaiah 24-27, ostensibly, it appears to be a complicated and
even illogical text. However, when we visualize and consider the “oral and aural”
circumstances of that ancient time, issues become clearer and even make better sense.
Our analysis will focus on some specific subjects which are already acknowledged as
dominant themes in earlier studies when Isaiah 24-27 is divided thus: opening - Isaiah 24:121; middle - Isaiah 25:1-27:10, and closing - Isaiah 27:12-13.

2.4.1 Opening - Isaiah 24:1-21
The text of Isaiah 24-27 opens (v.1) with the word “behold (hNEhô )i ”128 which is the beginning of
a typical Isaianic speech.129 In the context of Isaiah 24-27, the term “hNEôh” indicates a new
chapter or speech. Van der Merwe et al (1999:330) note that “it often introduces an important
change of perspective in a story”. When examined in the light of previous and succeeding
chapters, the opening of Isaiah 24-27 differs from that of chapters 13-23 which is an “oracle
(aF'mÞ ;)” concerning specific nations (Babylon and Egypt, etc) and from chapter 28, which
opens with a new sequence of “woe (yAhª)” regarding Ephraim and Jerusalem (Sweeney
1988a:51). As observed by some scholars, hNEhô is especially associated with time (cf. Waltke &
O’Connor 1990:675-7). It is followed by a participle which indicates “something in the
future” (Delitzsch 1889:420) or an “eschatological immediate future” (Redditt 1972:321).
Moreover, hNEôh is associated with the special function of emphasizing the coming of a
prophetic speech (Young 1969:147), which mainly focuses on the announcement of God’s
judgment (Ankundigung eines umfassenden, von Gott vollzogenen Gerichtes ein; Habets
1974:39).
After hNEôhi in Isaiah 24:1-23, no particular nations are mentioned but it is used to primarily
spotlight God’s devastating judgment on the earth #r<a'Þh'130 - 24: 1, 3, 4 (2x), 5, 6 (2x), 11, 13,
128

It is translated in LXX as ivdou,, that is, “see, look, behold.” Throughout the history of the church, it is
translated as “behold” (cf. Vulgate and Calvin [1570]1948:163; ecce “behold” and Lutherbibel “Siehe”). Modern
English versions mainly follow that tradition (cf. NKJV, NASB, and NJPST “behold”, NET “look,” NIV and
NJB “see,” but NRSV is somehow different “now.”
129
Isa. 3:1; 6:7; 7:14; 8:7, 18; 10:33; 12:2; 13:9; 17:1; 19:1; 20:6; 22:17; 24:1; 25:9; 26:21; 28:2; 30:27; 34:5;
35:4; 36:6; 37:11; 38:17; 39:6; 40:9f; 41:15, 22, 27; 42:9; 47:14; 48:7, 10; 49:12, 22; 51:19, 22; 52:13; 54:11;
57:3; 60:2; 62:11; 65:6, 13 (3x), 14; 66:15.
130
1QIsaa reads #r<a'Þh' as hm'(d"a]h.' The LXX translates it as th.n oivkoume,nhn, “the (inhabited) world” (AGNT 19477)
instead of the more general term gh/ which can mean: the earth; land, country, region; soil, ground. Young
(1969:149) suggests that the substitution of hm'(d"a]h' for #r<ahÞ' ,' in Deuteronomy 31:21 is probably the result of a
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16, 17, 18, 19 (3x), 20; on the land (or the earth) hm'd( a" h] ' - 24: 21(2x) and on the world lbeTe - 24:
4. Moreover, in the centre of God’s punishment, there is the fall of an unnamed city called
“the city of chaos (WhTo+-ty:r>qi)”131 in v.10. God’s judgment is even extended to the heavenly
powers and the earthly political sphere (24:18, 21-23), for the God of hosts reigns on Mount
Zion in Jerusalem (~Øli vê; W' råybiW ‘!AYci rh:BÜ . tAaªbc' . hw"hå y> %l;úm'-yKi() (24:23). In other words, it seems that the
narrator presents Isaiah 24:21-23 as a conclusion or “a climax” to Isaiah 24:1-20 (Itoh
1995:73).

2.4.2 Middle - Isaiah 25:1-27:10
Suddenly, at this point, the tempo changes. In contrast to the opening (Isa 24:1-23) where the
dominant feature is God’s judgment, the middle (Isa 25:1-27:10) texture focuses on God’s
salvation and blessing. In the midst of God’s restoration and salvation, once again, the city
(cities) becomes the centre of God’s drama. The person described as “I” (author or prophet?)
expresses his deepest feeling through a song; he exalts and gives thanks to God who works
wonders (al,P)_, , punishing the city (cities). The city described as “the city of chaos (WhTo+-ty:r>qi)”
(24:10), is now portrayed as “a fortified city (hr"ÞWcb. hy"ïr>qi),” “a palace of strangers (‘~yrIz" !AmÜra> ;)”
(25:2), as “cities of ruthless nations (~yciÞyrI[' ~yIïAG ty:±rq> i)” and again as “a fortified city (hr"WcB.
ry[i)Û ;” (27:10) which becomes a heap and will never be rebuilt but will be isolated eventually
(25:2.3; 27:10). Furthermore, it is a surprise to discover that Moab (ba'Am) is symbolized as the
Samaritan influence (Hempel [1938]1964:287). Most English translations render it as “the earth” (cf. NASB,
NLT, NET, NRSV, NKJV, NIV, NJB, and NJPST) but there are debates about the understanding of the word
#r<a'Þh'. Is it the land or the earth? TDOT 394-401 recognizes the following uses: earth, ground, underworld and
land (cf. NBDB 75-6, Holladay 28, HALOT 906). In the history of the Church, Lutherbibel (1545) translates it
as “das Land” instead of “die Erde.” Calvin ([1570]1948:165-6) suggests that terram “the earth” is restricted to
the “world to the Egyptians, Assyrians, Moabites, Tyrians.” Scott (1956:298-9) prefers to render it as “the land”
(i.e., of Judah). Watts (1985:316-7), sharing a slightly similar view with Calvin, insists that #r<a'Þh', is the land.
Watts’ main arguments are as follows: 1) there are different understandings for Israel: #r<a'Þh', “the civilized land,”
hm'(d"a]h' “the cultivatable land,” and lbeTe “the world”, 2) this land is limited by Palestine/Syria and the wings in
Mesopotamia in the Northeast and Egypt/Ethiopia in the South. However, Delitzsch (1889:421) argues that it is
not simply limited to the land of Israel and its frontier but rather it extends to the earth in a universal sense. Like
Delitzsch, Gray (1912:408) and Clements (1980:200-201) also support this claim.
131
It is a fixed expression. In the church tradition, Vulgate and Calvin ([1570]1948:164) render WhTo+-ty:r>qi as
civitas vanitatis “the city of vanity or emptiness” (cf. Lutherbibel die leere Stadt “the empty city”). The others
are translated as “the city of chaos” (NAB, NASB, NRSV), “the ruined town” (NET), “the ruined city” (NIV),
“the city of confusion” (NKJV), “the city of nothingness” (NJB), which reflects the construct state emphasizing
the genitive way of modifying other nouns (Waltke & O’Connor 1990:136-7). In contrast to these
understandings, Redditt (1972:8-18, 327) revises the expression from a construct state ty:rq> i to the absolute hy"rq. i :
“the city is shattered into chaos” which is influenced by the Targum’s ta;ydIc; !Aht.rq; tr:b;t.yai “their city is broken
down, it is deserted.” Following this argument, Irwin (1994:401-3) also suggests a similar idea; that “the city of
chaos” can be translated into “the city has been shattered into a desolation,” [Irwin’s italics] which forces the
genitive to change the verb and to function like an accusative of a product or result (cf. NJPST: “towns are
broken, empty”). Recently, Scholl (2000:40-1) also supported Irwin’s view in his translation “Zerbrochen zu
Chaos ist die Stadt.” In the LXX, it is interpreted as pa/sa po,lij “every city”, which probably “reflects a
tendency to generalize the judgment” (Watts 1985:314). Wildberger (1978:915) expresses a similar view: “pa/sa
po,lij wieder, bezeichnend als Verallemeinerung der Gerichtsansage.”
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city under God’s punishment (25:10-12). In Isaiah 26, the people are depicted as “we” [are
singing] for a different reason. They have “a strong city (z[' ry[i)ä ,” (v.1) which has experienced
God’s salvation in the midst of God’s judgment. The narrator ostensibly illustrates a contrast
between two cities - the city that experiences God’s severe punishment (cf. 24:10; 25:2-3;
27:10) and the city described as “a strong city (z[' ry[i)ä ” that obtains salvation (h['Wî vy>) from God
and is located in the land of Judah (hd"_Why> #r<a,äB). , (26:1). Consequently, the narrator
demonstrates that God’s kingship (24:23) is exercised for salvation from the desolation of the
earth and the world (Isa 25:9, 26:1). In addition, the narrator indicates that the place of
salvation is “on this Mountain (hZ<ëh; rh"åB)' ,” (25: 6, 7, 10; repeated three times) and ultimately,
that mountain is identified as “the Mountain Zion in Jerusalem (~Øli vê; W' råybiW ‘!AYci rh:BÜ ). ,”(24:23) and
the “holy mountain in Jerusalem (~Øil'(v'WryBi vd<Qoßh; rh:ÜB.)” (27:13). Therefore, in the rhetorically
constructed world, the narrator’s implied question to the audience/ reader is, “which city do
they want to choose?” Obviously, it is not necessary to answer; for it is a rhetorical question
that permits “no real choice whatsoever” (Polaski 1999:38-9; cf. Gitay 1996:222-5).

2.4.3 Closing -Isaiah 27:12-13
12 On that day the Lord will thresh from the channel of the Euphrates to the Wadi of Egypt, and
you will be gathered one by one, O people of Israel. 13 And on that day a great shophar will be
blown, and those who were lost in the land of Assyria and those who were driven out to the land
of Egypt will come and worship the LORD on the holy mountain at Jerusalem.

It seems to us that Isaiah 24-27 is well structured in terms of its beginning and the ending (cf.
Clements 2002:119). As we indicate in the opening texture, Isaiah 24-27 begins with “behold
(hNEôhi)” which distinguishes it from other chapters and is signified the coming of God’s
judgment. At this point, the narrator leads the audience/reader into “Good News” in the midst
of despair; they will be gathered (saved) and pilgrimized to God’s holy sanctuary to worship
God after the judgment of the world in God’s time (on that day). Here, it is also important to
note that in the previous chapter, the narrator describes the people in a general or somewhat
obscure way but now the narrator clearly identifies them as the “people of Israel laer( f" y. I ynEBï . (lit.
sons of Israel),” the object of God’s salvation (27:12). Thus, God’s ultimate redemptive work
focuses on his people, the “people of Israel (lae(r"f.yI ynEïB)”
When we draw a picture from an opening-middle-closing texture, there are some important
concepts which may indicate the author’s intentional scheme (cf. Sweeney 1996:311-52;
Zenger 1998:303-18). First of all, the author uses the word “will scatter (#ypiÞhe), hiphil” its
inhabitants (24:1) as a sign of God’s judgment but it is noteworthy that in Isaiah 27:12, the
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expression, “will be gathered (Wj±Ql. Tu .), pual” is a symbol of God’s blessing and restoration of
his people. It seems that the author of Isaiah 24-27 attempts to show that God’s judgment is
not the end of story; God’s willingness to save is also a part of his grand drama in his city.
Another important point here concerns Mount Zion in Jerusalem (~Øil;êv'WråybiW ‘!AYci rh:ÜB.), (v.23).
After God’s terrifying judgment (24:1-22), the author leads us to see Mount Zion as the place
where God’s kingship is instituted (Isa 24:23). Consequently, this place, referred to as “on this
mountain (hZ<ëh; rh"åB)' ” becomes the place of God’s salvation for all peoples (Isa 25:6, 7, 10). As
a climax to the drama, Zion/this mountain is named “his place (AmêAqM.)”132 or the holy place
(Isaiah 26:21), and is eventually called the “holy mountain at Jerusalem (~Øil'(v'WryBi vd<Qoßh; rh:ïB). ”
where “the sons of Israel” come to worship the Lord (Isaiah 27:12-13). Mount Zion is the
place where God’ judgment and salvation are executed. In other words, Mount Zion is the
centre of all human drama under God’s control. Clements (2002:119) rightly summarizes this
matter: “It gives a remarkably far-reaching promise about Jerusalem” (cf. Von Rad 1965:15569 on the concept of “Zion as God’s place and protection”).
We shall further examine this important subject in connection with other parts of the book of
Isaiah under our study of the intertexture of Isaiah 24-27 in Chapter 3.

2.5 Argumentative texture and pattern
The purpose of the argumentative texture and pattern is to persuade the reader or audience
through a logical progression to “think and act in one way rather than another” (Robbins
1996b:21. cf. Gitay 1996:218-29)133. Robbins (1996a:92) defines this texture in the following
way:
Argumentative Texture moves beyond sign and voice into the inner reasoning in the repetition
and progression in the text. At this point, logical and qualitative progressions effect myriads of
techniques with language that evokes images of authority, persuasion, emotion and myriads of
other meanings and meaning effects that rhetoricians throughout the ages have investigated.

We shall consider argumentative texture and pattern in Isaiah 24-27 through the use of the

132

According to the LXX, this place is also called the “holy place tou/ a`gi,ou”. It seems to imply “the holy
mountain” in Jerusalem (cf. Isaiah 27:13).
133
Recently, Van Eemeren (2002:9) also suggests an insightful definition of argumentation which broadens our
understanding in terms of the involvement of the social activities and the textual world. In other words,
argumentation indicates not only “the activity of advancing reasons but also to the shorter or longer oral or
written text that results from it.” He continues: “Argumentation is a verbal, social and rational activity aimed at
convincing a reasonable critic of the (in)acceptability of a standpoint by advancing a certain constellation of
propositions which is designed to justify (or refute) the stand point.”
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conjunctions: “for (yK)”134 (cf. Schoors 1981:240-76; Meyer 2001:39-62)iä and “therefore (!Keªl[;, !kEÜl')” (cf. Van der Merwe et al 1999:300-5), for these conjunctions are used to construct
arguments in the text and may provide insight into the rhetorical perspective and its
persuasion.
Table 2.8 - Repetition of conjunctions in Isaiah 24-27
Verse
24: 3c
5b:
6a
6d
13a
15a
18g
23c
25:1e
2a
3a
4a
4f
8d
10a
26:3c
4b
5a
9c
12c
14e
19f
21a
27:9a
10a
11b
11c

For (yKiä)
for (yKiä)
for (yKiä)

Therefore (!Keª-l[;)

therefore (!Keª-l[;)
therefore (!Keª-l[;)
for (yKiä)
therefore (!Keª-l[;)
for (yKiä)
for (yKiä)
for (yKiä)
for (yKiä)
therefore (!Keª-l[;)
for (yKiä)
for (yKiä)
for (yKiä)
for (yKiä)
for (yKiä)
for (yKiä)
for (yKiä)
for (yKiä)
for (yKiä)
therefore (!kEÜl')
for (yKiä)
for (yKiä)
therefore (!kEÜl')
for (yKiä)
for (yKiä)
therefore (!Keª-l[;)

This table shows that there are reasons and there are results. In other words, the structure of
Isaiah 24-27 is constructed in an argumentative way. There are many ways of dealing with the
argumentative texture and pattern (cf. Eriksson et al 2002), but here we opt for the
argumentative method of the enthymeme135- result and case (reason), in order to uncover the
134

To translate yK is sometimes not an easy task. It is genally rendered as “for” but in some cases, as an
emphatic term, “indeed” or “truly”. For instance, Doyle (2000:149-51; 219-21; 277-9) translates yK as “indeed”
(24:13a, 18g; 25:1e,2a, 4a, 4f, 8d; 26:5a, 9c, 12c.) and “truly” (25:10a) but renders !kElÜ ' as “indeed” (26:14e). In
line with Doyle’s suggestion, we shall render it as “for” and “therefore”, in order to emphasize the argument of
the text.
135
As Debanné (2002:481-503) indicates, its definition is somewhat tricky but recently, it has become a popular
argumentative method among scholars. Taking into account its puzzling nature, Debanné (2002:481) provides a
general definition of enthymeme as “a micro-argument, a building block for larger argumentative schemes.” A
typical example is “Socrates is mortal, for he is human.” Furthermore, Debanné offers Kraus’ view as an
introductory definition: “The enthymeme is one of the most important elementary means of persuasion; of
rhetoric. One understands by this a densely formulated argument which seeks to confirm the truth of a
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argumentative texture of Isaiah 24-27 in a more emphatic way (cf. Robbins 2002:27-65;
Combrink 2003:14-26).
Isaiah 24:3
Result: The earth shall be utterly laid waste and utterly despoiled
Case : For the Lord has spoken this word.

Isaiah 24:1-2 shows the announcement of God’s judgmental activity on the earth and in Isaiah
24:3, the audience/reader hears the result: there will be a destruction of the earth. Furthermore,
the narrator’s surprising reason is that it will happen because of God’s word. The author uses
the typical prophetic formula “the Lord has spoken this word (hZ<h) ; rb"Dï h" -; ta, rB<Dß I hw"hë y> yK)”136 for
emphasis:
Isaiah 24:5
Result: The earth lies polluted under its inhabitants
Case: For they have transgressed laws, violated the statutes, broken the everlasting
covenant.
Isaiah 24:6
Consequence: Therefore a curse devours the earth, and its inhabitants are guilty;
Therefore the inhabitants of the earth are burned, and few people are left.

After the announcement of God’s judgment, the speaker/author in Isaiah 24:4-5 argues that
God’s punishment is caused by human behaviour - moral and religious sin: the people have
“transgressed laws, violated the statutes and broken the everlasting covenant (~l'A( [ tyrIBï . WrpEhß e
qxoê Wpl.x'ä ‘troAt WrÜb.['-yKi)( ”(Fensham 1963:166137). Subsequently, verse 6 details the consequence of
the actions using the double word “therefore (!Keª-l[;),” which acts “as an effective device of
proposition about a particular state of affairs through its deduction or another proposition which is universally
recognized or hardly refutable” (Kraus 1994, quoted in Debanné 2002:481). It seems to us that these definitions
support and justify our consideration of the conjunctions “for and therefore” as features of a rhetorical argument.
136
It is a fixed expression. As Gray (1912:409), and Blenkinsopp (2000:350) note, this expression is rather
different from and stranger than the Isaiah 25:8 expression rBE)DI hw"ßhy> yKiî “for the Lord has spoken” (cf. Isa 1:2;
22:25. Other similar expressions of this kind also abound: Isa 1:20; 40:5; 50:14: rBED) I hw"hß y> yPiî yKi² “for the mouth of
the Lord has spoken” and Isa 37:22: hw"hß y> rB<ïD-I rv,a] rb'Dê h" ; hz<å “this is the word that the Lord has spoken”). However,
the 1QIsaa, LXX ga.r sto,ma kuri,ou evla,lhsen tau/ta and Targum !ydEh' am'gt" pi ty" lylem; ywy yrEa. also support the MT’s
reading (cf. Vulgate: Dominus enim locutus est verbum hoc “for the Lord has spoken this word”; Lutherbibel:
denn der Herr hat solchers geredet; Calvin [1570]1948:163: quoniam Iehova pronunciavit hoc verbum “for the
Lord has spoken this word”).
137
LXX diaqh,khn aivwn, ion “eternal covenant or testament” (AGNT 6226). Vulgate foedus sempiternum
“everlasting covenant” Lutherbibel ewigen Bund. Like Vulgate, Calvin [1570]1948:164: foedus seculi
“everlasting covenant.” Additionally, there are some different English renderings of ~l'(A[ tyrIïB.: NRSV, NKJV,
NASB, NIV, NJB “everlasting covenant,” NJPST “ancient covenant,” NET “permanent treaty.” The question is,
how do we understand it? There are several suggestions: 1) Mosaic covenant (Smend 1884:163-7; Ludwig
1961:108-9; March 1966:31-2; Pagán 1989:114-5; Clements 1980:201-2; Johnson 1988:27-9); 2) Noahic
covenant (Duhm 1902:145; Gray 1912:411; Mulder 1954:6; Young 1969:157-8; Habets 1974:218; Kaiser
1974:183-4; Holladay 1978:196; Watts 1985:318; Oswalt 1986:446; Hayes & Irvine 1987:300-1; Motyer
1993:199; Seitz 1993:180-2; Sweeney 1996:322; Blenkinsopp 2000:351-2; Sheppard 2000:508; Childs
2001:179; Polaski 2001:94-102; Mason 2007:177-198); 3) both Noahic and Mosaic covenants (Wildberger
1979:921-2; Chisholm 1993:247; Tucker 2001:211); 4) Davidic covenant (Elder 1974:177-81); and 5) natural
law or moral order (Lindblom 1962:405; cf. NJPST: “the moral law, which is binding on all men, like Gen. 9:46”). For this study, we opt for the Noahic and Mosaic covenants.
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conclusion” (Doyle 2000:162; cf. Lewis 1985:50). In other words, the narrator argues that
there is no reason to complain about God’s judgment for they deserve it because of their sins
against God.
Isaiah 24:13
Case: For thus it shall be in the midst of the earth and among the nations, as the shaking of
an olive tree, as at the gleanings when the vintage is ended.

In Isaiah 24:13, the narrator seems to provide a summary of what Isaiah 24:3-12 introduces,
that is, the announcement of God’s judgment on the earth. The harvest is disastrous in this dry
and wasted land, for the earth is under God’s punishment (Sweeney 1996:328).
Isaiah 24:14-16
Result: 14 They lift up their voices, they shall exult in the Lord’s majesty they cry out from
the sea.
15 Therefore in the dawning light glorify the Lord; in the coastlands of the sea the
name of the Lord, the God of Israel. 16a From the ends of the earth we hear songs:
glory to the Righteous.
16b But I said, I pine away, I pine away yli_ yAaå yliÞ-yzIr") yliî-yzIr138. Woe is me! The
treacherous deal treacherously, the treacherous deal very treacherously.

In the midst of God’s judgment, the narrator suddenly introduces the pronoun, “they” to
describe an unknown group which expresses the joyful song of praise to God and in v.16b, the
pronoun, “I” to refer to one who expresses contrasting emotion. According to Sweeney
(1996:328), this instance is a discourse of “the prophetic disputation” and is one of the
portions of Isaiah 24-27 which is difficult to understand. Childs (2001:180) who is dissatisfied
with the views of previous scholars regards it as “Israel’s true voice of praise,” that is, from a
theological point of view. The problem lies not only in its shallowness but its incorrect
timing; for they misunderstand the symbols of the times. It seems that Childs’ insight is closer
to the text’s intended meaning than some other opinions that insist that these verses are
accidentally located or point to evidence of disunity in Isaiah 24-27. What then is the
narrator’s argument to the audience? Polaski (1999:25-6) provides an insightful thought
which is influenced by Jon Berquist; he claims that the author describes dual opponents
138

yzIr)" Hapax legomenon. There are debates about the understanding of yzIr.)" The LXX omits it while the Targum
renders yzIr as zr" “mystery” (cf. Vulgate secretum “secret”) but Lutherbibel and Calvin translate it with other
similar concepts (cf. Lutherbibel mager “thin, lean” and Calvin [1570]1948:164, 179-180: macies “leanness”).
According to Gray 1912:418-9, the MT claims that it probably means “secret”, for “leanness” could be yzIr> or !Azr'
(cf. Isa. 10:16) instead of yzIr"). In line with the Targum, Vulgate and Gray’s suggestions, Blenkinsopp (2000:3534) also understands it as “secret” (Barker 2003:516). However, most English and other translations support
Luther’s and Calvin’s understanding of the term in the context of personal lamentation (cf. ESV, GNB, NET,
NIV, NJPST “wasting/waste away”) The NJPS suggests an emendation “Villain [Arabic razil], foolish villain!”;
NKJV “ruined”; NLT “heavy with grief”; NASB “woe”; CEV “feel awful, terribly miserable”; NJB “what an
ordeal”; NRSV “pine away”; Doyle (2000:151) “emaciation.” H.J. Bosman (2000:5) render it as “gauntness,” for
they see a parallelism that yzIr") is in contrast to ybic. “beauty or glory” (Isa. 24:16b). The prophet seems to contradict
what he hears the group say. Their words are premature because more destruction is coming (NET).
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(insiders and outsiders) imposing two choices - “rejoicing and woe” in an apocalyptic
situation:
Apocalyptic divides communities into insiders and outsiders—those who survive (by God’s
grace or by other fortuitous occurrence) and those who face destruction—and thus
strengthens ties among its audience, which consists entirely of insiders who survive the
terrors destruction depicted in the apocalyptic rhetoric. The sense of survival exhilarates;
when shared, this sense of survival bonds community together.
(Berquist 1995:191-2, quoted in Polaski 1999:25-6)

In this rhetorical argument, it seems the narrator leaves his audience with not much choice but
“mourning” in the times of crisis.
Isaiah 24:18
Result: Whoever flees at the sound of the terror shall fall into the pit; and whoever climbs
out of the
pit shall be caught in the snare.
Case: For the windows of the height are opened, and the foundations of the earth tremble.

The narrator in Isaiah 24:18 gives reasons concerning verses 15-16 why the reader/audience
has to lament. The situation is hopeless in an entrapment. There is no way to escape from this
cosmic upheaval which seems linked to the “Noahic covenant” like the “eternal covenant” in
v.5. The question is why does the narrator make this connection? Is there no hope at all? It
seems that the narrator implies in a sense, that even if there is no hope superficially, the
audience/reader must not lose faith, for God will prevail and give salvation to them like he did
to Noah. Nevertheless, before experiencing God’s redemption, they must go through this
turmoil to purify them of their transgression (v.20).
Isaiah 24:23
Result: Then the moon will be abashed, and the sun ashamed;
Case: For the Lord of hosts will reign on Mount Zion and in Jerusalem, and before his
elders, gloriously.

This verse follows vv.21-22:
21 On that day the Lord will punish the host of the height in the height, and on earth the kings
of the earth. 22 They will be gathered together prisoners in a pit; they will be shut up in a
prison, and after many days they will be punished.

The narrator uses the time phrase “on that day (aWhêh; ~AYæB)” to argue that in the eschatological
future, God will judge not only the heavenly powers but also the earthly power of kings as
symbolized by the thoroughness of his judgment. The narrator then shows the audience/reader
the goal of God’s judgment: His enthronement on Zion/Jerusalem (v.23). In other words, on
that day, there will be a new society where only God reigns. There is no room for interference
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by earthly kings or heavenly powers. What then is the narrator’s basic argument? It seems the
narrator seeks to persuade the audience/reader that because God will rule on Jerusalem/Zion,
the people should not trust in or depend on an unnamed city (cf. city of chaos in 24:10), or on
heavenly and earthly powers, which are the objects of God’s judgment. To put it in another
way, the narrator argues that there is no security and hope outside of God’s temple; they must
live in it (Polaski 1999:26-8).

Isaiah 25:1-5:
25:1
Result: 1 O Lord, you are my God; I will exalt you, I will praise your name;
Case: For you have done wonders, plans formed of old, faithful and truth.
25:2
Result: The fortified city a ruin; the palace of aliens is a city no more, it will never be rebuilt
Case: For you have made the city a heap,

25:3-4c
Result: 3 Therefore strong peoples will glorify you; cities of ruthless nations will fear you.
Case: 4c For you have been a refuge to the poor, a refuge to the needy in his distress, a
shelter from the rainstorm and a shade from the heat.
25:4d-5d
Result: 5d You subdued the heat with the shade of clouds; the song of the ruthless was
stilled.
Case: 4d For the blast of the ruthless was like a rainstorm against a wall, 5 the noise of
aliens like heat in a dry place,

Isaiah 25:1-5 can be regarded as a thanksgiving or eschatological song and is considered as a
rhetorical unity (cf. Duhm 1902:143-4; Kaiser 1974:177-9; Wildberger 1978:904; Sweeney
1996:334). The narrator relates an argument to explain the reason why a person (the prophet
himself ?) described as “I” who laments in 24:16b now expresses joy in 25:1-5. The reason
for praising God is demonstrated in a progression from a general to a more specific sequence
through the use of “for (yKiä)” in each instance (Sweeney 1996:335). The argument begins with
God’s amazing deeds in v.1 and in vv.2-3, explains what is meant by God’s wonderful things:
the demolition of the city of oppression referred to as the “fortified city” and a “palace of
aliens” and then in vv.4-5, it depicts God as the protector of the poor and the needy. The
question arises concerning the identity of the poor and the needy. Who are they? Why does
God protect them? We believe this is an important question that requires an answer and we
shall deal with it under ideological and theological texture of Isaiah 24-27.
Isaiah 25:8
Result: 8 He will swallow up death forever. Then Adonay the Lord will wipe away the tears
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Case:

from all faces, and the disgrace of his people he will take away from all the earth,
For the Lord has spoken.

Isaiah 25:8 is closely connected to Isaiah 25:6-7. God will prepare a banquet for all peoples in
verse 6 and will prevail on death for all peoples in verse 7. Here, the narrator explains a
fascinating phenomenon - that God’s dinner is not yet over. As a climax to the banquet, God
swallows death, the source of grief - that is God’s last dish (Miller 1995:175-8). Moreover,
the narrator notes that consequently, the nations and God’s people will experience the
elimination of the suffering in v.8, because God says so (rBE)DI hw"ßhy> yK). It is interesting that the
narrator also declares God’s salvation and blessing not only to his people but also to the
nations and this is elsewhere developed as an important theme, especially, in Isaiah 40-66.
Isaiah 25:9-10a
Result: 9 It will be said on that day, behold, this is our God; we have waited for him, so that
he might save us. This is the Lord! We have waited for him; let us be glad and
rejoice in his salvation..
Case: 10a For the hand of the Lord will rest on this mountain.

Even though the narrator pronounces God’s salvation on all nations and on God’s people in
Isaiah 25:6-8, the narrator also attaches an important condition for partaking in God’s
salvation – it must be obtained “on this mountain (hZ<h; rh'B')” Jerusalem/Zion. In line with
Isaiah 24:23; 25:6, 7; 27:13, Isaiah 25:10a shows that not only God’s people but the nations
must come to the temple, to Mount Zion; for it is their fate.
Isaiah 26:3-5
Isaiah 26:3
Result: Those of steadfast mind you keep in peace, peace.
Case: For he trusts in you
Isaiah 26:4-5
Result: 4 Trust in the Lord forever,
Case: For in Yah the Lord is an everlasting rock.
5 For he has brought low the inhabitants of the height; the lofty city he lays low. He
lays it low to the ground, He casts it to the dust.

Further, the narrator raises another important issue - “trust (x:Wj)B)' ” in God. The narrator’s
argument is that the main reason for trust is based on God’s security and deeds. God will
bring perfect peace (~Al+v' ~Alåv)' in v.3 and he will judge the arrogant city. The narrator implies
a rhetorical question: “If we cannot trust him, whom can we trust?” (Oswalt 2005:80). Once
again, there is no need to answer the question, for the answer is obvious.
Isaiah 26:9
Result: My soul yearns for you in the night, Surely, my spirit within me earnestly
seeks you.
Case: For when your judgments are in the earth, the inhabitants of the world learn
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righteousness.

Here, the narrator is identified as “My” to express hope and confidence in God’s
righteousness. Furthermore, the narrator makes an interesting connection between the subjects
of God’s judgment (^yj,’P'v.m)i and God’s righteousness (qd<c,î). It implies that the aim of God’s
punishment is not just to express his anger but rather to lead the inhabitants of the world (lbet( e
ybeîv.y)O to his righteousness (qd<c),î.
Isaiah 26:12
Result: O Lord, you will ordain peace for us,
Case: For also, all that we have done, you have done for us.

The narrator makes a supplication for peace. The motivation for this plea comes from the
narrator’s personal experience of God’s constant benefits to his people (Sweeney 1996:340).
Isaiah 26:14
Result: The dead do not live; shades do not rise –
Case: Therefore,139 you have punished and destroyed them, and wiped out all memory of
them.

In this verse, the narrator evokes an important ancient Near Eastern mythic subject, more
specifically, the Canaanite “Mot (twm)” which is considered as a terrifying ruler (cf. ANET
1969:135; Lewis 1992:92-4; Smit 2002:45). Here, however, the narrator shows that twm has no
more power but like his name, is dead because of God’s involvement and judgment.
Isaiah 26:19
Result: Your dead shall live, my corpses shall rise. O dwellers in the dust, awake and sing
for joy!
Case: For your dew is a radiant dew, and the earth will cast out the dead.

In following the argument in Isaiah 26:14, the narrator claims in metaphoric language, that
those who died, are coming to back life, because God conquers “Mot (twm)” (Healey
1995:1122-32). Here, the argument is that God is so powerful; powerful enough to overcome
death. In other words, the narrator encourages the audience/reader that in any circumstance,
even in death, God can bring life. They should, therefore, not despair but rather trust him.
Isaiah 26:20-21
Result: 20 Come, my people, enter your chambers, and shut your doors behind you; hide
139

!kElÜ '. English translations have some different understandings. For instance, the NRSV and NET render it as
“because” while NJB follows a similar idea and translates it as “for.” It seems that they see it as the reason why
the dead shall live and they sing for joy. On the other hand, the NASB and NKJV understand it as “therefore”
which, in our view, follows a common Hebrew grammar cause-effect relationship between what precedes and
what follows (NBDB 487). We basically follow the NASB rendering. There is also an interesting interpretation
by H.J. Bosman (2000:9) and Doyle (2000:279); they translate it in an emphatic way as “indeed” ( NJPST “of a
truth”).
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Case:

yourselves for a little while until the wrath is past.
21 For, behold, the Lord comes out from his place to punish the inhabitants of the
earth for their iniquity; the earth will disclose her blood shed, and will no longer
cover her slain.

In Isaiah 26:20, the narrator refers to the people as “my people (yMi[;)” and asks them to remain
until God’s intercession takes place in “a little while ([g:r<ß-j[;m.k)i…” The narrator then explains the
reason for his request using the emphatic expression “for, behold (hNEhÜ -i yKi()” - that God will soon
punish or visit (dqo±p.l)i the inhabitants of the earth for their iniquity. The judgment time is short
([g:r<ß-j[;m.k)i , therefore, they need a little patience. Furthermore, God’s salvation is coming after
the judgment for the iniquity of the inhabitants of the earth.
Isaiah 27:7-9
Result: 9 Therefore by this the guilt of Jacob will be expiated, and this will be the full fruit
of the removal of his sin: when he makes all the stones of the altars like chalkstones
crushed to pieces, no sacred poles or incense altars will remain standing.
Case: 7 Has he struck them down as he struck down those who struck them? Or have they
been killed as their killers were killed? 8 By her expulsion, by sending her you
struggled against her; with his fierce blast he removed her in the day of the east
wind.

Isaiah 27:7 is a typical rhetorical question and argument; there is no need for an answer.
Using questions, the narrator argues that God never punishes his people like he does other
nations. Even though God punishes his people, it is to discipline them in his love not to judge
or destroy them in anger. Therefore (!keªl'), the iniquity of the house of Jacob/Israel will be
pardoned because of God’s caring love. However, this is on the condition that they purify
themselves in terms of their religious activities (i.e. by destroying the strange altars and
removing the Asherim). The narrator shows that one of Israel’s dominant sins is centred on
their religious activities.
Isaiah 27:10-11a
Result: 10b The calf will graze there, there he will lie down, and strip its branches. 11a
When its boughs are dry, they are broken; women come and make a fire of them.
Case: 10a For the fortified city is solitary, a habitation deserted and forsaken, like the
wilderness;
Isaiah 27:11b-11c
Result: 11c Therefore he that made them will not have compassion on them, he that formed
them will show them no favor.
Case: 11b For this is a people without understanding;

Once again, the narrator depicts the city’s miserable condition in a critical report of its solitary
and abandoned state; only some animals nibble there (v.10a). Why is this thing happening?
The main reason is that the people lack understanding (‘tAnyBi-~[; al{Ü yKiä). The result is that God
does not have compassion on them. What is the narrator’s argument? It seems to imply that
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knowing God in a practical way is a life and death issue. They must know what God requires
from his people. They must show it practically in their social life in terms of a moral and
religious attitude.

In sum, regarding the argumentative texture of Isaiah 24-27, there are 20 instances of the
word that expresses reason, “for (yK)” and seven occurrences of the expression, “therefore (!Keªl[;, !kEÜl')”. Furthermore, it is interesting to note that these are well-distributed within Isaiah 2427: in Isaiah 24, “for” occurs five times and “therefore” is found three times; in chapter 25,
“for” occurs six times and “therefore” occurs once; in chapter 26, “for” occurs seven times
and “therefore” occurs once; and finally in chapter 27, “for” and “therefore” both occur twice.
The author/narrator seems to construct the argument by deliberately using cause and effect
words to persuade the audience/reader. In other words, the narrator’s argument is so clear and
explicit that it leaves the audience/reader with no ambiguity. Once again, this overwhelming
argumentative texture persuades them to make a decision in the city whose description is
rhetorically constructed.

2.6 Sensory-aesthetic texture and pattern
According to Robbins (1996a:64-5; 1996b:29-36), sensory-aesthetic texture moves beyond
inner reasoning into the evocative power of all the senses available to human life and
imagination. The very images that the discourse selects to communicate its meanings
stimulate dimensions of the body that transcend explanation and understanding. In the realm
of the aesthetic, communication occurs in ways that quite fully escape our ability to describe.
This point is stated more clearly in Robbins (1996b:30-1) than in his previous book (1996a).
He suggests three zones:
Zone of emotion-fused thought: eyes, heart, eyelids, pupils, and the activities of these organs:
to see, know, understand, think, remember, choose, feel, consider, and look at. Nouns and
adjectives: thought, intelligence, mind, wisdom, folly, intention, plan, will, affection, love,
hate, judgment, conscience, personality thrust, affection, etcetera.
Zone of self-expressive speech: mouth, ears, tongue, lips, throat, teeth, jaws, and the activities
of these organs — to speak, hear, say, call, cry, question, sing, recount, tell, instruct, praise,
listen to, blame, curse, swear, disobey, turn a deaf ear to. The following nouns and adjectives
pertain to this zone as well: speech, voice, call, cry, clamor, song, sound, hearing; eloquent,
dumb, talkative, silent, attentive, distracted, and the like.
Zone of purposeful action: hands, feet, arms, fingers, legs, and the activities of these organs
— to do, act, accomplish, execute, intervene, touch, come, go, march, walk, stand, sit, along
with specific activities such as to steal, kidnap, commit adultery, build, and the like. The
following representative nouns and adjectives pertain to this zone: action, gesture, work,
activity, behavior, step, walking, way, course, and any specific activity; active, capable, quick,
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slow, and so forth.

Through the repetitive, progressive, narrational, opening-middle-closing, and argumentative
texture and pattern, we have probed some important aspects of Isaiah 24-27. However, under
the sensory-aesthetic texture and pattern, we shall briefly or selectively examine some
important matters using Robbins’ suggestion of three zones (zone of emotion-fused thought,
zone of self-expression speech, and zone of purposeful action) in order to highlight the
sensory-aesthetic texture and pattern.
Isaiah 24 begins with the zone of emotion-fused thought; i.e. God’s judgment. In Isaiah 24:1,
3, 4, the narrator expresses God’s impending judgment by using a great sound effect on the
consonantal and assonance level and even using the same word root

in 24:1: Hq"+l.Ab)W qqEïAB;140

in 24:3 zAB+Ti zABåhiw>141 qAB±Ti qABôhi and in 24:4: Wll'Þm.au hl'Þb.n" hl'îl.m.au ‘hl'b.n") hl'Ûb.a' (cf. Lewis 1985:41-3;
Itoh 1995:79-81; Williamson 1995b:1-9).
Delitzsch (1889:420-1), March (1966:6), Young (1969:148) and, recently, Williamson
(1995b:1-2) note the sound effect of qqEïAB and Hq"+l.Ab which could greatly influence the ears of
the audience while Wildberger (1978:913) and Blenkinsopp (2000:350) seem reluctant to
refer to it as an alliteration. Following the appearance of qqEïAB and Hq"+l.Ab in v.1, these
expressions qAB±Ti qABôhi and zAB+Ti zABåhi emphasize the sound effect. According to Delitzsch
(1889:421), the Niphal imperfect are used to emphasize assonance: “o” in place of “a” (cf.

140

According to the NBDB 132, qq;B' is the concept of “emptying or devastating” a land but Holladay 46 and
HALOT 1394 state that the idea is to “lay waste” a land or country. The LXX renders qqEïAB as katafqei,rei “to
destroy” or “lay waste” (AGNT 15397). The Vulgate, like the LXX, also renders it dissipabit “shall lay waste”.
Gesenius (1821:761), like Lutherbibel, translates qq;B' as leer “empty” (cf. Scholl 2000:37: entleeren “empty” but
Duhm 1902:143 and Wildberger 1978:886 prefer verheert while Habets 1974:37 suggests verheeren - both
meanings: “devastate or lay waste”). Delitzsch (1889:420) and Gray (1912:409) are influenced by Gesenius’
judgment and render it as “is emptying;” arguing that its meaning “to empty” came from the sound or “gurgling
noise” caused by a flask when being emptied. On his part, Driver (1937:41-2) has a different view; he assumes
that both qq;B' and ql;B' are derived from an initial biconsonantal stem qb “to crack”. March (1966:7-8), Oswalt
(1986:437) and Lewis (1987:42) follow Driver’s understanding with some caution while Watts (1985:314)
supports Driver’s argument. Like Watts, Redditt (1972:8, 12, 321) reflects Driver’s suggestion in his translation:
“Yahweh is about to crack and cleave the earth” (italics ours). Recently, H.J. Bosman (2000:4) and Doyle
(2000:147,154) came up with the suggestion that qqEïAB can be understood as “to depopulate” and that it seems to
consider the parallel relationship with the following phrase in 24:1b (cf. “scatter its inhabitants”).

ql;B' is the notion of “laying waste” or “devastation,” (cf. NBDB 118, HALOT 1265). The LXX translates Hq"l+ A. b
as evrhmw,sei auvth.n “will make it desolate” (AGNT 11432; cf. Vulgate nudabit eam “shall strip it”; Lutherbibel
wüste “desolate”). Calvin ([1570]1948:163,166), apparently influenced by the Vulgate, translates it as denudate
eam “he makes bare,” for the earth is covered by human beings and nature (cf. plants and animals). It is
interesting that the NJPST renders Hq"+l.Ab as “will strip the earth bare,” which appears similar to Calvin’s
observation.
141
Oswalt (1986:438) renders it “surely spoil,” (cf. ESV, NIV, NKJV “totally (utterly) plundered,” NJPST
“plundered, plundered,” NLT “looted,” and NET “thoroughly ransacked”) but other translations translate it as
“utterly (completely) despoiled” (cf. NRSV, NASB, Doyle 2000:147; but H.J. Bosman 2000:4 and NJB:
“despoiled, despoiled”).
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Clement 1980:201; Oswalt 1986:438). In our view, there is no doubt that the narrator has
carefully chosen these words to appeal to the audience/reader.
It can be observed that this sound effect, especially assonance, is continually welldemonstrated. There are examples of assonance such as a, which add emphasis and sober
effect to this word of lamentation and judgment as shown below:
v.4
v.6
v.7

hl'Ûb.a' , hl'îl.ma. u , Wll'Þm.au u
#r<a,ê , hl'k.a'ä , ‘hl'a'
Wxßn>a,n< , hl'l.m.au , lb;aî '

(xna appears in the Niphal stem)

In addition, in v.8 there is an almost identical repetition of similar sounds:
~yPiêTu fAfåm. ‘tb;v'
~yzI+yLi[; !Aaåv. ld:Þx'
rAN*Ki fAfïm. tb;Þv'
Similar consonantal sounds can also be found in v.9 and v.12 (Itoh 1995:90): in v.9: l{ (x2), r
(x3), V (x4) and in v.12: (עx2), r (x3), V (x4), (אx2)
On the whole, the author’s intention that shows signs of careful craftsmanship and conscious
composition can be discerned. Furthermore, elaborate play on words can be attested. The
terms for terror (pahad), pit or trench (pahat), and snare or trap (pah) were used because of
their similar sounds and because the prophet could use the three to illustrate the inescapability
of the Lord’s actions (Hayes & Irvine 1987:303; cf. Alonso-Schökel 1987:182). Consider:
Isaiah 24:17
#r<a'(h' bveîAy ^yl,Þ[' xp'_w" tx;p;Þw" dx;P;î 17
`#r<a'( hj'Þj.Amt.hi(jAmï #r<a,ê ‘hr"r>APt.hi( rAPÝ #r<a'_h' h['Þ[]rot.hi( h['roï 19
‘`~Wq) @ysiîto-al{w> hl'Þp.n"w> H['êv.Pi h'yl,’[' db;Ûk'w> hn"+WlM.K; hd"Þd>Ant.hi(w> rAKêViK; ‘#r<a’, [:WnÝT' [;Anæ 20
The earth is breaking, breaking;
The earth is crumbling, crumbling;
The earth is tottering, tottering;
The earth is swaying like a drunkard
It is rocking to and fro like a hut (NJPSV)
Furthermore, In Isaiah 24:2, God’s judgment is described in terms of personal relationships
within the society.
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‘hn<AQK; HT'_r>biG>K; hx'Þp.ViK; wyn"ëdoaK;( ‘db,[’K, ; !heêKoK; ‘~['k' hy"Üh'w>
`Ab* av,înO rv<ßa]K; hv,§NOK; hA<êLK; ‘hw<l.M;K; rkeêAMK
Young (1969:151) rightly argues that “the contrasts are not between an individual and a group,
but between different classes of people.” Thus, the discourse points to a society where normal
life is upside down in terms of relationship among different groups of people and of societal
roles: people & priest (cultic, religious life); master and servant (domestic, household);
buyer/seller

and

lender/borrower,

creditor/debtor

(economic

world);

(cf.

Calvin

[1570]1948:167; Kaiser 1974:182; Oswalt 1986:444; Hayes & Irvine 1987:300;
Brueggemann 1998:190; Childs 2001:178; Tucker 2001:211). In other words, no one is
immune and “the author wishes to drive his metaphor home with some force” (Doyle
2000:155). Redditt (1972:322) also provides an intriguing insight by claiming that the use of
polar pairs is a conventional Hebrew strategy to emphasize an “all-inclusive” experience.
Furthermore, when we imagine the heart of the audience/reader, it appears filled with only
desperation; for the narrator/author tries to make a message which is “unspeakable speakable
by the way of metaphor: YHWH has abandoned his people” (Doyle 2000:178). As a result, it
is noteworthy that the narrator implies that the turmoil in the city mainly affects the exalted of
the people of the earth (#r<a'(h'-~[; ~Arïm). 142 who are fading away (Wll'Þm.au); (Isa 24:4).
With reference to God’s judgment and salvation, the narrator uses agricultural imagery which
is one of the prominent imageries in Isaiah 24-27 to communicate the zone of purposeful
action. In Isaiah 24:7-13, the people are desperate because of God’s judgment on his vineyard.
However, this dark and miserable imagery changes suddenly in Isaiah 27:3-4.

Isaiah 27:3-4

`hN"r<)C\a, ~Ayàw" hl'y>l:ï h'yl,ê[' dqoåp.yI !P,… hN"q<+v.a; ~y[iÞg"r>li Hr"êc.nO* ‘hw"hy> ynIÜa] 3
`dx;Y") hN"t<ïycia] Hb'Þ h['îf.p.a, hm'êx'l.MiB; ‘tyIv;’ rymiîv' ynIn÷TE .yI-ymi( yli_ !yaeä hm'Þxe 4
Here, God’s care is described in an impressive way. He does not just wait for the fruit of the

142

It is a fixed expression. The MT renders #r<a'(h'-~[; ~Arïm. as “the height of the people of the earth”, but the BHS
notes that we probably read ~[; (the people) as ~[I (with). In 1QIsaa, ~[; is removed as #r<ah(' ' ~Arïm. but in the Targum
version, the expression a['ra;d> am'[; @Aqt. supports the reading of ~[ as ~[;. According to Van der Kooij (2000:13),
the LXX oi` u`yhloi. th/j gh/j “the lofty ones of the earth” gives the impression that it shows “the idea of people
that are in a high position” (cf. Vulgate infirmata est altitude populi terrae “the height of the people of the earth
is weakened”, Lutherbibel die Höchsten des Volks im Lande nehmen ab, and Calvin [1570]1948:163:
elanguerunt qui erant sublimis populus terrae “the haughty people of the earth do languish”).There are also
different renderings of the word ~Arïm. which literally means “height.” It is interesting to note that the NRSV
translates it as “the heaven languish together with the earth” which seems to reflect parallelism with the previous
words: earth and world (cf. Clements 1980:201; NJPST renders it “the most exalted people of the earth,” while it
is suggested that the alteration of vocalization produce “both sky and earth”). Moreover, March (1966:29) seems
to have a similar idea but for different reason: ~Arïm. is the place of Yahweh’s abode like Baal’s home lived in ~Arïm.
in the mythology of Canaan (cf. Baal II iv 19). However, most other translations follow the MT and LXX; for
instance, “the haughty people of earth” (NKJV), “the prominent people of the earth” (NET), “the pick of earth’s
people” (NJB), “the exalted of the people of the earth” (NASB), “the exalted of the earth” (NIV).
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vineyard but he is there to protect and cultivate the vineyard which symbolizes Israel
(Rendtorff 2005:181). In connection with the representation of vineyard, the feast or fertility
imagery is also well-depicted in Isaiah 25:6 (Itoh 1995:125-6):
hZ<ëh; rh"åB' ‘~yMi[;h'(-lk'l. tAaøb'c. hw"“hy> •hf'['w>
~ynIßm'v. hTeîv.mi (a feast of rich food)
~yrI+m'v. hTeäv.mi (a feast of well-aged wines)
~yIëx'muäm. ‘~ynIm'v. (rich food filled with marrow)
~yqI)Q'zUm. ~yrIßm'v. (well-aged wines strained clear)
In the verse above, similar resonance and orthography can be observed. The narrator vividly
illustrates God’s sumptuous banquet by using three occurrences of the hapax legomena ~ynIm'v.
~yrIm'v. ~yximum.143 (cf. Table 2.2) to intensify his message. This situation is in complete contrast to
Isaiah 24:7-9: 7 The new wine (vAryTi)144 dries up, the vine languishes, all the merry-hearted
sigh. 8 The mirth of the timbrels is stilled, the noise of the jubilant has ceased, the mirth of the
lyre is stilled. 9 they do not drink wine (!yIy") with singing; strong drink is bitter to those who
drink it. Here, the inhabitants of the earth are devastated because of the lack of wine, even the
simple ordinary wine. It can only be imagined that at that time of the audience/reader, hearing
the announcement of God’s great feast, would immediately make a connection in their heart,
i.e., a heart of thinking (Robbins 1996b:30).
Another important and stimulating subject can be found in the occurrences of time phrases.
The narrator uses time images to show God’s purposeful activity. The most important part of
Isaiah 24-27 develops from this time description, assigning all other parts of the texts to “on
that day (aWhêh; ~AYæB);” (24:21; 25:9; 26:1; 27:1, 2, 12, 13; Polaski 1999:26). The time phrase
leads us to see God’s ultimate work of judgment and salvation “on that day (aWhêh; ~AYæB).” From
Tables 2.1 and 2.4 above, it can be observed that God’s judgment and salvation on the city
(cities) are in the future tense. In other words, God’s activity is an eschatological incident. It is
therefore important to investigate this point in this study. Tables 2.1 and 2.4 demonstrate a
trend in the occurrence of the term “on that day (aWhêh; ~AYæB)” and God’s works, especially his
judgment and salvation, are rooted in that eschatological time expressed by the phrase, “on
that day (aWhêh; ~AYæB).” It is notable that that future time is significantly connected to the fate of
143

The words ~ynImß v' and ~yrIm+ v' . are both recognized as cases of hapax legomenon (cf. Smend 1884:196-7);
similarly, ~yIx'mum. (hxm) is shown to be a hapax legomenon (Blenkinsopp 2000:358).
144
LXX: oi=noj “wine” (AGNT 19509). Targum: rm;x. “wine”. The Vulgate renders it as vindemia “vintage” (cf.
Calvin [1570]1948:164: vinum “wine,” Lutherbibel der Most “new wine”). According to the NRSV, it is
translated as “wine” but the NASV, KJV, NIV, NET and NJPST translate it as “new wine” (cf. NBDB 440 and
HALOT 10146, suggests wine that must be fresh or new wine).
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the city (cities).

Table 2.9: “On that day” and its descriptions connected to the cities in Isaiah 24-27
based on repetition and progression
Abbreviations: D: description; S: Salvation; J: judgment
Verse
24:10a
12a
21a
23b

On that day

2a
6a
6b
10a
12a

S+J

For the Lord of Host will reign on Mount Zion and in Jerusalem
(~Øil;êv'WråybiW‘ !AYci rh:ÜB. tAaªb'c. hw"åhy> %l;úm'-yKi()

J
J
J
J
J+S
S

For you have made the city a heap (lG"ël; ‘ry[ime T'm.f;Û yKiä)
the fortified city a ruin (ii hl'_Pem;l. hr"ÞWcb. hy"ïr>qi)
The palace of aliens is a city no more (ry[iême ‘~yrIz" !AmÜr>a);
it will never be rebuilt (hn<)B'yI al{ï ~l'ÞA[l.)
city of ruthless nations will fear you (^Wa)r"yyI ~yciÞyrI[' ~yIïAG ty:±r>qi))
on this mountain the Lord of hosts will make for all peoples
(hZ<ëh; rh"åB' ‘~yMi[;h'(-lk'l. tAaøb'c. hw"“hy> •hf'['w>')
and he will destroy on this mountain (hZ<ëh; rh"åB' ‘[L;biW)

S+J
J
On that day (aWhêh; ~AYæB)

S
S

On that day (aWhêh; ~AYæB)

On that day (aWhêh; ~AYæB)

On that day (aWhêh; ~AYæB)

12e
13a
13c,d,e

Desolation is left in the city (hM'_v; ry[iÞB' ra:ïv.nI)

J

1d
5b
27:1a

J

On that day (aWhêh; ~AYæB)

10b
26:1a

Description of City
The city of chaos is broken down (WhTo+-ty:r>qi hr"ÞB.v.nI)

On that day (aWhêh; ~AYæB)

25:2a
2b
2c
2d
3b
6a
7a
9a
10a

D
J

J
J

S
S
S
J
S
S

For the hand of the Lord will rest on this mountain
(hZ<h; rh'B' hw"hy>-dy: x:Wnt'-yKi')
The Moab shall be trodden down in their place
(wyT'xT. ; ba'Am vAdn"w)>
This song will be sung in the land of Judah
(hd"_Why> #r<a,äB. hZ<ßh;-ryVih; rv:ïWy)
We have a strong city; he will set up victory
(tyviÞy" h['îWvy> Wnl'ê-z[' ry[iä)
The lofty city he lays down (hN"l<ÜyPiv.y: hb'_G"f.nI hy"ßr>qi)
The Lord with his cruel and great and strong sword will punish Leviathan the
fleeing serpent, Leviathan the twisting serpent, and he will kill the dragon that is in
the sea.
‘!t'y"w>li l[;Û hq'ªz"x]h;¥w> hl'äAdG>h;w> hv'øQh' ; Ab’r>x;B. •hw"hy> dqoåp.y)I
(~Y")B rv<ïa] !yNIßT;h;-ta, gr:îh'w> !At+L'q;[] vx'Þn" !t'êy"w>li ‘l[;w> x:rIêB' vx'än"
A pleasant vineyard, sing about it! (Hl'-( WN[; dm,xÞ, ~r<K,)î
Jacob shall take root (bqoê[]y:) vrEäv.y:)
Israel shall blossom and put forth shoots (lae_r"f.yI xr:Þp'W #yciîy")
For the fortified city is solitary (dd"êB' ‘hr"WcB. ry[iÛ yK)
The Lord will thresh from the channel of the Euphrates to the
Wadi of Egypt, (~yIr"+c.mi lx;n:å-d[; rh"ßN"h; tl,BoïVimi hw"±hy> jBoôx.y:)
You will be gathered one by one, o people of Israel
(lae(r"f.yI ynEïB. dx'Þa, dx;îa;l. Wj±Q.luT. ~T,óa;w)>

On that day (aWhêh; ~AYæB)
S

Those who were lost in the land of Assyria
(rWVêa; #r<a,äB. ‘~ydIb.ao)h' Wab'ªW)
Those who were driven out to the land of Egypt
(~yIr"+c.mi #r<a,äB. ~yxiÞD"NIh;w>)
will come and worship the Lord on the Holy mountain at
Jerusalem (~Øil'(v'WryBi vd<Qoßh; rh:ïB. hw"±hyl; Wwõx]T;v.hiw)>

This table shows that the repetition of “on that day (aWhêh; ~AYæB)” is profoundly connected to the
progression of the city’s destiny in terms of judgment and salvation. As demonstrated above,
there is also a dialectical relationship between God’s judgment and salvation which indicates
a progressive movement of purpose. Threats from the hostile city and its arrogant declaration
of control in human affairs are interpreted from God’s point of view, as contained in the
phrase, “on that day (aWhêh; ~AYæB)”. When the phrase “on that day (aWhêh; ~AYæB)” comes to
fulfilment, the city will be judged through the fire of divine wrath (cf. Isa 24:6, 26:11, 27:4)
so that, at last, all people may live in peace and justice, and eventually worship the Lord (Isa
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27:13). In other words, God’s timing of “on that day (aWhêh; ~AYæB)” is gradually moved from
judgment to salvation in a dialectical sequence. Thus, it seems to us that the narrator tries to
convey the message that the course of human life is completely determined by God’s
sovereignty.
In the sensory-aesthetic texture and pattern, it has been observed that the narrator uses his/her
skill and superior stylistic compositions to describe God’s judgment and salvation on that day.
Through hearing and facing stunning sounds and colourful images, the audience/reader finds
out that God’s judgment is inevitable but there is also hope of escape; escape to only one
place: “this mountain Zion/Jerusalem” where God reigns on that day.

2.7 Summary and some remarks for the next chapter
Thus far in this chapter, the discussion has centred on “inner texture,” which is composed of :
repetitive, progressive, narrational, opening-middle-closing, and argumentative textures as
well as the sensory-aesthetic texture and pattern. The journey can be considered rewarding
because through this process, the multi-dimensional way of analysing a text is brought to the
fore. Our investigation up to this point can be summed up in the following words:
1) Under the repetitive texture and pattern, Isaiah 24-27 is examined in terms of six
categories: deity, judgment/salvation, world-view, city, anthropological perspective, and
others. It seems that these categories are the dominant subjects or themes the text of Isaiah 2427, even though we acknowledge that some other scholars may choose to view the issues in a
different way. The study demonstrates that these five categories can be regarded as crucial,
especially in view of the number of occurrences of the themes in the text. For instance, the
appearances of deity is about 37 times, while notions relating to worldview such as the
earth/world are repeated about 35 times. The city is mentioned about nine times and
anthropological perspective is portrayed about 74 times. Furthermore, some important phrases
such as “on that day” occur seven times and “on this mountain” three times. All in all, God’s
dominant activity is shown to be the executing of judgment on and salvation for the city.
2) Concerning the progressive texture and pattern, we considered it logical to investigate
some of the dominant subject matters mentioned above, especially God’s judgment and
salvation. To achieve this, we intentionally examined the references to God’s activity in terms
of utilizing the verbs with some nouns. The reason is based on the overwhelming presence of
verbal descriptions in Isaiah 24-27 (cf. Tables 2.1; 2.4). Consequently, this study reveals that
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God’s judgment and salvation primarily focus on the earth/land/world and that the centre of
God’s act is the unknown city (cities) which is revealed in progression as the “city of chaos,”
the “fortified city”. It is significant that the author/narrator in this progression, finally,
identifies the name of the city as Zion/Jerusalem in the holy mountain.
3) Through the narrational texture and pattern, we understand repetitive phenomena in terms
of the use of personal pronouns. As earlier indicated, God is the central figure in the repetitive
texture and pattern, and in this segment, details concerning God’s outstanding involvement
are also provided. Divine appearances are attested about 70 times; first person pronouns, “I,
my, and me” occur 10 times; second person pronouns, “you and your” occur 36 times; while
third person pronouns, “he, his, and him” are found 24 times in the text. The study of the use
of personal pronouns also demonstrates the exciting point that even if God is occupied with
executing his judgment, God is also profoundly associated with the “I” and “we” in intimate
relationships. Additionally, God himself expresses his plentiful covenantal love and care for
his people through the use of the words “I” and “Me” (cf. 27:2-5).
4) Even though there are various debates on the structure of Isaiah 24-27 due to its textual
nature, in this chapter, we have attempted to explicate the grand drama of the text. This is by
trying to hear the voice of Isaiah 24-27 as a whole through the opening-middle-closing texture
and pattern by dividing the textures into: opening - Isaiah 24:1-23; middle - Isaiah 25:1-27:11;
and closing - Isaiah 27:12-13. In the opening segment, it is shown that God’s imminent future
judgment will be executed on the world and the cosmic realm, but particularly on “the city of
chaos.” The primary reason is found in God’s kingship on Mount Zion in Jerusalem. In
sequence, the middle texture points out that God’s salvation will begin from the place referred
to as “on this Mountain.” Finally, the closing texture discloses God’s good news that people
will be gathered on the holy Mountain Zion/Jerusalem to worship the living God on that day.
5) For the argumentative texture and pattern, the argumentative method of the enthymeme is
used, that is, the concepts of result and case (reason) based on the terms “for (yK)”iä and
“therefore (!Keª-l[;.)”. In the argumentative texture of Isaiah 24-27, about 20 occurrences of the
word for reason, “for (yK),” and seven times of the word for result, “therefore (!Keª-l[;, !kEÜl'),” are
identified. Using well-constructed arguments, the narrator/author logically reasons with the
audience/reader that God’s judgment is as a result of their iniquity in terms of their religious
and moral practices. Therefore, there is no way to run away from God’s judgment. Even their
last hope, the “fortified city” can not protect them. The narrator then urges them to face God’s
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judgment by making the right decisions to purify themselves and trust in God alone. Through
that process, they can experience God’s blessing and salvation in the holy Mountain
Zion/Jerusalem.
6) Finally, in the sensory-aesthetic texture and pattern, Isaiah 24-27 is viewed through the lens
of Robbins’ concept of three zones (zone of emotion-fused thought, zone of self-expression
speech, and zone of purposeful action). In this segment, one encounters great stylistic
compositions which make use of stunning sounds (cf. repetition of assonance and consonance,
especially in 24:1-12) and colourful images (cf. vineyard and banquet, especially in 24:7-11;
25:6; 27:2-5) to describe God’s judgment and salvation. Moreover, the time-phrase, “on that
day” is shown to be a central expression in Isaiah 24-27 and can be regarded as deeply
connected to the city’s (cities’) destiny.
From the summary of inner texture above, some important overlapping subjects can be
observed. For instance, God’s activity in terms of judgment and salvation shows that the
object of God’s judgment and salvation is the earth/world and its inhabitants. Consequently,
its focal point is the city (cities). Moreover, regarding the city, it appears that two cities are
placed in contrast. One is under God’s judgment and the other is under God’s salvation. In
particular, the city which experiences God’s salvation is located on “the mountain” in
Zion/Jerusalem. Furthermore, all these things will happen “on that day.” In other words, they
will be carried out in God’s eschatological (or apocalyptic) time.

Table 2.10 - Summary of Inner texture
Inner texture
Repetitive
texture
Progressive
texture
Narrational
texture
Openingmiddle-closing
texture
Argumentative
texture
Sensoryaesthetic
texture

Overlapping subject
The expression ‘the city’ is one of the most repeated in God’s judgment/salvation.
Thus, in this texture, the city is highlighted as the central subject.
There is a progressive focus on ‘the city’, from God’s judgment to God’s salvation and
this will take place in Mount Zion/Jerusalem, the holy mountain on that day.
God’s judgment is heavy, but God’s overwhelming love is also available, inviting his
people/all people to participate in God’s banquet which is highlighted in terms of
eventually worshipping God in the Mountain Zion/Jerusalem, on that day.
In opening, God’s judgment is administrated in the world and in the cosmic realm;
particularly in “the city of chaos.” The middle texture points out that God’s blessing
and salvation emanate from the place - “on this Mountain.” Finally, the closing texture
discloses God’s good news that people will be gathered in the holy Mountain
Zion/Jerusalem to worship the living God on that day.
The narrator/author logically reasons with the audience/reader that God’s judgment is
due to their iniquity in terms of their religious and moral practices. However, they can
experience God’s blessing and salvation in the holy Mountain Zion/Jerusalem on that
day.
Stunning sounds and colourful images describe God’s judgment and salvation. The
occurrence of the expression “on that day” is shown to be central in Isaiah 24-27 and is
connected to the city’s (cities’) eschatological destiny.
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Based on this summary, certain questions can be raised. Why do certain subjects overlap in
the inner texture? Why are these data composed this way? What kind of argument can be
identified in the text? Why are there special literary genres? From the rhetorical point of view,
it is obvious that the author/narrator repeats the above-mentioned themes for the sake of
argumentation; to convey some important message which can persuade the audience/reader. It
is, therefore, our responsibility to examine these overriding issues in following chapter. This
will no doubt, generate further questions:
1) How is the city that is under God’s judgment and salvation depicted under intertexture?
2) From the above study, the city is shown to be deeply connected to Zion/Jerusalem and the
mountain. Thus, the question is, “How is this relationship depicted in other texts?
3) The fate of the city is also intricately connected to the expression “on that day.” How is this
represented in other texts?
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Chapter 3
Intertexture of Isaiah 24-27
Scholars have noted that the Bible contain various voices and is not just a monologue (e.g.
intertextuality and inner-biblical exegesis; cf. Tull 2005:691). In this regard, Schniedewind
(2005:502-3) introduces a recent trend especially, in the Old Testament of what is called
inner-biblical exegesis (cf. Fishbane 1985145, 1992; Kugel 1990; Zakovitch 1991; Sommer
1998), which refers to the explicit citation and interpretation of the biblical texts within the
biblical literature. In line with inner-biblical exegesis but in a broader fashion, intertexture146
does not only focus on the biblical text but it does not exclude other texts such as ancient Near
Eastern texts, Greek poetry and even Jewish Midrash (Robbins 1996b:40; Rudman 2000:404408; Schniedewind 2005:503). In this line of reasoning, intertexture is a thick reading of the
Bible through diverse kinds of intertextuality: “quotations, allusions, catchwords, motifs, and
framing devises” with other texts (Nogalski 1996:103).
Appropriately, the study of intertextuality and of inner-biblical exegesis recently functions as
an important part of the study of the book of Isaiah as well (cf. Miscall 1992:41-56; Schultz
1999:240-329; Sommer 1996:156-86; Willey 1997:57). Consequently, this investigation also
significantly influences the study of Isaiah 24-27 (cf. Wildberger 1978:910; Sweeney
1988:39-52; Day 1997:309-10; Polaski 1998:55-73, 2001; Rudman 2000:404-8; Hibbard
2003, 2005:461-76).
Regarding intertextuality and inner-biblical exegesis, like Hays (1989),147 Robbins is a strong
advocate. According to Robbins (1996b:40-68), there are four kinds of intertexture: 1) oralscribal intertexture which consists of recitation, recontextualizaton, reconfiguration, narrative
amplification, and thematic elaboration; 2) cultural intertexture, that is, reference or allusion,
and echo 3) social intertexture, made up of social role or social identity, social institution,

145

Fishbane uses “inner-biblical exegesis” in a slightly different way, i.e., “inner-prophetic interpretation”
(1985:289).
146
In this chapter, we shall not consider the problem of intertextuality in detail; but rather, follow Robbins’
definition of intertextuality essentially. For more detail on the complexities and problems concerning
intertextuality, see Sanders (1982:144-55; 1999:35-44); Snyman (1995:205-22); Nogalski (1996:102-24); O’Day
(1999:546-8); Polaski (2001:32-49); Koptak (2005:332-4); Schniedewind (2005:502-8); and Tate (2006:181-3).
147
Hays (1989:29-32) suggests seven categories that tests for echo in Pauline texts namely 1) Availability: the
claimed source which the author or reader accesses; 2) Volume: explicit repetition of extension; 3) Recurrence:
parallels or citations between scriptural texts; 4) Thematic Coherence: similar alleged echo in the two texts; 5)
Historical Plausibility: effective meaning which is intended from an earlier text to a latter text; 6) History of
Interpretation: historical recognition of same echoes by other previous readers; 7) Satisfaction: making sense of
the proposed interpretation of the echoing Scriptures (cf. Robbins 1996a:102; Schultz 1999:39).
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social code, social relationship; and 4) historical intertexture, which consists of multiplicity of
data and nature of data. In Robbins’ opinion, intertexture aims “to ascertain the nature and
result of processes of configuration and reconfiguration of phenomena in the world outside
the text” (Robbins 1996b:40). For the purpose of this study, we shall first examine the
presence (or absence as the case may be) of intertexture in the book of Isaiah and thereafter,
determine if there is any connection or allusion to other texts including ancient Near Eastern
texts. In addition, as Robbins (1996b:59-60) indicates, we have to bear in mind that
sometimes there are not clear cut boundaries in intertexture. We should hasten to add,
therefore, that not all instances of lexical or phrasal similarities can be considered allusions or
echoes, as in many cases, it is equally probable that the author/narrator makes use of
formulaic or stereotype languages, which are not in the least uncommon in ancient Near
Eastern writings. For now, we shall consider the types of intertexture in greater detail.

3. 1 Oral-scribal intertexture
In this section, we would like to follow Robbins’ analysis in order. According to Robbins
(1996b:40) oral-scribal intertexture is composed of five essential aspects: “recitation,
recontextualization, reconfiguration, narrative amplification, and thematic elaboration,” which
describe “a text’s use of any other text outside of itself, whether it is an inscription, the work
of a Greek poet, non-canonical apocalyptic material, or Hebrew Bible.” Thus, we shall probe
the book of Isaiah according to these five categories of oral-scribal intertexture

3.1.1 Recitation
According to Robbins (1996b:41), recitation is “the transmission of speech or narrative, from
either oral or written tradition, in the exact words in which the person has received the speech
or narrative or in different words.” However, sometimes, there may be a similarity between
the terminology and the general content of the passage. In this segment, therefore, we shall
examine the way in which exact words are quoted or appear in texts as well as the similarity
between the languages and themes.

3.1.1.1 Isaiah 24:6-7 and Jeremiah 23:10
The first case of recitation is between Isaiah 24:6-7 and Jeremiah 23:10. It depicts an image of
God’s curse and judgment as a result of the people’s sin.
Isaiah 24:6-7
6
Therefore a curse devours the earth, and its inhabitants suffer for their guilt; therefore the
inhabitant of the earth are burned, and few people are left. 7 The new wine dries up, the vine
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languishes, all the merry-hearted sigh.

‘ Wrx' !Keª-l[; Hb'_ ybev.yOæ Wmßv.a.Y<w:) #r<a,ê hl'k.a'ä ‘hl'a' !Keª-l[; 6
`r[")z>mi vAnàa/ ra:ïv.nIw> #r<a,ê ybev.yOæ
`ble(-yxem.fi-lK' Wxßn>a,n< !p,g"+-hl'l.m.au vArßyTi lb;îa' 7

Jeremiah 23:10
10
For the land is full of adulterers; because of the curse the land mourns, and the pastures of
the wilderness are dried up. Their course has been evil, and their might is not right.

#r<a'êh' hl'äb.a' ‘hl'a' ynEÜP.mi-yKi( #r<a'êh' ha'äl.m' ‘~ypia]n")m. yKiÛ 10
`!kE)-al{ ~t'Þr"Wbg>W h['êr" ‘~t'c'Wr)m. yhiÛT.w: rB"+d>mi tAaån> Wvßb.y"
Isaiah 24:6-7
Jeremiah 23:10

#r<a,ê hl'k.a'ä ‘hl'a'
#r<ahê' ' hl'äb.a' ‘hl'a'

It is clear from the above verses that parallels can be observed between Isaiah 24:6-7 and
Jeremiah 23:10 on both verbal and thematic levels. In this regard, it is considered that the
author of Isaiah 24:6-7 recited Jeremiah 23:10 as a new interpretation in a new circumstance
(Rudman 2000:407-8). In Jeremiah 23:10, God’s judgment is focused on religious leaders,
especially, on the false prophets and priests in Jerusalem. Even though he considered priests
and some other categories of people (24:2), but in a broader sense, the author of Isaiah
maintains that God’s punishment is not centred on mere religious leaders confined to a certain
place, but rather has a universal focus, i.e., “the inhabitants of the earth” (24:6-7).

3.1.1.2 Isaiah 24:8 and Lamentation 5:15
These two verses express a theme of absence of joyfulness because of God’s judgment.
Isaiah 24:8
8
The mirth of the timbrels is stilled, the noise of the jubilant has ceased, the mirth of the lyre
is stilled.

`rAN*Ki fAfïm. tb;Þv' ~yzI+yLi[; !Aaåv. ld:Þx' ~yPiêTu fAfåm. ‘tb;v' 8

Lamentation 5:15
15
The joy of our hearts has ceased; our dancing has been turned to mourning.

`Wnle(xom. lb,aeÞl. %P:ïh.n< WnBeêli fAfåm. ‘tb;v' 15
Isaiah 24:8

`rAN*Ki fAfïm. tb;Þv' ~yzI+yLi[; !Aaåv. ld:Þx' ~yPiêTu fAfåm. ‘tb;v'

Lamentation 5:15

`Wnle(xom. lb,aeÞl. %P:ïh.n< WnBeêli fAfåm. ‘tb;v'

As Kaiser (1974:184) notes, the verse in Lamentation is an expression of sadness because of
the end of joy. The situation of Lamentation 5:15 is a plea for God’s mercy, since God
allowed his city Zion to be deserted. In this miserable atmosphere, the author of Isaiah 24:8
re-applied the theme to a universal disaster (Sweeney 1988). It is God’s judgment that makes
all joyous hearts and lives to melt away from the earth (Oswalt 1986:448).
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3.1.1.3 Isaiah 24:16b and Isaiah 21:2b/ Isaiah 33:1/ Isaiah 48:8b
The recitation of Isaiah 24:16, especially, of 24:16b appears in Isaiah 21:2b, Isaiah 33:1 and
Isaiah 48:8b where God’s judgment is expressed in a rather emotional manner. Of interest is
the fact that Isaiah 24:16b can be considered as not only linked to the so-called First Isaiah but
also to Deutero-Isaiah.
Isaiah 24:16b
But I said, I pine away, I pine away. Woe is me! the treacherous deal treacherously, the
treacherous deal very treacherously. (Wdg")B' ~ydIÞg>AB dg<b<ïW Wdg"ëB' ~ydIäg>Bo)
Isaiah 21:2b
2
A stern vision is told to me; the betrayer betrays, and the destroyer destroys (ddEêAv ddEäAVh;w>
‘dgEAB dgEÜABh;). Go up, O Elam, lay siege, O Media; all the sighing she has caused I bring to an
end.
Isaiah 33:1
Ah, you destroyer, who yourself have not been destroyed; you treacherous one, with whom
no one has dealt treacherously! When you have ceased to destroy, you will be destroyed; and
when you have stopped dealing treacherously, you will be dealt with treacherously.

1

%b")-WdG>b.yI dGOàb.li ^ït.l{N>K; dV;êWT ‘ddEAv ^Üm.ti(h]K; Ab+ Wdg>b"å-al{w> dgEßAbW dWdêv' al{å ‘hT'a;w> ddEªAv yAhå

Isaiah 48:8b
8
You have never heard, you have never known, from of old your ear has not been opened.For
I knew that you would deal very treacherously (dAGëb.Ti dAgæB' ‘yTi[.d’:y" yKi)Û

Isaiah 24:16b
Isaiah 21:2b
Isaiah 33:1

Wdg")B' ~ydIÞg>AB dg<b<ïW Wdg"ëB' ~ydIäg>Bo
ddEêAv ddEäAVh;w> ‘dgEAB dgEÜABh;
Wdg>b"å-al{w> dgEßAbW dWdêv' al{å ‘hT'a;w>
ddEªAv %b")-WdG>b.yI dGOàb.li ^ït.l{N>K; dV;êWT ‘ddEAv

Isaiah 48:8b

dAGëb.Ti dAgæB' ‘yTi[.d:’y" yKiÛ

More than one hundred years ago, Delitzsch (1889:427) noted the recitation of Isaiah 24:16b
in Isaiah 21:2 and Isaiah 33:1. Consequently, some scholars (cf. Wildberger 1978:910;
Clements 1980:204; Sweeney 1988:44-5; Childs 2001:180) under the influence of Delitzsch,
add Isaiah 48:8 especially because the small portion of 48:8b is similar to Isaiah 24:16b. The
claim is that the author of Isaiah 24:16 must have been influenced or had influence on the socalled writers of First and Second Isaiah.
As Sweeney (1988:44-5) and Childs (2001:180) indicate, the main argument and implication
in Isaiah 24:16 is its universal motif. For instance, while Isaiah 21:2 focuses on God’s
punishment, specifically, on Babylon; Isaiah 33:1 on the “treacherous one” and Isaiah 48:8 on
the house of Jacob, the author of Isaiah 24:16 in fact sets the objective of a worldwide track:
that the attacker of the treacherous in the treacherous deal treacherously, the treacherous deal
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very treacherously deals with “the major enemy of God in the world” (Sweeney 1988:45).

3.1.1.4 Isaiah 24:17-18a and Jeremiah 48:43-44/ Lamentation 3:47/ Amos
5:18-19
This is a typical recitation that is a “replication of exact words of words in another written
text” (Robbins 1996b:41).
Isaiah 24:17-18a
17
Terror, and the pit, and the snare are upon you, O inhabitant of the earth! 18 Whoever flees
at the sound of the terror shall fall into the pit; and whoever climbs out of the pit shall be
caught in the snare. For the windows of the height are opened, and the foundations of the
earth tremble.

lAQÜmi sN"ùh; hy"h'w>û¥ 18 `#r<a'(h' bveîAy ^yl,Þ[' xp'_w" tx;p;Þw" dx;P;î 17
xP'_B; dkeÞL'yI tx;P;êh; %ATåmi ‘hl,A[h'(w> tx;P;êh;-la, lPoåyI ‘dx;P’h; ;
`#r<a'( ydEs.Amï Wvß[]r>YIw:) WxT'pê n. I ‘~ArM'mi tABÜrUa]-yKi(

Jeremiah 48:43-44
43
Terror, pit, and trap are before you, O inhabitant of Moab! says the Lord. 44 Everyone who
flees from the terror shall fall into the pit, and everyone who climbs out of the pit shall be
caught in the trap. For I will bring these things upon Moab in the year of their punishment,
says the Lord.

`hw")hy>-~aun> ba'ÞAm bveîAy ^yl,²[' xp'_w" tx;p;Þw" dx;P;î 43
‘hl,[oh'(w> tx;P;êh;-la, lPoåyI ‘dx;P;’h; ynEÜP.mi sN"ùh; 44
tn:ïv. ba'²Am-la, h'yl,óae aybi’a'-yKi( xP'_B; dkeÞL'yI tx;P;êh;-!mi
hw")hy>-~aun> ~t'ÞD"quP.

Lamentation 3:47
Terror, pitfall have come upon us, devastation and destruction.

rb,V'(h;w> taVeîh; Wnl'Þ hy"h"ï tx;p²w; " dx;P;ó 47

The theme of unavoidable judgment in Isaiah 24:17-18 is already alluded in Amos 5:18-19
which has the background of an eschatological mood of “the day of the Lord” (cf. Young
1969:174; Blenkinsopp 2000:356; Childs 2001:180; Polaski 2001:115):
Amos 5:18-19
18
Alas for you who desire the day of the Lord! Why do you want the day of the Lord? It is
darkness, not light; 19 as if someone fled from a lion, and was met by a bear; or went into the
house and rested a hand against the wall, and was bitten by a snake.

According to Watts (1985:325), even though there is a deficiency in word connection between
Isaiah 24:17-18 and Amos 5:18-19, the author of Isaiah quoted Amos text in terms of theme,
i.e. “the inevitability of disaster.” The interesting point here is the motif of the inevitability of
God’s punishment. Moreover, almost exact words appear in Jeremiah 48:43-44a (cf. Delitzsch
1889:427; Duhm 1902:147; Gray 1912:419; Rudolph 1933:283; Young 1969:174; Kaiser
1974:190; Wildberger 1978:910, 938; Clements 1980:204; Sweeney 1996:329; Blenkinsopp
2000:356; Rudman 2000:406; Scholl 2000:224; Polaski 2001:114; Tucker 2001:212) and in a
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part of Lamentation 3:47 (cf. Duhm 1902:148; Gray 1912:419; Kaiser 1974:190; Polaski
2001:115).
Indeed, when we compare the passages, the similarity is most striking in terms of verbal
repetition and motif.
Isaiah 24:17-18a

xp'_w" tx;p;Þw" dx;P;î
#r<a'(h' bveîAy ^yl,Þ['
dx;P’h; ; lAQÜmi sN"ùh; hy"h'w>û¥
tx;P;êh;-la, lPoåyI
tx;P;êh; %ATåmi ‘hl,A[h'(w>
xP'_B; dkeÞL'yI

Jeremiah 48:43-44

xp'_w" tx;p;Þw" dx;P;î
hw")hy>-~aun> ba'ÞAm bveîAy ^yl,²['
dx;P’h; ; ynEÜP.mi sN"ùh;
tx;P;êh;-la, lPoåyI
tx;P;êh;-!mi hl,[oh'(w>
xP'_B; dkeÞL'yI

Lamentation 3:47

tx;p²w; " dx;P;ó

Some scholars debate the idea of which text influenced the other text, especially in the case of
Isaiah 24:17-18a and Jeremiah 48:43-44a because of their closeness. There are three main
issues at stake in this regard (cf. March 1966:60; Polaski 2001:114). First, Isaiah 2:17-18a is
the older text and is quoted by Jeremiah (cf. Duhm 1902:147; March 1966:60; Kaiser
1974:190). Second, several scholars (cf. Henry 1967:197; Wildberger 1978:938; Clement
1980:204; Johnson 1988:42; Sweeney 1996:329; Blenkinsopp 2000:356) suggest that
Jeremiah is the former source and is quoted by the author of Isaiah 24:17-18a. Finally, in
contrast to these two opinions, some other scholars (cf. Ludwig 1961:101; Redditt 1972:95-9;
Habets 1974:79; Lewis 1985:83; Polaski 2001:114) propose that neither the author of Isaiah
24:17-18 nor that of Jeremiah borrowed from the other but they are both influenced by the
pattern of a Sprichwort (proverb) and Drohwort (threat) which are well-known speeches at
that time, as in for instance, the imaginative hunter’s pit which is dug for the capture of large
animals. Lamentation 3:47 is a good example of this popular speech (Polaski 2001:114) and it
is “the germ of the saying” (Gray 1912:419).
In our opinion, there is much insight in the above suggestions but if we consider the second
stance more seriously, while respecting the first and third proposals, it appears rather
significant to the understanding of Isaiah 24:17-18. The reason is that as Rudman (2000:406)
observes, the image of God’s judgment in Isaiah 24:17-18 is a new interpretation of Jeremiah
48:43-44 rather than “just a simple quote”. For instance, the Jeremianic oracle focuses on a
limited concept in terms of location, that is, on the “inhabitants of Moab (ba'ÞAm bveîAy)” but the
author of Isaiah 24:17-18 broadens Jeremiah’s view and reshapes it into “the inhabitants of
the earth (#r<a'(h' bveîAy)” which, according to Sweeney (1996:329), is the main emphasis of the
interpretation, that is, a sign of a “universalizing” direction in terms of God’s cosmic
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judgment.

3.1.1.5 Isaiah 24:20 and Amos 5:2
There is another comparable example of recitation in a small part of Isaiah 24:20: it falls, and
will not rise again with Amos 5:2: fallen, no more to rise, is maiden Israel.
Isaiah 24:20
20
The earth staggers like a drunkard, it sways like a hut; its transgression lies heavy upon it,
and it falls, and will not rise again (~Wq) @ysiîto-al{w> hl'Þp.n"w).
Amos 5:2
2
Fallen, no more to rise, is maiden Israel (laer_ "fy. I tl;ÞWtB. ~Wqê @ysiAä t-al{) ‘hl'pn. ))" forsaken on her land,
with no one to raise her up.
Isaiah 24:20b

~Wq) @ysiîto-al{w> hl'Þp.n"w

Amos 5:2a

lae_r"f.yI tl;ÞWtB. ~Wqê @ysiäAt-al{) ‘hl'p.n")

Many scholars recognize that the author of Isaiah 24:20 recited Amos 5:2 (cf. Duhm
1902:148; Gray 1912:420; Plöger 1968:57; Habets 1974:82; Kaiser 1974:191; Wildberger
1978:910; Watts 1985:325; Johnson 1988:42; Polaski 2001:115). Both texts portray an image
of God’s judgment but the direction of God’s punishment in each of them is different. The
author of Isaiah 24:20 generalizes his interpretation. In other words, while Amos 5:2: focuses
on the fall of Israel/the house of Israel: Fallen, no more to rise, is maiden Israel (laer_ f
" y. I tl;WÞ tB.

~Wqê @ysiäAt-al{) ‘hl'p.n")), Isaiah 24:20 focuses on “the earth”: The earth staggers like a drunkard,
it sways like a hut; its transgression lies heavy upon it, and it falls, and will not rise again
(~Wq) @ysiîto-al{w> hl'Þp.n"w). If this understanding is correct, the motive behind the author of Isaiah’s
strong argument in 24:20 becomes clear, i.e., “universal understanding” (Sweeney 1988:45).
Furthermore, here the “lamentation over the whole dead earth” can be observed, in contrast to
Amos 5:2, where the lament is for the house of Israel (Polaski 2001:116).

3.1.1.6 Isaiah 24:23b and Micah 4:7b/ Isaiah 52:7
The concept of God’s reign on Mount Zion/Jerusalem is found in Isaiah 24:23 but also in
Micah 4:7 and Isaiah 52:7 (Wildberger 1978:910). In other words, the metaphor of God’s
kingdom is manifested (Blenkinsopp 2000:357). The question is, “What is the suggestion or
implication in Isaiah 24:23?”
Isaiah 24:23b
23
Then the moon will be abashed, and the sun ashamed; for the Lord of hosts will reign on
Mount Zion and in Jerusalem, and before his elders, gloriously.

hM'_x;h;( hv'ÞAbW hn"ëb'L.h; ‘hr"p.x'(w>
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‘!AYc rh:ÜB. tAaªb'c. hw"åhy> %l;úm'-yKi(
dAb)K' wyn"ßqez> dg<n<ïw> ~Øil;êv'WråybiW

Micah 4:7
7
The lame I will make the remnant, and those who were cast off, a strong nation; and the
Lord will reign over them in Mount Zion now and forevermore.

~Wc+[' yAgæl. ha'Þl'h]N:h;w> tyrIêaev.li ‘h['leCo)h;-ta, yTiÛm.f;w>

!AYëci rh:åB. ‘~h,yle[] hw"Ühy> %l;’m'W
~l'(A[-d[;w> hT'Þ[;me

Isaiah 52:7
7
How beautiful upon the mountains are the feet of the messenger who announces peace, who
brings good news, who announces salvation, who says to Zion, “Your God reigns.”

rFEïb;m. ~Al±v' [:ymióv.m; rFeªb;m. yleäg>r: ~yrIøh'h,-l[; Ww“aN"-hm; 7
`%yIh")l{a/ %l:ïm' !AYàcil. rmEïao h['_Wvy> [:ymiäv.m; bAjß

‘!AYc rh:ÜB. tAaªb'c. hw"åhy> %l;úm'-yKi(
!AYëci rh:åB. ‘~h,yle[] hw"Ühy> %l;’m'W
%yIh")l{a/ %l:ïm' !AYàcil.

Isaiah 24:23b
Micah 4:7b
Isaiah 52:7

At first glance, there is a similarity in words and themes between Isaiah 24:23 and Micah 4:7
and Isaiah 52:7. However, as Blenkinsopp suggests that a deeper consideration shows they are
somewhat different. For instance, while Micah 4:7 and Isaiah 52:7 are concerned with the
restoration of the daughter of Zion/Jerusalem in that day, Isaiah 24:23 is more closely related
to “the climatic moment in a sequence of apocalyptic events” through God’s cosmic judgment
and the “event on the vision of the royal throne of God” (Blenkinsopp 2000:357). Once again,
the important thing to keep in mind is the motif of universalizing in Isaiah 24:23 (Sweeney
1988:44).

3.1.1.7 Isaiah 25:1 and 1 Kings 3:7
Isaiah 25:1
O Lord, you are my God; I will exalt you, I will praise your name; for you have done wonderful
things, plans formed of old, faithful and sure.
`!m,ao) hn"Wmïa/ qAxßr"me( tAcï[e al,P,_ t'yfiÞ[' yKiî ^êm.vi hd<äAa ‘^m.miAr)a] hT'êa; ‘yh;l{a/ hw"Ühy> 1
1 Kings 3:7
And now, you are my God, you have made your servant king in place of my father David,
although I am only a little child; I do not know how to go out or come in.
`abo)w" taceî [d:Þae al{ï !joêq' r[;n:å ‘ykinOa'(w> ybi_a dwIåD" tx;T;Þ ^êD>b.[;-ta,( T'k.l;äm.hi ‘hT'a; yh'êl{a/ hw"åhy> ‘hT'[;w> 7

7

It seems that no one notes a possible between Isaiah 25:1 and 1 Kings 3:7. In our view, there
is a clear lexical connection between the two texts.
Isaiah 25:1
1 Kings 3:7

hT'êa; ‘yh;l{a/ hw"Ühy>
‘hT'a; yh'êl{a/ hw"åhy>

1 Kings 3:7 is part of Solomon’s prayer for wisdom after ascending the throne of his father
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David. In this verse, Solomon expresses his intimate relationship with God. Likewise, the
writer of Isaiah 25:1 states his deep personal affirmation of God even though the context of
each text is different. Whereas 1 Kings 3:7 is a prayer for God’s help after enthronement as
king, Isaiah 25:1 is a song of God’s wonderful deeds, in which punishment is unleashed on a
world power, the “fortified city.” It is clear that the author of Isaiah 25:1 intentionally recites 1
Kings 3:7 in order to praise God’s act in universal judgment.

3.1.1.8 Isaiah 26:21a and Micah 1:3a
Another interesting recitation is found in Isaiah 26:21a and Micah 1:3 (cf. Gray 1912:449-50;
Young 1969:230; Wildberger 1978:910).
Isaiah 26:21a
21
For behold the Lord comes out from his place to punish the inhabitants of the earth for their
iniquity; the earth will disclose her blood shed, and will no longer cover her slain.

wyl'_[' #r<a'Þh'-bveyO* !wOð[] dqo±p.li AmêAqM.mi aceäyO ‘hw"hy> hNEÜhi-yKi(
h'yg<)Wrh]-l[; dA[ß hS,îk;t.-al{)w> h'ym,êD"-ta, ‘#r<a'’h' ht'ÛL.gIw>

Micah 1:3a
3
For behold, the Lord is coming out of his place, and will come down and tread upon the
high places of the earth.

`#r<a'( yteAmB'-l[; %r:ßd"w> dr:îy"w> Am=AqM.mi aceäyO hw"ßhy> hNEïhi-yKi(
Isaiah 26:21a
Micah 1:3a

AmêAqM.mi aceäyO ‘hw"hy> hNEÜhi-yKi(
Am=AqM.mi aceäyO hw"ßhy> hNEïhi-yKi(

These identical phrases represent a typical phrase of God’s judgment. Furthermore, as
Sweeney (1988:45) mentions, while the author of Isaiah 26:21 cites Micah 1:3, the author
clearly indicates intentional interpretation, which is the motif of universalizing. Isaiah 24:21 is
a part of a petition to urge the people to wait for the Lord’s involvement (Sweeney 1996:341)
and it is also a pronouncement of God’s imminent punishment on the inhabitants of the earth,
while Micah 1:3 is an announcement of God’s judgment against Samaria, which indicates, in
a sense, localization in contrast to the universal phenomenon in Isaiah 26:21. It is also a clear
evidence of the historical and social contexts of both texts.

3.1.2 Recontextualizaton
In a way, recontextualization is different from recitation. Unlike recitation which focuses on
the communication of “exact words,” recontextualization focuses on “texts without explicit
statement” (Robbins 1996b:48). It is the way a word or statement in Scripture is re-interpreted
in a new context.
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3.1.2.1 Isaiah 24:1, 3-6, 18-20 and Isaiah 13:9-11, 13/ Genesis 6:13
God’s judgment is described vividly in Isaiah 24:1, 3-6, 18-20 as well as in Isaiah 13:9-11, 13
and Genesis 6:13.
Isaiah 24:1, 3-6, 18-23
1
Behold the Lord is about to lay waste the earth and make it desolate, and he will twist its
surface and scatter its inhabitants (h'yb,(v.yO #ypiÞhew> h'yn<ëp' hW"å[iw> Hq"+l.Ab)W #r<a'Þh' qqEïAB hw"±hy> hNEôhi).
The earth shall be utterly laid waste and utterly despoiled; for the Lord has spoken this word.
The earth dries up and withers, the world languishes and withers; the haughty people of the
earth languish. 5The earth lies polluted under its inhabitants; for they have transgressed laws,
violated the statutes, broken the everlasting covenant. 6Therefore a curse devours the earth,
and its inhabitants are guilty; therefore the inhabitants of the earth are burned, and few people
are left.

3
4

Whoever flees at the sound of the terror shall fall into the pit; and whoever climbs out of
the pit shall be caught in the snare. For the windows of the height are opened, and the
foundations of the earth tremble. 19 The earth is utterly broken, the earth is torn asunder, the
earth is violently shaken (#r<a' hj'Þj.Amt.hi( jAmï #r<a,ê ‘hr"r>APt.hi( rAPÝ #r<a'_h' h['Þ[]rot.hi( h['roï) 20 The earth
staggers like a drunkard, it sways like a hut; its transgression lies heavy upon it, and it falls,
and will not rise again (~Wq) @ysiîto-al{w> hl'Þp.n"w> H['êv.Pi‘ h'yl,’[' db;Ûk'w> hn"+WlM.K; hd"Þd>Ant.hi(w> rAKêViK; ‘#r<a,’ [:WnÝT' [;Anæ) 21
On that day the Lord will punish the host of the height in the height, and on earth the kings of
the earth. 22They will be gathered together as prisoners in a pit; they will be shut up in a
prison, and after many days they will be punished. 23 Then the moon will be abashed, and the
sun ashamed (hM'_x;h;( hv'ÞAbW hn"ëb'L.h; ‘hr"p.x'(w)> for the Lord of hosts will reign on Mount Zion and in
Jerusalem, and before his elders, gloriously.
18

Isaiah 13:9-11, 13
9
See, the day of the Lord comes, cruel, with wrath and fierce anger, to make the earth a
desolation, and to destroy its sinners from it
(hN"M<)mi dymiîv.y: h'ya,ÞJ'x;w> hM'êv;l. ‘#r<a'’h' ~WfÜl' @a"+ !Aråx]w: hr"Þb.[,w> yrIïz"k.a; aB'ê ‘hw"hy>-~Ay hNEÜhi) 10 For the stars of the
heavens and their constellations will not give their light; the sun will be dark at its rising, and
the moon will not shed its light
(Ar¥Aa h:yGIïy:-al{) x;rEÞy"w> AtêaceB. ‘vm,V’,h; %v:Üx' ~r"_Aa WLheÞy" al{ï ~h,êyleysiäk.W ‘~yIm;’V'h; ybeÛk.Ak-yKi() 11 I will punish the world
for its evil, and the wicked for their iniquity; I will put an end to the pride of the arrogant, and
lay low the insolence of tyrants.
Therefore I will make the heavens tremble, and the earth will be shaken out of its place
(AP*a; !Arïx] ~Ayàb.W tAaêb'c. hw"åhy> ‘tr:b.[,B. Hm'_AqM.mi #r<a'Þh' v[;îr>tiw> zyGIër>a; ~yIm:åv' ‘!Ke-l[;), at the wrath of the Lord of
hosts in the day of his fierce anger.

13

Genesis 6:13
And God said to Noah, “I have determined to make an end of all flesh, for the earth is filled
with violence because of them; now I am going to destroy them along with the earth.”
ha'îl.m'-yKi( yn:ëp'l. aB'ä ‘rf'B'-lK' #qEÜ x:nO©l. ~yhiøl{a/ rm,aYO“w: 13
`#r<a'(h'-ta, ~t'Þyxiv.m; ynIïn>hiw> ~h,_ynEP.mi sm'Þx' #r<a'²h'
13

Seitz (1993:181) notes that Isaiah 24 is similar to story of Noah’s flood in Genesis 6:13, that
is, in terms of God’s judgment. If Seitz’s observation is correct, then it can be assumed that
the author of Isaiah 24 recontextualizes Noah’s event into God’s eschatological or apocalyptic
judgment. This case is parallel to Isaiah 13:9-11, 13, that is, there are comparable images of
God’s cosmic judgment in Isaiah 24 and 13:9-11, 13; for instance, God’s judgment on the
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heaven and the earth, expressed with the metaphor of an earthquake (24:1, 19-20; 13:13) and
of the darkening of the sun and the moon (24:23; 13:10). In our view, even though these texts,
Isaiah 13:9-11, 13, announce “a cosmic judgment” (Polaski 2001:104) or exhibit a cosmic
character, they clearly point to God’s oracle against Babylon (13:1). In contrast, the author of
Isaiah 24 does not direct judgement at any specific location or people but rather at the earth or
the inhabitants of the earth. Furthermore, the author of Isaiah 24 tactically employs Noah’s
story, which may be an event well-known to the people, to illustrate the seriousness of God’s
judgment. The recontextualization of universal punishment is a vivid picture in Isaiah 24.

3.1.2.2 Isaiah 24:1 and Genesis 11:8-9
The connection between Isaiah 24 and the book of Genesis is once again re-affirmed in
Genesis 11:8.
Isaiah 24:1
Behold the Lord is about to lay waste the earth and make it desolate, and he will twist its
surface and scatter its inhabitants

1

h'yb,(v.yO #ypiÞhew> h'yn<ëp' hW"å[iw> Hq"+l.Ab)W #r<a'Þh' qqEïAB hw"±hy> hNEôhi

Genesis 11:8-9
So the Lord scattered them abroad from there over the face of all the earth, and they left off
building the city.9 Therefore it was called Babel, because there the Lord confused the
language of all the earth; and from there the Lord scattered them abroad over the face of all
the earth.

ry[i(h' tnOðb.li WlßD>x.Y:w:¥ #r<a'_h-' lk' ynEPå .-l[; ~V'Þmi ~t'²ao hw"ïhy> #p,Y“w" : 8
tp;äf. hw"ßhy> ll;îB' ~v'²-yKi lb,êB' ‘Hm'v. ar"Ûq' !Keú-l[; 9
p `#r<a'(h'-lK' ynEßP.-l[; hw"ëhy> ~c'äypih/ ‘~V'miW #r<a'_h'-lK'
Isaiah 24:1
Genesis 11:8
Genesis 11:9

h'yb,(v.yO #ypiÞhew> h'yn<ëp' hW"å[iw> Hq"+l.Ab)W #r<a'Þh' qqEïAB hw"±hy> hNEôhi
ry[i(h' tnOðb.li WlßD>x.Y:w:¥ #r<a'_h'-lk' ynEåP.-l[; ~V'Þmi ~t'²ao hw"ïhy> #p,Y"“w:
#r<a'(h'-lK' ynEßP.-l[; hw"ëhy> ~c'äypih/ ‘~V'miW

According to Kaiser (1974:182) and Collins (2004:395), Genesis 11:8 is recontextualized in
the Isaiah 24:1. The question is, “Why does the author of Isaiah 24:1 borrow from Genesis
11:8 which is part of the story of the tower of Babel?” According to Genesis 11:3-4, the
people’s intention in planning a tower is to protect themselves. One of the ways of ensuring
security is to build a strong city and tower:
3

And they said to one another, “Come, let us make bricks, and burn them thoroughly.” And
they had brick for stone, and bitumen for mortar. 4 Then they said, “Come, let us build
ourselves a city, and a tower with its top in the heavens, and let us make a name for ourselves;
otherwise we shall be scattered abroad upon the face of the whole earth.”

God’s response immediately follows in Genesis 11:8-9. God came down not to bless but to
punish (Walton 2005:44). God’s way of meting out judgment is to disperse the people: The
Lord scattered them abroad from there over the face of all the earth. The remarkable point is
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that the author of Isaiah 24:1 reuses this story in a new context - an eschatological or
apocalyptic context. In Isaiah 24:1, God punishes the inhabitants of the earth, using the
method of scattering but the way of God’s judgment is somehow different from Genesis 11. In
other words, God does not merely scatter the people, he does so with powerful military
images and earthquake: Behold the Lord is about to lay waste the earth and make it desolate,
and he will twist its surface and scatter its inhabitants. The reader of Isaiah is thus reminded
that there is no protection outside God.

3.1.2.3 Isaiah 24:7-9 and Isaiah 5:11-12
Isaiah 24:7-9
7
The new wine dries up, the vine languishes, all the merry-hearted sigh. 8The mirth of the
timbrels is stilled, the noise of the jubilant has ceased, the mirth of the lyre is stilled. 9 They
do not drink wine with singing; strong drink is bitter to those who drink it.

`ble(-yxem.fi-lK' Wxßn>a,n< !p,g"+-hl'l.m.au vArßyTi lb;îa' 7
`rAN*Ki fAfïm. tb;Þv' ~yzI+yLi[; !Aaåv. ld:Þx' ~yPiêTu fAfåm. ‘tb;v' 8
`wyt'(vol. rk"ßve rm:ïyE !yIy"+-WTv.yI al{å ryViÞB; 9

Isaiah 5:11-12
11
Ah, you who rise early in the morning in pursuit of strong drink, who linger in the evening
to be inflamed by wine, 12 whose feasts consist of lyre and harp, tambourine and flute and
wine, but who do not regard the deeds of the Lord, or see the work of his hands!

`~qE)ylid>y: !yIy:ß @v,N<ëb; yrEäx]a;m. WpDo+r>yI rk"åve rq,Boßb; ymeîyKiv.m; yAh± 11
`Wa)r" al{ï wyd"Þy" hfeî[]m;W WjyBiêy: al{å ‘hw"hy> l[;PoÜ tae’w> ~h,_yTev.mi !yIy:ßw" lyli²x'w> @Toõ lb,n<©w" rAN÷ki hy"“h'w> 12

As part of God’s judgment, Isaiah 24:7-9 describes the people’s unhappy circumstance which
has resulted in the absence of merry feasts with wine, music, and song (Gray 1912:412).
However, the situation in Isaiah 5:11-12 is different. There, God announces judgment because
the people are drunk with strong drink and wine, and enjoy musical instruments without
considering God’s work. Therefore, the author of Isaiah 24:7-9 recontextualizes Isaiah 5:1112, where the focus is on social injustice of the inhabitants of Jerusalem, to accommodate a
more universal situation, i.e., the judgment of the inhabitants of the earth.

3.1.2.4 Isaiah 24:18b and Genesis 7:11b/ Genesis 8:2b
It is interesting to note once again the allusion between Isaiah 24 and Noah’s flood story in
Genesis.
Isaiah 24:18b
18b
For the windows of the height are opened, and the foundations of the earth tremble.

#r<a'( ydEs.Amï Wvß[]r>YIw:) WxT'êp.nI ‘~ArM'mi tABÜrUa]-yKi

Genesis 7:11b
11b
And the windows of the heavens were opened

WxT'(p.nI ~yIm:ßV'h; tBoïrUa]w:
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Genesis 8:2b
2b
And the fountains of the deep and the windows of the heavens were closed

~yIm"+V'h; tBoßrUa]w:¥ ~AhêT. tnOæy>[.m; ‘Wrk.S'(YIw:
Isaiah 24:18b
Genesis 7:11b
Genesis 8:2b

WxT'êp.nI ‘~ArM'mi tABÜrUa]-yKi
WxT'(p.nI ~yIm:ßV'h; tBoïrUa]w:
~yIm"+V'h; tBoßrUa]w:¥ ~AhêT. tnOæy>[.m; ‘Wrk.S'(YIw:

The image of Noah’s flood is depicted in Isaiah 24:18b as God’s judgment on the earth (cf.
Gray 1912:420; Kaiser 1974:191; Oswalt 1986:453; Hayes & Irvine 1987:304; Seitz
1993:180; Landy 1998:132; Childs 2001:181; Tucker 2001:212; Barker 2003:516).
Additionally, Gray (1912:420) and Tucker (2001:212) point out that Genesis 7:11 and 8:2
belong to the P (Priestly) document. In Genesis 7:11, God’s judgment is described as a flood
which is caused by opening the windows of heaven (Barker 2003:516) and in Genesis 8:2, the
windows of the heavens were closed in order to end the flood. The main reason for the flood
was the people’s transgression. This human transgression is severely against the purpose of
God in creation. In response, God tried to kill the people through flood which also reverses
God’s creation. In Isaiah 24:18, the author intentionally recontextualizes Noah’s flood story in
a universalizing direction and an eschatological (apocalyptic) time in order to judge the
transgression of the inhabitants of the earth.

3.1.2.5 Isaiah 27: 2-5 and Isaiah 5:1-7
The vineyard metaphor in Isaiah 27:2-5 and 5:1-7 is observed by numerous scholars (Gray
1912:453; Heschel 1962:84-5; Jacob 1970:325; Kaiser 1974:224; Wildberger 1978:1008-9;
Carroll 1979:148; Oswalt 1986:493; Sweeney 1988:50; Nielsen 1989:116; VanGemeren
1990:268; Seitz 1993:196-7; Laato 1998:183; Tucker 2001:226; Barker 2003:517;
McConville 2002:14).
Isaiah 27: 2-5
2
On that day: A pleasant vineyard (dm,x,Þ ~r<K,î), sing about her! 3 I, the Lord, am its keeper;
every moment I water it. I guard it night and day so that no one can harm it; 4 I have no wrath.
If it gives me thorns and briers (tyIv’; rymiîv'), in battle, I will march against it. I will burn it
together. 5 Or else let it cling to me for protection, let it make peace with me, let it make peace
with me.
Isaiah 5:1-7
Let me sing for my beloved my love-song concerning his vineyard (Am+r>k;l). . My beloved had a
vineyard (~r<K,²;) on a very fertile hill. 2 He dug it and cleared it of stones, and planted (Wh[e’JY' wI ): it
with choice vines; he built a watchtower in the midst of it, and hewed out a wine vat in it; he
expected it to yield grapes, but it yielded wild grapes. 3And now, O inhabitants of Jerusalem
and people of Judah, judge between me and my vineyard (ymir( K> ); 4 What more was there to do
for my vineyard (ymi_r>k;l). that I have not done in it? When I expected it to yield grapes, why did
1
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it yield wild grapes? 5 And now I will tell you what I will do to my vineyard (ymi_r>k;l). I will
remove its hedge, and it shall be devoured; I will break down its wall, and it shall be trampled
down. 6 I will make it a waste; it shall not be pruned or hoed, and it shall be overgrown with
thorns and briers (tyIv"+w" rymiÞv'). I will also command the clouds that they rain no rain upon it. 7
For the vineyard (~r<k,ø) of the Lord of hosts is the house of Israel, and the people of Judah are
his pleasant planting; he expected justice, but saw bloodshed; righteousness (hq"ßd"c.li)i, but
heard a cry (hq")['c.)!

In Isaiah 5:1-7, there is a clear expression of God’s judgment but it is not judgment joyfully
executed but rather carried out with sorrow and grief.
[H]e neither rebukes the people’s ingratitude nor bewails their prospect of ruin and disgrace.
The prophet’s sympathy is for God whose care for the vineyard had been of no avail. God’s
sorrow rather than the people’s tragedy is the theme of this song. The song contains a gentle
allusion to the grief and the disappointment of God. He feels hurt at the thought of abandoning
the vineyard he had rejoiced in, and in which he had placed so much hope and care.
(Heschel 1962:84-5)

The author of Isaiah 27:2-5 reverses and recontextualizes Isaiah 5:1-7 into God’s salvation
and protection (cf. Jacob 1970:325; Kaiser 1974:224; Oswalt 1986:493; Sweeney 1988:50;
Nielsen 1989:116; VanGemeren 1990:268; Seitz 1993:196-7; Laato 1998:183). The text
speaks of God’s care and protection of his vineyard and the hope of God’s salvation in that
day (Carroll 1979:148). In the words of Polaski (2001:366), here, the people are continually
depicted as God’s vineyard but the important shift is that the Lord is described as its
“benevolent protector instead of its passionate lover.”

3.1.2.6 Isaiah 27:11bc and Isaiah 1:3/ Hosea 1:6
Isaiah 27:11bc
11
When its boughs are dry, they are broken; women come and make a fire of them. 11bFor this
is a people without understanding; 11c therefore he that made them will not have compassion
on them, he that formed them will show them no favor.

yKiä Ht'_Aa tAråyaim. tAaßB' ~yvi§n" hn"r>b;êV'Ti ‘Hr"yciq. vboÜyBi 11
`WNN<)xuy> al{ï Arßc.yOw> Whfeê[o WNm,äx]r:y>-al{) ‘!Ke-l[; aWhê ‘tAnyBi-~[; al{Ü

Isaiah 1:3
3
The ox knows its owner, and the donkey its master's crib; but Israel does not know, my
people do not understand.

`!n")ABt.hi al{ï yMiÞ[; [d:êy" al{å ‘laer"f.yI wyl'_['B. sWbåae rAmàx]w: WhnEëqo ‘rAv [d:îy" 3

Hosea 1:6
6
She conceived again and bore a daughter. Then the Lord said to him, “Name her Loruhamah, for I will no longer have pity on the house of Israel or forgive them.”

hm'x'_rU al{å Hm'Þv. ar"îq. Alê rm,aYOæw: tB;ê dl,Teäw: ‘dA[ rh;T;Ûw: 6
`~h,(l' aF'Þa, afoïn"-yKi( laeêr"f.yI tyBeä-ta, ‘~xer:a] dA[ª @ysiAø a al{’ •yKi
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Isaiah 27:11b
Isaiah 1:3
Isaiah 27:11c
Hosea 1:6

aWhê ‘tAnyBi-~[; al{Ü
!n")ABt.hi al{ï yMiÞ[; [d:êy" al{å ‘laer"f.yI
WNN<)xuy> al{ï Arßc.yOw> Whfeê[o WNm,äx]r:y>-al{) ‘!Ke-l[;
~xer:a] dA[ª @ysiøAa al{’ •yKi hm'x'_rU al{å

In Isaiah 1:3, the wickedness of Judah and Jerusalem who do not understand their God is
compared with the ox that does not know its owner. Similarly, Hosea 1:6 announces God’s
judgment to the house of Israel through Hosea’s daughter name: “Name her Lo-ruhamah, for I
will no longer have pity on the house of Israel or forgive them.” Thus, it can be remarked that
Isaiah 1:3 and Hosea 1:6 are more focused on southern Judah and northern Israel, respectively,
than on the world.
By contrast, Isaiah 27:11 shows that God will punish the people of the world without mercy
because they are without understanding. As Tucker (2001:227) remarks, the author of Isaiah
27:11 recontextualizes Isaiah 1:3 and Hosea 1:6 as universal punishment. It is the people of
the earth who do not understand and for that reason they are under God’s wrath.

3.1.3 Reconfiguration
The primary interest of reconfiguration is the reformulation of previous traditions (Robbins
1996a:107). In a way, both recitation and recontexualization are similar to reconfiguration, but
reconfiguration focuses more on relating a circumstance in a way that creates a new
occurrence in relation to a previous tradition (Robbins 1996b:50).

3.1.3.1 Isaiah 24:13 and Isaiah 17:6
The grape harvest symbolizes God’s judgment and this theme connects Isaiah 24:13 and
Isaiah 17:6 (cf. Kaiser 1974:184; Wildberger 1978:898; Oswalt 1986:449; Sweeney 1988:423).
Isaiah 24:13
13
For thus it shall be in the midst of the earth and among the nations, as the shaking of an
olive tree, as at the gleanings when the vintage is ended.

tyIz:ë @q,nOæK. ~yMi_[;h'( %AtåB. #r<a'Þh' br<q<ïB. hy<±h.yI hkoï yKiä 13
`ryci(b' hl'îK'-~ai tl{ßleA[K.

Isaiah 17:6
6
Gleanings will be left in it, as when an olive tree is beaten - two or three berries in the top
of the highest bough, four or five on the branches of a fruit tree, says the Lord God of Israel.

varoåB. ~yrIßG>r>G: hv'²l{v. ~yIn:ôv. tyIz:ë @q,nOæK. ‘tl{leA[) ABÜ-ra;v.nIw> 6
`lae(r"f.yI yheîl{a/ hw"ßhy>-~aun> hY"ërIPo* ‘h'yp,’[is.Bi hV'ªmix] h['äB'r>a; rymi_a'
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Isaiah 24:13
Isaiah 17:6

tl{ßleA[K. tyIz:ë @q,nOæK.
tyIz:ë @q,nOæK. ‘tl{leA[)

Isaiah 17:6 is based on an oracle concerning Damascus (17:1), Ephraim (17:3) and
Jacob/Israel (17:4, 6), which are all under God’s judgment. However, Isaiah 24:13, does not
explicitly discuss the punishment of a specific people or nation but “it refers to the
punishment of the city of chaos, in the midst of the earth and its peoples, indicating the
universal or cosmic scope of this punishment” (Sweeney 1988:43). In this regard, Isaiah 24:13
apparently intends to make the reader realize that the prophecy in 17:6 has now been fulfilled:
“Ein Leser fühlte sich an 17:6 erinnert und wollte bezeugen, daß jene jesajanische
Weissagung nun zur Erfüllung kommen werde” (Wildberger 1978:898). In other words, Isaiah
17:6 is somehow reconfigured in Isaiah 24:13 as a worldwide judgment.

3.1.3.2 Isaiah 24:14-16a and Isaiah 42:10-13
Isaiah 24:14-16a
14
They lift up their voices, they shall exult in the Lord’s majesty, they cry out from the sea
(~Y"m) i Wlßhc] ' hw"hë y> !AaågB> i WNro+y" ~l'AÞ q Waïf.yI hM'he). 15Therefore in the dawning light glorify the Lord; in the
coastlands of the sea the name of the Lord, the God of Israel
(lae(rf" .yI yheîl{a/ hw"ßhy> ~veî ~Y"hë ; yYEåaiB. hw"h+ y> WdåBK. ; ~yrIßaBu ' !Keª-l[;). 16From the ends of the earth we hear songs:
glory to the Righteous (rm:±aow" qyDIêC;l; ybiäc. ‘Wn[.m;’v' troÜmiz> #r<aøh' ' @n:“Km. i).
Isaiah 42:10-13
10
Sing to the Lord a new song, his praise from the ends of the earth ! Let the sea roar and all
that fills it, the coastlands and their inhabitants
(~h,(ybev.yOw> ~yYIßai Aaêl{m.W ~Y"h; ydEÛr>Ay #r<a'_h' hceäq.mi AtßL'hiT. vd"êx' ryviä ‘hw"hyl;( WryviÛ)i. 11 Let the desert and its towns
lift up their voice148 (WaÜf.yI), the villages that Kedar inhabits; let the inhabitants of Sela sing for
joy, let them shout from the tops of the mountains. 12 Let them give glory to the Lord, and
declare his praise in the coastlands (WdyGI)y: ~yYIïaiB' AtßL'hit.W dAb+K' hw"ßhyl;( Wmyfiîy"). 13 The Lord goes forth
like a soldier, like a warrior he stirs up his fury; he cries out, he shouts aloud, he shows
himself mighty against his foes.
Isaiah 24:14-16a

Isaiah 42:10-13

~Y")mi Wlßh]c' hw"ëhy> !Aaåg>Bi WNro+y" ~l'ÞAq Waïf.yI hM'he
hw"+hy> WdåB.K; ~yrIßauB' !Keª-l[;
lae(r"f.yI yheîl{a/ hw"ßhy> ~veî ~Y"ëh; yYEåaiB.
rm:±aow" qyDIêC;l; ybiäc. ‘Wn[.m;’v' troÜmiz> #r<aøh' ' @n:“K.mi

#r<a'_h' hceäq.mi AtßL'hiT. vd"êx' ryviä ‘hw"hyl;( WryviÛ
~h,(ybev.yOw> ~yYIßai Aaêl{m.W ~Y"h; ydEÛr>Ay
WdyGI)y: ~yYIïaiB' AtßL'hit.W dAb+K' hw"ßhyl;( Wmyfiîy"

The passages portray an image of a joyful song and both songs include the whole world in the
praise of God’s glory (cf. Mulder 1954:75; Anderson 1963:118-26; March 1966:218; Henry
1967:49-51; Redditt 1972:331-2; Otzen 1974:196-206; Millar 1976:111-2; Wildberger
1978:898; Williamson 1992:177; Polaski 2001:125-6). However, scholarly debates opinions
differ on the relationship between the two texts. Whereas some scholars (cf. March 1966:218;
Heny 1967:49-51; Redditt 1972:331-2) maintain that there is no connection between Isaiah
148

It is sometime translated as “to raise the voice” without lAq (HALOT 6362. cf. Isaiah 3:7).
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24:14-16 and Isaiah 42 (in the so-called Deutero–Isaiah), others support a connection (cf.
Anderson 1963:118-26; Millar 1976:111-2; Otzen 1974:196-206).
As far as we are concerned, even if it can not be ascertained that the author of Isaiah 24:1416a was indeed influenced by Isaiah 42:10-13, a parallel can be observed between them as
shown above. However, in the interpretation, the passage is reconfigured. For instance, Isaiah
42:10-13 focuses on a people, the light of nations, who praise God with a new song; and this
is in “the context of the new creation” (Redditt 1972:331-2). Even Isaiah 24:14-16a is a song
of praise to God and the context is within an eschatological (apocalyptic) turmoil and God’s
universal judgment.

3.1.3.3 Isaiah 25:4-5 and Isaiah 4:5-6/ Isaiah 32:1-2
The connection of Isaiah 25:4-5 with Isaiah 4:5-6 and Isaiah 32:1-2 is examined by some
scholars (cf. Oswalt 1986:462; Sweeny 1988:45-6; Doyle 2000:248; Rudman 2000:406;
Polaski 2001:203-4).
Isaiah 25:4-5
4
For you have been a refuge to the poor, a refuge to the needy in his distress, a shelter from
the rainstorm and a shade from the heat. for the blast of the ruthless was like a rainstorm
against a wall, 5 the noise of aliens like heat in a dry place, you subdued the heat with the
shade of clouds; the song of the ruthless was stilled.

‘Al+-rC;B; !Ayàb.a,l' zA[ïm' lD"²l; zA[ïm' t'yyI“h'-yKi( 4

`ryqI) ~r,z<ïK. ~yciÞyrI[' x:Wrï yKi² br<xoême lceä ~r<Z<’mi hs,Ûx.m;
rymiîz> b['ê lceäB. br<xo… [:ynI+k.T; ~yrIßz" !Aaïv. !Ayëc'B. br<xoåK5.
`hn<)[]y: ~yciÞyrI[")
Isaiah 4:5-6
5
Then the Lord will create over the whole site of Mount Zion and over its places of assembly
a cloud by day and smoke and the shining of a flaming fire by night. Indeed over all the glory
there will be a canopy. 6 It will serve as a pavilion, a shade by day from the heat, and a refuge
and a shelter from the storm and rain.

!n"Ü[' h'a,ªr"q.mi-l[;w> !AY÷ci-rh; !Ak’m.-lK' •l[; hw"³hy> ar"äb'W 5
`hP'(xu dAbßK'-lK'-l[; yKiî hl'y>l"+ hb'Þh'l, vaeî Hg:n°wO > !v'ê['w> ‘~m'Ay
`rj")M'miW ~r,Z<ßmi rATês.mil.W ‘hs,x.m;l.W br<xo+me ~m'ÞAy-lcel. hy<ïh.Ti hK'²suw> 6

Isaiah 32:1-2
1
See, a king will reign in righteousness, and princes will rule with justice.
2
Each will be like a hiding place from the wind, a covert from the tempest, like streams of
water in a dry place, like the shade of a great rock in a weary land.

lceîK. !Ayëc'B. ~yIm:å-ygEl.p;K. ~r,z"+ rt,seäw> x:Wrß-abex]m;(K. vyaiî-hy"h'w>

2

`hp'(yE[] #r<a,îB. dbeÞK'-[l;s,(

Isaiah 25:4b
Isaiah 25:5
Isaiah 4:6
Isaiah 32:2

ryqI) ~r,z<ïK. ~yciÞyrI[' x:Wrï yKi² br<xoême lceä ~r<Z<’mi hs,Ûx.m;
lceäB. br<xo… [:ynI+k.T; ~yrIßz" !Aaïv. !Ayëc'B. br<xoåK.
rj")M'miW ~r,Z<ßmi rATês.mil.W ‘hs,x.m;l.W br<xo+me ~m'ÞAy-lcel.
lceîK. !Ayëc'B.
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The texts depict an image of God’s protection through nature.149 The context of Isaiah 4:5-6
is the future glory of the survivors in Zion/Jerusalem which will accompany God’s protection
once the city is cleansed of its transgression (Rudman 2000:407). Like Isaiah 4:5-6, the author
of Isaiah 32:1-2 expresses the wind and the shade as a metaphor of the protection offered by
the king and princes who will reign over the people in righteousness and justice in the future
(Sweeny 1988:46). In the case of Isaiah 25:4-5, the situation and context are similar to Isaiah
4:5-6 and Isaiah 32:1-2. The author of Isaiah 25:4-5 states that God deserves praise because
he not only defeats the fortified city but he also provides the protection that the people need,
especially the poor and the needy who suffered under the rule of that city. As Sweeney
(1988:46) rightly emphasizes, the author of 25:4-5 has reconfigured Isaiah 4:5-6 and Isaiah
32:1-2 into “universal concerns.” Unlike Isaiah 4:5-6 and Isaiah 32:1-2, although the writer of
25:4-5 deliberately omits certain particular references, he applies God’s protection to the poor
(lD"²l); and needy (!Ayàb.a,l')' in the world (Rudman 2000:407).

3.1.3.4 Isaiah 25:11b-12 and Isaiah 2:9-17
Isaiah 25:11b-12
11
Though they spread out their hands in the midst of it, as swimmers spread out their hands
to swim, 11b his pride (Atêw"a]G:))i:) will be laid low ‘(lyPiv.hiw)> i despite the struggle of their hands. 12 The
high (bG:få m. i)i fortifications (rc;úb.mWi )i of your walls (^yt,ªmoAx)i will be brought down, laid low (xv;îhe)i,
cast to the ground, even to the dust (rp"[) )' i i
Isaiah 2:9-17
And so people are low (xV;îYIw): i and everyone is brought low (lP;v.YIw:)i - do not forgive them! 10
Enter into the rock, and hide in the dust (rp"+['B,()i from the terror of the Lord, and from the glory
of his majesty. 11 The haughty eyes of people shall be brought low (lpeêv')i, and the pride of
everyone shall be low (xv;Þw)> i; and the Lord alone will be exalted (bG:ôf.nIw)> i in that day. 12 For the
Lord of hosts has a day against all that is proud (ha,GÞ E)i and lofty, against all that is lifted up and
low (lpe(v'w>)i; 13 against all the cedars of Lebanon, lofty and lifted up; and against all the oaks of
Bashan; 14 against all the high mountains, and against all the lofty hills; 15 against every high
tower, and against every fortified (hr"(Wcb.) wall (hm'îAx)i; 16 against all the ships of Tarshish, and
against all the beautiful craft. 17 The haughtiness of people shall be low (xv;Þw)i, and the pride of
everyone shall be brought low (lpeÞv'w>)i; and the Lord alone will be exalted (bG:ôf.nIw)> i on that day.
9

As can be noted, connections exist between Isaiah 25:11b-12 and Isaiah 2:9-17, especially in
terms of words and themes (Vermeylen 1977:365-6). Regarding lexical connections, Sweeney
(1988:47) provides a good explanation:
Thus, lyPiv.hiw> “he brings down,” corresponds to the four occurrences of this verb root in Isa 2:9,
11, 12, and 17. The noun Atêw"a]G:) “his pride,” corresponds to the noun ha,ÞGE “high,” in Isa 2:12,
149

Doyle (2000:248) notes an interesting point concerning God’s protection through nature and the phenomenon
in ancient Near Eastern traditions in which the term (lc) implies that “the final and climatically most significant
protective image of the three [sic] in which the Lord is identified with ‘shade’… In Egypt, the goddesses Hathor
and Nut were presented as tree goddesses, while Sumerian royal hymns portrayed the King as a tree of life which
provided shadow and protection to his people.”
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which is derived from the same root. The appearance of bG:åf.mi “high, exalted,” in Isa 25:12 corresponds with bG:ôf.nIw> “and he shall be exalted,” in Isa 2:11, 17. The word, ^yt,ªmAo x “your walls,”
compares with hm'îAx “wall,” in Isa 2:15 and rc;úbm. iW “fortification,” corresponds to hr"(Wcb.
“fortified,” in the same verse. The verb xv;îhe “he shall lay low,” appears twice as xV;Yî wI : “and he is
low,” in Isa 2:9 and as ‘xv;w> “and it shall be low,” in Isa 2:11, 17. Finally, the noun, rp"+[' “dust,”
appears in Isa 2:10.

As Sweeney indicates, the close lexical connection between Isaiah 25:11b-12 and Isaiah 2:917 is clearly visible. Additionally, the themes are equally related; Isaiah 2:6-21 portrays God’s
judgment pronounced on the arrogant especially against the house of Jacob and its people on
that day while Isaiah 25:11b-12 depicts God’s punishment on Moab. Why then does the writer
of Isaiah 25:11-12 reconfigure Isaiah 2:9-17 and suddenly singles out a specific nation, Moab
as the most hated object? There are some unresolved arguments in scholarly circles on the
above question; for instance, the issue of whether Moab is a historical or symbolic figure (cf.
Lindblom 1938:38-9; Plöger 1968:62-3 Kaiser 1974:204; Clement 1980:210-11; Sweeney
1988:47). In our judgment, if we follow Oswalt’s (1986:46) figurative understanding of
“Moab symbolizing the rest of the nations” and Childs’ (2001:185) view of Moab as a symbol
of arrogance among the nations, we may appreciate once again the intention of the author of
Isaiah 25:11-12 which is God’s universal judgment on the nations which refuse God’s
sovereign rule on Mountain Zion.

3.1.3.5 Isaiah 26:5 and Isaiah 2:6-21
Isaiah 26:5
5
For he has brought low the inhabitants of the height; the lofty city he lays low. He lays it
low to the ground, casts it to the dust.

`rp")['-d[; hN"[<ßyGIy: #r<a,ê-d[; ‘Hl'yPiv.y: hN"l<ÜyPiv.y: hb'_G"f.nI hy"ßr>qi ~Arêm' ybeäv.yO ‘xv;he yKiÛ 5

Isaiah 2:6-21
6
For you have forsaken the ways of your people, O house of Jacob. Indeed they are full of
diviners from the east and of soothsayers like the Philistines, and they clasp hands with
foreigners. 7 Their land is filled with silver and gold, and there is no end to their treasures;
their land is filled with horses, and there is no end to their chariots. 8 Their land is filled with
idols; they bow down to the work of their hands, to what their own fingers have made. 9 And
so people are low (xV;îYIw:)i, and everyone is brought low - do not forgive them! 10 Enter into the
rock, and hide in the dust from the terror of the Lord, and from the glory of his majesty. 11
The haughty eyes of people shall be brought low (lpeêv)' i, and the pride of everyone shall be
low (xv;Þw)> i; and the Lord alone will be exalted (bG:ôf.nIw)> in that day. 12 For the Lord of hosts has a
day against all that is proud and lofty, against all that is lifted up and low (lpe(v'w>); 13 against all
the cedars of Lebanon, lofty and lifted up; and against all the oaks of Bashan; 14 against all
the high mountains, and against all the lofty hills; 15 against every high tower, and against
every fortified wall; 16 against all the ships of Tarshish, and against all the beautiful craft. 17
The haughtiness of people shall be low (xv;Þw)i, and the pride of everyone shall be brought low
(lpeÞv'w>); and the Lord alone will be exalted (bG:ôf.nIw)> i on that day. 18 The idols shall utterly pass
away. 19 Enter the caves of the rocks and the holes of the ground, from the terror of the Lord,
and from the glory of his majesty, when he rises to terrify the earth. 20 On that day people will
throw away to the moles and to the bats their idols of silver and their idols of gold, which
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they made for themselves to worship, 21 to enter the caverns of the rocks and the clefts in the
crags, from the terror of the Lord, and from the glory of his majesty, when he rises to terrify
the earth.

Most of the credit for the explication of the connection between Isaiah 25:11b-12 and Isaiah
2:9-17, goes to Sweeney (1988:47-8), who also proposes a thematic and lexical association
between Isaiah 26:5 and Isaiah 2:6-21 (Vermeylen 1977:365-66). First, Sweeney (1988:47-8)
demonstrates the occurrence of related words in the two passages:
Thus, the root of ‘xv;he, “he lays low,” appears three times in this passage, as indicated above (Isa
2:9, 11, 17). The adjective hb'_G"f.nI, “lofty, exalted,” appears in verbal form to describe the
exaltation of YHWH in Isa 2:11, 17. The root of the verbs hN"l<ÜyPiv.y: and Hl'yPiv.y:, “to bring down,”
appears four times, as indicated above (Isa 2:9, 11, 12, 17). The noun rp")[', “dust,” appears in Isa
2:10. Finally, the noun ~Arêm', “high,” corresponds to the five appearances of its root in Isa 2:11,
12, 13, 14, and 17.

According to Sweeney, this lexical relationship also leads to the idea which is shared between
Isaiah 26:5 and Isaiah 2:6-21. In Isaiah 2:6-21, the writer of the song expresses God’s
judgment on the arrogant, including not only the house of Jacob but also the people of the
earth, on that day. As a result, the Lord alone will be exalted (2:11). This kind of image
concerning God’s punishment is also employed in Isaiah 26:5. For instance, the writer
employs the concept that God will punish the people who dwell on high and in a city
described as the “lofty city” which is possibly “the city of chaos” (24:10) and “the fortified
city” (25:2); a symbol of human pride (Sweeney 1988:48). At any rate, the interesting point is
that the author of Isaiah 26:5 has reconfigured Isaiah 2:6-21 by symbolizing the city. In other
words, in Isaiah 26:1, there is “a strong city” which symbolizes God’s salvation and blessing
in contrast to “the lofty city” in 26:5 representing the human ego and which anticipates the
realization of Isaiah 2:6-21. Moreover, as the image of God’s punishment is retained because
of the people’s haughtiness.

3.1.3.6 Isaiah 26:17-18 and Isaiah 13:8/ Isaiah 66:7-9
The image of a pregnant woman in Isaiah 26:17-18 appears also in Isaiah 13:8 and Isaiah
66:7-9.
Isaiah 26:17-18
17
Like a pregnant woman, who writhes and cries out in her pangs when she is near her time,
so were we before you, O Lord; 18 we were pregnant, we writhed, but like we gave birth only
to wind. We have won no salvation on the earth, and no one is born to inhabitants of the
world.

`hw")hy> ^yn<ßP'mi WnyyIïh' !KE± h'yl,_b'x]B; q[;Þz>Ti lyxiîT' td<l,êl' byrIåq.T; ‘hr"h' AmÜK. 17
`lbe(te ybeîv.yO WlßP.yI-lb;(W #r<a,ê hf,[]n:å-lB; ‘t[oWvy> x:Wr+ Wnd>l;äy" AmàK. Wnl.x;ê WnyrIåh' 18
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Isaiah 13:8
8
And they will be dismayed. Pangs and agony will seize them; they will be in anguish like a
woman in labor. They will look aghast at one another; their faces will be aflame.

`~h,(ynEP. ~ybiÞh'l. ynEïP. Whm'êt.yI ‘Wh[e’rE-la, vyaiÛ !Wl+yxiy> hd"ÞleAYK; !WzëxeayO* ‘~ylib'x]w:) ~yrIÜyci ŸWlh'¦b.nIw>) 8

Isaiah 66:7-9
7
Before she was in labor she gave birth; before her pain came upon her she delivered a son. 8
Who has heard of such a thing? Who has seen such things? Shall a land be born in one day?
Shall a nation be delivered in one moment? Yet as soon as Zion was in labor she delivered
her children. 9 Shall I open the womb and not deliver? says the Lord; shall I, the one who
delivers, shut the womb? says your God.
`rk")z" hj'yliîm.hiw> Hl'Þ lb,x²e aAbïy" ~r<j,’B. hd"l'_y" lyxiÞT' ~r<j,îB. 7

dx'êa, ~AyæB. ‘#r<a’, lx;WyÝh] hL,aeêK' ‘ha'r" ymiÛ tazO©K' [m;äv'-ymi( 8
`h'yn<)B'-ta, !AYàci hd"îl.y"-~G: hl'x'²-yKi( tx'_a, ~[;P;ä yAGà dle(W"ïyI-~ai
`%yIh")l{a/ rm:ïa' yTir>c:ß['w> dyli²AMh; ynIôa]-~ai hw"+hy> rm:åayO dyliÞAa al{ïw> ryBi²v.a; ynIïa]h; 9

Some scholars indicate a certain connection between Isaiah 26:17-18 and Psalm 59:4 (Kaiser
1974:213); between Isaiah 26:17-18 and Hosea 13:13 (Childs 2001:191) and even between
Isaiah 26:17-18 and Isaiah 13:8 (Wildberger 1978:994). Once again, it is Sweeney who
demonstrates that Isaiah 26:17-18 shows a strong lexical and thematic correlation with Isaiah
13:8 and Isaiah 66:7-9. According to Sweeney (1988:48), even though there are many
metaphors which express childbirth in the book of Isaiah (cf. 7:14; 8:3; 9:5; 13:8; 21:3; 23:45; 33:11; 42:11; 45:10; 49:21; 51:2; 51:18; 54:1; 55:10; 59:3-4; 66:7-9), only Isaiah 13:8 and
66:7-9 can be highlighted as being particularly close, in this case. In Sweeney’s point of view:
The noun lb,x²e “labor pain,” appears in both Isa 13:8 and 66:7, but nowhere else in the book of
Isaiah. The verb root, lWx “to writhe in labor pains,” appears twice in Isa 26:17-18, once in Isa
13:8, and three times in Isa 66:7-8. Finally, the verb root, dl;y" “to give birth,” appears twice in
Isa 26:17-18, once in Isa 13:8, and five times in Isa 66:7-9.

Furthermore, an interesting point is that apart from the lexical link, their contexts are similar
in terms of the themes of childbirth and God’s judgment. In Isaiah 13:8, the author employs
childbirth metaphor to convey agony and labour but it was not directed against Babylon
which will face God’s judgment on the day of Lord. The situation is somewhat different in
Isaiah 66:7-9 which describes Zion as a pregnant woman giving birth to her children, a
seeming allusion that probably includes the people of Israel in God’s worldwide judgment
(66:15-16; cf. Sweeney 1988:49). In the case of Isaiah 26:17-18, the author utilizes the
metaphor of childbirth; a painful labor in which no one is born to inhabit the earth (26:18).
What is the implication of Isaiah 26:17-18 therefore? Why and how does the author of Isaiah
26:17-18 reconfigure Isaiah 13:8 and 66:7-9? The answer is that even the writer of Isaiah
26:17-18 employs the metaphor of childbirth to depict God’s judgment on Babylon (Isa 13:1,
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8) and the re-establishment of Israel in Zion as the heart of a global revival and God’s
worldwide judgment (Isa 66:7-9, 15-16). The author of Isaiah 26:17-18 reconfigures these
major themes to universalize the direction of God’s punishment followed by a universal
rebirth which focuses on Zion; this is one of the main themes in Isaiah 24-27 (Sweeney
1988:49).

3. 2 Cultural intertexture
Cultural intertexture is based on the “insider” information that specific people or community
experience and learn of their distinctive cultural knowledge through communal interaction
(Robbins 1996b:58). According to Robbins (1996b:58), the notion of cultural intertexture is
manifested “in word and concept patterns and configurations: values, scripts, codes, or
systems (e.g., purity, law, covenant); and myths (e.g., wisdom, Oedipus, Hermes).” In practice,
Robbins (1996b:58) indicates that cultural intertexture materializes in texts either through
reference (the occurrence of a word, phrase or clause that refers to a personage or tradition
known to the people in a culture; cf. Robbins 1996a:110); or through allusion (the
incorporation of identifiable elements from other sources, whether previous or
contemporaneous, textual or extra-textual; cf. Miner 1993:38-9) and through echo (a word or
phrase which evokes or potentially evokes, a cultural tradition; cf. Robbins 1996a:110).

3.2.1 Isaiah 24:3 and Egyptian oracles and prophecy
Isaiah 24:3
3
The earth shall be utterly laid waste and utterly despoiled; for the Lord has spoken this word.

`hZ<)h; rb"ïD"h;-ta, rB<ßDI hw"ëhy> yKiä zAB+Ti zABåhiw> #r<a'Þh' qAB±Ti qABôhi 3

The Prophecy of Neferti
Re must begin the foundation (of the earth over again).
The land is completely perished, (so that) no remainder exists, (so that) not
(even) the black of the nail survives form what was fated.
(ANET 1969:445)

Isaiah 24:3 shows an interesting connection with Egyptian prophecy. In ANET’s Third Edition
(1969:684), it is suggested that Egyptian oracles and prophecy, especially, “the Prophecy of
Neferti” dated from the 18th dynasty (ca. 1350-1100 BCE) even though older, is similar to
Isaiah 24:3.
In Isaiah 24:3, the earth faces devastation because of God’s judgment. Likewise, in the
Prophecy of Neferti, The land is completely perished because of the Egyptian god, “Re.”
However, ANET sounds a note of caution that in applying ANET to the Bible, it should be take
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into account that the author of Isaiah 24:3 might not necessarily use an Egyptian source even
though some similarities exist between the two texts. With this caution in mind, it remains
possible that the writer of our text uses the Egyptian oracles and prophecy as an illustration in
declaring God’s universal judgment in Isaiah 24:3.

3.2.2 Isaiah 24:5a and Leviticus 18:24-30/ Numbers 35:33
Some scholars observe a cultural allusion to Leviticus 18:24-30 and Numbers 35:33 in Isaiah
24:5a (cf. Hayes & Irvine 1987:300; Seitz 1993:181; Sheppard 2000:508).
Isaiah 24:5a
5
The earth lies polluted under its inhabitants; for they have transgressed laws, violated the
statutes, broken the everlasting covenant.

`~l'A( [ tyrIïB. WrpEßhe qxoê Wpl.x'ä ‘troAt WrÜb.['-yKi( h'yb,_v.yO tx;T;ä hp'Þn>x' #r<a'îh'w> 5

Leviticus 18:24-30
24
Do not defile yourselves in any of these ways, for by all these practices the nations I am
casting out before you have defiled themselves. 25 Thus the land became defiled; and I
punished it for its iniquity, and the land vomited out its inhabitants. 26 But you shall keep my
statutes and my ordinances and commit none of these abominations, either the citizen or the
alien who resides among you 27 (for the inhabitants of the land, who were before you,
committed all of these abominations, and the land became defiled); 28 otherwise the land will
vomit you out for defiling it, as it vomited out the nation that was before you. 29 For whoever
commits any of these abominations shall be cut off from their people. 30 So keep my charge
not to commit any of these abominations that were done before you, and not to defile
yourselves by them: I am the Lord your God.

`~k,(ynEP.mi x;LeÞv;m. ynIïa]-rv,a] ~yIëAGh; Waåm.j.nI ‘hL,a’-e lk'b. yKiÛ hL,ae_-lk'B. WaßM.J;Ti(-la; 24
`h'yb,(v.yO-ta, #r<a'Þh' aqIïT'w: h'yl,_[' Hn"ßwO[] dqoïp.a,w" #r<a'êh' am'äj.Tiw: 25
xr"êz>a,h'( hL,ae_h' tboß[eATh; lKoïmi Wfê[]t; al{åw> yj;êP'v.mi-ta,w> ‘yt;Qoxu-ta, ~T,ªa; ~T,är>m;v.W 26
`~k,(k.AtB. rG"ïh; rGEßh;w>
`#r<a'(h' am'Þj.Tiw: ~k,_ynEp.li rv<åa] #r<a'Þh'-yve(n>a; Wfï[' laeêh' tboå[eATh;-lK'-ta, yKi… 27
`~k,(ynEp.li rv<ïa] yAGàh;-ta, ha'²q' rv<ïa]K; Ht'_ao ~k,Þa]M;j;(B. ~k,êt.a, ‘#r<a’h' ' ayqIÜt'-al{)w> 28
`~M'([; br<Q<ïmi tfoß[oh' tAvïp'N>h; Wt±r>k.nIw> hL,ae_h' tAbß[eATh; lKoïmi hf,ê[]y: rv<åa]-lK' yKi… 29
~h,_B' WaßM.J;ti( al{ïw> ~k,êynEp.li Wfå[]n: rv<åa tbo[eAT)h; tAQÜxume tAfø[] yTi’l.bil. yTiªr>m;v.mi-ta, ~T,är>m;v.W 30
`~k,(yhel{a/ hw"ïhy> ynIßa]
Numbers 35:33
33
You shall not pollute the land in which you live; for blood pollutes the land, and no
expiation can be made for the land, for the blood that is shed in it, except by the blood of the
one who shed it.

aWhï ~D"êh; yKiä HB'ê ‘~T,a; rv<Üa] #r<a'ªh'-ta, WpynIåx]t;-al{w> 33
HB'ê-%P;vu rv<åa] ‘~D"l; rP;ªkuy>-al{) #r<a'äl'w> #r<a'_h'-ta, @ynIßx]y:
`Ak*p.vo ~d:îB. ~aiÞ-yKi
Isaiah 24:5
Numbers 35:33

hp'Þn>x' #r<a'îh'w>
#r<a'ªh'-ta, WpynIåx]t;-

According to Isaiah 24:5a, the people who live in the world polluted the earth by breaking
God’s law. The main cause of pollution is their transgressions. In Jewish culture, especially in
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the Scriptures, it is a far-reaching notion that the earth could be defiled by human iniquity, by
aggression, the shedding of blood and even offensive sexual behaviour (Hayes & Irvine
1987:300). A good example is Numbers 35:33, which states that the land is defiled through
the blood shed by a murderer (cf. Holladay 1978:196; Sheppard 2000:508). Another instance
is Leviticus 18:24-30, which indicates that some improper sexual relations can defile not only
the people but the land. Here, the question is, “Why does the author of Isaiah 24:5 allude to
this important Pentateuchal law? In our opinion, it is a rhetorical strategy by the author to
confirm that the inhabitants of the earth deserve God’s judgment: for they have transgressed
the laws, violated the statutes, and broken the everlasting covenant which is supposed to be
obeyed. Consequently, the author of Isaiah 24:5 applies this religious cultural principle to an
eschatological (apocalyptical) world judgment.

3.2.3 Isaiah 24:5b and Genesis 9:16
Isaiah 24:5b
5
The earth lies polluted under its inhabitants; for they have transgressed the laws, violated the
statutes, broken the everlasting covenant.

~l'(A[ tyrIïB. WrpEßhe qxoê Wpl.x'ä ‘troAt WrÜb.['-yKi( h'yb,_v.yO tx;T;ä hp'Þn>x' #r<a'îh'w> 5

Genesis 9:16
16
When the bow is in the clouds, I will see it and remember the everlasting covenant between
God and every living creature of all flesh that is on the earth.

!yBeä ~l'êA[ tyrIåB. ‘rKoz>li h'ytiªyair>W !n"+['B,( tv,Q<ßh; ht'îy>h'w> 16
`#r<a'(h'-l[; rv<ïa] rf"ßB'-lk'B. hY"ëx; vp,n<å-lK' ‘!ybeW ~yhiêl{a/

When Isaiah 24:5b is compared with Genesis 9:16, the connection between the two is not
obscure, especially in the phrase, the everlasting covenant:
Isaiah 24:5
Genesis 9:16

~l'(A[ tyrIïB.
~l'êA[ tyrIåB.

Thus, some scholars indicate a connection in terms of Noahic eternal covenant (cf. Lack
1973:67; Holladay 1978:196; Blenkinsopp 2000:351; Childs 2001:179). When scholars’
suggestions on the lexical and thematic connection are considered, the assumption is that the
author of Isaiah 24:5b applies the familiar covenant of Noah in a new context. Genesis 9:16
shows that God punished the people with the great flood because “The Lord saw that the
wickedness of humankind was great in the earth, and that every inclination of the thoughts of
their hearts was only evil continually” (Genesis 6:5; cf. Seitz 1993:180). Nevertheless, in
spite of the people’s transgressions, God manifested his love by making the perpetual
covenant with Noah and stopping the flood (Genesis 9:16). The exciting point is that just as
the flood was a world phenomenon, God’s covenant is not limited to only Israel but is
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extended to the whole world: “This is the sign of the covenant that I have established between
me and all flesh that is on the earth” (Genesis 9:17; cf. Childs 2001:179).
In the specific cultural background of Genesis 9:16, the author of Isaiah 24:5 reuses God’s
remarkable blessing in apocalyptic judgment. Childs (2001:179) explains this shift in a short
but brilliant way: “In Genesis, God wrought a new beginning in history; in Isaiah, he
announced its end.” Why did God want to end it? Perhaps, one of the answers can be gleaned
from Doyle’s observation that ~l'(A[ tyrIïB. may be considered as a “metaphor for marriage”
that describes the relationship between the Lord and his people who dishonoured marital
faithfulness.150

3.2.4 Isaiah 24:10 and Genesis 1:2
Isaiah 24:10
The city of chaos is broken down,

WhTo+-ty:r>qi hr"ÞB.v.nI

Genesis 1:2
The earth was as formless void
Whboêw" ‘Whto’ ht'îy>h' #r<aªh' 'w>

The theme of chaos in Isaiah 24:10 appears also in Genesis 1:2 (cf. Blenkinsopp 2000:352;
Tucker 2001:211; Collins 2004:395). Before God created the cosmos, the earth was in chaos
(Whto)’ . The author of Isaiah 24:10 relates this primeval creation history or “myths of
beginnings,” to “the future;” an apocalyptic time, which focuses on the city in God’s
judgment (Collins 2004:395).

3.2.5 Isaiah 24 and Deuteronomy 28
Again, several scholars observe a connection between Isaiah 24:1-13 and the Deuteronomic
law of God’s curse and judgment (cf. March 1966:33-34; Redditt 1972:83-5; Watts 1985:317;
Oswalt 1986:446; Polaski 2001:102-3). In this regard, Polaski (2001:103) identifies some
outstanding similarities between Isaiah 24 and Deuteronomy 28:
1) The people will be scattered (Deut 28:36, 63-64; Isa 24:1)
Deut 28:36, 63-64
150

Doyle (2000:230) further considers the “understanding of the violation of the ~l'(A[ tyrIïB. in Isa 24:5, at least
potentially, as an expression of abandonment of faith expressed as an ‘adulterous’ violation providing grounds
for abandonment and rejection by YHWH and the feared experience of ‘widowhood’ which was its consequence.
Understood in the broader context of the relational metaphors of the entire textural complex (YHWH is a
husband), the ~l'(A[ tyrIïB. might be considered a reference to the violation of marital fidelity and as a metaphor for
the rupture of the faith relationship between YHWH and his people”.
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The Lord will bring you, and the king whom you set over you, to a nation that neither you
nor your ancestors have known, where you shall serve other gods, of wood and stone.

36

And just as the Lord took delight in making you prosperous and numerous, so the Lord will
take delight in bringing you to ruin and destruction; you shall be plucked off the land that you
are entering to possess. 64 The Lord will scatter you among all peoples, from one end of the
earth to the other; and there you shall serve other gods, of wood and stone, which neither you
nor your ancestors have known.
63

Isa 24:1
1
Behold the Lord is about to lay waste the earth and make it desolate, and he will twist its
surface and scatter its inhabitants.

2) Lending relationships will be confused (Deut 28:44; Isa 24:2)
Deut 28:44
44
They shall lend to you but you shall not lend to them; they shall be the head and you shall
be the tail.
Isa 24:2
And it shall be like the people, like the priest; like the slave, like his master; like the maid,
like her mistress; like the buyer, like the seller; like the lender, like the borrower; like the
creditor, like the debtor.
2

3) The land will suffer drought (Deut 28:22-24; Isa 24:4, 7)
Deut 28:22-24
22
The Lord will afflict you with consumption, fever, inflammation, with fiery heat and
drought, and with blight and mildew; they shall pursue you until you perish. 23 The sky over
your head shall be bronze, and the earth under you iron. 24 The Lord will change the rain of
your land into powder, and only dust shall come down upon you from the sky until you are
destroyed.
Isa 24:4, 7
The earth dries up and withers, the world languishes and withers; the haughty people of the
earth languishes.

4

7

The new wine dries up, the vine languishes, all the merry-hearted sigh.

4) Few people will remain (Deut 28:62; Isa 24:6, 13)
Deut 28:62
62
Although once you were as numerous as the stars in heaven, you shall be left few in
number, because you did not obey the Lord your God.
Isa 24:6, 13
Therefore a curse devours the earth, and its inhabitants are guilty; therefore the inhabitants
of the earth are burned, and few people are left.

6

For thus it shall be in the midst of the earth and among the nations, as the shaking of an
olive tree, as at the gleanings when the vintage is ended.

13

5) The supply of wine will be destroyed (Deut 28:39, 51; Isa 24:7, 9, 11)
Deut 28:39, 51
39
You shall plant vineyards and dress them, but you shall neither drink the wine nor gather
108

the grapes, for the worm shall eat them.
51

It shall consume the fruit of your livestock and the fruit of your ground until you are
destroyed, leaving you neither grain, wine, and oil, nor the increase of your cattle and the
issue of your flock, until it has made you perish.
Isa 24:7, 9, 11
The new wine dries up, the vine languishes, all the merry-hearted sigh.

7

9

They do not drink wine with singing; strong drink is bitter to those who drink it.

There is an outcry in the streets for wine; all joy is darkened; the gladness of the earth is
banished.

11

6) There will be urban destruction (Deut 28:52; Isa 24:10, 12)
Deut 28:52
52
It shall besiege you in all your towns until your high and fortified walls, in which you
trusted, come down throughout your land; it shall besiege you in all your towns throughout
the land that the LORD your God has given you.
Isa 24:10, 12
The city of chaos is broken down, every house is shut up for entering.

10

12

Desolation is left in the city, the gate is battered into ruins.

7) Houses will be left empty (Deut 28:30; Isa 24:10)
Deut 28:30
30
You shall build a house, but not live in it. You shall plant a vineyard, but not enjoy its fruit.
Isa 24:10
The city of chaos is broken down, every house is shut up for entering.

10

As Polaski observes, there is a clear connection between Isaiah 24 and the Deuteronomic law.
A consideration of the similarities and the purpose behind Isaiah 24 can lead to the proposal
that the author of Isaiah 24 re-applies the curses initiated for covenant destruction in
Deuteronomy 28 to God’s universal curse and judgment on the earth and its inhabitants who
have violated the eternal covenant in Isaiah 24.

3.2.6 Isaiah 25:6 and Exodus 24:9-11/ Akkadian myths
The image of God’s banquets (25:6) after his kingship (24:23) is depicted in Exodus 24:9-11
and even in Akkadian myths (cf. Welten 1982:129-46; Kaiser 1974:192-3; Motyer 1993:209;
Zimmerli 1993:229-30; Berges 1999:165; Blenkinsopp 2000:358-9; Tucker 2001:216;
McConville 2002:19-20; Barker 2003:516; Levin 2005:127).
Isaiah 25:6
6
The Lord of hosts will make for all peoples on this mountain a feast of rich food, a feast of
well-aged wines, of rich food filled with marrow, of well-aged wines strained clear.

~ynIßm'v. hTeîv.mi hZ<ëh; rh"åB' ‘~yMi[;h'(-lk'l. tAaøb'c. hw"“hy> •hf'['w>
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~yqI)Q'zUm. ~yrIßm'v. ~yIëx'muäm. ‘~ynIm'v. ~yrI+m'v. hTeäv.mi
Exodus 24:9-11
9
Then Moses and Aaron, Nadab and Abihu, and seventy of the elders of Israel went up, 10
and they saw the God of Israel. Under his feet there was something like a pavement of
sapphire stone, like the very heaven for clearness.
11
God did not lay his hand on the chief men of the people of Israel; also they beheld God,
and they ate and drank.

WT)v.YIw: Wlßk.aYOw: ~yhiêl{a/h'ä-ta, ‘Wzx/Y<w:) Ad=y" xl;Þv' al{ï laeêr"f.yI ynEåB. ‘yleycia]-la,w>

Enūma eliš (the creation epic)
They set up in it an abode for Marduk, Enlil, (and) Ea
…..
…..
The lord being on the lofty dais which they had built as his abode,
The gods, his fathers, at his banquet he seated:
“This is Babylon, the place that is your home!
Make merry in its precincts, occupy its broad [places].”
The great gods took their seats,
they set up festive drink, sat down to a banquet.
After they had made merry within it,
In Esagila, the splendid, had performed their rites’
(ANET 1969:69)

The context of Isaiah 25:6 is “the great banquet of joy on Zion” (Plöger 1968:60) after the
establishment of the kingship of God (24:23; cf. Kaiser 1974:192). As mentioned above, the
interesting point is that some scholars observe echoes in some of the expressions such as “this
mountain” as referring to Zion in Isaiah 25:6 and “on the mountain” as Mount Sinai in
Exodus 24:12. Furthermore, the author of Isaiah 25:6 draws the image of a covenant meal
between God and his people on the mountain (Isa 25:6 and Ex 24:9-11). More fascinating is
the point that the culture of sharing a meal is a well-known religious metaphor, especially in
the context of divine war. Typically, “when the battle has been won, the gods assemble and
celebrate the victory with a great banquet” (Smith 1992:789; cf. Blenkinsopp 2000:358). A
good example is Enūma eliš (the creation epic) in which a great banquet follows the triumph
and succession to the kingship of Marduk (ANET 1969:69).
What then is the implication of Isaiah 25:6? In our view, the writer of Isaiah 25:6 was wellacquainted with the Pentateuch and ANET traditions. However, in this apocalyptic
(eschatological) situation, he intentionally extends previous traditions to a new situation. For
instance, the meal motif is re-interpreted as a “universal pilgrimage feast” (Polaski 2001:169;
cf. Plöger 1968:61; Wildberger 1978:961; Wodecki 1992:41-3); “opposite universalism”
( Redditt 1972:213-4, 360); “universality and particularity” (cf. Oswalt 1986:463; Johnson
1988:62-64). Further, the phrase, the elders of Israel in Exodus 24 is extended to cover “all
peoples” and is “signifying reconciliation and communion” (Tucker 2001:216; cf. Levin
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2005:127). In additional, the Babylonian god Marduk is replaced by Yahweh whose “ new
order of divine rule includes all peoples” (Childs 2001:184).

3.2.7 Isaiah 25:7-8 and Ugaritic myths
Several scholars (cf. March 1966:108-12; Millar 1976:71-90; Johnson 1988:64-5; Sweeney
1996:337; Blenkinsopp 2000:359; Smit 2002:45; Collins 2004:396) already note a parallel
between Isaiah 25:7-8 and Ugaritic Baal-Anath epic even though some disagree and propose
instead, a Babylonian cult association (Elder 1974:208).
Isaiah 25:7-8
7
And he will swallow up on this mountain the face of the shroud shrouding all peoples, the
sheet that is spread over all nations; 8 he will swallow up death forever. Then Adonay the
Lord will wipe away the tears from all faces, and the disgrace of his people he will take away
from all the earth, for the Lord has spoken.

`~yI)AGh;-lK'-l[; hk'ÞWsN>h; hk'îSeM;h;w >~yMi_[;h'(-lK'-l[; jALßh; jALïh;-ynE)P. hZ<ëh; rh"åB' ‘[L;biW 7
#r<a'êh'-lK' l[;äme ‘rysiy" AMª[; tP;är>x,w> ~ynI+P'-lK' l[;äme h['Þm.DI hwI±hy> yn"ôdoa] hx'’m'W xc;n<ël' ‘tw<M’h' ; [L;ÛBi 8

`rBE)DI hw"ßhy> yKiî

Poem about Baal and Anath (Baal and Mot)
(ii)
One lip to earth and one to heaven,
He stretches his tongue to the stars.
Baal enters his mouth
Descends into him like an olive-cake,
Like the yield of the earth and trees’ fruit.
Sore afraid is Puissant Baal,
Filled with dread is the Rider of Clouds;
“Begone! Say unto Godly Mot (tAm),
……
Be gracious, O Godly Mot (tAm);
Thy slave I, Thy bondman for ever.
(vi)
We came upon Baal
Fallen on the ground:
Puissant Baal is dead,
The Prince, Lord of Earth is perished.
(ANET 1969:138, 139)

In ancient Near Eastern mythical culture, it is typical for deities to assemble and celebrate
their victory with a grand feast after defeating their opponents (cf. Weinfeld 1983:113; Smith
1992:789; Sweeney 1996:337). In the context of Ugaritic Baal-Anath epic, there is a conflict
and war between Baal and Mot (tAm), (Lewis 1992:922-4). According to the above text, Mot,
who is Baal’s main enemy, swallowed Baal as a symbol of defeating and rule over him (cf.
Healey 1995:1129; Smit 2002:45; Curtis 2005:136). On the other hand, the context of Isaiah
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25:7-8 is after the inauguration of God’s kingship (Isa 24:23), and this is followed by a great
banquet (Isa 25:6). In Isaiah 26:7-8, that great feast is connected to the triumph over the
primordial adversary Mot (tAm). The interesting contrast is that God will swallow up death
forever (25:8) which according to Healey (1995:1129) means that, “Yahweh makes nonsense
of the law of Canaanite myth by himself swallowing the swallower.”
It is remarkable that the author of Isaiah 25:7-8 employs the most inclusive and universal
kinds of language151 such as “all peoples (>~yMi_[;h'(-lK')”, “all nations (~yI)AGh;-lK')”, “all faces
(~ynI+P'-lK')” and “all the earth (#r<a'êh'-lK')”, who are invited to God’s banquet after the defeat of
“Mot (tAm)”. Why does the author of Isaiah 25:7-8 communicate the motifs of universalism
and time (cf. Lewis 1985:116; Seitz 1993:191-192; Rossing 1999:145; Childs 2001:184)
through the Ugaritic Baal-Anath myth? It seems to us that Gunkel and Collins rightly capture
the intention of the writer of Isaiah 25:7-8. According to Gunkel (1885), “Urzeit gleicht
Endzeit;” that is, “the primeval time is like the end time” (quoted by Collins 2004:395).
Interpreting Gunkel’s idea, Collins (2004:395) claims that it is “to explain the use of ancient
myths in apocalyptic writings” and to emphasize its apocalyptic time as a reference to the
aged “myths of beginnings,” which is now anticipated the future. Indeed, God’s coronation on
Mount Zion is a great symbol of universal blessing, that is, “the hope of a radical new world
order apart from evil and sickness” (Childs 2001:185).

3.2.8 Isaiah 26:2 and Psalm 118:19-20
Here, a reminiscent pilgrim image is observed between Isaiah 26:2 and Psalm 118:19-20 (cf.
Grogon 1986:163; Oswalt 1986:471; Blenkinsopp 2000:365, 2006:210-11; Childs 2001:190;
Polaski 2001:224).
Isaiah 26:2
2
Open the gates, so that the righteous nation that keeps the truth may enter in.

`~ynI)mua/ rmEïvo qyDIÞc;-yAg aboïy"w> ~yrI+['v. Wxßt.Pi 2

Psalm 118:19-20
19
Open to me the gates of righteousness, that I may enter through them and give thanks to the
Lord. 20 This is the gate of the Lord; the righteous shall enter through it.

`Hy") hd<îAa ~b'÷-aboa'( qd<c,_-yrE[]v; yliî-Wxt.Pi 19
`Ab* Waboïy" ~yqiªyDIc;÷ hw"+hyl; r[;V;îh;-hz<) 20

As scholars note, the author of Isaiah 26:2 uses the image of pilgrimage (cf. Psalm 118:19-20)
which refers to participation in Jerusalem from all divisions of the land (Deut 16; cf. Grogon
151

Some scholars oppose this universalism because of phrases such as “on this mountain” and “his people”
(25:7-8), and the Moab pericope (25:10; cf. Redditt 1972:213-4, 360) but Seitz (1993:191) rightly argues that we
can interpret “his people” as “one not in contrast to all nations but inclusive of them.”
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1986:163). Moreover, there is a similarity in theme regarding morality; the condition for
entering Jerusalem is probably “not cultic purity but that sort of ethical righteousness”
(Oswalt 1986:471; cf. Blenkinsopp 2000:365). However, a closer examination will show
some differences as well. For instance, in Psalm 118:19-20, it is the righteous who may enter
the gates of righteousness whereas in Isaiah 26:2, a more inclusive language, the righteous
nation is employed to identify those who may go through the gate.
What then is the implication in Isaiah 26:2? According to Childs and Polaski, the writer of
Isaiah 26:2 connects with the notion in Isaiah 25:6-8 that God’s banquet is available
universally but there is also a clear boundary in Isaiah 26:2 that “all nations may be included,
but only if they are reformulated as a single nation which is defined as righteous” (Polaski
2001:224). In other words, the invitation is open to all the inhabitants and nations, “yet those
characterized as God’s people are always identified by a response of righteousness” (Childs
2001:190). God’s world-wide blessings of Isaiah 25:6-8 are then kept for individuals and the
righteous (Psalm 118:19-20) who “keep faith” in an eschatological (apocalyptic) time
(Polaski 2001:224).

3.2.9 Isaiah 26:19 and Daniel 12:2/ Akkadian myths
Isaiah 26:19
19
Your dead shall live, my corpses shall rise. O dwellers in the dust, awake and sing for joy!
For your dew is a radiant dew, and the earth will cast out the dead.

rp'ª[' ynEåk.vo Wn÷N>r:w> Wcyqi’h' !Wm+Wqy> ytiÞl'ben> ^yt,ême Wyæx.yI) 19
`lyPi(T; ~yaiîp'r> #r<a'Þw" ^L,êj; ‘troAa lj;Û yKiä

Daniel 12:2
2
Many of those who sleep in the dust of the earth shall awake, some to everlasting life, and
some to shame and everlasting contempt.

hL,aeîw> ~l'êA[ yYEåx;l. hL,ae… WcyqI+y" rp"ß['-tm;d>a; ynEïveY>mi ~yBi§r:w> 2
`~l'(A[ !Aaïr>dIl. tApßr"x]l;

Descent of Ishtar to the Nether World
Yea, the daughter of Sin set [her] mind
To the dark house, the abode of Irkal[la],
To the house which none leave who have entered it,
To the road from which there is no way back,
To the house wherein the entrants are bereft of li[ght],
Where dust is their fare and clay their food,
(Where) they see no light, residing in darkness,
(Where) they are clothed like birds, with wings for garments,
(And where) over door and bolt is spread dust.
(ANET 1969:107)

The above texts show interesting motifs of resurrection from the dead and the dust in Isaiah
26:19, Daniel 12:2 and even in Akkadian myths (cf. Gray 1912:446; Kaiser 1974:217; Oswalt
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1986:485; Blenkinsopp 2000:371). As Gray (1912:446) indicates, this apparent idea of a
physical resurrection in Isaiah 26:19 is a significant religious expression of the Jewish faith
community. However, in church history, especially in 19th century Old Testament studies,
there are two main understandings of resurrection namely individual and national resurrection
(cf. Hasel 1979:267-84; Childs 2001:191). For Hasel and Childs, when we apply Isaiah 26:19
to Daniel 12:2 concerning resurrection, the connection is more on the individual level (cf. Von
Rad 1965:350; Kaiser 1974:217; Oswalt 1986:485; Ward 1991:77). On the other hand, when
we consider Isaiah 26:19 as the rebirth of the Jewish community, it is more associated with
Ezekiel 37:1-14 (cf. Oswalt 1986:485; Sheppard 2000:509; Schmitz 2003:149; Collins
2004:397).
From the two interpretations above, one would wonder why the author of Isaiah 26:19 uses
the concepts of resurrection from the dead (Daniel 12:2 and Ezekiel 37; cf. Miller 2000:166)
and the dust which portray a widespread understanding of the underworld in ancient Near
Eastern literatures such as Akkadian myths (Oswalt 1986:487). In this regard, Childs
(2001:191-2) explains the main intention of the writer of Isaiah 26:19:
Many now agree that this scholarly distinction is quite irrelevant for understanding the function
of the promise within the context of chapter 26. The point being made is that the ultimate status
of the believing community of Israel, which lives at an intersection of two dispensations within
God’s economy, is not determined by the rules of the old age. The sign of the new is not that
pain and misery cease, but that the promised life in God’s kingdom extends even beyond the
grave.

Indeed, it is a courageous and confident confession of hope and faith based on God’s ultimate
triumph over death, especially, in the time of crisis.

3.2.10 Isaiah 26:20 and Genesis 7:16/ Exodus 12:22-23
The passage of Isaiah 26:20 has been compared with the Noahic story and the Passover night
(cf. Gray 1912:449; Kaiser 1974:214; Oswalt 1986:488; Seitz 1993:194-6; Childs 2001:192;
Tucker 2001:222).
Isaiah 26:20

Come, my people, enter your chambers, and shut your doors behind you; hide yourselves
for a little while until the wrath is past.

20

^yt,l'D> rgOðs.W* ^yr<êd"x]b; aBoå ‘yMi[; %lEÜ 20
`~[;z") rAb[]y:-d[; [g:r<ß-j[;m.ki ybiîx] ^d<+[]B;

Genesis 7:16
16
And those that entered, male and female of all flesh, went in as God had commanded him;
and the Lord shut him in.

`Ad*[]B;¥ hw"ßhy> rGOðs.YIw: ~yhi_l{a/ Atßao hW"ïci rv<±a]K;¥ WaB'ê ‘rf'B'-lK'mi hb'Ûqen>W rk'’z" ~yaiªB'h;w> 16
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Exodus 12:22-23
22
Take a bunch of hyssop, dip it in the blood that is in the basin, and touch the lintel and the
two doorposts with the blood in the basin. None of you shall go outside the door of your
house until morning. 23 For the Lord will pass through to strike down the Egyptians; when he
sees the blood on the lintel and on the two doorposts, the Lord will pass over that door and
will not allow the destroyer to enter your houses to strike you down.

~T,Û[.G:hiw> è@S;B;-rv,a] ~D"äB; é~T,l.b;j.W bAz©ae tD:ägUa] ~T,úx.q;l.W 22
@S"+B; rv<åa] ~D"Þh;-!mi tzOëWzM.h; yTeäv.-la,w> ‘@Aqv.M;h;-la,
`rq,Bo)-d[; AtßyBe-xt;P,(mi vyaiî Wa±c.te al {ï~T,ªa;w>
‘~D"h;-ta, ha'Ûr"w> è~yIr:c.mi-ta, @GOæn>li éhw"hy> rb:å['w> 23
al{Üw> xt;P,êh;-l[; ‘hw"hy> xs;Ûp'W tzO=WzM.h; yTeäv. l[;Þw> @Aqêv.M;h;-l[;
`@GO*n>li ~k,ÞyTeB'-la, aboïl' tyxiêv.M;h; ‘!TeyI

God’s judgment on the earth is imminent in Genesis 7:16 (Seitz 1993:196). In this context,
even though God’s punishment is inevitable due to the people’s transgressions, God’s grace
abides on Noah (and his family): the Lord shut him in. In the event of the Passover in Exodus
12:22-23, God’s anger would be expressed through dreadful judgment but the Israelites can
escape it by staying at home and sprinkling the blood of the Passover lamb upon their
doorposts and lintels ( Hayes & Irvine 1987:314).
In the case of Isaiah 26:20, the author employs a similar motif to explain that God’s judgment
is not directed towards his people: “Come, my people, enter your chambers, and shut your
doors behind you; hide yourselves for a little while until the wrath is past.” By contrast, the
verse which follows implies that God’s punishment is a universal judgment meant to punish
the inhabitants of the earth (Tucker 2001:222).: “For the Lord comes out from his place to
punish the inhabitants of the earth for their iniquity; the earth will disclose the blood shed on
it, and will no longer cover its slain” (v.21). Indeed, it is a “promise and fulfilment” that God
will punish the wicked but save his people in the time of universal judgment (Childs
2001:192).

3.2.11 Isaiah 27:1 and Psalms 74:13-14/ Job 26:13/ Isaiah 51:9-10/ Hittite
myths/ Ugaritic myths
Isaiah 27:1
On that day the Lord will punish with his cruel sword, the great and the strong, Leviathan the
fleeing serpent, Leviathan the twisting serpent, and he will kill the dragon that is in the sea.

hq'ªz"x]h;¥w> hl'äAdG>h;w> hv'øQ'h; Ab’rx> ;B. •hw"hy> dqoåp.yI aWh‡h; ~AYæB;
gr:îh'w> !At+L'q;[] vx'Þn" !t'êy"w>li ‘l[;w> x:rIêB' vx'än" ‘!t'y"w>li l[;Û
~Y")B; rv<ïa] !yNIßT;h;-ta
Psalms 74:13-14
3
You divided the sea by your might; you broke the heads of the dragons in the waters. 14 You
crushed the heads of Leviathan; you gave him as food for the creatures of the wilderness.

`~yIM")h;-l[; ~ynI©yNIt÷; yveîar" T'r>B:ßvi ~y"+ ^åZ>['b. T'r>r:åAp hT'Ûa; 13
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~yYI)cil. ~['äl. lk'ªa]m÷; WNn<ïT.Ti !t"+y"w>li yveäar" T'c.C;rIâ hT'äa;

14

Job 26:13
13
By his wind the heavens were made fair; his hand pierced the fleeing serpent.
`x:yrI)B' vx'în" Adªy"÷ hl'îl]xo) hr"_p.vi ~yIm:åv' AxWrB.â 13
Isaiah 51:9-10
9
Awake, awake, put on strength, O arm of the Lord! Awake, as in days of old, the
generations of long ago! Was it not you who cut Rahab in pieces, who pierced the dragon? 10
Was it not you who dried up the sea, the waters of the great deep; who made the depths of the
sea a way for the redeemed to cross over?

tArßDo ~d<q,ê ymeyKiä yrIW[… hw"ëhy> [;Aråz> ‘z[o-yvib.li yrIÜW[ yrI’W[ 9
`!yNI)T; tl,l,îAxm. bh;r:Þ tb,c,îx.M;h; ayhi²-T.a; aAlïh] ~ymi_l'A[
‘hm'F'’h; hB'_r: ~AhåT. ymeÞ ~y"ë tb,r<äx]M;h; ‘ayhi-T.a; aAlÜh] 10
`~yli(WaG> rboð[]l; %r<D<Þ ~y"ë-yQem;[]m;(

The myth of Illuyankas
The Dragon Illuyankas came up with [his children] and they ate (and) drank.
They drank every amphora dry and quenched their thirst.
Thereupon they are no longer able to descend to their lair.
Haupasiyas came and trussed the Dragon Illuyankas with a rope.
The Strom-god came and killed the Dragon Illuyankas and the gods were with him.
(ANET 1969:125-6)
Poem about Baal and Anath (Baal and Lotan)152
If thou smite Lotan, the serpent slant,
Destroy the serpent tortuous,
Shalyat of the seven heads
(ANET 1969:138)

Mythical motifs of the chaotic sea-monster are expressed not only in Scriptures (Isa. 27:1,
51:9-10; Psa 74:13-14; Job 26:13) but also in ancient Near Eastern texts (cf. Hittite and
Ugaritic myths;153 cf. Anderson 1962:125; Gordon 1966:1-10; Kaiser 1974:221; MeKenzie
1974:300-1; Day 1985:142-51, 1998:423-36; Oswalt 1986:490; Anderson 1994:3-15;
Blenkinsopp 2000:372; Sheppard 2000:509; Childs 2001:196; Polaski 2001:283-9; Hill
2002:65; Watson 2005:327-32).
In Isaiah 27:1, the objects of God’s punishment are Leviathan the fleeing serpent, Leviathan
the twisting serpent, and the dragon that is in the sea. This mystical animals appear in Psalm
74:13-14 as the dragons in the waters and the heads of Leviathan. The Psalmist states that
God demonstrates his mighty power by defeating the primordial monster. In wisdom literature,
Job 26:13 also confirms that God punishes the fleeing serpent in Job’s reply that God’s

152

Gibson (1978:68) suggests another translation:

For all that you smote Leviathan the slippery serpent
ktmhs. ltn. bŧn. brh
(and) made an end of the wriggling serpent,
tkly. bŧn. ‘qltn.
The tyrant with seven heads?
šlyt. d. šb‘t. răšm
153
Gunkel (2006:30-2) also notes that Isaiah 27:1 is connected to Babylonian myths.
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mighty power is immeasurable. Furthermore, the writer of Isaiah 51:9-10 identifies the name
of the sea-monster differently as Rahab and the dragon. The context here is based on the
Exodus which proclaims that through God’s mighty power, God saved his people from the
slavery of Egypt and brought them to the Promised Land. In a similar way, God will save his
exiled people. The remarkable point here is that the Scriptures quoted above are all influenced
by the sea-monster motif found in Ancient Near Eastern literatures such as Hittite and
Ugaritic myths. In the Hittite myth, the Strom-god came and killed the Dragon Illuyankas
while in the Ugaritic myth, Baal defeats the sea-god Yam, Lotan (Leviathan) or the sevenheaded serpent.
Why does the author of Isaiah 27:1 employ the ancient motif of cosmic conflict not only from
other Scriptures but also from ancient Near Eastern literatures? As Oswalt (1986:490) points
out, the scribe of Isaiah 27:1 deliberately adopts a well-known mythical story of the sea/chaos
monster of the ancient Near East which is also widespread in other parts of Scriptures. As in
the other Scriptures above, the writer of Isaiah 27:1 verifies God’s universal triumph over
Leviathan, the monster of chaos which symbolizes the power of evil in the world (Sheppard
2000:509). However, in our pinion, the main point is that God’s victory over the primordial
sea-monster will be carried out “on that day”, i.e., an eschatological-apocalyptic time. To put
it another way, Childs (2001:197) states clearly that, “The apocalyptic promise of the new age
of divine rule is signaled by the slaying of the dragon.” Collins (2004:398) further adds that,
“In the Canaanite myths, this battle is located in the beginnings of history. In Isa 27:1 it is
projected into the future, to express the hope that ‘on that day’ the Lord will eradicate the
source of all the problems in the world”.

3.3 Social intertexture
In social intertexture, the primary attention is on social phenomena (Robbins 1996a:117).
According to Robbins (1996b:62), social knowledge is commonly held by all persons of a
region, no matter what their particular “cultural” location may be and the social information
entails the following four types:

a. social role (soldier, shepherd, slave, athlete) or social identity (Greek, Roman, Jew);
b. social institution (empire, synagogue, trade workers’ association, household);
c. social code (e.g., honor, hospitality);
d. social relationship (patron, friend, enemy, kin)
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3.3.1 Social identity and social institution
In respect of social intertexture, we would like to discuss the social identity and the social
institution of the city. The reason is that the city in Isaiah 24:27 is understood as a metaphor
for the people and the powers of the nations and even for the empire. Furthermore, the author
of Isaiah portrays the image of the city with exchangeable words: city, Jerusalem, Zion, and
mount/mountain (Motyer 1993:16-7). These words will be examined in the following
sequence: city; Jerusalem/Zion and mount/mountain.

3.3.1.1 City in the Old Testament
In the Old Testament, the term city ry[ is widespread; 1,092 times (HALOT II, 1995:821-2;
TLOT 2, 1997:880-3 [Hulst]; cf. BDB 746; Even-Shoshan 1992:858-62; NIDOTE 3,
1997g:396-9 [Price]; TDOT 11, 2001:51-7[Otto]; TDNT 4, 1968:516-35 [Strathmann]). The
semantic field of the city and its related terms are identified thus: hy:r“qi (HALOT III,
1996:1142-3; TWAT 7, 1993:178-9 [Mulder]; NIDOTE 3, 1997d:988-9 [Price]; Frick
1977:42-4). In the Old Testament, the nominative hy:r“qi, town or city, a synonym of ry[i,
occurs in Aramaic 9 times and in Hebrew 30 times and is used mainly in poetry and passages
in higher literary style. 6Wj, the outside, street, the space outside a house, occurs 164 times in
the Old Testament (BDB 1979:299-300; HALOT I, 1994:298-9; NIDOTE 2, 1997e:523[Price]). Additionally, rxej; (TDOT 5, 1986:131-39 [Hamp]; NIDOTE 2, 1977:249-50
[Rooker]): The nominative occurs in the earlier narratives of the Old Testament with the
meaning of “settlement, village.” rp;K, the open villages and the watchtowers (HALOT II,
1995:494-5; NIDOTE 2, 1997f:710[Price]). It occurs only in the plural and is distinguished
from ry[ (1 Chron. 27:25; Song 7:12; Neh. 6:2). The term, fl;q]mi, occurs 20 times in the Old
Testament and is always associated with the levitical cities of refuge and asylum (cf. Nu
35:12, 15; Nu 35:25-28; HALOT II, 1995:628; NIDOTE 2, 1997:1088-9 [A.E. Hill]). The
word, hd:[;Wm, occurs only once in the Old Testament with the meaning ‘designated cities’
(Josh 20:9; HALOT II, 1995:558; NIDOTE 2, 1997c:878 [Price]) while the nominative:
t/zr:P] occurs only three times (Esth 9:19; Ezek 38:11; Zech 2:4 [8]) and signifies villages

without walls, i.e., the open country (HALOT III, 1996:965; NIDOTE 3, 1997:681-3
[Grisanti]). In the case of bjor“, the word refers to a broad open place in a city or village; an
open plaza in the city set against the inner wall of the gate (HALOT III, 1996:1212-3;
NIDOTE 3, 1997b:1092-3 [Price]). The nominative qWv occurs four times in the Old
Testament and is used only in poetry with reference to a street in a town or city (Prov 7:8;
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Song 3:2; Eccl 12:4, 5; HALOT IV, 1999:1449; NIDOTE 4, 1997e:70 [Price]).
According to Hulst (1997:881) and HALOT II, 1995:821, the 1092 occurrences of the word,
city ry[I in the Old Testament exclude the word hy"rq> i. Our position is that the occurrence of the
city (ry[i 1092 times) should be analysed alongside the instances of hy"rq> i (39 times) in the Old
Testament. This will give us a total occurrence of about 1131 (cf. TDOT 2001:51-67 [Otto]).
The reason for including hy"rq> i is its closeness with ry[i. It is used as an interchangeable
synonym (cf. Isa. 1:26, 22:2; 25:2).
Table 3:1 - Statistics of the city (ry[i and hy"r>qi) in the Old Testament
Christian Bible
Pentateuch
176

History Books
592

Poetry
47

Prophetic
Books
316

Total

Division
Genesis
Exodus
Leviticus
Numbers
Deuteronomy
Joshua
Judges
Ruth
1 Samuel
2 Samuel
1 Kings
2 Kings
1 Chronicles
2 Chronicles
Ezra
Nehemiah
Esther
Job
Psalms
Proverbs
Ecclesiastes
Song of Songs
Isaiah
Jeremiah
Lamentations
Ezekiel
Daniel
Hosea
Joel
Amos
Obadiah
Jonah
Micah
Nahum
Habakkuk
Zephaniah
Haggai
Zechariah
Malachi

Number
51
3
14
49
59
157
56
4
38
45
53
65
40
89
11
21
13
4
22
13
5
3
55
138
7
60
6
6
1
11
1
8
5
1
4
4
0
9
0

Hebrew Bible
Division
Genesis
Exodus
Torah
Leviticus
176
Numbers
Deuteronomy
Joshua
Judges
Former
1 Samuel
Prophets
2 Samuel
414
1 Kings
2 Kings
Isaiah
Jeremiah
Ezekiel
Hosea
Later
Joel
Prophets
Amos
303
Obadiah
Jonah
Micah
Nahum
Habakkuk
Zephaniah
Haggai
Zechariah
Malachi
Psalms
Job
Proverbs
Ruth
Song of Songs
Ecclesiastes
The Writings
Lamentations
238
Esther
Daniel
Ezra
Nehemiah
1 Chronicles
2 Chronicles
1131

Number
51
3
14
49
59
157
56
38
45
53
65
55
138
60
6
1
11
1
8
5
1
4
4
0
9
0
22
4
13
4
3
5
7
13
6
11
21
40
89

To define the city or to answer the question, “What is a city?” is not an easy task (Grabbe
2001:29). One of the main reasons, according to Barkay (1992:329), is based on our
misconception. For instance, the modern tendency is to define the city as “large sites, well
fortified, where the building density is greater than in sites termed villages.” By contrast,
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according to the biblical period, a city is “any place built by royal initiative or housing a
representative of the central authority; even a small site or isolated fort was called a city”
(Barkay 1992:329; cf. Joshua 15:20-63). Furthermore, in the Old Testament, the word ry[i
describes a wide variety of permanent settlements. In reviewing the physical aspects of the
city in ancient Israel, Aharoni (1979:106-7) shows that four main features determine the
original choice of the city site as follows:
(1) Strategic: “the ancient settlement was primarily dependent upon its own
arrangements for defence”;
(2) Water supply: “the urban populations were made dependent upon a spring or well of
fresh water because of the difficulty in storing up a quantity sufficient for the whole
year”;
(3) Thoroughfares: “highways always played an important role in the history and
economy of the country”;
(4) Agricultural land: “since a major portion of the town’s economy was based upon
agriculture, the nearness of fertile lands was an important factor in choosing an urban
site”.
Moreover, as Aharoni indicates, the primary function of the city was ensuring security, that is,
defending its people against enemy attacks. However, it should also be noted that the city can
echo the new self-assurance of the nation as well as accommodate the growing population:
1) a fortified structure for defensive purposes; (2) a walled, permanent settlement; (3) a quarter
within such a settlement, especially the citadel containing the temple or temples and the
administrative quarters; (4) in a more comprehensive political and economic sense, the city
includes the citadel, the fixed settlement, and is the center of and marketplace for the
surrounding secondary settlements of a less permanent nature
(Frick 1977:39; cf. Fritz 1995:13-4)

Even though the Bible has many other important subjects and themes, as the above statistics
shows, the concept of the city is also freely distributed. Above, we have highlighted the
physical character of the city, it is nonetheless important to understand the metaphorical or
theological side of city as well. The reason is that, on a theological level, one can see a
mingling of all human history and destiny in the city that inevitably connects to God. In this
regard, Fahlbusch (1999:577) rightly surmises that, in the Bible, from Genesis through
Revelation, “the city is a central locus of the development of sinful humanity and of the drama
of God’s action both in a response of judgment and in an initiative of grace and salvation.” In
other words, the major pictures of the city in the Old Testament theology are ambivalent
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images, i.e., the city is the object of God’s judgment and salvation, for example. We shall
consider the city from a theological standpoint in Chapters 5 and 6.

3.3.1.2 City in the book of Isaiah
In the book of Isaiah, the word city (ry[I/hy"r>qi) appears 55 times. In Isaiah 24-27, it appears
nine times: 24:10; 24:12; 25:2 (3x), 3; 26:1, 5; 27:10. We shall investigate the use of the term,
city, with respect to the concept of judgment and salvation because it is the over-riding theme
in the text and it is therefore crucial to this study. When the context clearly indicates the name
of the city, it will be noted; otherwise, we shall make a footnote.

ry[i (55x)
1:7, 8, 21, 26 (2x); 6:11; 14:17, 21, 31; 17:1, 2, 9; 19:2, 18 (2x); 22:2 (2x), 9; 23:16; 24:10;
24:12; 25:2 (3X), 3; 26:1, 5; 27:10; 29:1; 32:13; 32:14, 19; 33:8; 33:20; 36:1, 15; 37:13, 26,
33, 34, 35; 38:6 (2x); 40:9; 42:11; 44:26; 45:13; 48:2; 52:1; 54:3; 60:14; 61:4; 62:12; 64:9;
66:6.
(hy"r>qi

Isa 1:21, 26; 22:2; 24:10; 25:2, 3; 26:5; 29:1; 32:13; 33:20)

Table 3.2 - The city in the book of Isaiah
Abbreviations: X stands for ‘no reference or unidentified’; S is ‘Salvation’; and J is ‘Judgment’ or ‘curse.’
Verse
1:7
1:8
1:21
1:26a
1:26b
6:11
14:17
14:21
14:31
17:1
17:2
17:9
19:2
19:18a
19:18b
22:2a
22:2b
22:9
23:16
24:10
24:12
25:2a
25:2b
25:2c
25:3
26:1
26:5
27:10
154

City name
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Babylon
Babylon
Philistia
Damascus
Damascus
Damascus
Egypt
Egypt
Egypt
Jerusalem
Jerusalem
Jerusalem
Tyre
X
X
X
X
X
X
Jerusalem154
X
X

Hebrew Description

vae_ tApårUf. ~k,ÞyrE['
hr"(Wcn> ry[iîK.
hn"+m'a/n< hy"ßr>qi hn"ëAzl. ht'äy>h' ‘hk'yae
qd<C,êh; ry[iä ‘%l' arEQ"ÜyI
hn")m'a/n< hy"ßr>qi
~yrIø[' Wa’v'-~ai
sr"_h' wyr"ä['w>
~yrI)[' lbeÞte-ynE)p. Waïl.m'W
ry[iê-yqi[]z:) ‘r[;v;’ yli(yliÛyhe
ry[iême rs"åWm ‘qf,M,’d:
r[E+ro[] yrEä[' tAbßzU[]
tb;ÛWz[]K; AZ©[um' yrEä['
ry[iêB. ry[iä
~yrIø[' vme’x' •Wyh.yI
rmEßa'yE sr<h,êh; ry[iä
hY"ëmiAh) ry[i…
hz"+yLi[; hy"ßr>qi
dwI±D"-ry[i y[eóyqiB.
hx'_K'v.nI hn"åAz ry[iÞ yBisoï
WhTo+-ty:r>qi hr"ÞB.v.nI
hM'_v; ry[iÞB' ra:ïv.nI
lG"ël; ‘ry[ime T'm.f;Û
hl'_Pem;l. hr"ÞWcb. hy"ïr>q
ry[iême‘~yrIz" !AmÜr>a;
^Wa)r"yyI ~yciÞyrI[' ~yIïAG ty:±r>qi
Wnl'ê-z[' ry[iä hd"_Why> #r<a,äB.
hN"l<ÜyPiv.y: hb'_G"f.nI hy"ßr>qi
dd"êB' ‘hr"WcB. ry[iÛ

English Description
Your cities are burned with fire
Like a besieged city
How faithful city has become a whore!
You shall be called the city of righteousness
The faithful city
Until cities lie waste
Overthrew its cities
Cover the face of the world with cities
Wail, O gate; cry, O city
Will cease to be a city
Her cities will be deserted forever
Their strong cites will like the deserted places
City against city
There will be five cities
Will be called the city of Sun
Tumultuous city
Exultant city
Breaches in the city of David
Go about city, you forgotten prostitute!
The city of chaos is broken down
Desolation is left in the city
Made a city into a heap
Fortified city into a ruin
Palace of strangers is a city no more
Cities of ruthless nations will fear you
We have a strong city in the land of Judah
He lay low the lofty city
The fortified city is solitary

In this context, the strong city implies Jerusalem/Zion.
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J/S
J
J
J
S
S
J
J
J
J
J
J
J
J
S
S
J
J
J
J
J
J
J
J
J
J
S
J
J

29:1
32:13

Jerusalem
Jerusalem

dwI+d" hn"åx' ty:ßr>qi laeäyrIa] yAh…
hz")yLi[; hy"ßr>qi…hl,_[]T;( rymiÞv' #Aqï

32:14
32:19
33:8
33:20
36:1

Jerusalem
Jerusalem
Jerusalem
Jerusalem
Jerusalem

bZ"+[u ry[iÞ !Amïh]
ry[i(h' lP;îv.Ti hl'Þp.Vib;W
~yrIê[' sa;äm'
WndE_[]Am) ty:ßr>qi
hd"²Why> yrEó['-lK' l[;ä byrIÜxen>s;

36:15
37:13
37:26
37:33
37:34
37:35
38:6a
38:6b
40:9
42:11
44:26
45:13
48:2
52:1
54:3
60:14
61:4
62:12
64:9155
66:6

Jerusalem
Sepharvaim
Assyria
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Kedar
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Jerusalem

ry[iäh' ‘!teN"ti al{Ü ‘WhY"’qiz>xi xj;’b.y:-la;w>
~yIw"+r>p;s. ry[iäl' %l,m,ÞW hYEÜa
tAr)cuB. ~yrIï[' ~yCiÞnI ~yLiîG: tAa±v.h;l.
taZOëh; ry[iäh'-la, ‘aAby" al{Ü rWVêa;
aAbßy" al{ï taZO°h; ry[iîh'-la,w>
H['_yviAh)l. taZOàh; ry[iîh'-l[; yti²ANg:w>
taZO=h; ry[iäh' taeÞw> ^êl.yCiäa;
taZO*h; ry[iîh'-l[; ytiÞANg:w>
hd"êWhy> yrEä['l. ‘yrIm.ai yair"êyTi-la;
wyr"ê['w> ‘ WaÜf.yI
hn"yn<ëB'Ti ‘hd"Why> yrEÛ['l.W
yrIy[i hn<Üb.yI-aWh) Wh)tiäroy[ih;
War"êq.nI ‘vd<Qo’h; ry[iÛme-yKi(
ame(j' aboy" al{ï yKiä vd<Qoêh; ry[iä
Wbyvi(Ay tAMßv;n> ~yrIï['w> ‘%[er>z:w>
hw"ëhy> ry[iä ‘%l' War>q"Üw>
br<xoê yrE['ä ‘WvD>xiw>
hb'z")[/n< al{ï ry[iÞ hv'êWrd> arEäQ'yI ‘%l'w>
rB"+d>mi Wyæh' ^ßv.d>q' yrEî['
ry[iême ‘!Aav' lAqÜ

Woe, Ariel, the city where David encamped
Growing up in thorns and briers; for the jubilant
city
The populous city deserted
The city will be utterly laid low
Its cities are despised
The city of our appointed festivals!
Sennacherib against all the fortified cities of
Judah
Nor let Hezekiah make…this city not given
Where is the king of the city of Sepharvaim ?
Fortified cities crash into heaps of ruins
King of Assyria: not come into this city
He will not come into this city
For I will defend this city to save it
I will deliver this city
I will defend this city
Do not fear; say to the cities of Judah
Let its cities lift up their voice
The cities of Judah, they shall be rebuilt
Cyrus will build my city
They call themselves after the holy city
The holy city; unclean enter you no more
Descendants will settle the desolate cities
They shall call you the city of Lord
They shall repair the ruined cities…
You shall be called, a city not forsaken
Your holy cities have become a wilderness
Listen, an uproar from the city!

J
J
J
J
J
S
J
J
J
J
S
S
S
S
S
S
S
S
S
S
S
S
S
S
S
J
S

Several points can be observed from the above illustration. First, the table shows that the city
in Isaiah is primarily regarded as the object of God’s judgment and salvation. The interesting
point is that even the relationship between judgment and salvation is a dialectical one. God’s
judgment is the dominant theme in the so-called First Isaiah, while in the so-called Second
Isaiah, the focus is on God’s blessing. Second, it appears that there are two kinds of cities;
Seitz (1993:172) refers to the text as “a tale of two cities”. One city is under God’s judgment
and the other one is under God’s salvation. Additionally, it is intriguing that the city of
Jerusalem/Zion and God’s chosen city, which are dominant figures in the book of Isaiah,
constitute the object of God’s judgment and salvation.
The question is, “What is the implication of the above observation for Isaiah 24-27?” It seems
worthwhile to note that of the 55 appearances of the city in the book of Isaiah, the identity of
the city in Isaiah 24-27 remains obscure except in 26:1 (Jerusalem). Thus, we may ask: Is this
deliberate or accidental? It seems that the author of Isaiah 24-27 intentionally portrays the city
ambiguously in an apocalyptic (eschatological) setting. In this “ tale of two cities”, Isaiah 2427 focuses on the city under God’s judgment but there is one exceptional case in 26:1 in
which a strong city in the land of Judah (obviously Jerusalem/Zion), is under God’s protection
(Sheppard 2000:508). In this connection, we must keep in mind that the writer describes this
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The English text (cf. NRSV) is Isaiah 64:10 while the Hebrew text (cf. BHS) is Isaiah 64:9.
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chosen Jerusalem/Zion, which goes through God’s purification also undergoes God’s
universal judgment. More importantly, God’s dreadful judgment and remarkable salvation are
performed in dialectical sequence in the apocalyptic (eschatological) future in
Jerusalem/Mount Zion. Finally, as Biddle (1995:11) indicates, the personification of the city is
lacking in Isaiah 24-27 but rather, “the book discusses specific, named, even personified,
cities (13-23, 29-33, 49-66), it depicts a given enemy city (Babylon, Isa 47) as the
representative of enemy cities in general; now it portrays the “city of chaos” as an archetype.”
However, in the case of Doyle (2000:222-9), even though he acknowledges the suggestion of
Darr (1994b), who, like Biddle (1995), hesitates to identify with the personification of Zion in
Isaiah 24-27, Doyle (2000:227) seems to recognize a possible connection and he speaks of
“the ultimate restoration of the city to YHWH as his faithful wife with reference to
Jerusalem”. In our judgment, both Biddle’s idea of a representative enemy and Doyle’s view
of a personal connection with a feminine metaphor are important insights in the study of the
city in Isaiah 24-27.

3.3.1.3 Jerusalem/Zion and mountain in the book of Isaiah
In examining the use of the term, city, we immediately note that it deeply connects
Jerusalem/Zion with the word, Mountain. In Isaiah 24-27, Jerusalem appears twice (24:23;
27:13) while Zion appears once (24:23). Furthermore, the word, Mountain occurs five times
(24:23; 25:6, 7, 10; 27:13). Therefore, just as in the study of the city, we shall consider
Jerusalem/Zion along with the word, Mountain in relation to judgment and salvation in the
book of Isaiah.
A. Jerusalem ~Øil'_v'Wry (49x)
1:1; 2:1, 3; 3:1, 8; 4:3 (x2), 4; 5:3; 7:1; 8:14; 10:10, 11, 12, 32; 22:10, 21; 24:23; 27:13;
28:14; 30:19; 31:5, 9; 33:20; 36:2, 7, 20; 37:10, 22, 32; 40:2, 9; 41:27; 44:26, 28; 51:17; 52:1,
2, 9 (x2); 62:1, 6, 7; 64:9; 65:18, 19; 66:10, 13, 20
Table 3.3 - Jerusalem in the book of Isaiah
Verse
1:1
2:1
2:3
3:1
3:8
4:3a
4:3b
4:4
5:3

Hebrew Description
~Øil'_v'WrywI hd"ÞWhy>-l[; ‘!Azx]
~Øil'(v'WrywI hd"ÞWhy>-l[; Why"ß[.v;(y>
~Øil'(v'Wrymi hw"ßhy>-rb;d>W
hd"êWhymiäW ‘~Øil;’v'Wrymi rysiÛme tAaªb'c. hw"åhy>
lp'_n" hd"ÞWhywI ~Øil;êv'Wråy> ‘hl'v.k' yKiÛ
Al+ rm,a'äyE vAdßq' ~Øil;êv'WråyBi ‘rt'ANh;w>
~Øil'(v'WryBi ~yYIßx;l; bWtïK'h;-lK'
x:ydIäy" ~Øil;Þv'Wry> ymeîD>-ta,w> yn"©doa]
an"¨-Wjp.vi hd"_Why> vyaiäw> ~Øil;Þv'Wry> bveîAy hT'²[w; >

English Description
Vision concerning Judah and Jerusalem
Isaiah saw concerning Judah and Jerusalem
The word of the Lord from Jerusalem
The Lord of hosts is taking away from Jerusalem and from Judah
For Jerusalem has stumbled and Judah has fallen
Remains in Jerusalem will be called holy
Everyone who has been recorded for life in Jerusalem
The Lord cleansed the bloodstains of Jerusalem
Now, inhabitants of Jerusalem and people of Judah judge
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7:1
8:14
10:10
10:11
10:12
10:32
22:10
22:21
24:23
27:13
28:14
30:19
31:5
31:9
33:20
36:2
36:7
36:20
37:10
37:22
37:32
40:2
40:9
41:27
44:26
44:28
51:17
52:1
52:2
52:9
52:9
62:1
62:6
62:7
64:9
65:18
65:19
66:10
66:13
66:20

h'yl,_[' hm'Þx'l.Mil; ~Øil;êv'Wråy> ‘laer"f.yI-%l,m,(
~Øil'(v'Wry> bveÞAyl. vqeêAml.W xp;äl.
~Øil;Þv'Wr)ymi ~h,êyleysiäp.W
h'yB,(c;[]l;w> ~Øil;Þv'Wryli hf,î[/a, al{ªh]
~Øil'_v'WrybiW Whfeê[]m;¥-lK'-ta, ‘yn"doa] [C;Ûb;y>-yKi(

~Øil'(v'Wry> t[;Þb.GI å‘Ady" @pEÜnOy>
Wct.Tiw: ~T,_r>p;s. ~Øil;Þv'Wry> yTeîB'-ta,w>
~Øil;Þv'Wry> bveîAyl. ba'²l. hy"ïh'w>
~Øil;êv'WråybiW ‘!AYci rh:ÜB. tAaªb'c. hw"åhy> %l;úm'-yKi(

~Øil'(v'WryBi vd<Qoßh; rh:ïB. hw"±hyl; Wwõx]T;v.hiw>
~Øil'(v'WryBirv<ßa] hZ<ëh; ~['äh' ‘ylev.mo) !Ac+l' yveän>a

~Øil'_v'Wr)yBi bveÞyE !AYðciB. ~[;²-yKi
~Øil'_v'Wr)y>-l[; tAaßb'c. hw"ïhy> !gE±y" !Keª
~Øil'(v'WryBi Alß rWNðt;w>
!n"©a]v; hw<ån" ~Øil;øv'Wry> hn"ya,’rt> i •^yn<y[e
dbe_K' lyxeäB. WhY"ßqiz>xi %l,M,îh;-la, hm'Ø>l;²v'Wry>]

~Øil;êv'Wråyliw> ‘hd"Whyli( rm,aYOÝw:
ydI(Y"mi ~Øil;Þv'Wry>-ta, hw"±hy> lyCióy:-yKi(
rWV)a; %l,m,îdy:ßB. ~Øil;êv'Wråy> ‘!teN"ti al{Ü^åa]Viy:-la;

~Øil'(v'Wry> tB;Þ h['ynIëhe varoå ‘^yr<’x]a;
tyrIêaev. aceäTe ‘~Øil;’v'Wr)ymi yKiÛ
h'yl,êae Waår>qiw> ‘~Øil;’v'Wr)y> bleÛ-l[; WrúBD. :
~Øil'_v'Wry> tr<F,Þb;m. %leêAq ‘x:K’bo ; ymiyrIÜh'
!TE)a, rFEïb;m. ~Øil;Þv'Wryliw>
bv'ªWT ~Øiløv; 'Wryli rme’aoh'
hn<ëB'Ti ‘~Øil;’v'Wryli rmoÝalew>
~Øil;êv'Wråy> ymiWq… yrIªr>A[t.hi( yrIår>A[t.hi
vd<Qoêh; ry[iä~Øil;’v'Wry> %Teªr>a;p.ti ydEäg>Bi yviäb.li
WxT.P;t.hi ~Øil'_v'Wr)y> ybiÞV. ymiWqï rp"±['me yrIô[]n:t.h

~Øil'_v'Wry> tAbßr>x' wD"êx.y: ‘WnN>r: WxÜc.P
~Øil'(v'Wry> la;ÞG" AMê[; ‘hw"hy> ~x;ÛnI-yKi(
jAq+v.a, al{å ~Øil;Þv'Wry> ![;m;îl.W
~yrIêm.vo) ‘yTid>q’p; .hi ~Øil;ªv'Wry>
~Øil²v; 'Wr)y>-ta, !nEùAky>-d[; Al+ ymiÞd\ WnðT.Ti-la;(w>
hm'(m'v. ~Øil;Þv'Wry> ht'y"ëh'
hl'ÞyGI ~Øil;²v'Wry>-ta, arEóAb ynI“n>hi •yKi
~Øil;Þv'Wrybi yTiîl.g:w>
Hb'Þ WlygIïw> ~Øil;²v'Wry>-ta, Wxôm.fi
Wmx'(nUT. ~Øil;Þv'Wr)ybiW
~Øil;Þv'Wry> yvi²d>q' rh:ï l[;äWaybiähew>

King Rezin and Pekah went up to attack Jerusalem
A trap and a snare for the inhabitants of Jerusalem
Whose images were greater than those of Jerusalem
Shall I not do to Jerusalem and her idols
The Lord has finished all his work on Jerusalem
He will shake his fist at the hill of Jerusalem
You counted the houses of Jerusalem, and you broke down
He shall be a father to the inhabitants of Jerusalem
For Lord of hosts will reign on Mount Zion and in Jerusalem
Worship the Lord on the holy mountain at Jerusalem
You scoffers who rule this people in Jerusalem
Truly, O people in Zion, inhabitants of Jerusalem
So the Lord of hosts will protect Jerusalem
Whose furnace is in Jerusalem
Your eyes will see Jerusalem, a quiet inhabitation
To king Hezekiah at Jerusalem, with a great army
Saying to Judah and to Jerusalem
The Lord should save Jerusalem out of my hand?
Do not let… deceive you...Jerusalem will not be given
She tosses her head --behind your back, daughter Jerusalem
For from Jerusalem a remnant shall go out
Speak tenderly to Jerusalem and cry to her
Lift up your voice … O Jerusalem, herald of good tidings
I give to Jerusalem a herald of good tidings
Who says of Jerusalem, “it shall be inhabited,”
Who says of Jerusalem, “it shall be rebuilt,”
Rouse yourself! Stand up, O Jerusalem
Put on your beautiful garments, O Jerusalem, the holy city
Shake yourself from the dust, rise up O captive Jerusalem
Break forth together into singing, you ruins of Jerusalem
He has redeeemed Jerusalem
For Jerusalem’s sake, I will not rest
Jerusalem, I have posted sentinels
Give him no rest until he establishes Jerusalem
Jerusalem a desolation156
For I am about to create Jerusalem as a joy
I will rejoice in Jerusalem
Rejoice with Jerusalem, and be glad for her
You shall be comforted in Jerusalem
They shall bring… to my holy mountain Jerusalem
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B. Zion !AY=ci (47x)
1:8; 1:27; 2:3; 3:16; 3:17; 4:3, 4, 5; 8:18; 10:12, 24, 32; 12:6; 14:32; 16:1; 18:7; 24:23; 28:16;
29:8; 30:19; 31:4, 9; 33:5, 14, 20; 34:8; 35:10; 37:22; 37:32; 40:9; 41:27; 46:13; 49:14;
51:3,11, 16; 52:1, 2, 7, 8; 59:20; 60:14; 61:3; 62:1, 11; 64:9; 66:8
Table 3.4 – Zion in the book of Isaiah
Verse
1:8
1:27
2:3
3:16
3:17
4:3
156

Hebrew Description
hr"(Wcn> ry[iîK. !AYàci-tb; hr"ît.Anw>
hd<_P'Ti jP'äv.miB. !AYàci
hr"êAt aceäTe ‘!AYCimi yK
!AYëci tAnæB. ‘Whb.g") yKiÛ
!AY=ci tAnæB. dqoßd>q' yn"ëdoa] xP;äfiw>
Al+ rm,a'äyE vAdßq' !AY©ciB. ra"åv.NIh;

English Description
Daughter Zion is left like besieged city
Zion shall be redeemed by justice
For out of Zion shall go forth instruction
Because the daughters of Zion are haughty
The Lord will afflict the heads of the daughters of Zion
Whoever is left in Zion will be called holy

Hebrew (BHS) is Isaiah 64:9 while NRSV is Isaiah 64:10.
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4:4
4:5
8:18
10:12
10:24

!AYëci-tAnB. ta;äco tae… yn"©doa] #x;är"
!AY÷ci-rh; !Ak’m.-lK' •l[; hw"³hy> ar"äb'W
!AY*ci rh:ïB. !kEßVoh; tAaêb'c. hw"åhy>
!AYàci rh:ïB. Whfeê[]m;¥-lK'-ta, ‘yn"doa] [C;Ûb;y>-yKi(
rWV+a;me( !AYàci bveîyO yMi²[; ar"îyTi-la;

10:32
12:6
14:32
16:1
18:7
24:23
28:16
29:8
30:19
31:4
31:9
33:5
33:14
33:20
34:8
35:10
37:22
37:32
40:9
41:27
46:13
49:14
51:3
51:11
51:16
52:1
52:2
52:7
52:8
59:20
60:14
61:3
62:1
62:11
64:9
66:8

!AYëci-tB; rh:å ‘Ady" @pEÜnOy>
!AY=ci tb,v,äAy yNIroàw" yliîh]c;
!AYëci dS;äyI ‘hw"hy> yKiÛ ;hn<ß[]Y:-hm;(W
!AY*ci-tB; rh:ß-la, hr"B'_d>mi [l;S,ämi
!AY*ci-rh; yv;ø-lb;Wy*
‘!AYci rh:ÜB. tAaªb'c. hw"åhy> %l;úm'-yKi(
!b,a'_ !AYàciB. dS;îyI ynI±n>hi
!AY*ci rh:ï-l[; ~yaiÞb.Coh;
hK,ªb.ti-al{) AkåB' … !AYðciB. ~[;²-yKi
!AYàci-rh;-l[; aBoïc.li tAaêb'c. hw"åhy>
!AYëciB. ‘Al rWaï-rv,a] hw"©hy>-~aun>
hq")d"c.W jP'Þv.mi !AYëci aLeämi
~yaiêJ'x; ‘!AYcib. WdÜx]P
WndE_[]Am) ty:ßr>qi !AYëci hzEåx]
!AY*ci byrIïl. ~ymiÞWLvi tn:ïv. hw"+hyl;( ~q"ßn" ~Ayð yKi²

hN"ërIB. ‘!AYci Wab'ÛW
!AYëc-i tB; ‘tl;WtB. ^ªl. hg"[å l] å'
!AY=ci rh:åme hj'Þylep.W
!AYëci tr<F,äb;m. ‘%l'-yli[] h:boÜG"-rh; l[
~N"+hi hNEåhi !AYàcil. !AvïarI
yTi(r>a;p.Ti laeÞr"f.yIl. h['êWvT. ‘!AYcib. yTiÛt;n"w>
ynIx")kev. yn"ßdoaw: hw"+hy> ynIb:åz"[] !AYàci rm,aToïw:
!AY©ci hw"÷hy> ~x;’nI-yKi(
hN"ërIB. ‘!AYci Wab'ÛW
hT'a'(-yMi[; !AYàcil. rmoðalew>
!AY=ci %ZEß[u yviîb.li yrI±W[ yrIïW[
!AY*ci-tB; hY"ßbiv. %rEêaW"c; yrEäs.Am
%yIh")l{a/ %l:ïm' !AYàcil. rmEïao
!AY*ci hw"ßhy> bWvïB. Waêr>yI
laeêAG ‘!AYcil. ab'ÛW
lae(r"f.yI vAdïq. !AYàci
!AY©ci yleäbea]l; ~Wfål'
hv,êx/a, al{å ‘!AYci ![;m;Ûl.
aB'_ %[Eßv.yI hNEïhi !AYëci-tb;l. ‘Wrm.a
ht'y"ëh' rB"åd>mi ‘!AYci
h'yn<)B'-ta, !AYàci hd"îl.y"-~G: hl'x'²-yKi

Lord has washed away the filth of the daughters of Zion
The Lord will create over the whole site of Mount Zion
The Lord of hosts, who dwells on Mount Zion
The Lord has finished all his work on Mount Zion
My people, who live in Zion, do not be afraid of the
Assyrians
He will shake his fist at the mount of daughter of Zion
Shout aloud and sing for joy, o inhabitants of Zion
What will one answer, “the Lord has founded Zion”?
By way of the desert, to the mount of daughter Zion
Gift will be brought to Mount Zion
For the Lord of hosts will reign on mount Zion
See, I am laying in Zion a foundation stone
Fight against Mount Zion
O people in Zion, you shall weep no more
The Lord of hosts … fight upon Mount Zion
Says the Lord, whose fire is in Zion
He filled Zion with justice and righteousness
The sinners in Zion are afraid
Look on Zion, the city of our appointed festivals!
Lord has… vengeance, a year of vindication by Zion’s cause
Come to Zion with singing
She scorns you—virgin daughter Zion
From Mount Zion a band of survivors
Get you up to a high mountain, O Zion, herald of good
I first have declared it to Zion
I will put salvation in Zion for Israel my glory.
But Zion said, “The Lord has forsaken me,”
For the Lord will comfort Zion
Come to Zion with singing
Saying to Zion, “you are my people.”
Awake, put on your strength, O Zion!
Lose the bonds from your neck, O captive daughter Zion
Who says to Zion, “Your God reigns.”
They see the return of the Lord to Zion
He will come to Zion as Redeemer
The Zion of the Holy One of Israel
To provide for those who mourn in Zion
For Zion’s sake I will not keep silent
Say to daughter Zion, “see, your salvation comes”
Zion has become a wilderness
Yet as soon as Zion was in labor she delivered her children
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C. Jerusalem and Zion in parallel occurence (17x)
2:3; 4:3, 4; 10:12, 32; 24:23; 30:19; 31:9; 33:20; 37:22, 32; 40:9; 41:27; 52:1, 2; 62:1; 64:9
Table 3.5 – Jerusalem/Zion in the book of Isaiah
Verse
2:3

4:3
4:4
10:12
10:32

Jerusalem and Zion: Parallel
Many peoples shall come and say, "Come, let us go up to the mountain of the LORD, to the house of
the God of Jacob; that he may teach us his ways and that we may walk in his paths." For out of Zion
shall go forth instruction, and the word of the LORD from Jerusalem.
Whoever is left in Zion and remains in Jerusalem will be called holy, everyone who has been
recorded for life in Jerusalem,
Once the Lord has washed away the filth of the daughters of Zion and cleansed the bloodstains of
Jerusalem from its midst by a spirit of judgment and by a spirit of burning.
When the Lord has finished all his work on Mount Zion and in Jerusalem, he will punish the
arrogant boasting of the king of Assyria and his haughty pride.
This very day he will halt at Nob, he will shake his fist at the mount of the daughter Zion, the hill
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24:23
30:19
31:9
33:20
37:22
37:32
40:9

41:27
52:1
52:2
62:1
64:9

of Jerusalem.
Then the moon will be abashed, and the sun ashamed; for the LORD of hosts will reign on Mount
Zion and in Jerusalem, and before his elders he will manifest his glory.
Truly, O people in Zion, inhabitants of Jerusalem, you shall weep no more. He will surely be
gracious to you at the sound of your cry; when he hears it, he will answer you.
“…His rock shall pass away in terror, and his officers desert the standard in panic," says the LORD,
whose fire is in Zion, and whose furnace is in Jerusalem.
Look on Zion, the city of our appointed festivals! Your eyes will see Jerusalem, a quiet habitation,
an immovable tent, whose stakes will never be pulled up, and none of whose ropes will be broken.
This is the word that the LORD has spoken concerning him: She despises you, she scorns you virgin daughter Zion; she tosses her head - behind your back, daughter Jerusalem.
For from Jerusalem a remnant shall go out, and from Mount Zion a band of survivors. The zeal of
the LORD of hosts will do this.
9
Get you up to a high mountain, O Zion, herald of good tidings; lift up your voice with strength, O
Jerusalem, herald of good tidings, lift it up, do not fear; say to the cities of Judah, "Here is your
God!"
I first have declared it to Zion, and I give to Jerusalem a herald of good tidings.
Awake, awake, put on your strength, O Zion! Put on your beautiful garments, O Jerusalem, the holy
city; for the uncircumcised and the unclean shall enter you no more.
Shake yourself from the dust, rise up, O captive Jerusalem; loose the bonds from your neck, O
captive daughter Zion!
For Zion's sake I will not keep silent, and for Jerusalem's sake I will not rest, until her vindication
shines out like the dawn, and her salvation like a burning torch.
Your holy cities have become a wilderness, Zion has become a wilderness, Jerusalem a desolation.
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D. Mountain rh; (57x)
2:2 (x2), 3, 14; 4:5; 5:25; 7:25; 8:18; 10:12, 32; 11:9; 13:2, 4; 14:13, 25; 16:1; 17:13; 18:3, 6,
7; 22:5; 24:23; 25:6, 7, 10; 27:13; 28:21; 29:8; 30:17, 25, 29; 31:4; 34:3; 37:24, 32; 40:4, 9,
12; 41:15; 42:11, 15; 44:23; 49:11, 13; 52:7; 54:10; 55:12; 56:7; 57:7, 13; 63:19; 64:2; 65:7, 9,
11, 25; 66:20.
Table 3.6 – Mountain in the book of Isaiah
Verse
2:2
2:2

Hebrew Description
hw"hy>-tyBe rh:Ü hy<÷h.yI) ~ymiªY"h; tyrIåx]a;B.
~yrIêh'h, varoåB. ‘ !Ak’n"

2:3
2:14
4:5

hw"©hy>-rh;-la, hl,ä[]n:w> ŸWkål.
~ymi_r"h' ~yrIåh'h,-lK' l[;Þw>
!AY÷ci-rh; !Ak’m.-lK' •l[; hw"³hy> ar"äb'W

5:25
7:25
8:18
10:12
10:32

~yrIêh'h,( ‘WzG>r>YIw:)
hM'v'ê aAbåt'-al{) ~yrIªh'h, lkoåw>
!AY*ci rh:ïB. !kEßVoh; tAaêb'c. hw"åhy>

11:9

yvi_d>q' rh:å-lk'B. WtyxiÞv.y:-al{)w> W[rEîy"-al{)

13:2
13:4
14:13
14:25
16:1
17:13
18:3
18:6

snEë-Waf.( ‘hP,v.nI-rh; l[;Û
~yrIßh'B,( !Am±h' lAqï
d[eÞAm-rh;B. bveîaew>
WNs,_Wba] yr:Þh'-l[;w>
!AY*ci-tB; rh:ß-la, hr"B'_d>mi [l;S,ämi
x:Wrê-ynEp.li ‘~yrIh' #moÜK. @D:ªrUw>
Waêr>Ti ‘~yrIh' snEÜ-afon>Ki
~yrIêh' jy[eäl. ‘wD"x.y: WbÜz>['yE

18:7

!AY*ci-rh; yv;ø-lb;Wy*

157

!AYàci rh:ïB. Whfeê[]m;¥-lK'-ta, ‘yn"doa] [C;Ûb;y>-yKi(

!AYëci-tB; rh:å ‘Ady" @pEÜnOy>

English Description
In day to come the mountain of the Lord’s house
Shall be established as the highest of the
mountains
Let us go up to the mountain of the Lord
Against all the high mountains
The Lord will create over the whole site of Mount
Zion
The mountains quaked
All the mountains, you will not go there
The Lord of hosts, who dwells on Mount Zion
The Lord has finished all his work on Mount Zion
He will shake his fist at the mount of daughter of
Zion
They will not hurt or destroy on all my holy
mountain
On a bare mountain raise a signal
Listen, a tumult on the mountains
I will sit on the mount of assembly
On my mountains157 trample him under foot
way of the desert, to the mount of daughter Zion
Chased like chaff on the mountains before wind
When a signal is raised on the mountains, look!
They shall all be left to the birds of prey of the
mountains
Gifts will be brought to Mount Zion

It seems to be Jerusalem. Here, the object of God’s judgment is Assyria.
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Implied

J/S

Jerusalem
Jerusalem

S
S

Jerusalem
Judah
Jerusalem
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J
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Judah
Judah
Jerusalem
Jerusalem
Jerusalem
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S
J
J

Jerusalem

S

Babylon
Babylon
Babylon
Assyria
Moab
Israel
Cush
Cush

J
J
J
J
J
J
J
J

Jerusalem

S

22:5
24:23
25:6
25:7
25:10
27:13
28:21
29:8
30:17
30:25
30:29
31:4
34:3
37:24
37:32
40:4
40:9
40:12
41:15
42:11
42:15
44:23
49:11
49:13
52:7
54:10
55:12

rh")h'-la, [;Avïw>
‘!AYci rh:ÜB. tAaªb'c. hw"åhy> %l;úm'-yKi(
hZ<ëh; rh"åB' ‘ tAaøb'c. hw"“hy> •hf'['w>
hZ<ëh; rh"åB' ‘[L;biW
hZ<+h; rh"åB' hw"ßhy>-dy: x:Wnðt'-yKi(

56:7
57:7
57:13
63:19
64:2
65:7
65:9
65:11
65:25
66:20

yviªd>q' rh:å-la, ~ytiúAaybih]w:
aF'ênIw> ‘H:bo’G"-rh; l[;Û
yvi(d>q'-rh; vr:ÞyyIw>
WLzO*n" ~yrIïh' ^yn<ßP'mi
WLzO*n" ~yrIïh' ^yn<ßP'mi
~yrIêh'h,ä-l[; ‘WrJ.qi rv<Üa]
yr"_h' vrEäAy hd"ÞWhymiW
yvi_d>q' rh:å-ta, ~yxiÞkeV.h;
yviÞd>q' rh:ï-lk'B. Wtyxi²v.y:-al{)w> W[rEóy"-al{)
~Øil;Þv'Wry> yvi²d>q' rh:ï l[;äWaybiähew>

~Øil'(v'WryBi vd<Qoßh; rh:ïB. hw"±hyl; Wwõx]T;v.hiw>

hw"ëhy> ~Wqåy" ‘~ycir"P.-rh;k. yKiÛ
!AY*ci rh:ï-l[; ~yaiÞb.Coh;
rh'êh' varoå-l[; ‘!r<T’Ko ; ~T,ªr>t;An-~ai
~yIm"+-yleb.yIrh:å-lK'-l[; hy"åh'w>
hw"ßhy>-rh;b. aAbïl' lyliêx'B,
!AYàci-rh;-l[; aBoïc.li tAaêb'c. hw"åhy>
~m'(D"mi ~yrIßh' WSm;în"w>
~yrIßh' ~Arïm. ytiyli²[' ynIïa]
!AY=ci rh:åme hj'Þylep.W
WlP'_v.yI h['Þb.gIw> rh:ï-lk'w>
!AYëci tr<F,äb;m. ‘%l'-yli[] h:boÜG"-rh; l[
~yrIêh' ‘sl,P’B, ; lq:Üv'w>
qdoêt'w> ‘~yrIh' vWdÜT'
Wxw")c.yI ~yrIßh' varoïme [l;s,ê ybev.yOæ ‘WNro’y"
tA[êb'g>W ‘~yrIh' byrIÜx]a;
r[;y:ß hN"ërI ‘~yrIh' WxÜc.Pi
%r<D"_l; yr:Þh'-lk' yTiîm.f;w>
hN"+rI ~yrIßh'
~yrIøhh' ,-l[; Ww“aN"-hm
vWmªy"-al{)%TEåaime yDIús.x;w>

WvWmêy" ‘~yrIh'h,( yKiÛ

hN"ërI ‘~k,ynEp.li WxÜc.p.yI ~yrIåh'h,

A cry for help to the mountain158
For the Lord of hosts will reign on Mount Zion
On this mountain the Lord of host will make..
He will destroy on this mountain
The hand of the Lord will rest on this mountain
Worship the Lord on the holy mountain
For the Lord will rise up as on Mount Perazim
Fight against Mount Zion
Left like a flagstaff on the top of a mountain
On every lofty mountain...brooks running…water
Sound of the flute to go to the mountain of Lord159
The Lord of hosts … fight upon Mount Zion
The mountain shall flow with their blood
I have gone up the heights of the mountain160
From Mount Zion a band of survivors…
Every mountain161 and hill be made low
Get you up to a high mountain, O Zion
Weighed the mountains in scales?162
You shall thresh the mountains and crush them163
Let them shout from the tops of the mountains
I will lay waste mountains164 and hills
Break forth into singing, O mountains
I will turn all my mountains into a road
O mountain, into singing!
How beautiful upon the mountains
The mountains may depart…my steadfast love not..
Be led back in peace; the mountain shall burst forth
into singing
These I will bring to my holy mountain
Upon a high and lofty mountain
Inherit my holy mountain
So that the mountains would quake…165
You came down, the mountains quaked…166
Because they offered incense on the mountain
From Judah inheritors of my mountains
Who forget my holy mountain
They shall not hurt on all my holy mountain
They shall bring…to my holy mountain Jerusalem

Jerusalem
Zion
Zion
Zion
Zion
Jerusalem
Perazim
Zion
Judah
Zion
Assyria
Zion
Nations
Assyria
Jerusalem
Zion
Judah
Nations
Judah
Judah
Israel
Zion
Zion
Zion
Zion
Zion

J
S
S
J
S
S
J
J
J
S
J
S
J
J
S
S
S
S
J
S
S
S
S
S
S
S
S

Zion
Israel
Israel
Babylon
Babylon
Judah
Judah
Jerusalem
Jerusalem
Jerusalem

S
J
S
J
J
J
S
J
S
S

Zion

From the above charts, certain points can be observed. First of all, the term of Jerusalem
(which appears 49 times) is interchangeable with Zion (which appears 47 times) and both
Jerusalem and Zion are parallel to each other 17 times. The interesting point is that a typical
feminine expression, “daughter Zion” appears about nine times. Moreover, this phrase is
rendered as the “virgin daughter Zion” and is compared with “daughter Jerusalem” as
synonyms in 37:22 (Follis 1992:1105). The above observation has made some scholars to
158
159
160
161
162
163
164
165
166

NRSV translates it as plural “mountains” but the Hebrew text is singular.
Here, “the mountain of the Lord” may imply Jerusalem/Zion.
This context is God’s announcement of judgement on Sennacherib who gathers the nations.
This is a song for God’s people who are coming home from Babylonian exile.
The context is God’s salvation on Judah illustrating God’s mighty power in creation.
In this context, God encourages Israel while He punishes the nations.
In this, context of a hymn of praise, God blesses Judah while He judges the nations.
The Hebrew text is Isaiah 63:19 but English translations are Isaiah 64:1 (cf. NRSV).
In Hebrew, it is Isaiah 64:2 but in English, it is Isaiah 64:3.
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conclude that Jerusalem and Zion are almost interchangeable (Groves 2005:1020) while some
others scholars distinguish between Zion and Jerusalem (Berges 2001:54-82). However, as
noted earlier, Jerusalem and Zion167 are deeply connected in the book of Isaiah. Indeed, as the
above table shows, this motif of Jerusalem/Zion is associated with all the three parts of the
book of Isaiah (Rendtorff 1993a:167), and functions as an “inclusio” on which the entire book
is composed; Isaiah begins and concludes with an emphasis on Zion/Jerusalem (Wells
2000:132). Furthermore, in the same way as the city, Jerusalem/Zion is primarily linked to the
object of God’s judgment and salvation in a dialectical relationship (cf. Ryken

1998c:980;

Walker 2004:589-92) and God’s judgment is more in First Isaiah than in Second and Third
Isaiah which focus largely on God’s salvation. Eventually, Jerusalem/Zion is experiences
God’s salvation and care, but in contrast, other nations face God’s judgment. This is an
important indication that Jerusalem/Zion is the focal place where God’s grand drama is
enacted (Carr 1996:188-218). It is not exaggeration to say that without Jerusalem/Zion, it will
be difficult to picture God’s redemptive work, for “the centrality of Jerusalem/Zion is as
God’s chosen dwelling place, climaxing in this divine deliverance” (Schultz 2005:343).
Regarding the word, mountain, which appears 57 times, it is also deeply linked with
Jerusalem/Zion, especially Zion, i.e. the phrase, “Mount Zion” appears about eight times.
People’s pilgrimage to Zion the holy mountain/Jerusalem in peace (Eaton 1997:83) is one of
the grand motifs in the book of Isaiah (cf. 2:2-4; 66:18-23; Die Völkerwallfahrt zum Zion
Wildberger 1957:62-81; see also Van der Ven, Dreyer & Pieterse 2004:163).
Concerning Isaiah 24-27, what can we learn from the above analysis? First of all, like the
book of Isaiah, Mount Zion/Jerusalem is vividly associated with God’s cosmic drama of
judgment and salvation in Isaiah 24-27. For instance, in Mount Zion/Jerusalem, God will
manifest his kingship (24:23); in the same place, he will celebrate his great feast inviting not
only his people but all the people and nations and finally, he will defeat death (25:6-8; cf.
Eissfeldt 1965:323). Eventually, on the holy mountain of Zion/Jerusalem, people from all
nations will come to worship the living God (27:12-13). Another important point is that in the
midst of the apocalyptic crisis, even though Mount Zion/Jerusalem go through purification
during God’s judgment, it will ultimately remain unharmed (cf. the notion of “Zion’s
inviolability;” Hayes 1963:419-26); and will become a shelter for the righteous nation on that
day (25:4-5; 26:2; cf. Seitz 1993:182-3).

167

We shall deal with the so-called “Zion theology or tradition” under ideological and theological texture.
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3.3.2 Social code - “on (in) that day” in the book of Isaiah
Under the social code, we shall address the eschatological-apocalyptic phenomenon that
would occur “on (in) that day” in the book of Isaiah as well as the uses of the expression, “on
that day” in terms of judgment and salvation. The phrase “on (in) that day” appears seven
times in Isaiah 24-27: 24:21; 25:9; 26:1; 27:1, 2, 12, 13.

aWh)h; ~AYðB (45x)
2:11, 17, 20; 3:7, 18; 4:1, 2; 5:30; 7:18, 20, 21, 23; 10:20, 27; 11:10, 11; 12:1, 4; 17:4, 7, 9;
19:16, 18, 19, 21, 23, 24; 20:6; 22:8, 12, 20, 25; 23:15; 24:21; 25:9; 26:1; 27:1,2, 12, 13;
28:5; 29:18; 30:23; 31:7; 52:6
Table 3.7 – ‘On that day’ in the book of Isaiah
Verse
2:11
2:17
2:20
3:7
3:18
4:1
4:2
5:30
7:18
7:20
7:21
7:23
10:20
10:27
11:10
11:11
12:1
12:4
17:4
17:7
17:9

Hebrew Description
aWh)h; ~AYðB; ~yvi_n"a] ~Wrå xv;Þw>
aWh)h; ~AYðB;~yvi_n"a] ~Wrå lpeÞv'w>
~d"êa'h' %yliäv.y: ‘aWhh; ~AYÝB;
aWhÜh; ~AY“b; •aF'Yi
yn"©doa] rysiäy" aWhøh; ~AY“B;
‘aWhh; ~AYÝB; dx'ªa, vyaiäB. ~yviøn" [b;v’, •WqyzIx/h,w>

ybiÞc.li hw"ëhy> xm;c,ä ‘hy<h.yI) aWhªh; ~AYæB;
aWhßh; ~AYðB; wyl'²[' ~hoïn>yIw>
bWbêZ>l; ‘hw"hy> qroÜv.yI aWhªh; ~AYæB;
r[;t;’B. •yn"doa] xL;äg:y> aWh‡h; ~AYæB;
rq"ßB' tl;îg>[, vyai²-hY<x;y> aWh+h; ~AYæB;
rymiîV'l; ~Aqªm'-lk' hy<åh.yI) aWhêh; ~AYæB;
hw"±hy>-l[; ![;ªv.nIw> ‘laer"f.yI ra"Üv.

aWhªh; ~AYæB;

AlB\su rWsÜy" aWhªh; ~AYæB;
dme[o rv<Üa] yv;ªyI vr<voå aWhêh; ~AYæB;
Adêy" ‘tynIve Ÿyn"Üdoa] @ysi’Ay aWhªh; ~AYæB;
hw"ëhy> ^åd>Aa aWhêh; ~AYæB;
hw"hyl;( WdÜAh aWhªh; ~AYæB;
bqo+[]y: dAbåK. lD:ÞyI aWhêh; ~AYæB;
Whfe_[o-l[; ~d"Þa'h' h[,îv.yI aWhêh; ~AYæB;
tb;ÛWz[]K; AZ©[um' yrEä[' Wyæh.yI aWhøh; ~AY“B;

19:16

dr:äx'w> ~yvi_N"K; ~yIr:ßc.mi hy<ïh.yI) aWhêh; ~AYæB;

19:18
19:19
19:21
19:23

hw"åhyl; tA[ßB'v.nIw> ~yrIø[' vme’x' •Wyh.yI aWh‡h; ~AYæB;

19:24
20:6
22:8

~yIr:ßc.mil. hY"ëviyliäv. ‘laer"f.yI hy<Üh.yI aWhªh; ~AYæB;

22:12
22:20
22:25
23:15
24:21
25:9
26:1
27:1

ykib.li aWh+h; ~AYæB; tAaßb'c. hwI±hy> yn"ôdoa] ar"ªq.YIw:

168
169

hw"ëhyl;( ‘x:B’ze >mi hy<Üh.yI) aWhªh; ~AYæB;
aWh+h; ~AYæB; hw"ßhy>-ta, ~yIr:±c.mi W[ïd>y"w>
hr"WVêa; ‘~yIr’c: .Mimi hL'Ûsim. hy<“h.Ti aWhªh; ~AYæB;

Wnx.n")a] jleîM'nI %yaeÞw>] aWhh; ~AYæB; rm;a'w>
r[;Y")h; tyBeî qv,n<ß-la, aWhêh; ~AYæB;
~yqIßy"l.a,l. yDIêb.[;l. ytiar"äq'w> aWh+h; ~AYæB;
dteêY"h; ‘vWmT' tAaêbc' . hw"hå y> ‘~aun> aWhªh; ~AYæB;

rco tx;K;Ûv.nIw> aWhêh; ~AYæB; ‘hy"h'w>
~ArßM'h; ab'îc.-l[; hw"±hy> dqoôp.yI aWhêh; ~AYæB; ‘hy"h'w>

hz<± Wnyheîl{a/ hNE“hi aWhêh; ~AYæB; ‘rm;a'w>
hd"_Why> #r<a,äB. hZ<ßh;-ryVih; rv:ïWy aWhêh; ~AYæB;

!t'y"w>li l[;Ûhw"hy> dqoåp.yI aWh‡h; ~AYæB;

English Description

Connection

The pride of everyone shall be humble in that day
The pride of everyone shall be brought low on that day
On that day people will throw away
But the other will cry out on that day
In that day the Lord will take away
Seven women shall take hold of one man in that day
On that day the branch of the Lord shall be beautiful
They will roar over it on that day
On that day the Lord will whistle for the fly
On that day the Lord will shave with a razor
On that day one will keep alive a young cow
On that day every place will become briers
On that day the remnant of Israel will learn
On that day his burden will be removed
On that day the root of Jesse shall stand
On that day the Lord will extend his hand
On that day I will give thanks to you, O Lord
On that day, give thanks to the Lord
On that day the glory of Jacob will be brought low
On that day people will regard their Maker
On that day their strong cities will be like the deserted
places
On that day the Egyptians will be like women and
tremble
On that day five cities will swear allegiance to Lord
On that day there will be an altar to the Lord
The Egyptians will know the Lord on that day
On that day there will be a highway from Egypt to
Assyria
On that day Israel will be the third with Egypt
On that day will say “how shall we escape?”
On that day you looked to weapons of the house of
Forest
On that day the Lord God of hosts called for weeping
On that day I will call my servant Eliakim
On that day, say the Lord of hosts, the peg will give way
On that day,168 Tyre will be forgotten
On that day the Lord will punish the hosts of heaven
It will be said, on that day, this is our God
On that day this song will be sung in the land of Judah
On that day the Lord… will punish Leviathan

House of Jacob

Arrogance
Arrogance
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Jerusalem
Judah
Judah
Judah
Israel
Israel
Israel, Judah
Israel, Judah
Zion
Zion
Israel
Israel
Nations
Egypt

J

Egypt
Egypt
Egypt
Egypt, Assyria

S
S
S
S

Israel
Egypt, Cush
Jerusalem

S
J
J

Jerusalem
Jerusalem
Jerusalem
Tyre

J
B
J
J
J/S
S
S
J

Host of heaven

Mountain169
Jerusalem
Leviathan

NRSV translates it as “from that day” but the Hebrew literal meaning is “on that day.”
This context implies a connection with a mountain and this may be associated with Jerusalem/Zion.
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C

J
J
J
J
J
J
S
J
J
J
J
J
S
S
S
S
S
S
J
S
J

27:2
27:12
27:13
28:5
29:18
30:23
31:7
52:6

Hl'(-WN[; dm,x,Þ ~r<K,î aWh+h; ~AYàB;
dx'Þa, dx;îa;l. Wj±Ql. uT. ~T,aó ;w>

aWhêh; ~AYæB; ‘hy"h'w>

lAdG" rp"åAvB. é[q;T'yI aWhªh; ~AYæB; hy"åh'w>
ybiêc. tr<j,ä[]l; tAaêb'c. hw"åhy> ‘hy<h.yI) aWhªh; ~AYæB;

rp,se_-yrEb.DI ~yviÞr>xeh; aWh±h;-~AYb; W[ôm.v'w>
bx'(r>nI rK:ï aWhßh; ~AYðB; ^yn<±q.mi h[,îr>yI
yleäylia/ vyai… !Wsªa'm.yI aWhêh; ~AYæB; yKi…
ynINE)hi rBEßd:m.h;( aWhï-ynIa]-yKi( aWhêh; ~AYæB;

On that day a pleasant vineyard, sing about it!
On that day… you will be gathered one by one
On that day a great trumpet will be blown
On that day the Lord of hosts will be a garland of glory
On that day the deaf shall hear the words of a scroll
On that day your cattle will graze in broad pastures
On that day all of you shall throw away your idols
On that day they shall know that it is I who speak

Vineyard170
Jerusalem
Jerusalem
Remnant171
Jerusalem
Jerusalem
Jerusalem
Jerusalem

S
S
S
S
S
S
S
S

An important study of the expression “on that day” has been conducted by DeVries (1975) in
his, Yesterday Today, and Tomorrow: Time and History in the Old Testament. According to
DeVries, the occurrence of the phrase, “on that day,” can be grouped into several categories
which can be associated with God’s future judgment and salvation in the book of Isaiah. For
instance, DeVries (1975:295-331) claims that within the prophetic corpus, there are: (a)
Glosses (4:1); (b) Incorporating supplements; (c) Transitional formulae (3:7; 22:20, 25; 29:18;
30:23); and (d) Concluding formulae (2:11, 17; 10:27; 20:6; 27:1; 31:7; 52:6). In our opinion,
DeVries’ incorporating supplements appear to be more related to the important motif of this
study, that is, God’s judgment and salvation (1975:298-310):
1) Judgment against Israel, expanding judgment against Israel (cf. 2:20; 3:18; 5:30;
7:18, 20, 23)
2) Judgment against the nations, expanding judgment against the nations (cf. 17:9;
19:16, 19; 23:15)
3) Judgment against Israel, expanding judgment against the nations (cf. 17:4)
4) Salvation, expanding salvation (cf. 11:10f; 12:1, 4)
5) Salvation, expanding judgment against the nations (cf. 10:20; 17:7; 19:18, 21, 23,
24)
6) Salvation, expanding judgment on Israel (cf. 4:2; 7:21; 28:5)
From DeVries’ study, it can be noted that “on that day” in the book of Isaiah is mainly
associated with God’s judgment and salvation on Israel and the nations in the distant future.
Furthermore, the above table shows that this time expression is mainly found in the so-called
First Isaiah. There is only one reference in Second Isaiah (Isa52:6).
The important question is, “What does the above study reveal about Isaiah 24-27? First, the
author of Isaiah 24-27 applies this time phrase “on that day” to the eschatological-apocalyptic
moment (Prinsloo 1987:88). Another important observation is that in the book of Isaiah, the
expression, “on that day” is used in the context of God’s judgment and salvation upon limited
regions such as Israel and other nations. However, the milieu of Isaiah 27-27 is somewhat
different; even though the focus of God’s judgment and salvation is limited to Mount
170
171

The image of the vineyard implies Jerusalem/Zion (cf. Isaiah 5:1-7).
The context here is the judgment on Ephraim’s leaders.
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Zion/Jerusalem and its inhabitants, it is also extended universally to include heaven, the earth,
and the inhabitants of the earth. Finally, as in the book of Isaiah, the writer emphasizes the
grand theme that God’s judgment is inevitable even on his people and his chosen place,
Mount Zion/Jerusalem; but that is not an end of story. God’s love and salvation will prevail
“on that day” in the holy mountain Zion/Jerusalem where righteous people will worship him.

3.3.3 Social relationship
Several scholars observe that some social relationships exist between Isaiah 24:2 and Hosea
4:9 and between Isaiah 24:2 and Ezekiel 7:12 (cf. Gray 1912:409; Young 1969:151; Redditt
1972:322; Kaiser 1974:182; Wildberger 1978:910; Oswalt 1986:444).

Isaiah 24:2 and Hosea 4:9
Isaiah 24:2
2
And it shall be like the people, like the priest; like the slave, like his master; like the maid,
like her mistress; like the buyer, like the seller; like the lender, like the borrower; like the
creditor, like the debtor.

HT'_r>biG>K; hx'Þp.ViK; wyn"ëdoaK;( ‘db,[,’K; !heêKoK; ‘~['k' hy"Üh'w>
`Ab* av,înO rv<ßa]K; hv,§NOK; hA<êLK; ‘hw<l.M;K; rkeêAMK; ‘hn<AQK;

Hosea 4:9
9
And it shall be like people, like priest; I will punish them for their ways, and repay them for
their deeds.

Al* byviîa' wyl'Þl'[]m;W wyk'êr"D> ‘wyl'[' yTiÛd>q;p'W !hE+KoK; ~['Þk' hy"ïh'w>

Isaiah 24:2 and Ezekiel 7:12
Ezekiel 7:12
12
The time has come, the day draws near; let not the buyer rejoice, nor the seller mourn, for
wrath is upon all their multitude.

Hn")Amh]-lK'-la, !Arßx' yKiî lB'_a;t.yI-la;rkEßAMh;w> xm'êf.yI-la; ‘hn<AQh; ~AYëh; [:yGIåhi ‘t[eh' aB'Û
Isaiah 24:2a
Hosea 4:9

!heêKoK; ‘~['k' hy"Üh'w>
!hE+KoK; ~['Þk' hy"ïh'w>

Isaiah 24:2 and Ezekiel 7:12 exhibit a similar pattern as well.
Isaiah 24:2b
Ezekiel 7:12

rkeêAMK; ‘
hn<AQK;
rkEßAMh;w> xm'êf.yI-la; ‘hn<AQh;

In the context of Hosea 4:9, the author notes that God accuses Israel because the people are
guilty of swearing, lying, and murder; and stealing and adultery break out; bloodshed follows
bloodshed (4:2). They also fail to gain the knowledge of God (4:1, 6). Therefore, God will
punish them and the result will be “like people, like priest.” God rejects both the religious
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leaders (priests) and the lay people (4:9). Similarly, Ezekiel 7:12 can be compared to Hosea
4:9, in a sense, even though the stress is more on the economic life: “the buyer” and “the
seller”. The texts both describe God’s impeding judgment on Israel because of their moral and
religious behaviours: I will judge you according to your ways and I will punish you for all
your abominations (7:3b).
The writer of Isaiah 24:2 seems to have in mind Hosea 4:9 and Ezekiel 7:17 in reference to
different groups of people and roles in the society, that is, people and priest (cultic, religious
life); master and servant (domestic, household); buyer/seller and lender/borrower,
creditor/debtor (economic world) who will be under God’s judgment (cf. Calvin 1948:167-8;
Clements 1980:201; Hayes & Irvine 1987:300; Brueggemann 1998:190; Childs 2001:178;
Tucker 2001:211). However, the main difference is that, concerning God’s punishment, the
author of Isaiah 24:2 applies these relationships in a universalizing direction (cf. Delitzsch
1889:421; Sweeney 1988b:44). In other words, God’s judgment extends to a broader region
and to more people: the earth and its inhabitants in the eschatological-apocalyptic time.

3.4 Conclusion
We have attempted to study the intertexture of Isaiah 24-27 using Robbins’ three kinds of
intertexture: 1) oral-scribal intertexture; 2) cultural intertexture; and 3) social intertexture.
Form the above study, a summary table which indicates the intertexture of Isaiah 24-27 has
been provided. In the process, we admitted that it is possible for some other people to come
up with a different suggestion. We have therefore tried to come to terms with major scholars’
views in accomplishing this difficult task. The table which follows represents a summary of
the oral-scribal intertexture and cultural intertexture:

Table 3.8 - Oral-scribal intertexture and cultural intertexture
Abbreviations: J&S (Judgment and Salvation); Jeru (Jerusalem); NI (Northern Israel); Inhabit E (Inhabitants of
the earth); Deuter (Deuteronomist); P of Israel (People of Israel); Pentat (Pentateuch); Akk. M (Akkadian Myth);
Uga. M (Ugaritic Myth); Hitt.M (Hittite Myths); Egy. O.P (Egyptian Oracles and Prophecy); X (unknown)

24-27

1-39

40-55

56-66

Other
Scriptures

Other
Texts

24:1, 3-6,
18-23
13:9-11

Gen 6:13

24:1
Gen 11:8-9
24:2
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Thought
Pattern
Prophet
Prophet
Prophet
Priest
Prophet
Priest
Prophet

J&S

Object

J
J
J
J
J
J
J

Earth
Earth
Babylon
Earth
Earth
Babel
Inhabit E

Hos 4:9
24:2
Ezek 7:12
24:3
Egy. O.P
24:5a
Lev 18:24-30
Num 35:33
24:5b
Gen 9:16
24:6-7
Jer 23:10
24:7-9
5:11-12
24:8
Lam 5:15
24:10
Gen 1:2
24:13
17:6
24:14-16a
42:10-13
24:16b
21:2b
33:1
48:8b
24:17-18a
Jer 48:43-44
Lam 3:47
Am 5:18-19
24:18b
Gen 7:11b
Gen 8:2b
24:20
Am 5:2
24:23b
52:7
Mic 4:7b
24:1-13
Deu 28
25:1
1Kings 3:7
25:4-5
4:5-6
32:1-2
25:6
Ex 24:9-11
Akk. M
25:7-8
Uga.M
25:11b-12
2:9-17
26:2
Ps 118:19-20
26:5
2:6-21
26:17-18
13:8
66:7-9
26:19
Dan 12:2
Akk. M
26:20
Gen 7:16
Ex 12:22-23
26:21a
Mic 1:3a
27:1
51:9-10
Ps 74:13-14
Job 26:13
Hitt. M
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Prophet

J

N Israel

Prophet
Prophet
Prophet
Prophecy
Priest
Priest
Priest
Priest
Priest
Prophet
Prophet

J
J
J
J
J
J
J
J
S
J
J

Prophet
Prophet
Prophet
Prophet
Prophet
Priest
Prophet
Prophet
Prophet
Prophet
Prophet
Prophet
Prophet
Prophet
Prophet
Prophet
Prophet
Prophet
Prophet
Priest
Priest
Prophet
Prophet
Prophet
Prophet
Prophet
Prophet
Deuter
Prophet
Prophet
Prophet
Prophet
Prophet

J
J
J
J
J
X
J
J
S
S
J
J
J
J
J
J
J
J
J
J
S
J
J
J
S
J
J
J
S
S
S
S
S

Prophet
Pentat
Myth
Prophet
Myth
Prophet
Prophet
Prophet
Psalm
Prophet
Prophet
Prophet
Prophet
Prophet
Prophet
Apocalyp
Myths
Prophet
Pentat
Pentat
Prophet
Prophet

S
S
S
S/J
J
J
J
S
S
J
J
J
J
S
S
S
J
S
S
S
J
J

Prophet
Prophet
Psalm
Wisdom
Myth

J
J
J
J
J

Inhabit E
Israel
Earth
Earth
Earth
Land
Land
Earth
Creature
Earth
False
Prophet
Inhabit E
Jerusalem
Inhabit E
Jerusalem
City
Earth
Earth
NI
Lord
Lord
Prophet
Babylon
Jerusalem
Israel
Inhabit E
Moab
Jerusalem
N/Israel
Inhabit E
Earth
Earth
Earth
N Israel
Jerusalem
Jerusalem
Jerusalem
Earth
Israel
Lord
Lord
The Poor
Mount
Zion
Israel
All People
P of Israel
Banquet
Meal/Mot
Mot
Moab
Jerusalem
Nation
Lord
City
Jacob
We
Babyon
Zion
Your dead
Dead live
Ishtar
People
Noah
Passover
Inhabit E
Samaria/
Jerusalem
Leviathan
Rahab
Leviathan
Serpent
Dragon

Uga.M
27:2-5
5:1-7
27:11b
1:3
27:11c
Hos 1:6

Myth
Prophet
Prophet
Prophet
Prophet
Prophet
Prophet

J
S
J
J
J
J
J

Serpent
Jerusalem
Jerusalem
People
People
People
Hosea

Some observations can be drawn from the above summary. First, the influence of other parts
of the book of Isaiah on Isaiah 24-27 can be observed thus: in the so-called First Isaiah - about
12 times; in Second Isaiah - about four times and in Third Isaiah - once. The summary shows
that Isaiah 24-27 is most connected to First Isaiah and shows some influence of Second Isaiah
but the least association with Third Isaiah. Thus, it seems as if the connection is against many
scholars’ opinions which consider Isaiah 24-27 a late addition and that it should be recognized
as “Fourth Isaiah” or “Isaiah apocalypse”.
Secondly, the author of Isaiah 24-27 seemed to be well-acquainted with ancient Near Eastern
literatures such as Akkadian Myths (cf. Enūma eliš; Descent of Ishtar to the Nether World);
Ugaritic Myths (cf. Poems on Baal and Anath; Baal and Lotan); Hittite Myths (cf. The myth
of Illuyankas); and Egyptian Oracles and Prophecy (cf. The prophecy of Neferti). From the
rhetorical point of view, the author of Isaiah 24-27 re-applies these literatures, which, at that
time, were somehow familiar to the audience/reader to persuade them and to project into the
future.
Finally, the author of Isaiah 24-27 was influenced by or influenced other parts of the Hebrew
Bible quite extensively: Torah - about 12 times; Nebi’im - about 10 times; and Kethuvim about six times. This suggests that the author of Isaiah 24-27 intentionally applied Jewish
biblical tradition to the reader/audience. Thus, it seems that Isaiah 24-27 as a framework, and
the Old Testament as a whole, are in dialogue with each other (McConville 2002: xxviii).

Table 3.9 – Isaiah 24-27 in relation to other texts
Hebrew Bible

Torah

Appearance
Gen 1:2
Gen 6:13;
Gen 7:11b
Gen 7:16
Gen 8:2b
Gen 9:16
Gen 11:8-9
Ex 12:22-23
Ex 24:9-11
Lev 18:24-30
Num 35:33
Deut 28
1 Kings 3:7
Jer 23:10

Theme
Creation
The great flood

Theological Tradition

Pentateuch
Covenant with Noah
The tower of Babel
Passover
On the Mount with God
Purification from defilement
Blood pollution
Blessing and cursing
Solomon’s prayer
False Prophets
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Pentateuch
Holiness code
Pentateuch
Deuteronomistic
Prophet

Nebi’im

Kethuvim

Jer 48:43-44
Ezek 7:12
Hos 1:6
Hos 4:9;
Am 5:2
Am 5:18-19
Mic 1:3a
Mic 4:7b
Ps 74:13-14
Ps 118:19-20

Inhabitants of Moab
Impending disaster
The family of Hosea
God accuses Israel
Lament for Israel’s sin
The day of the Lord
Judgment on Samaria
Restoration after exile
Lord defeats Leviathan
Righteousness enters gates

Job 26:13
Lam 3:47
Lam 5:15
Dan 12:2

Lord pierced serpent
Panic and pitfall
Mourning
Resurrection of the dead

Prophet/priest
Prophet
Prophet
Prophet
Individual and Communal
prayer
Wisdom
Individual complaints
Apocalyptic

In sum, it is clear that many oral-scribal intertextures and cultural intertextures have
influenced Isaiah 24-27. However the main issue is that the author of Isaiah 24-27 has reapplied other Scriptures and ancient Near Eastern texts to describe God’s universal judgment
and salvation in an eschatological-apocalyptic time.

3) Social intertexture
Under social intertexture, we examined the city in connection with Mount Zion/Jerusalem in
terms of God’s judgment and salvation. Furthermore, under social code, we focused on the
eschatological-apocalyptic phenomenon that is expressed in the phrase, “on (in) that day.”
First, we noted that the city (ry[I and hy"r>qi) appears 55 times in the book of Isaiah and in Isaiah
24-27, appears nine times: 24:10; 24:12; 25:2 (3x), 3; 26:1, 5; and 27:10. From the illustration
table, it is shown that the city in Isaiah is mainly regarded as the object of God’s judgment and
salvation. This trend is also depicted in Isaiah 24-27 but in a slightly different way. For
instance, the city is depicted as being predominantly under God’s judgment (cf. “the city of
chaos” - 24:10; “the palace of aliens” - 25:2; “the lofty city” - 26:5; “the fortified city” 27:10) but another city, under God’s salvation, also comes into the picture (cf. Mount
Zion/Jerusalem; 24:21; 25:6-8; 26:1; 27:12-13). What more, the dialectical sequence of God’s
judgment and salvation on the city will happen “on that day.”
Second, we observed that in the book of Isaiah, Jerusalem appears 49 times (but in Isa 24-27,
twice) while Zion occurs 47 times (but in Isa 24-27, only once). Moreover,, Zion and
Jerusalem are found in parallel usage; 17 times and both are associated with the three parts of
the book of Isaiah as the focal place where God’s grand drama is performed and as the object
of God’s judgment and salvation in a dialectical relationship. On the other hand, the word,
mountain appears in the book of Isaiah 57 times; and five times in Isaiah 24-27 while the
phrase, “Mount Zion” appears about eight times and is profoundly associated with
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Jerusalem/Zion, especially Zion, where people go on pilgrimage. Thus, in Isaiah 24-27,
Mount Zion/Jerusalem is colourfully portrayed in God’s grand drama of judgment and
salvation as the place that will eventually come under God’s protection and become a refuge
for the righteous nations in God’s eschatological-apocalyptic time.
Finally, the expression, “on that day,” appears 45 times in the book of Isaiah and seven times
in Isaiah 24-27. In the book of Isaiah, it is mainly connected with God’s judgment and
salvation of Israel and the nations in a future time but in Isaiah 24-27, it is applied to God’s
eschatological-apocalyptic moment and in the context of a universal phenomenon. The author
stresses that God’s love and salvation will ultimately triumph “on that day”, in that
apocalyptic time on the holy mountain Zion/Jerusalem where the righteous nation and people
will worship the living God.
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Chapter 4
Social and cultural texture of Isaiah 24-27
In the previous chapter, we examined the intertexture of Isaiah 24-27 based on Robbins’ three
kinds of intertexture: 1) oral-scribal intertexture; 2) cultural intertexture; 3) social intertexture.
The analysis shows that far from being just a soliloquy, Isaiah 24-27 contains diverse voices
i.e., from the Pentateuch; prophetic literatures, Wisdom and even ancient Near Eastern
literatures. Consequently, the social and cultural texture of Isaiah 24-27 are analyzed based on
the knowledge of intertexture. Here, the focus is not just on the intertexture of the text but on
its social and cultural nature (Robbins 1996a:144, 1996b:71).
Social and cultural texture (also called “social-scientific criticism”) is especially influenced by
sociological and anthropological theories in searching the character of the social and cultural
voices in the text (cf. Klein et al 1992:443; Martin 1993:103; Robbins 1996b:71). Even
though this approach is a recent development in biblical study (from around 1970s onwards;
cf. Whitelam 1998:35), it has long influenced sociology especially in the 19th and 20th
centuries. For instance, Karl Marx focused on the economic and social dimensions of
historical change while Ernst Troeltsch emphasized sect-church typology. Another thoughtful
and prominent socialist, Max Weber, concentrated on the study of Israelite prophets from the
viewpoint of charisma and its routinization whereas Émile Durkheim studied society as an
integrated whole, that is, as an “organic” community. Furthermore, Mary Douglas examined
the social and religious implication of ritual purity even as Edmund Leech investigated the
structural explanation of sacrifice. For his part, J.G Peristiany highlights the concepts of honor
and shame as fundamental principles in Mediterranean societies, etcetera (cf. Wilson 1984:136; Mayes 1989; Gottwald 1992:80).
In biblical studies, especially in the Old Testament, the influence of the above-mentioned
works is reflected mainly in the sociological and anthropological approaches of several
scholars172 including biblical prophets and other religious leaders (Lindblom 1962; MeKane
1979; Blenkinsopp 1983, 1995; Tucker 1985; Sawyer 1987; Grabbe 1995; cf. Carroll
172

Herion (1997:78-108) welcomes this social science approach but also notes that some problems are involved;
these he refers to as “sociology of knowledge: modernism.” In other words, our modern social assumptions may
affect our understanding of ancient societies: “a modern tendency to assume society’s prerequisite need for
formal institutions may interfere when reconstructing the tradition-process behind the Hebrew prophets by
limiting scholars’ pre-understanding (and therefore limiting the number of intelligible options available to
them)” (Herion 1997:81. cf. Mayes 1989:120-4; 1993:39).
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1989:204) 173 . Regarding the sociological approach, Malamat (1976) focuses on Israelite
leaders or judges from the perspective of Weber’s charismatic person. For Hanson (1979,
2001), the focus is on the social and religious conflicts, especially between “the priestlyZadokite” and “the visionary,” which eventually led to the emergence of the Israelite
apocalyptic movement. Gottwald (1979, 1985) who is deeply influenced by Marx’s theory,
insists that the nation of Israel emerged from a peasants’ revolt which was chiefly initiated by
the dedication to an egalitarian social structure and a monotheistic belief. In Frick’s (1977)
work, The City in Ancient Israel, he applies the typology of Sjoberg to ancient Israelite society.
The main argument is that the distinction between the pre-industrial and the industrial city is
compared to the urban and the rural city in ancient Israel. For his part, Petersen (1981) uses
the role theory to analyze the various social functions of Israelite prophets. He focuses on two
main types of social functions namely peripheral possessions’ prophecy such as Elijah and
Elisha’s and central morality prophecy such as Isaiah and Jeremiah’s (cf. Wilson 1984:26-7;
Culley 1985:184-9; Carroll 1989:204; Mayes 1989; Gottwald 1992:81).
In the case of the anthropological approach, Mendenhall (1973) works on the reconstruction
of the ancient Israelite state before the monarchy became decisively established through
ethnological theories. Wilson’s (1980, 1984) main study in which the anthropological
approach is used (Lewis 1971), describes the social functions of Israelite prophecy as an
“intermediary” role that requires the co-operation and support of the society. As for Carroll
(1977, 1979, 1980), he takes into account the cultural relativity of our contemporary societies
as he applies the social psychological theory of “cognitive dissonance” to ancient Israelite
prophets. Another scholar who uses the anthropological approach is Overholt (1982, 1989).
His study focuses on American Indian ethnographers and their American Indian Ghost Dance
movement which addresses peoples’ responses such as “acceptance, rejection and
indifference” when the prophets deliver divine messages. For Overholt, this phenomenon is
somehow connected to the process of Israelite prophecy (cf. Petersen 1981:20; Buss 1982:930; Wilson 1984:27, 1985:352-4; Rogerson 1989:26; Domeris 1994:160-166; Rodd 1997:29).
The present chapter is primarily concerned with the socio-cultural setting in Isaiah 24-27 in
terms of its different stages such as the pre-exilic, the exilic, and the post-exilic. Thereafter,
the social texture of Isaiah 24-27 will discussed. One way of examining this subject is to shift
the focus from religious reactions to the social circumstances. In this regard, we shall consider
173

Some scholars (cf. Long 1977, 1982:31-53; Carroll 1977, 1979, 1980) also try to understand the specific
religious phenomenon as prophetic conflict, that is, using social psychology and cognitive dissonance theory.
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Robbins’ (1996a: 147-50; 1996b:72-4), categorization of Bryan Wilson’s typology of religious
groups into seven major responses (the conversionist, the revolutionist, the introversionist, the
gnostic-manipulationist, the thaumaturgical, the reformist, and the utopian) to the world.
Finally, concerning the cultural texture, Robbins’ five types of culture rhetoric will be used.

4.1 Social-cultural settings in different periods
The subject of socio-cultural setting shall be addressed here because the Scripture, especially
our text, Isaiah 24-27, was not written or delivered in a socio-cultural vacuum (cf. Gitay
1997:63-72; Polaski 1999:20). It was transmitted in real social situations (McKenzie 2005:69).
Thus, our concern here is how different real audiences (“implied readers”) understand the city
in terms of God’s judgment and salvation within the prophetic eschatological-apocalyptic Sitz
im Leben. Concerning the city, therefore, it is possible to hear different voices in different
periods (i.e. pre-exilic, exilic, and post-exilic). For this reason, we shall pay attention to the
pre-exilic, the exilic, and the post-exilic periods because, as shown in Chapter 1 of this study,
many scholars suggest that Isaiah 24-27 might be connected to these three periods.
Consequently, it is our belief that the study of this kind of social-cultural setting is an
important process in understanding the “social and cultural texture of Isaiah 24-27.” However,
we also acknowledge that our study of the different periods is a tentative attempt because
there is no clear indication of the historical background of Isaiah 24-27.

4.1.1 Pre-exilic faith community
In this segment, we shall consider the socio-cultural background of Isaiah 24-27 in relation to
the Iron Age II, especially the eighth and seven centuries. In a sense, this kind of dating
contradicts the view of many critical scholars who associate Isaiah 24-27 with a later period.
As we take into account their view in the section which follows under the exilic and postexilic period, it is equally important to acknowledge that some scholars support an early
dating as we have noted in Chapter 1. However, it is clear that critical scholars base their
assumptions or postulations on a particular period, i.e. exilic or post-exilic period (Baloyi
2007:105-23).
Concerning the time frame between the Iron Age and the Hellenistic period174 in Palestine,
the approximate archaeological periods proposed by some scholars (cf. Mazar 1990:30;
174

We are aware that, at times, scholars do not agree on the different archaeological periods. For example,
Miller and Hayes (1986:26-7) identify the Persian Period as 600-332BCE and the Hellenistic Period as 332/3-63
BCE.
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NEAEHL 1993:1529; McNutt 1999: xiv) are as follow:
•
•
•
•
•
•
•
•

Iron I(A)
Iron I(B)
Iron II (A)
Iron II (B)
Iron II (C)
Babylonian Exile
Persian Period
Hellenistic Period

ca. 1200-1150 BCE
ca. 1150-1000 BCE
ca. 1000-900 BCE
ca. 900-700 BCE
ca. 700-586 BCE
ca. 586-539 BCE
ca. 539-332 BCE
ca. 332-37 BCE

The social- political situation
According to Isaiah 1:1, Isaiah’s vision covers the period of four different kings in Judah: The
vision of Isaiah son of Amoz, which he saw concerning Judah and Jerusalem in the days of
Uzziah, Jotham, Ahaz, and Hezekiah, the Kings of Judah. Thus, some scholars (cf. Bright
1981:290-292; Miller & Hayes 1986:340-341; Blenkinsopp 2000:98; McConville 2002:1-2)
indicate that Isaiah’s main work is mixed up with several important political events such as
the reign of Tiglath-pileser III in Assyria and Ahaz’s alliance with Tiglath-pileser (734-732)
during the Syro-Ephramite war; Sargon II’s war against Philistia (713-711); Hezekiah’s
alliances with Egypt, and finally, Sennacherib’s war (705-701) during Hezekiah’s revolt.
Consequently, it seems inevitable that these international political situations are deeply
embedded in the work of Isaiah and his message (Greenberg 1979:114).
Following this observation, it becomes imperative to understand the political situation at the
time of Isaiah. Even though some chronological difficulties are inevitable, the political leaders
and their times of reign in Judah and in the neighbouring countries are listed below (cf.
Albright 1945:16-22; Bright 1981:471; Miller & Hayes 1986:350-1; Blenkinsopp 2000:105;
Matthews 2002:78):

Table 4.1 Political situation at the time of Isaiah
Judah
Uzziah (783-742)
Jotham (742-735)
Ahaz (735-715)
Hezekiah(715-687)
Josiah (640-609)

Assyria
Tiglath-pileser III
(745-727)
Shalmaneser V
(726-722)
Sargon II (721-705)
Sennacherib (704-681)
Ashurbanipal (667-627)

Babylonia

Egypt

Merodach-baladan
(721-710 and 703)
Nebuchadnezzar
(605-562)

Osorkon IV (720-715)
Shabaka (712-697)
Necho II (609-595)

Furthermore, according to Weinfeld (1979:54), in the time of Isaiah, there was a pivotal
moment which affected not only Judean history but also the world. It was the appearance of
140

the new superpower, Tiglath-pileser III in Assyria: “The ascent to power of Tiglath-pileser III
was a turning-point in the history of mankind, where for the first time a superpower
swallowed up smaller nations, terminating their aspirations, struggles, and hopes”.
Consequently, in this global power game between Assyria and Egypt, Judah could have a
short opportunity for its independence through tricky military policy and alliances but this
also brought with it heavy consequences as in Assyria’s forceful control and taxation of Judah
(cf. Albertz 1994:167-70; Matthews 2002:78). This heavy taxation by Assyria inevitably
affected the Judean society in a very negative way (Hopkins 1996:138-9).
The political situation on both the internal and the international levels, without doubt,
influenced the kingdoms of Israel and Judah. This is primarily well-demonstrated in
population changes. The demographic study of Palestine in the Iron II period is somewhat
debatable and a difficult task. Recently, the Palestinian archaeologists, I. Finkelstein and M.
Broshi, reconfigured some previous studies, which are said to be based mainly on biblical
statements; these studies include Albright’s figure which put Palestine’s population in the
eighth century BCE at approximately one million and Baron’s estimate of between one
million and 1.3 million. Finkelstein (1993:59-66) and Broshi (1993:17) who both claim that
their studies are founded on new archaeological information, suggest that in the eighth century,
the combined population of the two kingdoms was approximately 460 000 (Israel: + 350 000
and Judah: + 110 000; cf. McNutt 1999:151). Consequently, Finkelstein (1993:63) points out
the interesting phenomenon that the suggested population, especially that of the kingdom of
Judah, noticeably changed: “In the 10th century, the sedentary population of the Judean Hills
was only ca. 3 percent of the total population of the country, as compared to ca. 10 percent in
the 8th century B.C.E. and ca. 20 percent in the 7th century B.C.E.” This kind of dramatic shift
in population suggests that the population of Israel declined considerably (McNutt 1999:151).
It is argued that this shift was the outcome of “two waves of immigration into Judah: one after
the fall of Samaria in 721 BCE and the other after Sennacherib’s campaign of 701 BCE”
(Broshi 1993:17; cf. Avigad 1980:55; Mazar 1992:101; Shiloh 1993:704). According to
Avigad (1980:46-8), one of the archaeological evidences of city development, especially in
Jerusalem, is the fortification wall which is forty meters long and seven meters wide, at the
site of which “Iron Age II pottery and the same red earth were found”.
The above phenomenon can be described as “the development of urbanization” which is a
major character shift from Iron Age I to Iron Age II (McNutt 1999:151). Moreover, it can be
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presumed that this kind of sudden increase in population and urbanization could cause a lot of
problems in the society, especially in the city, which is characterized in the Bible. Without
doubt, some of these social conflicts in the city of Jerusalem are clearly described in the book
of Isaiah (cf. 1:21-23):
21

How the faithful city has become a whore! She that was full of justice, righteousness lodged
in her - but now murderers! 22 Your silver has become dross, your wine is mixed with water. 23
Your princes are rebels and companions of thieves. Everyone loves a bribe and runs after gifts.
They do not defend the orphan, and the widow's cause does not come before them.

Furthermore, as the texts indicate, these kind of social abuses are mainly initiated by social
authorities and elite groups (Dearman 1988:60):

Table 4.2 – Social abuses in Isaiah
Isaiah
1:17
1:21-28

3:2
3:14
10:1-2

Title
Officials (~yrif')
Judges (~yjip.vo)
Counselors (~yci[A] y)
Judge (jpeîAv)
Officials (~yrIf')
Elders (~ynIqez)>
Administrators (~yqiqx. o)

Description
Exhortation for justice
Thieves, bribery, corruption
Removed from the land
Plunder the poor
Perversion of justice
Plunder of widows (tAnm'l.a); /
orphans (~ymiÞAty>)

Perhaps the socio-political situation discussed above can account for the reason why so many
times the prophets’ messages focused on justice and righteousness (Zimmerli 1985:249).
Their messages are prophetic criticisms of social abuses and were meant to “challenge the
state of society as a whole” (Albertz 1994:159). Consequently, messages probably stirred up
the gap between the “upper class and lower class” (Reviv 1979:145. cf. De Vaux 1997:73)175.
As Sparks (1998:195) rightly indicates, these social conflicts between different classes
“played an important role in Southern prophetic traditions.” In the area of religion, there were
“official (national) and ‘popular’ religions” (McNutt 1999:176). The religious distinctions
could also evoke social tension and according to Barkay (1992:329), the inclination to
highlight the “unification and centralization of the cult at Jerusalem” can lead to criticism of
the cult and to syncretism (Albertz 1994:171-5).
175

However, according to Bendor (1996:264-79), even though there were social conflicts, “the kinship group”
such as bet ’ab and mispahab “continued to exist throughout the period from the settlement up to the end of the
kingdoms of Israel and Judah;” and that could protect and guard their nahala - “patrimony”. This observation
seems to be in contrast with Weber (1952:56-7) and Alt (1959:348-72) who point out some social conflicts as
being “urban and rural, elite and peasant” (McNutt 1999:160). In our judgment, even if Bendor’s insight is
important for understanding ancient Israelite society from the perspective of kinship structure, it is also
important to consider some of the social classes because “wealth was generally associated with political, military,
or even religious power” in the society (McNutt 1999:162).
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4.1.2 Exilic faith community
Before studying the socio-cultural situation in detail, we would like to examine a theory
which is suggested by Gabriel Barkay, an archeologist specialized in Jerusalem of the Iron
Age period. Barkay (1992:305; 1993:106-9) raises some questions on archaeological periods,
especially the 586 BCE date, which is regarded as the end of the Iron Age period. For Barkay
(1992:305), the problem is that such dating is mainly based on “historical considerations”
rather than “the material culture.” In addition, he argues that the misunderstanding is deeply
rooted in certain beliefs that some modern scholars hold; the “propaganda” of exilic
ideology176:“It was probably the traumatic destruction of the First Temple which made the
returnees’ ideological position regarding Jerusalem as uninhabited prior to their arrival there
acceptable to later generations” (1993:107).
What therefore is Barkay’s proposal? According to him, the fall of Jerusalem to Babylon in
586 BCE can not be spotted at the end of the Iron Age material culture. The Iron Age material
culture came to an end “only at the end of the sixth century, when Persian authority was
established” (Barkay 1992:373). It seems that Barkay’s conclusion is influenced by Albright
(1949:141-2), who assigned the Babylonian period to the Iron Age III archaeological
surveys that took place at places such as Bethel, Gibeah, Mizpah, Beth Zur, etcetera. However,
his assertions are based primarily on his personal excavations of sites in Jerusalem such as the
burial caves of Ketef Hinnom,177 the burial caves near the Sultan’s Pool, and the west of the
Western Hill, where ceramic assemblages were found, indicating “a clear continuation of the
Iron Age into the 6th century BCE” (Barkay 1992:373; 1993:109).
We are inclined to disagree with Barkay’s suggestion that the people of the exilic period relied
on ideological prejudices but we grant that he rightly indicates an important social-cultural
phenomenon which can easily be overlooked. He claims that even though the Jewish symbol,
Jerusalem Temple was destroyed and some elite groups were exiled, some people remained in
176

There are heated debates concerning this matter. For instance, according to Blenkinsopp (2002:169-87), B.
Mazar, a late prominent Israeli archaeologist and E. Stern, a leading Israeli archaeologist intentionally supported
the so-called “myth of the empty land” or a “tabula rasa” theory in order to sustain the “Judaeo-Babylonian
immigrant community;” that became eventually associated with the modern Zionist ideological movement. In
our judgment, even though Blenkinsopp has some valuable insight, it is important to maintain a humble and
modest attitude when criticizing someone of having a political agenda. Personally, one hopes to see more
constructive criticisms based on mutual understanding in scholarly debates; for “real dialogue requires a more
concerted effort to understand the presuppositions of the partners in conversation!” (H.L. Bosman 2006:460).
177
These sites probably belonged to some wealthy Jerusalem families and show that life continued after the fall
of Jerusalem. For instance, a repository was found which contained: “burial gifts of pottery (more than 260
whole vessels); jewelry (more than a hundred pieces of silver, as well as gold); arrowheads; bone and ivory
artifacts; alabaster; beads of various sizes, colors and materials; a piece of pre-blown glass; and a rare early coin”
(Shanks 1995:116; cf. Barkay 1994:93-5).
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the land who not only carried on with their lives but the culture as well. Indeed, because
biblical study is ordinarily based on the text of the Bible, it is difficult to investigate certain
material cultures in detail. Therefore, because of this limitation and the idiosyncratic character
of the Bible, Barkay’s insight is an important contribution to biblical study, especially to
understanding the material culture in the pre-exilic and the exilic period. Some other scholars
share this view (cf. Carroll 1992:79-93; McNutt 1999:182-4; Blenkinsopp 2002:169-87).

The social- political situation
Stern (2001: li) proposes the following time frame:

Table 4.3 – Social political situation
Judah

Josiah (640-609)
Jehoahaz (609)
Jehoiakim (608-598)
Jehoiachin (597)
Zedekiah (596-586)

Neo-Babylonia

Nabopolassar (625-605)
Nebuchadnezzar II (605-562)

Amel Marduk (561-560)
Nergal Shar Usur (560-556)
Nabonidus (556-539)

The period indicated above covered the Babylonian conquest of Judah, especially, the fall of
Jerusalem. There is little doubt that the fall of Jerusalem (586 BCE) was a significant event in
the Judean society. This is clearly portrayed in 2 Chronicles 36:17-21:
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Therefore he brought up against them the king of the Chaldeans, who killed their youths with
the sword in the house of their sanctuary, and had no compassion on young man or young
woman, the aged or the feeble; he gave them all into his hand. 18 All the vessels of the house of
God, large and small, and the treasures of the house of the LORD, and the treasures of the king
and of his officials, all these he brought to Babylon. 19 They burned the house of God, broke
down the wall of Jerusalem, burned all its palaces with fire, and destroyed all its precious
vessels. 20 He took into exile in Babylon those who had escaped from the sword, and they
became servants to him and to his sons until the establishment of the kingdom of Persia, 21 to
fulfill the word of the LORD by the mouth of Jeremiah, until the land had made up for its
sabbaths. All the days that it lay desolate it kept sabbath, to fulfil seventy years.

The following Scriptures describe the people who remained in the land:
2 Kings 24:14
He carried away all Jerusalem, all the officials, all the warriors, ten thousand captives, all the
artisans and the smiths; no one remained, except the poorest people of the land.

14

2 Kings 25:11-12
Nebuzaradan the captain of the guard carried into exile the rest of the people who were left in
the city and the deserters who had defected to the king of Babylon - all the rest of the
population. 12 But the captain of the guard left some of the poorest people of the land to be
vinedressers and tillers of the soil.

11
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Jeremiah 39:10
Nebuzaradan the captain of the guard left in the land of Judah some of the poor people who
owned nothing, and gave them vineyards and fields at the same time.

10

Jeremiah 40:7
When all the leaders of the forces in the open country and their troops heard that the king of
Babylon had appointed Gedaliah son of Ahikam governor in the land, and had committed to
him men, women, and children, those of the poorest of the land who had not been taken into
exile to Babylon,

7

Jeremiah 52:16
But Nebuzaradan the captain of the guard left some of the poorest people of the land to be
vinedressers and tillers of the soil.

16

2 Chronicles 36:21
…to fulfill the word of the LORD by the mouth of Jeremiah, until the land had made up
for its sabbaths. All the days that it lay desolate it kept sabbath, to fulfill seventy years.
21

Why were the people who remained in the land referred to as “some of the poorest people of
the land?” Moreover, 2 Chronicles 36:21 states that the land became an “empty land” (Carroll
1992:79). However, it is clear that the land was not empty (Birch et al 1999:345); therefore,
Carroll (1992:79-93) and Albertz (1994:371-2) challenge this idea. We consider this kind of
dispute important in theological understanding. It is also inevitable to assume that there were
conflicts between the groups in Judah and those in exile (Albertz 1994:373-4). Further, with
respect to the people in exile in the Old Testament, three main exilic events are recorded, that
is in 597, 586 and 582 BCE (Weinberg 1992:35):

Table 4.4 – Main exilic events
Deportation
I

597

II 586
III ?
IV 582
Total Number
of Exiles

Source
24:14
24:16
25:11

2 Kings
Total
10 ,000
8 000
-

25:26

18, 000

Jeremiah
Source
Total
24:1
52:28
3023
39:9-10
52:29
832
43:5-6
52:30
745
4600

2 Chronicles
Source
Total
36:6
36:20
-

8 000-10 000

The problem, however, is that the biblical figures are sometimes contradictory and this causes
great debates among scholars (Purvis and Meyers 1999:202). For instance, while 2 Kings
records a total of eighteen thousand remnants, Jeremiah notes 4 600 and 2 Chronicles’
estimate is between eight thousand and ten thousand people. According to Weinberg, even
though it is difficult to estimate the number of deported people, his conclusion is that “it
would be safe to say the total number of the exiles, plus the emigrants, was about 20 000, or
some 10% of the population of Judah” (Weinberg 1992:37; cf. Smith-Christopher 1991:75).
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The indication is that most of the people remained in the land of Judah and carried on with
their lives there.
Furthermore, the question is, “What class of the people were deported to Babylon? According
to the Old Testament, they were mainly the upper class or the elites of the society (Weinberg
1992:37):

Table 4.5 – Social class of exiles
I

Deportation
597

II 586

Identity of the exiles
Royal court
Judean aristocracy
Soldiers and officers
Artisans from Jerusalem
Representatives of the Priestly
and non-Priestly elite
‘The rest of the people left in the
city’ (Jerusalem)
60 men from the #r,a'h' ~[;

Source
2 Kgs 24:12, 15
2 Kgs 24:14; Jer 24:41
2 Kgs 24:14, 16;
2 Kgs 24:14, 16; Jer 24:1
2 Kgs 25:18-20; Jer 52:10
2 Kgs 25:11; Jer 39:9; 52:25
Jer 52:25

Nevertheless, the Old Testament also testifies that the people in exile were not only in the
Babylonian Gola but also in the Egyptian Gola (cf. Jer 44:1); while some others lived in the
Jewish military colony in Elephantine (Albertz 1994:374). According to Smith-Christopher
(1991:79), even though the community of Babylonian exiles suffered under a harsh rule, they
could carry on their lives in terms of their social and religious commitments:
[T]he exile community was certainly numerous enough to be settled in communities large
enough to maintain a clear communal identity, and to have sufficient numbers to reproduce such
traditional forms of self-governance as elders, heads of families, and gatherings of elders to
hear…..
( Smith-Christopher 1991:76)

On the religious situation in Judah, Miller and Hayes (1986:426) suggest that : “1) Cultic
worship continued in Judah during the ‘exilic’ period and 2) Mizpah seems to have been one
of the sites of such worship.” Cultic activities probably also continued at the site of the
Temple in Jerusalem and three factors support such a claim (Miller & Hayes 1986:426):
1) No reference is made to the destruction or desecration of the Jerusalem altar in conjunction
with the Babylonian burning of the Temple (II Kings 25:9). Thus it may have remained in use.
2) The cultic laments in the Book of Lamentations seem to presuppose worship at the site of the
destroyed sanctuary and city. 3) When the Persians replaced the Babylonians as the dominant
Near Eastern power, they returned the Temple vessels to Jerusalem. This makes more sense if
one assumes that they were being returned for use in some ongoing cult.
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4.1.3 Post exilic faith community
The social- political situation
According to Bright (1981:360), Albertz (1994:437), and Stern (2001: li), a time frame for the
Persian period is proposed thus:

Table 4.6 – Persian period
Persia (Achaemenids)

Cyrus II (559-529)
Cambyses II (528-523)
Darius I (522-486)
Xerxes (485-465)
Artaxerxes I (464-424)
Darius II (423-405)
Artaxerxes II (404-359)
Artaxerxes III (358-338)
Arses or Xerxes II (338-335)
Darius III (335-331)

During this period, Judah was as a Persian province (McNutt 1999:190) and it is significant to
note that Isaiah offers an imperial vision of God’s plan which enables human beings to
understand both domestic affairs and international politics (Birch et al 1999:312). It is also
important to note that even though the so-called “Second Temple period” was launched in 515
BCE, “it would have been impossible to conceive the second temple in the same way as had
been the case with the first temple” (Birch et al 1999:418). In other words, it was beyond their
expectation and “the achievement of this goal was attended by bitter disappointment” (Bright
1981:368).
Archaeological evidences of the Persian period in Israel include Akko, Shikmonah, Tel
Megadim, Dor, Tel Mevorakh, Mikhmoret, Tel Michal, Ashdod, Tell el-Hesi, Tell Jemmeh,
Tell Ser’a, Hazor, and Ein Gedi (Stern 1985:69-74). More importantly, these archaeological
evidences also offer glimpses to the people’s way of life. In Nehemiah 7 and Ezra 2, we find
the following evidence of the structure of the community of those who returned to their
homeland from up to 458/457 (Weinberg 1992:27, 42, 80):

Table 4.7 – Statistics of returnees
Group
1. ‘Men of the people of Israel’
2. Collectives named after localities
3. Priests
4. Levites

Number
17
14/16
4
1
147

Collective
16 722/15 520
8 684/8 635
4 289
74

Males %*
54.9/53.2
28.5/29.6
14.2/14.7
0.2

5. Singers
1
148/128
6. Gatekeepers
6
138/139
7. Netinim and the ‘sons of the slaves of 42/46
392
Solomon’
* The first figure is from Nehemiah 7 and the second is from Ezra 2

0.5/0.4
0.4/0.5
1.3/1.4

Consequently, Weinberg (1992:42) claims that, “By adding the individual entries, we have a
grand total of 31,089 (Neh. 7) or 29,818 (Ezra 2) men. This contradicts the evidence of Neh.
7.66 = Ezra 2.64 - ‘the whole community to a man was 42,360’.” Recently, however, Carter
(2001:51) challenged Weinberg’s suggestion that the population ranged “between 13 000 and
21 000 for Yehud in the Persian period according to recent archaeological surveys.”
It is also worth noting that many different communities did not return to Judah but settled in
foreign countries:
Jews lived in diverse areas, and most important were Egypt, Syria-Palestine, and Mesopotamia.
They preserved the testimonies of their forebears and yet confronted conditions different from
those described in that literature. As a result, it would be fundamentally inappropriate to think
about Judaism as some sort of monolithic entity. There were multiple voices.
(Birch et al 1999:420)

As for the Judean, Weinberg (1992:53; cf. pp.49-61) claims that “the citizen-temple
community (Bürger-Tempel-Gemeinde) of the sixth to forth century B.C.E.” is constituted
around the Temple which was a vital and indispensable foundation.
Nevertheless, there were class conflicts, especially between the priests and the people; and
this was a typical Persian period phenomenon (Albertz 1994:570-5). Ezra’s ban on
intermarriage is a classic example (Ezra 9-10). Some scholars (cf. Smith-Christopher
1994:243-65; Berquist 1995:117-8) try to explain the phenomenon but according to Hoglund
(1992:35), it was a deeply rooted one:
…in a transformation of the Restoration community. The fact that the intermarriage issue is
linked to communal self-identity within the postexilic community is vital for establishing
boundaries to any analysis of the transformation of the postexilic community in the mid-fifth
century.

Other social conflicts involved “the relationship between Jews and Samaritans” (Bright
1981:409). As far as the religious situation was concerned, Hellenization was the main issue
as Brueggemann (2002b:150-1) rightly indicates:
First, its mood and intent were cosmopolitan, denying every historical particularism. Second,
Hellenization was essentially an urban phenomenon, which focused in the cites and claimed
them as vehicles for and expressions of the new vision of universal humanity. Third,
148

Hellenization was inevitably a program of cultural and intellectual enlightenment that was
antithetical to the unquestioning fideism of Ezra.

4.2 Social texture: specific social topics
According to Robbins (1996b:71), the main question that social texture evokes is: “What kind
of a social and cultural person would anyone be who lives in the ‘world’ of a particular text?”
Here, an answer to this question will be based on specific social topics which are prompted by
B. R. Wilson’s (1969) typology.

4.2.1 Seven religious responses to the world
The following seven responses to the world are the kinds of social rhetoric that can be
described as religious discourse (cf. Wilson 1969:364-71, 1973:22-6; Robbins 1996a: 147-50,
1996b:72-4):
1. The Conversionist
The conversionist response is characterized by a view that the world is corrupt because
people are corrupt. If people can be changed, the world will be changed. Salvation is
considered to be available not through objective agencies but only by a profound and
supernaturally wrought transformation of the self. The world itself will not change, but the
presence of a new subjective orientation to it will itself be salvation.
2. The Revolutionist
The revolutionist response declares that only the destruction of the world - natural world but
also, more specifically, the social order - will be sufficient to save people. Supernatural
powers must perform the destruction because people lack the power if not to destroy the
world then certainly to re-create it. Believers may themselves feel called upon to participate
in the process of overturning the world, but they know that they do no more than assist
greater powers and give a testimony of faith by their words and deeds.
3. The Introversionist
The introversionist response views the world as irredeemably evil and considers salvation to
be attainable only by the fullest possible withdrawal from it. The self may be purified by
renouncing the world and leaving it. This might be an individual response, of course, but as
the response of a social movement it leads to the establishment of a separated community
preoccupied with its own holiness and its means of insulation from the wider society.
4. The Gnostic-manipulationist
The gnostic-manipulationist response seeks only a transformed set of relationships — a
transformed method of coping with evil through a particular and distinctive knowledge.
Whereas the foregoing orientations reject the goals of society as well as the institutionalized
means of attaining them and the existing facilities by which people might be saved, the
gnostic-manipulationist rejects only the means and the facilities. Salvation is possible in the
world, and evil may be overcome if people learn the right means, the secret knowledge,
improved techniques, to deal with their problems.
5. The Thaumaturgical
The thaumaturgical response focuses on the individual's concern for relief from present and
specific ills by special dispensations. The request for supernatural help is personal and local,
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and its operation is magical. Salvation is immediate but has no general application beyond the
given case and others like it. Salvation takes the form of healing, assuagement of grief,
restoration after loss, reassurance, the foresight and avoidance of calamity, and the guarantee
of eternal (or at least continuing) life after death.
6. The Reformist
The reformist response views the world as corrupt because its social structures are corrupt. If
the structures can be changed so that the behaviors they sanction are changed, then salvation
will be present in the world. This response, then, assumes that evil may be dealt with
according to supernaturally given insights about the ways in which social organization should
be amended. Investigation of the ways of the world and recommendations for amending it are
the essential orientation. The specific alterations to be made are revealed to people whose
hearts and minds are open to supernatural influence.
7. The Utopian
The Utopian response seeks to reconstruct the entire social world according to divinely given
principles, rather than simply to amend it from a reformist position. The goal of a Utopian
response is to establish a new social organization that will eliminate evil. It is much more
radical than the reformist response because it insists on complete replacement of the present
social organization. The Utopian response differs from the revolutionist response by insisting
that people themselves remake the world rather than that a divine power destroy this present
world and re-create another. In turn, a Utopian response is more active and constructive than
an introversionist response of simply withdrawing from the world.

4.2.2 Reponses to the world of Isaiah 24-27
A close look at Isaiah 24-27, shows that it consists mainly of conversionist and revolutionist
arguments with some thaumaturgical, reformist, gnostic-manipulationist, utopian and
introversionist elements.

4.2.2.1 Conversionist
It is argued that the world is corrupt because its people are corrupt. With this logic, the
conversionist argument suggests that if people can be changed, then the world will be changed.
In the case of Isaiah 24-27, certain strong conversionist views can be observed. First, one of
the main views is that people deserve God’s judgment because of their transgressions. God’s
impending eschatological-apocalyptic judgment is provoked by people’s wrongdoings.
According to Isaiah 24:5, God’s dreadful judgment comes because the earth lies polluted
under its inhabitants. The writer indicates that the primary meaning of “the pollution” is
connected to the commandments of the Torah and moral pollution (cf. Brueggemann
1998:192; Grogon 1986:152; Blenkinsopp 2000:351-352; Childs 2001:179): They have
transgressed the laws, violated the statutes, broken the everlasting covenant (24:5). According
to Number 35:33, bloodshed by a murderer can defile the land (cf. Holladay 1978:196;
Sheppard 2000:508). Subsequently, this murderous wickedness is clearly demonstrated in
26:21: For the Lord comes out from his place to punish the inhabitants of the earth for their
iniquity; the earth will disclose her bloodshed, and will no longer cover her slain.
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Furthermore, the people’s depravity is continually emphasized: Its transgression lies heavy
(24:20); the treacherous deal treacherously, the treacherous deal very treacherously (24:16b),
and he will deal perversely (26:10). In addition, the inhabitants of the earth are described
emphatically as belonging to the cities of ruthless nations (25:3); their activity as the blast of
the ruthless (25:4a); and their song as the song of the ruthless (25:5b; cf. Brueggemann
1998:198). Their cruelty is rooted in their pride (25:11) and this arrogance is symbolized as
the city (cities) in the fortified city (25:2; 27:10) and the inhabitants of the height, the lofty city
(26:5), for example. Therefore, the people are described as the wicked (26:10) in contrast to
the righteous (26:7).
To counter the above negative descriptions, the people are urged to change their ways and
hearts, that is, in terms of their social and religious lives. Firstly, the eschatologicalapocalyptic era of transformation requires a spiritual change of heart and commitment
(VanGemeren 1990:268) as in religious atonement in 27:9: Therefore by this the guilt of Jacob
will be expiated, and this will be the full fruit of the removal of his sin: when he makes all the
stones of the altars like chalkstones crushed to pieces, no sacred poles or incense altars will
remain standing. This kind of idolatry, which will eventually be crushed, is the main reason
for God’s impending judgment (cf. Clements 1980:222; Laato 1998:183).
Secondly, in the midst of the people’s corruptions and the eschatological-apocalyptical crisis,
emotions such as faith, joy, prayer, and relationship with God are encouraged in Isaiah 24-27.
For instance, the author encourages the people to sing for joy (24:14) and be glad and rejoice
in his salvation (25:9); for a song will be sung (26:1) and they should sing for joy! (26:19; cf.
Young 1969:169; Watts 1985:334-5; Hayes & Irvine 1987:302). These kinds of positive
emotions are completely in contrast to the atmosphere of 24:7-9: All the merry-hearted sigh.
The mirth of the timbrels is stilled, the noise of the jubilant has ceased, the mirth of the lyre is
stilled. they do not drink wine with singing. In 24:11: There is an outcry in the streets for
wine; all joy is darkened; the gladness of the earth is banished and in 25:5, the contrast
deepens: The song of the ruthless was stilled. Furthermore, in line with the encouragement to
sing, a similar theme of praise the Lord is explicitly stated. In the midst of God’s judgment,
there is a song of praise in 24:14-16a: 14 They lift up their voices, they shall exult in the Lord’s
majesty, they cry out from the sea.

15

Therefore in the dawning light glorify the LORD; in the

coastlands of the sea the name of the LORD, the God of Israel.

16

From the ends of the earth

we hear songs: glory to the Righteous. Additionally, this kind of praise follows God’s
wondrous works in 25:1: O LORD, you are my God; I will exalt you, I will praise your name;
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for you have done wonders, plans formed of old, faithful and truth.
Thirdly, the encouragement of faith in endurance and prayer is one of the main emphases of
the text. People are urged to be patient in times of crisis: This is our God; we have waited for
him, This is the LORD! we have waited for him (25:9). O LORD, we wait for you (26:8). The
expression, “we wait” is a typical statement of confident hope (Oswalt 1986:477). Further,
this hope is more consolidated by keeping faith and trusting God: keeps faith (26:2); they trust
you (26:3; cf. Miscall 1993:68). These attitudes of waiting and trusting are continually
practised in remembering: O LORD our God, other lords besides you have ruled over us, but
only in you we kept the remembrance of your name (26:13; cf. Delitzsch 1889:444); and in
praying: Your name and your renown are the soul's desire (26:8). My soul yearns for you in
the night, Surely, my spirit within me earnestly seeks you (26:9).
Fourthly, the relationship between God and his people (nation) is compared to an intimate
covenant relationship (27:2-5):
On that day: A pleasant vineyard, sing about her! 3 I, the LORD, am its keeper; every moment
I water it. I guard it night and day so that no one can harm it; 4 I have no wrath. If it gives me
thorns and briers; In battle, I will march against it. I will burn it together. 5 Or else let it cling to
me for protection, let it make peace with me, let it make peace with me.
2

In addition, this relationship is expressed in God’s protection (25:4-5):
For you have been a refuge to the poor, a refuge to the needy in his distress, a shelter from the
rainstorm and a shade from the heat. for the blast of the ruthless was like a rainstorm against a
wall, 5 the noise of aliens like heat in a dry place, you subdued the heat with the shade of
clouds; the song of the ruthless was stilled.
4

People are invited into God’s abundant feast (25:6):
The LORD of hosts will make for all peoples on this mountain a feast of rich food, a feast of
well-aged wines, of rich food filled with marrow, of well-aged wines strained clear.
6

God’s empathy with his people’s suffering is also described (25:8):
Then Adonay the Lord will wipe away the tears from all faces, and the disgrace of his people
he will take away from all the earth, for the LORD has spoken.

8

4.2.2.2 Revolutionist
It is argued that only the destruction of the world, the natural world as well as the social order,
will be sufficient to save people. Threats from the enemy city and its arrogant assertions of
control in human affairs are interpreted from God’s point of view, that is, they will come to an
end “on that day”. When “that day” comes, the world will be purged through the fire of divine
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wrath so that all people may live, at least, in peace, justice, and obedience to the laws of God
(Sheppard 2000:508). Isaiah 24-27 vividly illustrates the revolutionist argument, especially, in
24:1-21. Isaiah 24:1-20 describes the destruction of the earth and the cosmos. The picture
begins on a cosmic scale of God’s judgment (24:1):
Behold the LORD is about to lay waste the earth and make it desolate, and he will twist its
surface and scatter its inhabitants.

1

This divine punishment will directly affect the society (24:2):
And it shall be like the people, like the priest; like the slave, like his master; like the maid, like
her mistress; like the buyer, like the seller; like the lender, like the borrower; like the creditor,
like the debtor.

2

Once again, God’s judgment is emphasized and it will happen because of God’s direct
involvement (24:3-4):
The earth shall be utterly laid waste and utterly despoiled; for the LORD has spoken this
word. 4 The earth dries up and withers, the world languishes and withers; the haughty people of
the earth languish.
3

The iniquity of the inhabitants of the earth will result in God’s judgment and furthermore, it
will affect their lives in practical ways (24:5-9; 26:21):
The earth lies polluted under its inhabitants; for they have transgressed laws, violated the
statutes, broken the everlasting covenant. 6 Therefore a curse devours the earth, and its
inhabitants are guilty; therefore the inhabitants of the earth burned, and few people are left. 7
The new wine dries up, the vine languishes, all the merry-hearted sigh. 8 The mirth of the
timbrels is stilled, the noise of the jubilant has ceased, the mirth of the lyre is stilled. 9 they do
not drink wine with singing; strong drink is bitter to those who drink it.
5

For the LORD comes out from his place to punish the inhabitants of the earth for their iniquity;
the earth will disclose her bloodshed, and will no longer cover her slain.
21

The revolutionist rhetoric is highlighted through God’s judgment on the “the city of chaos”
which is symbolized as the pinnacle of human life (24:10-12):
The city of chaos is broken down, every house is shut up for entering. 11 There is an outcry in
the streets for wine; all joy is darkened; the gladness of the earth is banished. 12 Desolation is
left in the city, the gate is battered into ruins.
10

God’s judgment is focused on the fortified city (25:2, 10b-12):
For you have made the city a heap, the fortified city a ruin; the palace of aliens is a city no
more, it will never be rebuilt.

2

However, God’s judgment shifts from the unnamed fortified city to a specific and named city,
Moab (25:10b-12):
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The Moabites shall be trodden down in its place as a heap of straw is trodden down in the
water of a dung-pit. 11 He will spread out his hands in the midst of it, as swimmers spread out to
swim, He will bring down his pride together with the cleverness of his hands. 12 The high
fortification of your walls He will bring down, He will lay low, He will cast to the ground, even
to the dust.
10b

Consequently, God’s punishment will be poured out on the unnamed city (26:5-6; 27:10):
For he has brought low the inhabitants of the height; the lofty city he lays low. He lays it low
to the ground, He casts it to the dust. 6 The foot tramples it, the feet of the poor, the steps of the
needy.

5

God’s judgment on the earth using the image of militancy and flood and even earthquake are
once again described in a graphic way (24:17-20):
Terror, and the pit, and the snare are upon you, O inhabitants of the earth! 18 Whoever flees at
the sound of the terror shall fall into the pit; and whoever climbs out of the pit shall be caught in
the snare. For the windows of the height are opened, and the foundations of the earth tremble. 19
The earth is utterly broken, the earth is torn asunder, the earth is violently shaken. 20 The earth
staggers like a drunkard, it sways like a hut; its transgression lies heavy upon it, and it falls, and
will not rise again.
17

God’s universal judgment including the authorities of the earth, of the king and of the heaven
are also indicated (24:21-22):
On that day the LORD will punish the host of the height in the height, and on earth the kings
of the earth. 22 They will be gathered together prisoners in a pit; they will be shut up in a prison,
and after many days they will be punished.
21

Again, God’s universal judgment is through God’s inauguration of his kingship on Mount
Zion/Jerusalem:
Isaiah 24:23
Then the moon will be abashed, and the sun ashamed; for the LORD of hosts will reign on
Mount Zion and in Jerusalem, and before his elders, gloriously.
23

Isaiah 27:10
For the fortified city is solitary, a habitation deserted and forsaken, like the wilderness; the
calf will graze there, there it will lie down, and strip its branches.

10

In contrast to this declaration of judgment, the text is also explicit on God’s future restoration
of the world and his people (Sheppard 2000:508), i.e., the restoration of the city of Jerusalem,
of Mount Zion:
Isaiah 24:23
Then the moon will be abashed, and the sun ashamed; for the LORD of hosts will reign on
Mount Zion and in Jerusalem, and before his elders, gloriously.
23
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Isaiah 25:6-9
The LORD of hosts will make for all peoples on this mountain a feast of rich food, a feast of
well-aged wines, of rich food filled with marrow, of well-aged wines strained clear. 7 And he
will swallow up on this mountain the face of the shroud shrouding all peoples, the sheet that is
spread over all nations; 8 He will swallow up death forever. Then Adonay the Lord will wipe
away the tears from all faces, and the disgrace of his people he will take away from all the earth,
for the LORD has spoken. 9 It will be said on that day, behold, this is our God; we have waited
for him, so that he might save us. This is the LORD! we have waited for him; let us be glad and
rejoice in his salvation.
6

Isaiah 26:1
On that day this song will be sung in the land of Judah: We have a strong city; he sets up
salvation, walls and bulwarks.

1

Isaiah 27:12-3
On that day the LORD will thresh from the channel of the Euphrates to the Wadi of Egypt,
and you will be gathered one by one, O people of Israel. 13 And on that day a great shophar will
be blown, and those who were lost in the land of Assyria and those who were driven out to the
land of Egypt will come and worship the LORD on the holy mountain at Jerusalem.

12

4.2.2.3 Introversionist
One of the main introversionist arguments is that the society and the world are too distorted to
resolve the problems and this view recommends the fullest possible withdrawal from the
world. It appears that the text of Isaiah 24-27 does not support the introversionist argument.
The reason is that there is no suggestion that God’s salvation is given when people are
completely withdrawn from the world. However, one might argue that there are some signs of
introversionist rhetoric. For instance, in Isaiah 26:20, it is possible to link some expressions to
the introversionist argument: Come, my people, enter your chambers, and shut your doors
behind you; hide yourselves for a little while until the wrath is past. However, in the context
of 26:20, these activities are part of God’s judgment; people are encouraged to be patient and
see God’s work (26:21): For the LORD comes out from his place to punish the inhabitants of
the earth for their iniquity; the earth will disclose her bloodshed, and will no longer cover her
slain. There is also some eexpressions which may indicate introversionist argument in 27:10:
For the fortified city is solitary, a habitation deserted and forsaken, like the wilderness; the
calf will graze there, there, it will lie down, and strip its branches. The phrases: “solitary,
deserted and forsaken, and like the wilderness” describe the aftermath of God’s dreadful
punishment and are not meant to encourage people to hide themselves from the society.
Therefore, the above cases are not signs of pulling out from the society. Furthermore, in
contrast to introversionist arguments, Isaiah 25:6-8 strongly emphasizes the invitation of all
nations to a joyous eschatological-apocalyptic banquet which is “a feast beyond comparison
for its richness of food and extravagance of drink” (Seitz 1993:190; cf. Prinsloo 1987:88):
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6

The LORD of hosts will make for all peoples on this mountain a feast of rich food, a feast of

well-aged wines, of rich food filled with marrow, of well-aged wines strained clear. 7 And he
will swallow up on this mountain the face of the shroud shrouding all peoples, the sheet that
is spread over all nations; 8 He will swallow up death forever. Then Adonay the Lord will
wipe away the tears from all faces, and the disgrace of his people he will take away from all
the earth, for the LORD has spoken.

4.2.2.4 Gnostic-manipulationist
The Gnostic-manipulationist argues for the way in which a particular and distinctive
knowledge can cope with evil and have salvation and its argument is somehow expressed in
26:9-10:
My soul yearns for you in the night, Surely, my spirit within me earnestly seeks you. For
when your judgments are in the earth, the inhabitants of the world learn righteousness. 10 If
favor is shown to the wicked, he will not learn righteousness; in the land of uprightness he
will deal perversely and he will not see the majesty of the LORD.
9

Furthermore, this Gnostic-manipulationist rhetoric may also be indicated in 27:11:
When its boughs are dry, they are broken; women come and make a fire of them. For this is
a people without understanding; therefore he that made them will not have compassion on
them, he that formed them will show them no favor.
11

In our judgment, however, it is clearly in line with eschatological-apocalyptic expectations. In
other words, the people are not encouraged to know a particular and distinctive knowledge to
overcome crisis and evil.

4.2.2.5 Thaumaturgical
The thaumaturgical focuses on the individual’s concern for relief from present and specific ills
through special dispensations. The emphasis here is more on the performance of oracles and
miracles rather than on having a specific knowledge.
The thaumaturgical argument is expressed in 24:23 as God defeats one of the cosmic powers:
Then the moon will be abashed, and the sun ashamed; for the LORD of hosts will reign on
Mount Zion and in Jerusalem, and before his elders, gloriously.
23

It is illustrated in the Canaanite mystical theme of 25:7-8:
And he will swallow up on this mountain the face of the shroud shrouding all peoples, the
sheet that is spread over all nations; 8 He will swallow up death forever.

7
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This kind of Canaanite mystical theme is demonstrated to show resurrection from death in
26:19:
19

Your dead shall live, my corpses shall rise. O dwellers in the dust, awake and sing for joy!
For your dew is a radiant dew, and the earth will cast out the dead.

The Canaanite mystical theme is once again employed to describe God’s victory over the
monstrous animal in 27:1:
On that day the LORD will punish with his cruel sword, the great and the strong, Leviathan
the fleeing serpent, Leviathan the twisting serpent, and he will kill the dragon that is in the
sea.
1

4.2.2.6 Reformist
The reformist argument is that the world is corrupt because its social structures are corrupt
and is vaguely illustrated in 25:4-5 and 26:5:
Isaiah 25:4-5
4
For you have been a refuge to the poor, a refuge to the needy in his distress, a shelter from
the rainstorm and a shade from the heat. For the blast of the ruthless was like a rainstorm
against a wall, 5 the noise of aliens like heat in a dry place, you subdued the heat with the
shade of clouds; the song of the ruthless was stilled.
Isaiah 26:5
5
For he has brought low the inhabitants of the height; the lofty city he lays low. He lays it
low to the ground, He casts it to the dust. 6 The foot tramples it, the feet of the poor, the steps
of the needy.

By encouraging a very strong sense of identity and an understanding of the world, this
argument attempts to encourage people to involve themselves in the world through good
deeds. However, Isaiah 24-27 is more of an encouragement for people who are waiting for
God’s intervention. The author encourages faith: they needed to wait for God who is their
“Rock” (26:4), and their God will most certainly judge the exalted and exalt the oppressed
(26:5-6, 10-11). The people do not take justice into their own hands but wait quietly for the
Divine Warrior to act on their behalf (26:9). The author insinuates that the restoration process
may be gradual; he encourages the godly to wait quietly for the Divine Warrior to act in
vengeance (VanGemeren 1990:267).

4.2.2.7 Utopian
It is argued that people should inaugurate a new social system free from evil and corruption to
run the world. According to Weinfeld (1983:114), the utopian image of Jerusalem gained
strength with time (27:12-13):
27:12 On that day the LORD will thresh from the channel of the Euphrates to the Wadi of
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Egypt, and you will be gathered one by one, O people of Israel. 13 And on that day a great
shophar will be blown, and those who were lost in the land of Assyria and those who were
driven out to the land of Egypt will come and worship the LORD on the holy mountain at
Jerusalem.

The verse may appear to suggest that the system is the source of evil. As we indicate in the
conversionist argument, an urban system like the city is a symbol of evil which is under God’s
judgment but there is no encouragement to build a new social system free of evil and
corruption in order to run the world.
In sum, a look at Isaiah 24-27 shows that the main arguments are conversionist and
revolutionist with some traces of thaumaturgical, reformist, Gnostic-manipulationist, utopian
and introversionist arguments. The various arguments may lead to conflicts in the faith
community on social, political, religious issues. Therefore, we shall address this phenomenon
in Chapter 5 under Ideological Texture.

4.3 Cultural texture: final cultural categories
The dominant Sitz im Leben (life-setting) in Isaiah 24-27 is city life (e.g. 24:2: shows a typical
city life) but agricultural motifs are also present e.g., drought and vineyard (24:7-9, 11; 27:25); thorns and briers (27:4); blossom and shoots (27:6); field and wildness (27:10-11); hut
(24:20); and grape harvest (24:13). Furthermore, there is lack of wine (24:7-9; cf. Grogon
1986:153) as a result of the drought (24:1-4).

4.3.1 Typology of culture rhetoric
The categories under cultural texture identify most decisively people's cultural location, which
concerns the manner in which they present their presuppositions, reasons and arguments to
both themselves, and to others. Thus, the categories serve to separate people based on various
cultures. The cultural categories appear in the form of different types of cultural rhetoric in the
New Testament. A recent study of the sociology of culture has afforded Robbins (1993:44767; 1994a: 189-94; 1994b: 59-81; 1996a: 167-74; 1996b: 86-9) some insight into different
types of culture, and he has developed a typology of culture rhetoric as follows:
1. Dominant culture rhetoric presents a system of attitudes, values, dispositions, and norms
that the speaker either presupposes or asserts are supported by social structures vested with
power to impose its goals on people in a significantly broad territorial region.
2. Subculture rhetoric imitates the attitudes, values, dispositions, and norms of dominant
culture rhetoric, and it claims to enact them better than members of the dominant status. This
rhetoric implies that a network of groups and institutions exists for supporting persons
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throughout their entire life cycle. Both sexes, all ages, and complete family groups are
perceived to have a stake in this rhetoric...
3. Counterculture or alternative culture rhetoric rejects explicit and mutable characteristics of
the dominant or subculture rhetoric to which it responds... The term is best reserved for
intracultural phenomena; counterculture rhetoric is a culturally heretical rhetoric that evokes
“a new future,” not an alien rhetoric that evokes the preservation of an “old culture (real or
imagined)”… Counterculture rhetoric evokes the creation of “a better society, but not by
legislative reform or by violent opposition to the dominant culture.” The theory of reform
manifest in its rhetoric provides an alternative and hopes “that the dominant society will ‘see
the light’ and adopt a more ‘humanistic’ way of life”… It evokes a willingness to live one’s
own life and let the members of the dominant society go on with their “madness.” Yet an
underlying theme is the hope of voluntary reform by the dominant society in accord with a
different model of “the good life.” Hence, one would expect fully developed counterculture
rhetoric to express a constructive image of an alternative, better way of life. It provides a
relatively self-sufficient system of action by grounding its views in a well-developed,
supporting ideology...
4. Contraculture or oppositional culture rhetoric is a “short-lived, counter-dependent cultural
deviance” of dominant culture, subculture, or counterculture rhetoric... It is “group culture”
rhetoric rather than subculture or counterculture rhetoric. Contraculture rhetoric implies
groups “that do not involve more than one generation, which do not elaborate a set of
institutions that allow the group to be relatively autonomous and self- sufficient, and which
do not sustain an individual over an entire life span”… Contraculture rhetoric is primarily a
reaction-formation response to some form of dominant culture, subculture, or counterculture
rhetoric. This means that it does not create an alternative response on the basis of values it
develops out of a different system of understanding, but it simply reacts in a negative way to
certain values and practices in another culture...
5. Liminal culture rhetoric is at the outer edge of identity... It exists only in the language it
has for the moment. In some instances, liminal culture will appear as people or groups
experience transition from one cultural identity to another. In other instances, liminal culture
exists among individuals and groups that have never been able to establish a clear social and
cultural identity in their setting...

4.3.2 Cultural categories of Isaiah 24-27
As mentioned previously, God’s wonderful works such as judgment and salvation in Isaiah
24-27 centre on the city. In that context, there is God’s contra- and counter culture against this
dominant cultural power can be seen. In other words, “The prophetic task in such a social
world is to maintain a destabilizing presence, so that the system is not equated with reality, so
that alternatives are thinkable, so that the absolute claims of the system can be criticized”
(Brueggemann 1994:223).

4.3.2.1 Dominant culture
The dominant culture in Isaiah 24-27 is city life or urban life (24:2, 7-12):
Isaiah 24:2
2 And it shall be like the people, like the priest; like the slave, like his master; like the maid,
like her mistress; like the buyer, like the seller; like the lender, like the borrower; like the
creditor, like the debtor.

It is a typical urban life relationship among different groups of people and different roles in
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the society: people & priest (cultic, religious life); master/servant (domestic, household);
buyer/seller, lender/borrower, creditor/debtor (economic world; cf. Calvin [1570]1948:167;
Kaiser 1974:182; Oswalt 1986:444; Hayes & Irvine 1987:300; Brueggemann 1998:190;
Childs 2001:178; Tucker 2001:211).
Furthermore, it is a description of city life in which people cry out for lack of wine because of
severe drought and mourn because of the destruction of the city.
Isaiah 24:7-12
The new wine dries up, the vine languishes, all the merry-hearted sigh. 8 The mirth of the
timbrels is stilled, the noise of the jubilant has ceased, the mirth of the lyre is stilled. 9 They
do not drink wine with singing; strong drink is bitter to those who drink it. 10 The city of
chaos is broken down, every house is shut up for entering. 11 There is an outcry in the streets
for wine; all joy is darkened; the gladness of the earth is banished. 12 Desolation is left in the
city, the gate is battered into ruins.
7

Consequently, God’s judgment is on the king and the city which are the symbols of power and
the authority of city life.
Isaiah 24:21-22
On that day the LORD will punish the host of the height in the height, and on earth the
kings of the earth. 22 They will be gathered together prisoners in a pit; they will be shut up in
a prison, and after many days they will be punished.
21

Isaiah 25:2-3
2For you have made the city a heap, the fortified city a ruin; the palace of aliens is a city no
more, it will never be rebuilt. 3 Therefore strong peoples will glorify you; cities of ruthless
nations will fear you.
Isaiah 25:10-12
10b
The Moabites shall be trodden down in its place as a heap of straw is trodden down in the
water of a dung-pit. 11 He will spread out his hands in the midst of it, as swimmers spread out
to swim, He will bring down his pride together with the cleverness of his hands 12 The high
fortification of your walls He will bring down, He will lay low, He will cast to the ground,
even to the dust.
Isaiah 26:5
5For he has brought low the inhabitants of the height; the lofty city he lays low. He lays it
low to the ground, He casts it to the dust. 6 The foot tramples it, the feet of the poor, the steps
of the needy.
Isaiah 27:10
For the fortified city is solitary, a habitation deserted and forsaken, like the wilderness; the
calf will graze there, there it will lie down, and strip its branches.
10

4.3.2.2 Counterculture (alternative culture)
The king, the Temple Court and the army are the central power institutions in ancient Israel
(Carroll 1989:218) but Isaiah 24-27 describes the temple in Zion/Jerusalem as the centre in
terms of God’s power because God reigns there. Here, the emphasis is different because it is a
typical phenomenon in the ancient Near East and even in Israel that a walled city is a symbol
of protection, security and prosperity. People conduct their businesses in the city, therefore,
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city life is a symbol of wealth and blessing. However, the text of Isaiah 24-27 describes a
contrary situation. God will destroy this mighty human pride: the city. The city is described,
in some sense, as the epitome of a ‘once-for-all’ future disorder that will be faced by the
human society and indeed, by the whole world (Polaski 1999:23); but this city is now under
God’s dreadful judgment (24:10-12; 25:2-3, 10-12; 27:10).
In contrast to the dominant culture of city life, the author of Isaiah 24-27 urges the people to
trust God alone: This is our God; we have waited for him, This is the LORD! we have waited
for him (25:9). Other expressions of trust include: O LORD, we wait for you (26:8); keeps
faith (26:2) and he trusts you (26:3). The reason behind this argument is that God will build an
alternative city wherein, he will reign (24:23): Then the moon will be abashed, and the sun
ashamed; for the LORD of hosts will reign on Mount Zion and in Jerusalem, and before his
elders, gloriously. In this context, God encourages them to build a counter community; the
aim of the texts is to comfort the people, convince them that Yahweh still reigns, and call on
them to honour Yahweh (Prinsloo 1987:89). Under counterculture or alternative culture,
Isaiah 26:1-6 picks up the central message of Isaiah; the author portrays Jerusalem as a city of
“salvation,” in “perfect peace” and a refuge for those who continue to maintain “trust” in God.
Conversely, “the lofty city,” which offers false security through moral compromise and
international alliances, will be made low (Sheppard 2000:509). In the counterculture category,
to trust or more emphatically, to hope in God is the most important attitude in the faith
community because God will bring them into Mount Zion/Jerusalem as an alternative place to
worship him.
Isaiah 27:12-13
On that day the LORD will thresh from the channel of the Euphrates to the Wadi of Egypt,
and you will be gathered one by one, O people of Israel. 13 And on that day a great shophar
will be blown, and those who were lost in the land of Assyria and those who were driven out
to the land of Egypt will come and worship the LORD on the holy mountain at Jerusalem.
12

4.4 Summary and Conclusion
The text of Isaiah 24-27 consists of mainly conversionist and revolutionist arguments with
some

elements

of

thaumaturgical, reformist,

gnostic-manipulationist,

utopian and

introversionist arguments. The conversionist argues that the world is corrupt because its
people are corrupt. In the case of Isaiah 24-27, strong conversionist views have been observed.
One of the main views is that people deserve God’s judgment because of their transgressions.
Consequently, they are urged to change their conducts and hearts in terms of the social and
religious ways of life. In this regard, the findings are: Firstly, the eschatological-apocalyptic
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era of transformation entails a spiritual change of heart and commitment. Secondly, in the
midst of the people’s corruptions and the eschatological-apocalyptical crisis, positive
emotions such as faith, joy, prayer, and relationship with God are encouraged in Isaiah 24-27.
Thirdly, the encouragement of faith in endurance and prayer is also a focus of the argument.
The revolutionist argues that only the destruction of the world, the natural world as well as the
social order, will be sufficient to save people. Therefore, it was shown that Isaiah 24:1-20
describes the destruction of the earth and the cosmos. The picture of God’s judgment begins
on a cosmic scale. In contrast to this judgmental argument, explicit terms for God’s future
restoration of the world and his people are also employed (Sheppard 2000:508), i.e., the
restoration of the city of Jerusalem/Mount Zion.
One of the main introversionist arguments is that the society and the world are too distorted to
resolve their problems and for this reason, the fullest possible withdrawal from the world is
recommended. In contrast to introversionist arguments, Isaiah 25:6-8 throws an open
invitation to all nations to a joyous eschatological-apocalyptic banquet which is “a feast
beyond comparison for its richness of food and extravagance of drink.”
The gnostic-manipulationist argues for the way in which a particular and distinctive
knowledge can cope with evil. However, Isaiah 24-27, is clearly in line with eschatologicalaposiopetic expectation. In other words, it does not encourage a particular and distinctive
knowledge to overcome crisis and evil.
On the other hand, the thaumaturgical argument focuses on the individual’s concern for relief
from present and specific ills by special dispensations. The emphasis is on the performance of
oracles and miracles rather than on possessing specific knowledge. It is also noted that some
Canaanite mystical themes are applied to describe God’s defeat of the monstrous animal and
of Mot.
Further, the reformist argument is that the world is corrupt because its social structures are
corrupt. The author cautions that the restoration process may be gradual; he encourages the
godly to wait quietly for the Divine Warrior to act in vengeance.
Lastly, the utopian argues that people should inaugurate a new social system free from evil
and corruption to run the world. One of the urban systems like the city, which is under God’s
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judgment, is a symbol of evil but there is no encouragement to build a new social system free
from evil and corruption in running the world.
It was observed, in addition, that city life is the dominant Sitz im Leben (e.g. 24:2, which
shows a typical city life). Nevertheless, agricultural motifs are also present in the text. The
cultural categories of Isaiah 24-27 equally show that the dominant culture is city life. It
describes urban life relationships among different groups of people and different roles within
the society. Additionally, God’s judgment is on the city that is a symbol of power and
authority of city life.
In contrast to the dominant culture of city life, the author of Isaiah 24-27 urges people to trust
God alone. This reflects counterculture; to trust or more emphatically, to hope in God is the
most important attitude within the faith community, for God will bring them into Mount
Zion/Jerusalem, the alternative place to worship him.
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Chapter 5
Ideological and theological texture of Isaiah 24-27
The aim of studying the ideological texture of our text is to show that dominant groups have
the power to make their own sectional interests appeal to others as the universal one (Robbins
1996a:193-99; cf. Tinder 1989:221-8; Carroll 1990:309-11; Wittenberg 1994:167-72;
Gottwald 1996:136-49; Yee 1999:534-7; Meyer 2005:11-64; Tate 2006a:173-4). According to
Clines (1995:10-11) and Dyck (2000:108-28), ideology can be regarded as an integrated
system of beliefs, assumptions and values, not necessarily true or false, which reflects the
needs and interests of a group or class at a particular time in history. This integrated system
proceeds from the need to understand, to interpret to self and other, to justify, and to control
one’s place in the world. Ideologies are shaped by a specific view of reality shared by groups’
specific perspectives on the world, society, and humanity, and on the limitations and
potentialities of human existence. Ideological texture concerns the way the text itself and the
interpreters of the text position themselves in relation to other individuals and groups
(Robbins 1996b:4). For Robbins, the spectrum of ideology of socio-rhetorical criticism occurs
in four special locations: 1) in texts; 2) in authoritative traditions of interpretation; 3) in
intellectual discourse; and 4) in individuals and groups (Robbins 1996b:1).
Regarding ideological texts, the task is to explore the manner in which the discourse of a text
presents comprehensive patterns of cognitive and moral beliefs about humans, society and the
universe that are intended to function in the social order. The investigation especially seeks to
identify the intersection of ideas, ideals and social action and to detect the collective needs
and interests the patterns represent. Three ways of analyzing the ideological texture of the text
are: 1) By analyzing the social and cultural location of the implied author through social and
cultural data built into the language of the text; 2) by analyzing the ideology of power in the
text; and 3) by analyzing the ideology in the mode of intellectual discourse in the text
(Robbins 1996b:110-5).
However, it is important to note that the relation between theology and ideology is a subtle
one. The reason is embedded in our life experience that theology sometimes can become an
ideology when it is used to support sociological realities, such as the institutions of slavery
and patriarchy, or a capitalistic economy. To clarify the distinction, Miller (1976:464-479; cf.
2000:635) proposes three criteria for distinguishing between theology (faith) and ideology, at
least in ancient Israel:
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1. The possibility and presence of self-criticism which means also the possibility of judgment
as the end of Israel’s history.
2. The positive relationship of Israel with the other nations of the world. A sense of
responsibility vis-à-vis other people so that Israel’s own particular interests do not totally
define its goal or mission and Israel’s place in the world is set at least in part for the wellbeing of the nations.
3. The moral demand for justice and righteousness as the central characteristics of human
conduct.

Miller’s points can be restated thus: First, theology is open to the voice of self-criticism as
expressed mainly in the preaching of the great prophets. Second, theology looks beyond the
narrow interests of the social group to other peoples who live beyond the political boundary
and are included in God’s concern. We shall see that this ecumenical horizon belongs
peculiarly to the Davidic theology, which envisions “the city of God” as a world centre where
the nations will ultimately come to find peace and well-being (Isa 2:2-4; 27:12-13; 66:18-21).
Third, theology hears a moral demand for justice, being rooted and grounded in the cosmic
order; it is a universal moral demand. This also is a major accent of Davidic/Zion theology
(Anderson 1999:198-9).

5.1 Ideological texture of Isaiah 24-27
The study of the ideological texture of the text will focus on how the social ethos expresses or
promotes the interests of a particular social group.
Ideological texture can be regarded as a reasonable expansion of social and cultural textures
but is also deeply connected to the theological substance of the text (cf. P.D. Miller 1976; B.W.
Anderson 1999:198-9; Bloomquist 2003:172). In this context, ideology is seen as one way of
understanding the text. In other words, in contrast to theology which is an open-ended and
ongoing discussion, ideology is beyond criticism. According to J.B. Thompson (1990:7),
“ideology is meaning in the service of power.” This means that it is possible to have an
ideology that is opposed to another ideology in situations of conflict. To put it on other way, it
is “a sociological term that refers to a body of ideas and practices intended to justify or
sanction a socio-political program” (Anderson 1999:197).

5.1.1 Ideological conflict between communities
A typical ideological texture in Isaiah 24-27 is the conflict between groups. The expression,
the poor and the needy (25:4; 26:6), may suggest that there are social power struggles in terms
of the economic and political structures because in most cases, powerful political or religious
165

groups control the society and the economic life.
Thus, in his monograph, “Theocracy and Eschatology” Plöger (1968) reflects on this issue.
On Isaiah 24-27, he presents an interesting point of view. He divides Isaiah 24-27 into two
main structures: Isaiah 24-26 and Isaiah 27 (Plöger 1968:53-78). Isaiah 24-26 consists of selfcontained independent traditions, which have been set to shape a single narrative that is
expanded by the additions of secondary material. From this understanding, Plöger (1968:76)
claims that in chapter 26, there is a social (in his mind theological) conflict; a clash between
the “righteous and godless” over the legitimacy of eschatology:
The traditional contrast of righteous and godless is used, but it is clear that this contrast has
been given a contemporary meaning; the righteous are those who accept the eschatological
insight revealed in the preceding description, namely the fact that history is hastening to its
end, while the godless are included among the enemies of Yahweh because they refuse to
acknowledge this same insight (xxvi. 7-11).

In Plöger’s view, this clash did not take place outside but was clearly “an internal (Jewish)
division” between a party which holds an eschatological faith and a community which was
not attracted to such a scheme. Plöger (1968:76) categorizes the second group as holding the
“eschatologically disinterested view which emerged in the historical work of the Chronicler, a
view which probably reflects the position of the ruling classes and especially the priests.”
In the case of Redditt, he is dissatisfied with the attempts made by historical and form critical
studies to resolve the identity of “the city” in the songs of Isaiah 24-27 (24:10-1a 25:1-5;
26:5-6; 27:10-11). Consequently, he suggests a socio-anthropological approach for gaining
new insights on the matter. In using that approach and in a similar way to Albertz (1994),
Redditt (1986:330) considers the text from a “peasant perspective”178 especially in two of the
city psalms. He claims that, “Isaiah 25:1-5: reflects the peasant resentment of the city for its
pride and ruthlessness”. Moreover, “Isaiah 26:5-6: exhibits the same attitude and probably
originated in peasant life… while Isaiah 27:7-11 derives from a revitalist179 group.”
However, it is interesting to note that concerning the implications of the “peasant perspective”
for understanding Isaiah 24-27, Redditt (1986:330) ends up contradicting himself. For
178

According to Redditt (1986:319), peasants are “small landholders under capitalism, feudalism, or
bureaucratic empires. Peasants are neither tribal horticulturalists nor capitalists who happen to make a living by
farming. Still less are they the wage earners hired by such a farmer. Peasantry exists at the level of the household
which subsists on its own produce.”
179
The revitalist movement “attempts to restabilize a society that has undergone significant disorientation.
Revitalist groups may come from any social class, but they usually arise among the people who feel oppressed”
(Worsley 1968:225, quoted in Redditt 1986:327).
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instance, if there is a question: “Should one assume a physical continuity between the peasant
Sitz for the two songs and the revitalist group behind 27:7-11 or even Isaiah 24-27?” Redditt’s
answer is, “No, not at all.” The main reasons are as follows:
The first is that Isaiah 24-27 as a whole was so pro-Jerusalem that its whole program for the
future revolved around that city, The second is that there is no additional peasant thinking in
27:7-11 or the whole of Isaiah 24-27. The third is that much of the poetry of the chapters is too
refined to assume it was derived from and written down by rustic peasants.
(Redditt 1986:330)

Thus, Redditt (1986:330-331) claims a new idea that the author or redactor who must have
belonged to the “nationalistic” group must have represented Isaiah 24-27 from “prophetic
materials” and the group must “have envisaged of itself as the righteous (26:1-10, 20-21). It
felt betrayed (24:16b) and powerless (26:18).” In other words, this group was “reacting to
internal pressure, that objected to the priestly theocracy which had emerged under the
supervision of the Persians after the disappearance of Zerubbabel” (p.331). In that social
context of conflict, claiming a peasant background for the psalms seems reasonable: “The
peasant songs attacked the city, the establishment, and constituted useful fodder for the
author/redactor of Isaiah 24-27, who could combine that feeling into his vision of a purified,
glorious future for Jerusalem” (Redditt 1986:332).
Additionally, Hanson contributes a rather insightful perspective to the development of
apocalyptic eschatology in the book of Isaiah through his monograph, The Dawn of
Apocalyptic (1979). Like Plöger, Hanson makes an important statement by distinguishing the
relationship between “the priestly-Zadokite” group which returned from exile with a long
tradition of authority and “the visionary,” which was “an alliance of dissident, alienated
elements, especially those holding to the eschatological message of the prophets” in the postexilic community in Jerusalem (Hanson 1979:217). This kind of viewpoint is influenced by
sociological scholars such as Karl Mannheim,180 Ideology and Utopia - an Introduction to the
Sociology of Knowledge (1936); Max Weber,181 The Sociology of Religion (1963); and Ernest
Troeltsch,182 The Social Teaching of the Christian Church (1960), who all emphasize the
180

Mannheim’s main influence on Hanson’s view is an indication that there were two conflicting mentalities:
“ideological” and “utopian.” The ideological was mainly orchestrated by the governing party and by contrast, the
utopian consisted of “certain oppressed groups.” The main conflict between them is that the former tried to keep
existing structures as “absolute and eternal” while the latter attempted to challenge and change it (Mannheim
1936:40-173; cf. Hanson 1979:213).
181
Weber, like Mannheim, scrutinizes the “two mentalities and their socio-economic roots.” He argues that in
periods of crisis, prophetic groups stepped in, in order to transform the “established order,” while the nobility
and the priests hesitated to change but rather try to maintain the status quo (Weber 1963:66-106; cf. Hanson
1979:213-4).
182
For Troeltsch, the emphasis is on two types of religious parties. For instance, the main power institution was
“overwhelmingly conservative.” They not only compromised with the world but also dominated and their way of
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relationship between the ruling classes, and the alienated and oppressed groups (Hanson
1979:211-6).
According to Hanson (1979:314), Isaiah 24-27 shows conflicts between “the visionary and
hierocratic group”:
If the city of chaos, the destruction of which is celebrated by the apocalypse, is the Jerusalem
controlled and defiled (in the eyes of the visionists) by the hierocratic party, then the
composition could stem from a point fairly late in the sixth century, perhaps from the period
of the temple controversy ca. 520.

Hanson further demonstrates his interest in Isaiah 24-27 in The People Called: The Growth of
Community in the Bible ([1986]2001). He regards the text as “the growth of an apocalyptic
response to adversity” and shares similar features with other apocalyptic literatures such as
Ezekiel 38-39 (Hanson 2001:269-71). According to Hanson (2001:271-3), Isaiah 24:1-25:9 is
the first literary unity which “borrowed intact from the Conflict Myth,” and the literary
compositions of visionaries are epitomized in apocalyptic perspective such as the dualistic
expressions of curse-blessing, earth-heaven, past-future, chaos-new creation. Furthermore,
Hanson (2001:272) explains his idea of the social conflict between the visionaries and the
hierocrats through Isaiah 24:14-18a; he claims that it “would fit extremely well into the
polemic of visionary dissidents against the Zadokite temple-rebuilding program”:
But I say,
I pine away, I pine away. Woe is me!
For the treacherous deal treacherously, the treacherous deal very treacherously.
Terror, and the pit, and the snare are upon you,
O inhabitants of the earth! (Isaiah 24:16b-17)

Albertz’s sociological understanding, especially of class conflict in texts, is well-expressed in
Isaiah 24-27. For him, the text “was not sparked off by a great historical event but arose
entirely out of the theological reflections of a group. So it is easier to put into a sociological
context” (Albertz 1994:570). According to Albertz (1994:571), the evidence of this class
tension is pretty obvious in that “its contrast between ‘righteous’ (qydic; Isa.24.16; 26:7) and
‘wicked’ (‘[v'r," 26:10; cf. ‘faithless’ dg<B,, 24:6; ‘ruthless’ ~yciÞyrI[, 25:2,5) or ‘poor’ (!Ayb.a,,
25:4; ynI[', 26:6; lD;, 25:4; 26:6) and ‘oppressor’ (ciÞyrI[, 25:4f), which we found both in the
proclamation and the piety of lower-class circles orientated on prophecy”.

life became a norm. They seldom taught eschatological ideas because they focused mainly on this world. On the
other hand, according to Hanson (1979:215-6), “the oppressed and idealistic groups within the lower classes”
were referred to as “the sect” and they criticized the idea of world dominion and challenged the official ruling
institution. They also concentrated on eschatological visions because they never believed that mere human power
could change the world (Troeltsch 1960:336-80).
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Albertz’s analysis of social conflict emanates principally from the idea of social economic
unfairness and for this reason, Albertz (1994:570-2) believes that they built up an
eschatological assurance of salvation for the lower-class circles. Hence, this eschatological
belief inevitably provides a significant community role and explains the re-appearance of the
theme of the crushed city. In the midst of God’s judgment on the city (or cities) which is,
according to Albertz, an accomplishment of the lower-class group’s desire, “the heights” of
the population of the earth (24:4) also became affected. Furthermore, God’s judgment
manifested in practical life situations, and especially on people who previously had social
privileges (24:2; Albertz 1994:573).
In our judgment, even though some scholars hesitate to study Isaiah 24-27 from the point of
view of social conflict, scholarship should be open to these new insights in studying this
difficult text. Moreover, it may prove helpful to appreciate the efforts of the above-mentioned
scholars that there are some possibilities of social tension in the post-exilic Judean community.

5.1.3 Ideological conflict concerning Zion theology
The ideological texture of the argument in Isaiah 24-27 is expressed against some false
understanding of Zion theology (or more correctly, is expressed here as “Zion ideology”). The
false Zion theology is somehow connected to ideology. In other words, Zion’s inviolability is
the main issue here. False security was the main false ideology which connected the people;
even though they were sinners, they believed that they were safe because they lived in
Jerusalem (Bright 1981:289-90). The city of Jerusalem/Zion is the symbol of God’s presence
with his people because he dwells there (Zimmerli 2002:10). The so-called Zion theology
originated from the Israelite belief that the Lord lived in Zion/Jerusalem, especially after
Jerusalem’s dramatic rescue from Assyrian invasion during Sennacherib’s war (cf. B. Mazar
1992:101). The Israelites supposed that as long as Zion stood, it would be well with them
because the Lord lived in Zion. Their conception of the city was that it was a symbol of
protection and safety (Weinfeld 1979:56), where they could also obtain God’s blessing. The
important point here is that a popular and profound thinking among the people was that God’s
protection and salvation were almost guaranteed if they lived in Jerusalem. However, Isaiah
24-27 clearly states that this is a wrong idea. God’s judgment is inevitable when there are
transgressions (cf. Wildberger 1957:62-81; Hayes 1963:419-26; Roberts 1973:329-44,
1983:15-25; Levenson 1985; Strong 1997:1315-21; Renz 1999b:77; Walker 2004:589-92;
Groves 2005:1019-25).
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As noted in our study of inter-texture, Zion theology’s idea of a conditional relationship is
highlighted especially by Doyle’s (2000) suggestion that Isaiah 24-27 is a metaphoric
expression of a conjugal relationship between God (as a husband) and the city (as a
wife/widow). Through the marriage metaphor, it is possible to understand God’s judgment
and salvation more clearly. Jerusalem/Zion as the wife of God had confidence and enjoyed the
husband’s

protection

but

she

forgot

her

covenantal

responsibility

through

adulterous/idolatrous behaviors (24:5-6; 26:21; 27:9). The picture of this intimate relationship
can help to appreciate the reason God became so furious with his unfaithful wife.
Nevertheless, in this judgment by God, God’s salvation of his city/wife is also envisaged. In
that covenant relationship of marriage, God never abandoned his beloved wife.

5.1.4 Conclusion
The ideological texture of the argument in Isaiah 24-27 shows a conflict between groups. The
term, the poor and the needy (25:4; 26:6), may suggest that there were social power struggles
in both the economic and the political spheres since in most cases, powerful political or
religious groups control the society and the economic life. Furthermore, the ideological
texture of the argument in Isaiah 24-27 is expressed against some false understanding of Zion
theology (or more correctly, as “Zion ideology”). False security was the main false ideology
which connected the people; although they were sinning, they believed that they were safe
because they lived in Jerusalem.
This observation is well spelt out by Renz (1999b:101-2) who argues that there are
distinctions between basic affirmations and related beliefs in the book of Ezekiel which can
be applied to our study. Renz’s charts are reproduced below:

basic affirmation

related positive belief

related negative belief

God subdues chaos

Fighting against the nations

Fighting against Zion

Zion is the centre

of YHWH’s protection

of YHWH’s judgment

Furthermore, Renz (1999b:102) points out that due to Jerusalem’s idolatry and injustice, Zion
tradition can be conflicted with its ideology:
YHWH, is present on Zion ,
the divine mountain

and

YHWH, the creator of the cosmos, subdues
chaos

YHWH protects Zion

and

YHWH protects order
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In our discussion of the ideological texture of Isaiah 24-27, we have established that there
were conflicts in the community between the wicked/ruthless, on the one hand, and the
poor/needy, on the other hand. Furthermore, on the ideological level, there is a focus on Zion
theology. The misunderstanding of Zion theology leads to Zion ideology, i.e., the assumption
that Zion/Jerusalem is always safe and protected. This false understatement caused the
people’s misbehaviour and consequently, God’s judgment came upon them. In this line of
argument, ideological texture is inevitably linked to theological texture (sacred texture). In
other words, the necessary process is that they must undergo the right theological assessment.
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5.2 Theological texture of Isaiah 24-27
At this juncture, we arrive at the core of this study, that is, the theological understanding of
the city. Even though it is possible to study the historical, literary, and other features of the
Bible, Hebrew Bible is fundamentally theological in nature 183 (cf. Fretheim 1997:143;
Rendtorff 2005:1). Hence, Rendtorff (1993a:40-1) clearly states:
The Hebrew Bible is itself a theological book. That means that the Bible does not only
become theological through interpretation by a later-elaborated theology, be it rabbinic or
Christian; rather, it is possible and necessary to find the theological ideas and messages of the
biblical texts themselves. At the same time, this implies that the authors of the biblical texts
should be deemed to be in a certain sense theologians, who had theological ideas and
purposes in mind when they spoke or wrote their texts, and even when they assembled the
texts into larger units of books.

Furthermore, in line with this theological conviction, Robbins (1996b:130) rightly indicates
the importance of studying the theological (sacred) texture of a text by involving other
textures:
The aspects of sacred texture are embedded deeply in the inner texture, intertexture, social
and cultural texture, and ideological texture of a text. For this reason, a major way to gain a
fuller understanding of the meanings and meaning-effects of sacred texture is through
analysis and interpretation of other textures in the context of an understating of its sacred
texture.

In line with Robbins’ recommendation, it is time to study our final texture, the “theological
texture” with the insight drawn from our previous textural studies, namely, the inner, inter-,
social, cultural, and ideological textures. Here, the expression, “theological texture” is based
on Robbins’ sacred texture. According to Robbins (1996b:120), the “sacred texture” attempts
to find out the divine aspects of a text. In other words, it is interested in God and religious life,
i.e., the relation of the human to the divine. For the reason that the sacred texture is deeply
concerned with theological matters, the term “theological texture” is hereby preferred.
183

In scholars’ discussions, however, there are some complex issues surrounding the way we study or define
theology in the Old Testament (cf. Hayes & Prussner 1985; Levenson 1985, 1988; Hasel 1991; Ollenburger et al
1992; House 1998; B.W. Anderson 1999:16-31; Barr 1999; Brueggemann 2002a:412-32). An example of an
attempt to define theology is the work of Johann P. Gabler. The study was initiated after the well-known
inaugural address by Johann P. Gabler in 1787 at the University of Altdorf titled, Oratio de justo discrimine
theologiae biblicae et dogmaticae regundisque recte utriusque finibus i.e. “On the proper distinction between
biblical and dogmatic theology and the specific objectives of each” (cited in Preuss 1995:2; Wittenberg
1995:103-28; Anderson 1999:16-7). As the title indicates, it was an effort in differentiating the theological
understanding of the Old Testament from dogmatic theology (cf. Sandys-Wunsch & Eldredge 1980:133-58;
Ollenburger 1985:37-62; Ollenburger et al 1992:489-502; Brueggemann 1997:13). Furthermore, there are some
scholars who oppose or hold different views concerning the statement that “The Old Testament is a theological
book.” For instance, Aaron (2002:17I) argues that the Bible is not a theological book but rather consists of
beliefs and ideologies about God. Consequently, Davies (1995:33) distinguishes between “emic” - confessional
discourse - and “etic” - academic or scientific discourse. (cf. Bosman 1990:133-46; Davies 1995; Fowl 1997:xiixxx, 1998:13-21; Barr 1999:1-17; Aaron 2002). Considering the complexity and the different views of the Old
Testament, we have the humble conviction that the Old Testament is “speaking about encounter and relationship
with God” (Birch et al 1999:17).
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In order to demonstrate this texture, Robbins (1996b:120-30) suggests the following themes
for directing an examination of the sacred aspects of a text: deity, holy person, spirit being,
divine history, human redemption, human commitment, religious community, and ethics.
Consequently, these eight types can be categorized into three subjects (Moon 2004:24): the
divine aspects (deity, holy person, spirit being and divine history); the interaction between the
divine and the human (divine history and human redemption); and the human aspects (human
commitment, religious community, and ethics). We shall consider these aspects in detail.

5.2.1 Early theological understanding
However, before we proceed, it is useful to present a summary of existing trends in the
theological interpretation of Isaiah 24-27 in order to argue more clearly why a “sociorhetorical” approach to the text in question has the potential to add to existing research in this
regard. Needless to say, reviewing the entire history of previous studies is beyond the scope of
this study. Thus, we shall focus on some specific time periods and faith communities. In other
words, the theological interpretation of our text is well-illustrated in the traditions of different
faith communities and their historical and theological understanding of the city. In line with
Van der Kooij (2001:220-39), we shall examine the phases of the earliest versions in terms of
“the history of interpretation and reception.” For our study purpose, it is interesting to look at
how ancient faith communities theologically understood certain biblical subjects such as ‘the
city’ in their socio-rhetorical situation. On this subject, early faith communities’ understanding
of the city is well articulated in the reading of the Septuagint (Jewish), the Qumran (Jewish),
and the Targum (Jewish), and the Vulgate (Christian). We believe that these examples of early
theological understanding epitomize the way the interpreters’ theological awareness could
influence certain parts of Isaiah 24-27, especially the city in Isaiah 25:2-3; 26:1-2, 5.
Furthermore, this kind of theological understanding on the part of early faith communities is
firmly rooted in and resonates with biblical traditions. In other words, the biblical text itself
demonstrates the faith community’s understanding of the word of God in time of crisis and
turbulence as in the fall of the temple and the exile/post-exile shaped their reflections of what
was wrong and how to understand the will of God. Below is a table of the different versions
of the text of Isaiah 24-27 and the order is from the earliest to the latest version:
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Table 5.1 - Comparison of ancient versions
Texts
25:2-3

Qumran/ MT184

LXX185

hl'_Pem;l. hr"ÞWcb. hy"ïr>qi lG"ël; ‘ry[ime T'm.f;Û yKiä
`hn<)B'yI al{ï ~l'ÞA[l. ry[iême ‘~yrIz" !AmÜr>a;
3
`^Wa)r"yyI ~yciÞyrI[' ~yIïAG ty:±r>qi z['_-~[; ^WdåBk. y; > !KEß-l[;

2

2
For you have made the city a heap, the
fortified city a ruin; the palace of aliens is
a city no more, it will never be rebuilt.
3
Therefore strong peoples will glorify you;
cities of ruthless nations will fear you.

26:1-2

26:5

hd"_Why> #r<a,äB. hZ<ßh;-ryVih; rv:ïWy aWhêh; ~AYæB;
`lxe(w" tAmïAx tyviÞy" h['îWvy> Wnl'ê-z[' ry[iä
2
`~ynI)mua/ rmEïvo qyDIÞc;-yAg aboïy"w> ~yrI+['v. Wxßt.Pi

‘Hl'yPiv.y: hN"l<ÜyPiv.y: hb'_G"f.nI hy"ßr>qi ~Arêm' ybeäv.yO ‘xv;he yKiÛ
`rp")['-d[; hN"[<ßyGIy: #r<a,ê-d[;

1

5

26:1 On that day this song will be sung in
the land of Judah: We have a strong city; he
sets up salvation, walls and bulwarks. 2Open
the gates, so that the righteous nation that
keeps the truth may enter in.
5
For he has brought low the inhabitants of
the height; the lofty city he lays low. He
lays it low to the ground, He casts it to the
dust.

Targum186

2

o[ti e;qhkaj po,leij eivj cw/ma po,leij ovcura.j tou/ pesei/n
auvtw/n ta. qeme,lia tw/n avsebw/n po,lij eivj to.n aivw/na ouv
mh. oivkodomhqh/|
3
dia. tou/to euvlogh,sei se o` lao.j o` ptwco,j kai. po,leij
avnqrw,pwn avdikoume,nwn euvlogh,sousi,n se
2
For you have made cities a heap, strong cities so that
their foundations fall: the city of wicked men shall not
be built forever. 3Therefore shall the poor people bless
you, and cities of injured men shall bless you.

26:1 th/| h`me,ra| evkei,nh| a;|sontai to. a=|sma tou/to evpi. gh/j
Iouda le,gontej ivdou. po,lij ovcura, kai. swth,rion h`mw/n
qh,sei tei/coj kai. peri,teicoj
2
avnoi,xate
pu,laj
eivselqa,tw
lao.j
fula,sswn
dikaiosu,nhn kai. fula,sswn avlh,qeian
5

o]j tapeinw,saj kath,gagej tou.j evnoikou/ntaj evn
u`yhloi/j po,leij ovcura.j katabalei/j kai. kata,xeij e[wj
evda,fouj
26:1 In that day they shall sing this song in the land of
Judea; Behold a strong city; and he shall make
salvation its wall and bulwark. 2Open the gates, let the
nation enter that keeps righteousness, and keeps truth,
5
who did humble and brought down them that dwell on
high; you shall cast down strong cities, and bring them
to the ground.

Vulgate187
2

ar:mx;mdIl. @yqit; $r"k. !ylig:l. !yxicp; ywErqi at'ywIv; yrEa.
yben:tyI ynEb.tyI al' ~l;['l. ~l;vwrUy> at'rq;b. ay"m;m.[; tl;xd: tybe
3
km'd"q.o !mi !wlux.dy !I ynIysix; !ymim.[; ty:rqi @yqit; ~[; $m'd"q.o !wrUq.y:y> !yke l[;

2

188

For you have made open cities heaps, a strong city
a ruin; a temple of the Gentiles will never be built in
the city of Jerusalem! 3Therefore a strong people will
glorify before you, the city of mighty peoples will
fear before you.
1
a['ra;b. ad"h' at'd:x. atxbvwt ax'b.vwtu !wxub.v;y> awhuh; an"d"[ib.
`nymix.r:w> ah'r:wvu l[; ~s't.yI !q'rwpu an"l; ap'qwtu ty:rqi hd"whuy> tybed>
2
myliv. bb;lbi at'yr"Aa wrUj;ndI ha'k'z: am'[; lA[yyEw> ay"[;rt; wxut;p.

5

ap'yqit; ay"rqi am'wrU ybet.y" $yaema; yrEa.
`ar"p[; d[; hn:yjemyI a['ra; d[; hn:ymeryI hn:ykia.myI

26:1 In that time they will sing this song in the land of
the house of Judah: “we have a strong city; salvation
will be set on its walls, and mercy. 2 Open the gates,
that the innocent people which kept the law with a
perfect heart may enter in.”
5
For he has humbled the inhabitants of the height, the
strong city. He will humble it, cast it to the ground,
bring it to the dust.

2

quia posuisti civitatem in tumulum urbem
fortem in ruinam domum alienorum ut non sit
civitas et in sempiternum non aedificetur
3
super hoc laudabit te populus fortis civitas
gentium robustarum timebit te
2

For thou hast reduced the city to a heap, the
strong city to ruin, the house of strangers, to be
no city, and to be no more built up for ever.
3
Therefore shall a strong people praise thee, the
city of mighty nations shall fear thee.
1
in die illa cantabitur canticum istud in terra
Iuda urbs fortitudinis nostrae salvator ponetur in
ea murus et antemurale
2
aperite portas et ingrediatur gens iusta
custodiens veritatem
5
quia incurvabit habitantes in excelso civitatem
sublimem humiliabit humiliabit eam usque ad
terram detrahet eam usque ad pulverem

26:1 In that day shall this canticle be sung in the
land of Judah. The city of our strength is the
saviour, a wall and a bulwark shall be set therein.
2
Open the gates, and let the just nation, that kept
the truth, enter in.
5
For he shall bring down them that dwell on high,
the high city he shall lay low. He shall bring it
down even to the ground, he shall pull it down
even to the dust.

184
The Qumran text is dated between the mid-second century BC and the early first century AD (Vermes 1976:210; Blenkinsopp 2006:20; Roberts 2006:274). Hence, according to the order of
the versions, the Qumran text is located after the LXX and the MT, dated between the ninth and the eleventh centuries AD (Barthelemy 1976:882-3; Revell 1992:599), and is located after the
Vulgate. However in this study, the MT along with the Qumran text shall be allocated the first place. There are two reasons for this option. First, even though there are some differences between
the MT and the Qumran text, in the case of Isaiah 24-27, especially 25:1-5 and 26:1-6, the Qumran text is virtually identical with the present MT (cf. Goshen-Gottstein 1981, Blenkinsopp
2000:76-7). Second, our study is more focused on the LXX, the Targum, and the Vulgate than the Qumran/MT. Here, the MT is based on the BHS (Biblia Hebraica Stuttgartensia 1987).
185
The LXX is dated between the third century BC and the first century BC (Kraft 1976:812; M.K. Peters 1992:1094). The English translation is based on “the English Translation of The
Septuagint Version of the Old Testament” by Sir Lancelot C. L. Brenton (1844, 1851). Recent translations such as “the Septuagint with Apocrypha: Greek and English” (1971) have continued to
use the translation (cf. BibleWorks7 research systems).
186
It is the Targum Jonathan to the Prophets dated between the second and third century AD (McNamara 1976:859; Alexander 1992:324-325; Van der Kooij 2001:225). The English translation
is based on Chilton (1987; cf. Van der Kooij 2001:229-31).
187
The Vulgate is dated the end of fourth century AD (Gribomont 1976:530; Parker 1992:860; Van der Kooij 2001:225). The English translation is based on “the Douay-Rheims 1899 American
Edition” (cf. BibleWorks7 research systems).
188
Chilton renders it as “strong fortress.” The emendation of “fortress” to “city” here is based on the NBDB (1979:501).
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Table 5.2 - Summary of the three translations with MT/1QIsaa concerning the city
Trans.
MT189
1QIsaa

25:2a
ry[ime
the city

LXX

po,leij
cities190

25:2b
hr"ÞWcb. hy"ïr>qi
the fortified
city
po,leij
ovcura.j
strong cities

Targum

!yxicp; ywErqi
open cities

@yqit; $r"k.
strong city

Vulgate

civitatem195
the city

urbem fortem
the strong city

25:2c
ry[iême ~yrIz". !AmÜr>a;
the palace of
strangers a city
tw/n
avsebw/n
po,lij
the
city
of
wicked men
~l;vwrUy> at'rq;b.
the
city
of
Jerusalem

25:3
~yciÞyrI[ ~yIïAG ty:±r>qi
a city of ruthless
nations

26:1
z[' ry[iä
a strong city

26:5
hb'_G"f.nI hy"ßr>qi
the lofty city

po,leij avnqrw,pwn
avdikoume,nwn

cities of injured
men
!ynIysix; !ymim.[; ty:rqi
the
city
of
mighty people

po,lij ovcura,
a
strong
191
city
ap'qwtu ty:rqi
a
strong
city193

po,leij
ovcura.j
strong
cities192
ap'yqit; ay"rqi
the strong
city194

domum alienorum
ut non sit civitas
the
house
of
strangers, to be no
city

Fortis
civitas
gentium
the city of mighty
nations

urbs
fortitudinis
The city of
our strength

civitatem
sublimem
the high city

The table above demonstrates that previous Christian and Jewish communities attempted to
find out the meaning of “the city” by combining the historical (socio) and the literary
(rhetorical), in terms of theological understanding. It is useful to consider more details. Even
though it is not certain which city the Qumran Pesher (Pesharim) community preferred in
Isaiah 25:1-3 and Isaiah 26:1-2, 5 because we do not have these portions of the Pesher
(interpretation) in the Qumran text, it can be assumed that the Qumran community had an
interpretation of the text (Blenkinsopp 2006:98-128). A good example is that 4QpIsac quotes
Isaiah 10:19 and after that, in the next line, the Pesher states that, “The interpretation of this
word concerns the region of Babylon.” It is surprising to note the classification of the
opponent city as Babylon, regardless of the unambiguous state of Assyria in Isaiah 10:5, 12,
24 (Roberts 2006:280). Again, according to Roberts (2006:281), 4QpIsac probably does not
189

Here we shall continue to combine the MT and the 1QIsaa texts; the reason is, as we mentioned above, that
there is not much difference between two texts, at least in Isaiah 24-27.This is well echoed in Roberts’
(2006:274-5) statement that, “The variant readings in the Isaiah scrolls do not point to a textual family or
recension distinct from that represented in the MT.”
190
In the LXX 25:2a & b, the word city is in plural compared to the MT/1QIsaa which is singular (cf. Gray
1912:426-7; Wildberger 1978:951-2; Watts 1985:328; Oswalt 1986:456; Blenkinsopp 2000:361).
191
The LXX renders it as “strong city” like the MT/1QIsaa. This strong city is the “city of salvation” and the
city of Jerusalem (cf. Van der Kooij 2001:234-5). In our opinion, it is the only city that we are sure of its identity
(cf. 24:10; 24:12; 25:2 (3x), 3; 26:1, 5; 27:10).
192
As in 25:2a & b, in the LXX 26:5, the word, city is also plural whereas in the MT/1QIsaa, it is singular.
Another interesting point to note is that the LXX changes the meaning of the MT/1QIsaa slightly, i.e., “the
lofty/high city” into “strong cities.”
193
Like the MT/1QIsaa and other versions, the Targum’s 26:1, “a strong city,” obviously points to Jerusalem,
the city of salvation and mercy (Van der Kooij 2001:230-1).
194
“Strong city” appears in 25:2b, 26:1 and 26:5 in the Targum. Van der Kooij (2001:231) asserts that the
author of the Targum contrasts the “strong city” in 25:2b and 26:5 with the “strong city” in 26:1, which he
regards as Rome and Jerusalem, respectively.
195
The Vulgate renders “the city” as two similar but different words. For instance, 25:2a, 25:2c and 26:5
translates it as “civiatem” or “civitas” while 25:2b and 26:1 render it as “urbem” or “urbs.” An interesting
remark is that civitas is regarded as a general description of an ordinary city or state while urbs is a walled town
or city. Thus, it seems that Jerome considered textual contents in his translation. In a textual context, 25:2a,
25:2c and 26:5 describe the city as the ‘destroyed city’ while 25:2b and 26:1 portray it as ‘the strong city’
fortified with a wall.
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consider Babylon or Assyria as historical but rather assumes it is “to be understood as a code
word for the more contemporary foreign enemies of the Qumran community, either the late
Seleucid state or Rome”, because the enemies are identified as “Kittim” (the “Kittim of
Asshur” and the “Kittim in Egypt”), which usually implies the Romans.
In the case of the LXX, according to Seeligmann (1948:112), the rendition of the LXX 25:1-5
are paraphrases of the Hebrew text. It seems that the author of the LXX is open to a free
interpretation in order to resonate with his idea or theology (Van der Kooij 2001:234).
Furthermore, Van der Kooij (2001:236) claims that there is a possibility that the “strong city”
in the LXX 25:2b and 26:5 can be understood as the Seleucid Empire. One of his arguments is
based on the time frame; the LXX was “written about the middle of the second century BCE,
at the time when Jerusalem and Judah were part of the Seleucid Empire.” His argument
indeed appears “plausible” as he asserts but it requires a more cautious position for we do not
know of a certainty what kind of city the author of the LXX intended. In addition, it is
probable that the LXX 25:2c renders the Hebrew text (cf. MT/1QIsaa) ry[imê e ~yrIz." as “the city of
wicked men”. It is interesting to note that the phrase, “the city of wicked men” appears only
here (cf. Van der Kooij 2001:233). This rareness causes Van der Kooij to wonder whether it is
in “a general sense” or “a particular place.” In considering a context such as, the “wicked are
the ungodly persons, rich and powerful, on earth (24:8; 26:10),” Van der Kooij (2001:233-4)
suggests that this powerful city of wicked men could be Babylon (cf. LXX Isa 13 and 47). It
appears to us that it is a good example of contextual theology that reflects the social situation
at that time (Tate 2006a:74).
The Targum seems to translate the Hebrew text (cf. MT/1QIsaa) ry[ime as “open cities”, which
probably does not reflect a walled city; the Vulgate version also seems to echo this
phenomenon (cf. Van der Kooij 2001:229). According to Van der Kooij (2001:229-30), the
“open cities” (Targum) and the “strong city” in 25:2b can be identified with Rome.
Furthermore, Isaiah 25:2c highlights the interesting nature of the Targum in terms of its
“explanatory and paraphrastic renderings” (p.229). The Targum also appears to translate the
Hebrew text (cf. MT/1QIsaa), “the palace of strangers a city no more” or “the palace of
strangers is a city no more” (Doyle 2000:219) as “a temple of the Gentiles will never be built
in the city of Jerusalem!” According to Van der Kooij (2001:229-30) and other scholars
(Schürer 1973:540), this expression, “a temple of the Gentiles” may indicate “the plan of the
Roman Emperor Hadrian (in 130 AD) to build a temple for Jupiter Capitolinus in Jerusalem.”
It seems that Van der Kooij and Schürer have strong points to support their claims.
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Finally, in the case of the Vulgate, the understanding of its interpretation concerning ‘the city’
is rooted in Jerome’s commentary as Jerome’s work combines his translation with a
commentary on the book of Isaiah (cf. Van der Kooij 2001:226-9; Wilken 2007:221). For
instance, in his attempt to identify the “strong city” in 25:2b, Jerome offers two different
understandings. For Jerome, the Jews understand this destroyed strong city as Rome:
civitatemque subversum Romam interpretanture, quae delenda sit penitus, while Christians
consider this strong city as the earthly Jerusalem: civitas quondam fortis Hierusalem
intellegitur, quae facta est domus alienorum (Kelly 1975:299). Jerome’s claim is rooted in the
phrase domus alienorum “the house of strangers” of which it is noted that “since 135 CE the
city of Jerusalem is inhabited by strangers” (Van der Kooij 2001:227). It seems that Jerome’s
interpretation reflects his religious and political circumstance. In addition, Jerome renders it
as “the city of our strength is the saviour.” The notable thing is that Jerome translates the
Hebrew word h['Wvy> “salvation” to Salvator “saviour” in order to bring in Jesus, the Saviour.
This is a clear evidence of theological understating in terms of “Christological-messianic
sense” (Blenkinsopp 2000:78; cf. Gray 1912:438-9; Scholl 2000:100; Van der Kooij
2001:227-8). Furthermore, for Jerome, this strong city must be the Jerusalem in heaven, for
“Jerusalem will never be rebuilt” (Van der Kooij 2001:228; cf. Clements 1980:212) and, in
our view, Jerome tries to avoid a conflict with his interpretation on the city in 25:2 and 26:5
where the earthly Jerusalem is represented. The above study is summarized in the following
way (Van der Kooij 2001:237):

Table 5.3 – The strong city in various translations
Version
1QIsaa /MT

Septuagint

Targum

Vulgate
(Commentary)

Verse
25:2a
25:2b
25:2c
25:3
26:1
26:5
25:2a
25:2b
25:2c
25:3
26:1-2
26:5
25:2a
25:2b
25:3
26:1-2
26:5
25:2a.b
25:3
26:1-2
26:5

Translation

City

the city
the fortified city
the palace of strangers a city
a city of ruthless nation
strong city
the lofty city
cities
strong cities
city of the wicked man
cities of injured men
city of salvation
strong cities
open cities
strong city
the city of Jerusalem
strong city
strong city
the city, strong city
the city of mighty nations
the city of our strength
the high city
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Anonymous
Anonymous
Anonymous
Anonymous
Jerusalem
Anonymous
Seleucid empire
Babylon
Babylon
Babylon
Jerusalem
Seleucid empire
Rome
Rome
No pagan temple in Jerusalem
Jerusalem, city of salvation
Rome
Jerusalem on earth; Jews: Rome
Jerusalem on earth
Jerusalem in heaven
Jerusalem on earth; Jews: Rome

J/S
J
J
J
J/S
S
J
J
J
J
J/S
S
J
J
J
J/S
S
J
J
J/S
S
J

As the above study shows, it is interesting to note that the Septuagint, the Targum and the
Vulgate not only translate the Hebrew text but also provide a theologized trend of the text of
Isaiah as prophecy, “predicting events in the recent past, the present and the near future of the
authors and their communities” (Van der Kooij 2001:237). For instance, the city was related
to Babylon, the Seleucid Empire, the city of Rome, or Jerusalem which is an object or symbol
of God’s judgment and salvation. In other words, early faith communities clearly
contemporized the city or cities as the place where divine activities such as judgment and
salvation are also adumbrated in their socio-rhetorical situation. In view of the above
argument, therefore, the important question to ask is, “What do God’s judgment and salvation
entail?” The following table is an attempt to answer this question (Van der Kooij 2001:22438):

Table 5.4 – Elements of judgment and salvation in Isaiah 24-27
Version

Verse

J/S

25:2a
25:2b
25:2c

Judgment

25:3

Judgment/
Salvation

Septuagint

LXX:
1QIsaa /MT:

25:2a
25:2b

Judgment

26:1-2

Salvation

25:2a.b
25:3

Judgment

26:1-2

Salvation

Targum

Vulgate
(Commentary)

Elements
The rendering, “their foundations fall”, is an expression of God’s judgment
in terms of the total annihilation of the strong cities. Moreover, the
interpretation, “the city of wicked men” may refer to a group of persons who
are religiously ungodly or a politically powerful nation like Babylon under
God’s punishment.
Here, the comparison of the expression in the LXX with the 1QIsaa /MT is
an interesting one:
‘the poor people’ and ‘cities of injured men’
‘strong people’
and ‘the city of strong nations’

The LXX rendering seems to reflect the people’s contemporary situation in
terms of their religious, social and political conditions. To identify
themselves as ‘the poor people’ and ‘cities of injured men’ suggests that they
were undergoing injustice and unrighteousness from ‘the city of wicked
men’. In contrast, even though they are ‘poor people’, they bless God, for
under God’s judgment, ‘the city of wicked men’ shall not be built forever.
The rendering, “a temple of the Gentiles will never be built in the city of
Jerusalem!” is a remarkable theological expression in the socio-rhetorical
circumstance. It reflects the Roman Emperor Hadrian’s plan to build the
temple in Jerusalem. Here, the author of the Targum appears to express the
community’s theological trust and conviction that God will defeat pagan
gods such as the Emperor’s by preventing him from building a heathen
temple in Jerusalem.
As in other translations, that the city refers to Jerusalem in the Targum is not
in doubt. The interesting point is that unlike other renderings, the city,
Jerusalem is symbolized by ‘salvation and mercy’ under God’s blessing.
In his commentary, Jerome’s Christian view is that in contrast to the Jew’s
understanding that Rome was under God’s judgment, Jerusalem was under
God’s punishment, because it was inhabited by strangers.
Jerome continually emphasized his Christian view in a Christological and
eschatological sense. For instance, the former is expressed in: “The city of
our strength is the saviour” and the latter shows that the city is not “the city
of Jerusalem on earth” but rather it must be “the city of Jerusalem in
heaven,” i.e., “the heavenly city (urbs caelestis)”. Thus, Jerome’s main
argument is that God’s blessing on the city is through Jesus Christ in his
eschatological time.

Furthermore, in view of the above study, our argument is that a “socio-rhetorical” approach
can be an excellent way of adding to existing research, that is, a complementary methodology
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in the diachronic and synchronic aspects of reading the text. Thus, Robbins’ three subjects
mentioned above will be applied to the present theological discussion. In this application, the
focus will be on divine action, especially God’s judgment on and salvation of the city and the
human response, that is, as a faith community.

5.2.2 Divine aspects
As mentioned above, Robbins’ sacred text can be interchanged with the term, theological text.
In this usage, one of the main issues is God’s act and speech in terms of revelation and that
God’s involvement is overwhelming is clearly stated in Chapter 2 of this study. This means
that “divine aspects” inevitably involve “divine revelation.” Therefore, it is important to
consider these issues from a rhetorical point of view and especially in prophetic speech. The
reason is that when God’s nature and human limitation are considered, it is difficult to
understand God’s intention or thought without God’s self-disclosure. Consequently, Tate
(2006e:321) insists that revelation in the biblical case is God’s self-disclosure (Argall
2000:1123). The way of God’s self-disclosure is manifested by God’s “personal relationship
with a people through speaking and acting” (Patrick 1999:16).
Furthermore, in line with Tate’s suggestion, divine revelation is manifested in several other
ways (Tate 2006e:321): anthropic revelation which is illustrated in human forms such as “the
hand of the Lord” (Isa 25:10); general revelation (cf. natural revelation), which is “the selfdisclosure of God, through the structures of the natural world, that is accessible apart from
faith or direct revelation” (e.g. Isa 24-27). In this self-disclosure of God, the important thing is
the communication between “divine self-communication” (Schneiders 1999:46) and the
human being (M. Buber’s term: “I–thou encounter”; cf. Patrick 1999:16; S. Williams
2005:680). Here, the basis of our conviction is that, “Scripture is a medium of the divine selfgift for all who approach it in faith” (Schneiders 1999:46).
As Patrick (1999:14) rightly indicates, “divine revelation” is manifested in “human time and
space.” Therefore, when we are dealing with divine revelation, another important matter to
consider is the sacred space or the place where God’s self-disclosure is interwoven. Space
functions as a key role between God’s work and human response (Gorman 1990:32). In the
Old Testament, especially in our text, Isaiah 24-27, the city, Mountain, Jerusalem/Zion and
temple became sacred geography (cf. McConville 2002:32-5; Gordon 2004). In this regard,
Ollenburger (1987) is right when he remarks that Zion becomes “the city of the great king,”
which implies “a theological symbol of the Jerusalem cult.” Indeed, the so-called Zion
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theology/tradition is deeply involved with “divine revelation.” According to scholars (cf.
Hayes 1963:419-26; Roberts 1973:329-44, 1983:15-25; Ollenburger 1987; Renz 1999b:79-80;
Walker 2004:589-92; Groves 2005:1019-25), Zion theology/tradition196 has the following
five motifs197:
1) The divine mountain: Zion is “the highest mountain,” the mountain on which God
dwells as also in Mount Zaphon in Canaanite mythology (cf. Isa. 2:2=Mic. 4:1; Ezek.
40:2; Ps. 48:2; Isa. 24:23; 25:6, 7, 10; 27:13);
2) The river of paradise: Zion is the source of the river(s) of paradise (Ezek. 47:1-12;
Joel 3:18; Zech. 13:1; Ps. 46:4);
3) The conquest of chaos: Zion is the place where the victory of the Creator God over the
unruly waters of chaos is celebrated (Ps. 46:1-5; Isa. 17:12-14; 27:1), especially over the
sea monster, Leviathan;
4) The defeat of the nations: Zion is the place where God’s crushing victory over
rebellious nations and their rulers at the gates of Jerusalem is celebrated (Isa. 14:32;
17:12-14; 18:1-6; 29:1-8; 31:4-9; Ezek. 38-9; Joel 3:9-21; Ps. 46:6-11; 48:4-8; Isa.
24:10; 24:12; 25:2 (3x), 3; 26:1, 5; 27:10, especially 26:1-5);
5) The pilgrimage of the nations: Zion is the place to which the nations will come as
pilgrims to worship the Lord (Isa. 2:2-4=Mic. 4:1-4; Isa. 18:7; Zech. 14:16-19; Ps. 76:1112; Isa. 27:12-13).
As the important theological motif of Zion tradition in Old Testament shows, it is also
worthwhile to note that Zion tradition is integrated with pre-existing traditions such as
Canaanite mythology, ancient Israelite traditions and the mythology of the Jebusite, in which,
in our view, the cosmic nature of God’s judgement is clearly shown. Furthermore, Zion
theology, as stated above, may be summarized as the belief in an innate and unconditional
inviolability of Zion (Hayes 1963:419-23) because of God’s dwelling in and protection of it.
Consequently, this confidence is mainly rooted in the belief in: “1) the establishment of a
royal dynasty; 2) the creation of a fixed religious center” by God (Weinfeld 1983:75-115).
196

It is based on the consideration of “a complex of ideological or theological motifs which was applied to Zion
after David’s conquest of the city” (Renz 1999b:78) or to “the ancient temple mount” (Strong 1997:1314).
Furthermore, even though the study of Zion theology is historically complex (Levenson 1992:1101-2), it is
presumed to come from certain components such as Canaanite mythology (cf. Hayes 1963:419-26; Von Rad
1965:155-8); ancient Israelite traditions such as the tent and the ark (de Vaux 1997:294-302); pre-Davidic
Jerusalem cult such as the mythology of the Jebusite (Kraus 1986:78-84); and the Davidic royal court (cf. Hayes
1963:420; Roberts 1973:329-44).
197
The first four are suggested by Rohland (1956) and the fifth is added by Wildberger (1957:62-81).
180

This Zion theology or tradition, which is connected to the city, the mountain or
Jerusalem/Zion is well stated in Chapter 3 of this study. For instance, the word, city (ry[i and

hy"r>q)i appears 55 times in the book of Isaiah, with nine of it in Isaiah 24-27 (24:10; 24:12;
25:2 (3x), 3; 26:1, 5; 27:10). In most of the occurrences, the term, city is connected to
Jerusalem/Zion. Even though in Isaiah 24-27, Jerusalem/Zion is not directly mentioned in
connection with the city, it can be implied from the context that the city refers to
Jerusalem/Zion. Furthermore, concerning the word, mountain, which occurs 57 times and five
times in Isaiah 24-27 (24:23; 25:6, 7, 10; 27:13), like the word, city, its connection also to
Jerusalem/Zion is overwhelming. In the book of Isaiah, the word, Jerusalem is found 49 times
and Zion 47 times. In spite of the few occurrences of Jerusalem; two times (24:23; 27:13) and
Zion, once (24:23) in Isaiah 24-27, the important role of Jerusalem/Zion is definitely implied
and this is already examined in Chapter 2 and Chapter 3 of this study.
However, the nature of the references to Zion theology in Isaiah 24-27 is somehow
ambivalent. In other words, the function of the Zion tradition is resonated in critical ways
thus:
1) Weinfeld’s suggestion (1983:75-115) is that “the chosen House” and “the House of
David” received theological legitimisation not only in the monarchy period but also in
prophetic literature (cf. Von Rad 1965:155-75; Tucker 2001:38-9). However,
according to Isaiah 24:23, no royal dynasty is mentioned; only God alone reigns on
Mount Zion/Jerusalem. It seems to imply that its emphasis on the kingship of Yahweh
might be used as the foundation for a critique of the royal court, i.e., the Davidic
dynasty (cf. Ollenburger 1987:146-7; Renz 1999b:85).
2) Isaiah 24-27 is strongly against certain notions such as “unconditional inviolability of
Zion.” It is opposed to a false or simple belief and promise about Jerusalem’s safety
(McConville 2002:34). In contrast, God will judge even Zion/Jerusalem when its
inhabitants practice abominable things such as injustice, unrighteousness and idolatry.
3) Isaiah 24-27 also reflects God’s restoration or salvation of his city, Zion/Jerusalem. It
resembles ostensibly the historical Zion/Jerusalem after the exiles but on the other
hand, it is the eschatological or the apocalyptic New Jerusalem (McConville 2002:34).
For instance, in Isaiah 25:6-8, God invites all peoples and nations to his great banquet
on Mount Jerusalem/Zion where he will swallow up death forever and wipe away tears
from all faces. Another example is 26:19, which states that the dead shall live.
4) Lastly, it is important to note that Zion is an important place not because of Zion
theology but of God’s presence that makes Zion a sacred place (Renz 1999b:95).
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At this point, some ambivalence in Zion theology in Isaiah 24-27 can be noted. Some scholars
such as McConville, Ollenburger, and Renz, criticize Zion theology somewhat rightly, in
terms of the Davidic royal dynasty and its failed task. However, in our view, Weinfeld’s
(1983:115) argument is also needed to show that God’s covenant never fails: “We are witness
to the paradoxical fact that dynastic kingship and a permanent sanctuary, which were
regarded as transgressions at the dawn of Israelite history, became a great incentive and a
lever for the heralding of salvation to Israel and the peoples of the world” [Weinfeld’s Italics].
Furthermore, as Strong (1997:1314-21) and McConville (2002:32-7) emphasize, Zion
theology finds its main expression in the phrases: “the Lord is the great king,” “the great kingprotector,” and “the great king-provider. These ideas shall be developed subsequently.
According to Robbins, the divine aspects involve the deity, the holy person, and spirit beings.
Nonetheless, in this discussion, these shall be modified to emphasize divine action, especially
of God’s judgment and salvation of the city while other aspects of God’s character will also be
discussed. The reason for this is that the focus of the text of Isaiah 24-27 is on God and his
action rather than on a “holy person and spirit beings.” According to Robbins (1996b:120),
this is the realm of theology par excellence, that is, the nature of God and God’s action and
revelation. As the prominent figure of God’s appearance and activity in the inner texture is
already noted, Isaiah 24-27 is a text in which God’s work dominates. God’s action manifests
mainly in judgment and salvation, especially of the city.

5.2.2.1 Deity
According to Robbins (1996b:120), the term, deity is explained as follows:
God, or divine being, may exist in the background or in a direct position of action and speech
in a text. This is the realm of theology par excellence—the nature of God and God’s action
and revelation. Sometimes there is simply reference to God or a god in a text. Sometimes
God speaks and acts like another character in the story.

In Isaiah 24-27, divine activity is deeply entangled with personal pronouns with symbolic
connotations.
Table 5.5 - Description of the Divine (personal pronouns and divine appearances)
Verse
24:1
3
14
15a
15b
16

Description
The Lord lays waste (qqEïAB hw"ëhy>)
The Lord has spoken this word (hZ<)h; rb"ïD"h;-ta, rB<ßDI hw"ëhy> )
The majesty of the Lord (hw"ëhy> !Aaåg>Bi)
Glory to the Lord ( hw"+hy> WdåB.K)
The name of the Lord, the God of Israel
(lae(r"f.yI yheîl{a/ hw"ßhy> ~veî)
Glory to the Righteous One (qyDIêC;l; ybiäc.)

Speech
Indirect
Indirect
Indirect
Indirect
Indirect

(3rd person)
(3rd person)
(3rd person)
(3rd person)
(3rd person)

Indirect (3rd person)
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J/S
J
S

Metaphor
King,
Warrior,
Judge
Husband

21
23a
23b
25:1a
1b
1c
2
3a
3b
4
5
6
7
8a
8b
8c
8d
9a
9b
9c
10
26:1
3a
3b
4a
4b
5a
5b
7
8a
8b
8c
9a
9b
9c
10
11a
11b
11c
12a
12b
13a
13b
14
15a
15b
15c
16a
16b
17

The Lord will punish (hw"ëhy> dqoôp.yI)
The Lord of hosts will reign (tAaªb'c. hw"åhy> %l;úm' )
His elders (wyn"ßqez> )
O Lord, You are my God (hT'êa; ‘yh;l{a/ hw"Ühy>)
I will exalt you, I will praise your name
(^êm.vi hd<äAa ‘^m.miAr)a)]
For You have done wonders (al,P,_ t'yfiÞ[' yKiî )
You have made the city a heap (lG"ël; ‘ry[ime T'm.f;)Û
Strong people will glorify you (z['_-~[; ^WdåBk. ;y> )
Cites of ruthless nations will fear you
(^Wa)r"yyI ~yciÞyrI[' ~yIïAG ty:±rq> i )
You have been a refuge to the poor (lD"²l; zA[ïm' t'yyI“h')
You subdued the heat (br<xo… [:ynI+k.T; )
The Lord of hosts will make for all peoples
(‘~yMi[;h'(-lk'l. tAaøb'c. hw"“hy> •hf'['w> )
He will destroy on this Mountain (hZ<ëh; rh"åB' ‘[L;biW )
He will swallow up death (tw<M’h' ; [L;ÛBi )
The Adonay Lord will wipe away the tears
(h['Þm.DI hwI±hy> yn"ôdoa] hx'’m'W)
The disgrace of his people He will take away
(rysiy" AMª[; tP;är>x,w> )
For the Lord has spoken (rBE)DI hw"ßhy> yK)
This is our God; we have waited for him, so that he
might save us (Wn[e_yviAy*w> Alà WnyWIïqi hz<± Wnyheîl{a/ )
This is the Lord for whom we have waited
(Alê WnyWIåqi ‘hw"hy> hz<)Ü
Rejoice in his salvation (At*['WvyBi hx'Þm.f.nIw> )
The hand of the Lord will rest on this mountain
(hZ<+h; rh"åB' hw"ßhy>-dy: x:Wnðt'-yKi()
He set up victory like walls and bulwarks
(lxe(w" tAmïAx tyviÞy" h['îWvy>)
You keep in peace (~Al+v' ~Alåv' rCoàTi )
Because they trust in you (x:Wj)B' ^ßb. yKi)î
Trust in the Lord forever (d[;_-ydE[] hw"ßhyb;( Wxïj.B)
For in Yah Lord is an everlasting rock
(~ymi(l'A[ rWcß hw"ëhy> Hy"åB. yKi… )
For he has brought low the inhabitants of the height
(~Arêm' ybeäv.yO ‘xv;he yKi)Û
The lofty city he lays low. He lays it low to the ground
(#r<a,ê-d[; Hl'yPiv.y: hN"l<ÜyPiv.y: hb'_G"f.nI hy"ßr>qi )
O Just One, you make smooth the path of the righteous
(sLe(p;T. qyDIÞc; lG:ï[.m; rv'§y" )
In the path of your judgments (^yj,²P'v.mi xr:aoô @a )
O Lord, we wait for you (^Wn=yWIqi hw"ßhy> )
Your name and your renown are the soul’s desire
(vp,n")-tw:a]T; ^ßr>k.zIl.W* ^ïm.vil.)
My soul yearns for you (‘^yti’yWIai yviÛp.n: )
My spirit within me earnestly seeks you
(&'r<+x]v;(a] yBiÞr>qib. yxiîWr-@a; )
When your judgments are in the earth
(#r<a'êl' ‘^yj,’P'v.mi rv<Üa]K; )
Do not see the majesty of the Lord
(hw")hy> tWaïGE ha,Þr>yI-lb;W )
O Lord, your hand is lifted up (^ßd>y" hm'r"î hw"±hy> )
Let them see your zeal for your people
(~['ê-ta;n>qi ‘Wvbo’yEw> WzÝx/y)<
Let the fire for your adversaries (^yr<îc' vaeÞ-@a; )
O Lord, you will ordain peace (~Alßv' tPoïv.Ti hw"¨hy>)
You have done for us (WnL'( T'l.[;îP' )
O Lord our God, other lords besides you have ruled
over us (~ynIßdoa] WnWlï['B. Wnyheêl{a/ hw"åhy> )
But we acknowledge your name alone
(^m<)v. ryKiîz>n: ^ßB.-db;l. ^t<+l'Wz* )
You have punished and destroyed them (~dEêymiv.T;w: ‘T'd>q’P; ' )
You have increased the nation, O Lord (hw"ëhy> ‘yAGl; T'p.s;Ûy" )

Indirect
Indirect
Indirect
Indirect
Indirect

(3rd person)
(3rd person)
(3rd person)
(3rd & 2nd person)
(2nd person)

Indirect
Indirect
Indirect
Indirect

(2nd person)
(2nd person)
(2nd person)
(2nd person)

You have increased the nation; you are glorified
(T'd>B'_k.nI yAGàl; T'p.s;îy" )
You have enlarged all the borders of the land
(#r<a'(-ywEc.q;-lK 'T'q.x;ÞrI )
O Lord, in distress they sought you (^Wd+q'P. rC:åB; hw"ßhy> )
When your chastening was on them (Aml'( ^ßr>s'Wm )
So were we before you O Lord (hw")hy> ^yn<ßP'mi WnyyIïh'!KE± )

Indirect (2nd person)

J
J/S
J/S

Indirect (2nd person)
Indirect (2nd person)
Indirect (3rd person)
Indirect (3rd person)
Indirect (3rd person)
Indirect (3rd person)

J/S

Indirect (3rd person)
Indirect (3rd person)
Indirect (3rd person)

J/S

Indirect (3rd person)
Indirect (3rd person)
Indirect (3rd person)
Indirect (3rd person)
Indirect
Indirect
Indirect
Indirect

S

(2nd person)
(2nd person)
(3rd person)
(3rd person)

Indirect (3rd person)

J/S

Indirect (3rd person)
Indirect (3rd & 2nd person)

S

Indirect (2nd person)
Indirect (3rd & 2nd persons)
Indirect (2nd person)

J/S

Judge

Indirect (2nd person)
Indirect (2nd person)
Indirect (2nd person)
Indirect (3rd person)

J/S

Indirect (3rd & 2nd persons)
Indirect (2nd person)
Indirect
Indirect
Indirect
Indirect

(2nd person)
(3rd & 2nd persons)
(2nd person)
(3rd & 2nd persons)

Indirect (2nd person)
Indirect (2nd person)
Indirect (3rd & 2nd persons)

Indirect (2nd person)
Indirect (3rd & 2nd persons)
Indirect (2nd person)
Indirect (3rd & 2nd persons)
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J/S

Judge,
King,
Warrior,
Husband

21
27:1a
1b
3a
3b
4a
4b

5a
5b
7
8
11a
11b
12
13

For the Lord comes out from his place to punish
(dqo±p.li AmêAqM.mi aceäyO ‘hw"hy> )
The Lord with his cruel and great and strong sword will
punish (‘!t'y"w>li l[;Ûhq'ªz"x]h;¥w> hl'äAdG>h;w> hv'øQh' ; Ab’rx> ;B. •hw"hy> dqoåp.yI )
He will kill the dragon in the sea (~Y")B; rv<ïa] !yNIßT;h;-ta, gr:îh'w> )
I, the Lord, am its keeper; every moment I water it
(hN"q<+v.a; ~y[iÞg"r>li Hr"êc.nO* ‘hw"hy> ynIÜa] )
I guard it night and day (hN"r<)C\a, ~Ayàw" hl'y>l:ï)
I have no wrath (yli_ !yaeä hm'Þx )
If it gives me thorns and briers, I will march to battle
against it. I will burn it up
(dx;Y") hN"t<ïycia] Hb'Þ h['îf.p.a, hm'êx'l.MiB; ‘tyIv’; rymiîv' ynInE÷Ty. I-ymi( )
Or else let it cling to me for protection (yZIëW[m'B. qzEåx]y: Aa )
Let it make peace with me, Let it make peace with me,
(yLi(-hf,[]y:¥ ~Alßv' yli_ ~Alßv' hf,î[]y):
Has he struck them down as he struck down
(WhK'_hi WhKeÞm; tK;îm;K.h; )
With his fierce blast he removed them (hv'ÞQ'h; AxïWrB. hg"±h')
He that made them will not have compassion on them
(Whfeê[o WNm,äx]r:y>-al{) )
He that formed them will show them no favour
(WNN<)xuy> al{ï Arßc.yOw> )
The Lord will thresh from (hw"±hy> jBoôx.y: )
Worship the Lord on the holy mountain at Jerusalem
(~Øil'(v'WryBi vd<Qoßh; rh:ïB. hw"±hyl; Wwõx]T;v.hiw> )

Indirect (3rd person)
Indirect (3rd person)

J

Indirect (3rd person)
Direct (1st & 3rd persons)

S

Gardenervinedresser

J

King,
Warrior,
Judge’
Husband

Direct (1st person)
Direct (1st person)
Direct (1st person)
Direct (1st person)
Direct (1st person)
Indirect (3rd person)
Indirect (3rd person)
Indirect (3rd person)
Indirect (3rd person)
Indirect (3rd person)
Indirect (3rd person)

S

Table 5.6 - Summary of personal pronouns of the Divine
Pronouns
1st Per. Sing.
2nd Per. Sing.
3rd Per. Sing

His

Number of occurrence
27: 3 (3x), 4 (3x)
27:5
27: 4, 5 (2x)
25: 1(2x), 2, 3, 4, 5; 26: 3 (2x), 7, 8, 9 (2x), 12 (2x),
13, 14 2x), 15 (4x), 16, 17
25: 1; 26: 8 (3x), 9, 11(3x), 13, 16, 19 (2x); 27: 8
24: 1; 25: 7, 8, 9, 11; 26: 1, 5 (3x); 27: 1, 7 (2x), 8,
11(3x)
25: 8, 9; 26: 21; 27: 1, 7, 8

Him

25: 9 (2x)

I
My
Me
You
Your
He

Total
6
1
3
23

J/S
S
S
S
J/S

13
16

J/S
J/S

6

J/S

2

J

As God’s dominant figure is demonstrated in the inner texture and in the above table, Isaiah
24-27 is constructed through God’s direct and indirect involvement. For instance, in
considering the occurrence of personal pronouns, the dominance of the divine concept
becomes clearer. Divine appearances in the first person “I, my, and me” occur 10 times, the
second person “you and your” occur 36 times, while the third person “he, his, and him” occur
24 times. Moreover, the prophet clearly indicates God’s direct association with judgment and
salvation through the phrases: “for the Lord has spoken this word” (24:3) and “for the Lord
has spoken” (25:8). The interesting point is that the first person singular pronoun (in the direct
speech) is clearly associated with God’s salvation while the second and third person singular
pronouns are basically related to God’s judgment. Thus, it seems that the rhetorical strategic is
that, even though God’s punishment is heavy and severe, God’s intimate and covenantal love
and salvation are eventually manifested overwhelmingly to persuade reader/audience in
apocalyptic (or eschatological) time to have strong assurance in God’s promise.
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Furthermore, several names of God appear in Isaiah 24-27. For instance, the Lord (hw"ëhy),
occurs 28 times in 24:1, 3, 14, 15 (2x), 21, 23; 25:1, 6, 8 (2x), 9, 10; 26: 4 (2x), 8, 10, 11, 12,
13, 15, 16, 17, 21; 27:1, 3, 12, 13; God (~yhil{a/) appears four times in 24:15; 25: 1, 9; 26: 13 ;
Adonay (yn"ôdoa)] , is found once in 25:8 ; Yah (Hy"å) occurs once in 26:4 ; the Righteous One (qyDICê ;)
is used once in 24:16; and the Just One (rv'§y") occurs once in 26:7. Interestingly, these
overwhelming divine involvements are expressed through images or metaphors. According to
Brueggemann (1997b:230-61; cf. Rendtorff 2005:609-22), these images of God can be
classified into two: “metaphors of governance” as in King, Judge, Warrior and Father; and
“metaphors of sustenance” as in Artist, Healer, Gardener-Vinedresser, Mother and Shepherd.
Thus, concerning Isaiah 24-27, some metaphoric characters are also noted such as God as
King, Judge, and Warrior, Gardener-Vinedresser and Husband (cf. Miller 1965:39-46,
1982:103; Millar 1976:65-102; Longman III & Reid 1995; Peels 1995:276-83; Doyle
2000:371-6).
While Brueggemann (1997b:230-61) groups King, Judge, and Warrior as metaphors of
governance, for Peels (1995:277), the terms, “King, Judge, and Warrior are one” as in Isaiah
33:22: For the LORD is our judge, the LORD is our ruler, the LORD is our king; he will save
us (Wn[e(yviAy aWhï WnKeÞl.m; hw"ïhy> WnqE+q.xom. hw"ßhy> Wnjeêp.vo ‘hw"hy> yKiÛ). On the other hand, Miller (1965:44;
1982:103) observes the ambiguity of those relationships when he states that: “The roles of
Yahweh as King, Judge, and Warrior can be distinguished and may be accented at particular
points but are not always separated.” In other words, God can be King but the King can also
be Judge and Warrior. Consequently, he can manifest not only as Israel’s saviour but as an
enemy (Longman III & Reid 1995). In our judgment, this ambivalence is important for
understanding divine judgment and salvation, especially of the city in Isaiah 24-27. The
following segments will demonstrate this ambivalence.
A. God as King
In ancient Near Eastern societies, the king was an important figure and in the Old Testament,
he was connected to the divine; the king was a symbol of “Yahweh’s sovereign power”
(Zimmerli 1993:40). Hence, Eichrodt (1961:199) draws attention to the fact that “the use of
the title of King to connote Yahweh’s Lordship over the nations became more and more
deeply rooted.” In other words, it is “a metaphor that expresses God’s superior power: God
rules like a king” (Rendtorff 2005:611, Rendtorff’s italics). Furthermore, divine kingship is
manifested in terms of universalism combining with the “heavenly dominion” and “the
earthly” (Rendtorff 2005:612). Consequently, in the case of our text, March (1966:246) also
185

emphasizes that one of the central motifs in Isaiah 24-27 is “the triumph of Yahweh and his
unchallenged reign as king.” God reigns as king in the city especially on Mount
Zion/Jerusalem, which is his “throne” (Williamson 1998b:240; cf. Eichrodt 1967:509) after,
as Judge, he punishes the world, its inhabitants and the heavenly powers (Isa 24:1-22):
24:23 Then the moon will be abashed, and the sun ashamed; for the LORD of hosts will
reign on Mount Zion and in Jerusalem, and before his elders, gloriously.
(`dAb)K' wyn"ßqez> dg<n<ïw> ~Øil;êv'WråybiW ‘!AYci rh:ÜB. tAaªb'c. hw"åhy> %l;úm'-yKi( hM'_x;h;( hv'ÞAbW hn"ëb'L.h; ‘hr"p.x'(w> )

The name, the Lord of hosts (tAaªb'c. hw"åhy>), especially the epithet tAaªb'c., refers not only to the
concept of God’s kingship but also to God as Warrior (as in military usage). After his initial
enthronement on Mount Zion and in Jerusalem as the King (Isa 24:23), God offers a great
banquet (Day 1985:148) inviting all nations and people along with his people (Isa 25:6-8).
Furthermore, God’s empathy with his people who are under great suffering is manifested in
his effort to “wipe away the tears” and “take away the disgrace of his people”:
25:6 The Lord of hosts will make for all peoples on this mountain a feast of rich food, a
feast of well-aged wines, of rich food filled with marrow, of well-aged wines strained
clear (~yqI)Q'zUm.~yrIßm'v. ~yIëx'muäm. ‘~ynIm'v. ~yrI+m'v. hTeäv.mi ~ynIßm'v. hTeîv.m). 7 And he will swallow up on this
mountain the face of the shroud shrouding all peoples, the sheet that is spread over all
nations; 8 he will swallow up death forever. Then Adonay the Lord will wipe away the
tears from all faces, and the disgrace of his people he will take away from all the earth,
for the Lord has spoken (#r<a'êh'-lK'l[;äme ‘rysiy" AMª[; tP;är>x,w> ~ynI+P'-lK' l[;äme h['Þm.DI hwI±hy> yn"ôdoa).

Judgment and salvation totally depend on God’s kingship or sovereignty. In this line of
argument, McConville (2002:33) affirms that, “Kings in the ancient world, however had a
responsibility from their god to maintain justice in society. This is clear from the prologue to
the Babylonian king, Hammurabi’s law code”:
Prologue
When lofty Anum, king of the anunnaki,
(and) Enlil, lord of heaven and earth,
the determiner of the destinies of the land,
determined for Marduk, the first-born of Enki,
the Enlil functions over all mankind,
made him great among the Igigi,
called Babylon by its exalted name,
made it supreme in the world,
established for him in its midst an enduring kingship,
whose foundations are as firm as heaven and earth—
at that time Anum and Enlil named me
to promote the welfare of the people,
me, Hammurabi, the devout, god-fearing prince,
to cause justice to prevail in the land,
to destroy the wicked and the evil,
that the strong might not oppress the weak
(ANET 1969:164)
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As the above study shows, God’s kingship is somewhat inclined to criticize the Davidic royal
line and its failure in terms of social, ethical, and religious matters. In other words, the
replacement of the Davidic kingdom is a critical engagement of Zion theology. The king
could be idealized, i.e., he was supposed to be a model in the demonstration and practice of
justice and righteousness, especially in the chosen city of Jerusalem/Zion (cf. Janzen
1994:140-2; Rendtorff 2005:646). When the kings of Israel failed, God’s reign commenced
from Jerusalem/Zion where his temple was located and the people settled. Once again, God’s
kingship demonstrated what earthly kings were supposed to do but did not to do.

B. God as Judge
As mentioned above (cf. Miller 1965:39-46, 1982:103; Alonso-Schökel 1987:181; Halpern
1993:415; Peels 1995:279), the King is also the Judge. As the Judge in Isaiah 24-27, God
punishes the world and its inhabitants (24:1-22) and the fortified city but protects the poor and
the needy and promotes justice and righteousness.
It is interesting to note that there is a progression in the judgment of the city. First of all, God
judges the city which symbolizes the centre of the world and life.
24:10 The city of chaos is broken down (WhTo+-ty:r>qi hr"ÞB.v.n)I , every house is shut up for entering.
11 There is an outcry in the streets for wine; all joy is darkened; the gladness of the earth is
banished. 12 Desolation is left in the city (hM'_v; ry[iÞB' ra:ïv.nI), the gate is battered into ruins.

The above representative city is here described as the fortified city which symbolizes human
power, protection and security. However, the symbol of mighty power and arrogance is
portrayed as becoming “a heap”, “a ruin”, and “solitary” under God’s judgment. This is
definitely “the city of chaos” and “the desolate city” that is “laid low”. Furthermore, if we
consider Zion theology critically, Zion/Jerusalem can be under God’s judgment and this may
mean that “God is the enemy of Israel” (Doyle 2000:155).
25:1 O LORD, you are my God; I will exalt you, I will praise your name; for you have done
wonders, plans formed of old, faithful and truth. 2 For you have made the city a heap
(lG"ël; ‘ry[ime T'm.f;Û yKiä), the fortified city a ruin (hl'P_ me l; . hr"WÞ cb. hy"ïr>qi); the palace of aliens is a city no
more, it will never be rebuilt 3 Therefore strong peoples will glorify you; cities of ruthless
nations will fear you.
26:5 For he has brought low the inhabitants of the height; the lofty city he lays low
(hN"l<ÜyPiv.y: hb'_G"f.nI hy"ßr>q)i . He lays it low to the ground, He casts it to the dust. 6 The foot tramples it,
the feet of the poor, the steps of the needy.
27:10 For the fortified city is solitary (dd"êB' ‘hr"WcB. ry[iÛ), a habitation deserted and forsaken,
like the wilderness; the calf will graze there, there he will lie down, and strip its branches.
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Here the city is regarded as a national group (like the Moabites) and is represented as the evil
city. Rhetorically, Jerusalem can be likened to Moab, that is, the holy city is like a Gentile or
an enemy city when its people abandon God’s covenantal law.
25: 10b The Moabites shall be trodden down (‘ba'Am vAdn"Üw>) in its place as a heap of straw is
trodden down in the water of a dung-pit. 12 The high fortification of your walls He will bring
down, He will lay low, He will cast to the ground, even to the dust.

In contrast to the city described above and its miserable situation, there is another city that
will receive God’s salvation. God as Judge will restore his city Jerusalem “on that day”. Here
other people may share God’s salvation with contemporary Israel signifying that God’s
judgment is not the end of his work but rather salvation.
26:1 On that day this song will be sung in the land of Judah: We have a strong city; he sets
up salvation (h['îWvy> Wnl'ê-z[' ry[iä.), walls and bulwarks 2 Open the gates, so that the righteous
nation that keeps the truth may enter in.

In the midst of the judgment of the city, God protects the poor and the needy. It implies that in
contrast to the proud and haughty city that is under God’s punishment, the poor and the needy
are under God’s protection. Consequently, it is demonstrated that God’s salvation is very
practical and, it is clearly applied to the community, especially “the poor and the needy”:
25:4 For you have been a refuge to the poor, a refuge to the needy in his distress (!Ayàb.al, '
zA[ïm' lD"²l; zA[ïm'), a shelter from the rainstorm and a shade from the heat. For the blast of the
ruthless was like a rainstorm against a wall, 5 The noise of aliens like heat in a dry place,
you subdued the heat with the shade of clouds; the song of the ruthless was stilled.

Furthermore, God promotes justice and righteousness (Rendtorff 2005:630-32). In other
words, one of the reasons why the city deserves God’s judgment is the lack of “justice and
righteousness”. God’s covenantal love and salvation are not unconditional but rather they are
based on the community’s responsibility such as “justice and righteousness”. One of the ways
the people can show their love for God is to practise “justice and righteousness”:
26:7 The way for the righteous is level; O Just One, you make smooth the path of the righteous (sLe(p;T.
qyDIÞc; lG:ï[.m; rv'§y" ~yrI+v'yme( qyDIÞC;l; xr:aoï). 8 Surely, in the path of your judgments, O LORD, we wait for you; your
name and your memory are the soul's desire. 9 My soul yearns for you in the night; Surely, my spirit
within me earnestly seeks you. For when your judgments are in the earth, the inhabitants of the world
learn righteousness (Wdßm.l' qd<c,î). 10 If favor is shown to the wicked, he will not learn righteousness; in the
land of uprightness he will deal perversely and he will not see the majesty of the LORD.

C. God as Warrior
God has been seen as King and Judge but here God is depicted as Warrior (cf. Miller 1965:3946; Peels 1995:277; Perdue 1997:228-9), expresses his mighty power through holy wars (cf.
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Von Rad [1958]1991) or divine wars (cf. Weippert 1972:485; Jones 1989:299-321;
Ollenburger 1991:12-33). This “Divine Warrior” motif in Isaiah 24-27 is well demonstrated
by Cross (1973) in his Canaanite Myth and Hebrew Epic; in Hanson (1979:313-4; cf.
2001:271), which stresses divine combat and victory; and in Millar’s (1976:65-102)
discussion of divine war, threat, war, victory and feast. The most intriguing part is that, in the
midst of judgment, God as Warrior defeats the heavenly, the earthly, and the sea powers, that
is, the cosmic powers.
It seems that the author of Isaiah 24-27 attempts to show that God’s power is incomparable
when considered in the light of ancient Near Eastern mythological powers. As noted in
Chapter 3, in the ancient Near Eastern context, especially in Canaan, these cosmic entities had
a strong influence on people’s lives. Thus, after God’s judgment on the nations in Isaiah 13-23,
it is apparent that the God who reigns on Mount Zion/Jerusalem can control everything.
Therefore, from a rhetorical point of view, it is a powerful theological persuasion and
confidence that the people who trust in God and wait for his salvation will never be
disappointed. The reason is that God’s judgment will include not only the world and its
inhabitants but also the source of evil power and suffering. Hence, God’s salvation is
completed through the judgment of the powers of heaven and earth, Death (Mot) and the Sea
monster:
God as Conqueror of the power of heaven and earth:
24:21 On that day the LORD will punish the host of the height in the height, and on earth the
kings of the earth (hm'(d"a]h'-l[; hm'Þd"a]h' ykeîl.m;-l[;w> ~Ar+M'B; ~ArßM'h; ab'îc.-l[; hw"±hy> dqoôp.yI). 22 They will be gathered
together prisoners in a pit; they will be shut up in a prison, and after many days they will be punished.
23 Then the moon will be abashed, and the sun ashamed; for the LORD of hosts will reign on Mount
Zion and in Jerusalem, and before his elders, gloriously.

God as Conqueror of death:
25:7 And he will swallow up on this mountain the face of the shroud shrouding all peoples, the sheet
that is spread over all nations; 8 He will swallow up death forever (xc;nlë< ' ‘tw<M'’h; [L;BÛ i). Then Adonay the
Lord will wipe away the tears from all faces, and the disgrace of his people he will take away from all
the earth, for the LORD has spoken.

The Conqueror of death manifests through resurrection:
26:19 Your dead shall live, my corpses shall rise (!Wm+Wqy> ytiÞl'ben> ^yt,ême Wyæx.yI)). O dwellers in the
dust, awake and sing for joy! For your dew is a radiant dew, and the earth will cast out the
dead.

God as Conqueror of the Sea monster:
27:1 On that day the LORD will punish with his cruel sword, the great and the strong,
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Leviathan the fleeing serpent, Leviathan the twisting serpent, and he will kill the dragon
that is in the sea.
(`~Y")B; rv<ïa] !yNIßT;h;-ta, gr:îh'w> !At+L'q;[] vx'Þn" !t'êy"w>li ‘l[;w> x:rIêB' vx'än" ‘!t'y"w>li l[;Û hq'ªz"x]h;¥w> hl'äAdG>h;w> hv'øQ'h; Ab’r>x;B. •hw"hy> dqoåp.yI aWh‡h; ~AYæB;)

However, there is an interesting ambiguity in this rhetorical point of view. The author of
Isaiah 24-27 intended to show that the same powerful Divine Warrior can be Israel’s enemy
when his people failed to follow his will (Doyle 2000:155-6). This kind of ambiguous act on
the part of God posed a strong challenge to the common belief - “Zion theology” - of that time.
This point is well-illustrated throughout Isaiah 24-27 and also in Lamentation 2:5:
Lamentations 2:5 The Lord has become like an enemy; he has destroyed Israel; He has
destroyed all its palaces, laid in ruins its strongholds, and multiplied in daughter Judah
mourning and lamentation.

As the author of Lamentation clearly shows in the verse above, the event of the exile can
symbolize God’s punishment on Israel as an enemy:
The reflex of the Exodus is the Exile. If the Exodus shows God’s power on behalf of Israel,
the Exile displays God’s power against Israel. The Exodus is an expression of God’s grace;
the Exile displays his judgment. In the Exodus event we witness God as Israel’s warrior; in
the Exile, he is Israel’s enemy.
(Longman III & Reid 1995:52)

Conversely, God’s covenantal love never ceases. God as Warrior eventually saves the people
who first repent and then trust and wait on him (Longman III & Reid 1995:71). Moreover,
divine salvation is manifested and experienced eventually in the sense that the people would
worship God on the holy mountain of Zion/Jerusalem on that day:
25:9 It will be said on that day, behold, this is our God; we have waited for him, so that he
might save us. This is the LORD! We have waited for him; let us be glad and rejoice in his
salvation (`At*['WvyBi hx'Þm.f.nIw> hl'ygIïn" Alê WnyWIåqi ‘hw"hy> hz<Ü Wn[e_yviAy*w> Alà WnyWIïqi hz<± Wnyheîl{a/ hNE“hi aWhêh; ~AYæB; ‘rm;a'w>)
27:12 On that day the LORD will thresh from the channel of the Euphrates to the Wadi of
Egypt, and you will be gathered one by one, O people of Israel. 13 And on that day a
great shophar will be blown, and those who were lost in the land of Assyria and those
who were driven out to the land of Egypt will come and worship the LORD on the
holy mountain at Jerusalem (~Øil'(v'WryBi vd<Qoßh; rh:ïB. hw"±hyl; Wwõx]T;v.hiw>)

D. God as gardener-vinedresser
As indicated in Chapters 2 and 3, God’s love is overwhelmingly expressed. It is remarkable
that in the middle of God’s uncompromised judgment, God’s covenant love and salvation are
expressed through the use of first person pronouns (10 times).
27:2 On that day: A pleasant vineyard, sing about her! 3 I, the LORD, am its keeper; every
moment I water it. I guard it night and day so that no one can harm it; 4 I have no wrath. If it
gives me thorns and briers, in battle, I will march against it. I will burn it together. 5 Or else
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let it cling to me for protection, let it make peace with me, let it make peace with me. 6 In
days to come Jacob shall take root, Israel shall blossom and put forth shoots, and fill the face
of the world with fruit.

Furthermore, it can be noted that the city of Jerusalem/Zion became a vineyard where once
again God’s protection and salvation are abundant. From a rhetorical point of view, like a
vineyard which is completely dependent on the gardener/vinedresser’s protection and support,
his people are not protected and saved by the city’s wall and mighty power but only by God’s
power and love. Thus, God is deeply involved in their lives and they are profoundly affected
by his engagement in their lives. Furthermore, here we can see God’s covenant love and
salvation through God’s new creation after God’s judgment on his people is symbolized as a
vineyard (Isa 5:1-7) in the eschatological or apocalyptic time (Fretheim 2005:2).

E. God as Husband
In addition to the above metaphors, God is also portrayed in conjugal relations. According to
Doyle (2000:375-6; cf. Stienstra 1993; Perdue 1997:230), there is an interesting indication
that in the image of Yahweh as husband and the city (Israel, Jerusalem/Zion) as a wife, a
proper attitude is demanded by the husband: “The metaphor of YHWH as husband as it is
presented in Isaiah 24-27 implies both a metaphor of sustenance (protection, sustenance,
fecundity) and a metaphor of governance (punishment, demands of fidelity, conditions on
relationship).” Additionally, Doyle (2000:371) emphasizes that “the relational/kinship
metaphor of YHWH as the husband of Zion and of Zion as collective term for Jerusalem, its
inhabitants and the people as a whole is likewise strongly represented.” Thus, this view of the
city as community is an interesting one; Jerusalem/Zion becomes holy or a holy community.
Furthermore, Zion represents a whole city community such as a corporate personality (cf.
Porter 1965:361-8; H.W. Robinson 1981; Rogerson 1970:1-16; 1992:1156-7).

5.2.2.2 Holy person
Regularly a sacred text features one or more people who have a special relation to God or to
divine powers. In New Testament texts, the holy person par excellence is Jesus the Christ…
But there are other holy persons in New Testament texts as well. Priests, Pharisees,
Sadducees, and scribes have a status that associates them with holy things or holy ways.
(Robbins 1996b:121)

As Robbins indicates, in New Testament context, Jesus the Christ is the holy person par
excellence. In this line of theological understanding, it can be inferred that God in the Old
Testament is not only holy but is also a holy person in a symbolic way.
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In the book of Isaiah, the image of God as holy is one of the most important theological
themes (Rendtorff 2005:632-34). According to Roberts (1982:131), one of the central Isaianic
theologies is the Lord as “the Holy One of Israel (laeÞr"f.yI vAdïq.)”: 1:4; 5:16, 19, 24; 6:3; 10:17,
20; 12:6; 17:7; 29:19, 23; 30:11-12, 15; 31:1; 37:23; 40:25; 41:14, 16, 20; 43:3, 14, 15; 45:11;
47:4; 48:17; 49:7; 55:5; 60:2, 14; 63:10-11), and it is used only of things that have a close
relationship to God such as his abode, the mountain, the city, courts, the house, people, the
way, or a special day (4:3; 35:8; 56:7; 57:13; 58:13; 62:9, 12; 63:15, 18; 64:9-10; 65:11;
66:20).
Furthermore, as the above study shows, the important point here is that God’s holiness is
personalized in terms of speaking and acting in judgment and salvation. In this regard, God is
holy and God’s judgment is executed through his reign on the holy mountain of
Zion/Jerusalem (Isa 24:23); thus, God’s dwelling place is also holy: Worship the Lord on the
holy mountain at Jerusalem ~Øil'(v'WryBi vd<Qoßh; rh:ïB. hw"±hyl; Wwõx]T;v.hiw> (Isa 27:13). From a rhetorical
point of view, it seems that the author of Isaiah 24-27 tries to convey the message that God’s
judgment and salvation can be understood through God’s holiness. For instance, the iniquity
and idolatry of the inhabitants of the world cannot withstand his holiness and his salvation
emanates from the ethos of his holiness. Moreover, the contrast between two different holy
characters (the priest and God) is illustrated in Isaiah 24-27. In other words, a supposedly holy
person such as the priest (24:2) is under God’s judgment due to iniquity (24: 5) showing that
God is busy purifying the world, the land, and the city through his judgment and salvation in
his holiness (Janzen 1994:160).

5.2.2.3 Spirit beings
Sacred texts often feature special divine or evil beings who have the nature of a spirit rather
than a fully human being.
(Robbins 1996b:123)

There is not much mention of ‘spirit beings’ in Isaiah 24-27 but some scholars claim that their
presence is implied. For instance, according to Davidson (2006:149), “the host of the height in
the height” (24:21) can be understood as angels. If Davison’s understanding is correct, in this
context, an angel is symbolized as the evil one who threatens God’s people and their lives;
thus, it is under God’s judgment (cf. Eichrodt 1967:196, 199, 509; Wright 1983:108).
Furthermore, as we mentioned elsewhere, in the ancient Near East, death (Mot; 25:8) and sea
monsters such as the dragon (27:1) can be interpreted as spirit beings which can influence
people’s lives. In Isaiah 24-27, these spiritual beings are depicted as a threatening but limited
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power and thus, under God’s complete control (Eichrodt 1967: 510).
Consequently, the term ‘spirit’ in Isaiah 24-27 depicts a negative power as in “the blast of the
ruthless” (25:4) or the “wind” (26:18) but in contrast, the human spirit is a ‘spirit’ that needs
to search for God’s salvation while God’s spirit is shown as the spirit that carries out divine
judgment and salvation (27:8). In other words, in 25:4, the Hebrew word for ‘spirit,’ x:Wr, is
rather a metaphor describing the enemy’s power while God’s spirit is life-giving and comfort
through his disciplinary judgment “on that day” (27:8). This observation seems to contradict
Ma’s (1999:185) claim that “interestingly, there is no occurrence of God’s x:Wrï in any manner.
Only one, the human spirit is described as having the faculty to seek Yahweh (29:9)”. From a
rhetorical perspective, it seems as if the divine spirit is ostensibly like the “city of ruthless
nations” (25:3) but with the deepest theological conviction, the author of Isaiah 24-27 never
fails to indicate that God’s spirit is continually ministering salvation and restoration to his
faithful community.

Table 5.7 - Summary on spirit beings in Isaiah 24-27:
Verse
25:4

Hebrew
~yciÞyrI[' x:Wrï

English
The blast of the ruthless

26:9
26:18

yxiîWr-@a;
x:Wr+ Wnd>l;äy"

My spirit within me
We gave birth only to wind

27:8

hv'ÞQ'h; AxïWrB.

His fierce blast

Description
Like “city of ruthless nations” (25:3), this is a symbol of
the enemy’s power which threatened the poor and the
needy
A personal spirit seeking God’s salvation and help
Here, spirit is depicted as wind implying nothingness or
emptiness
God’s spirit is depicted as a judgmental spirit but the
following sentence shows that it is a spirit of
purification, discipline and restoration.

5.2.3 The relationships between the divine and the human
There is an interaction between God’s activity and its impact on the human. In this segment,
we shall examine the concepts of divine history and human redemption.

5.2.3.1 Divine history
This is the realm of eschatology and apocalyptic, or salvation history. From the perspective of
eschatology, history moves toward the time of “last things.” From the perspective of
apocalyptic, certain seers see revelations from heaven as the end-time approaches, making
events and procedures of the end-time before they occur.
(Robbins 1996b:123)

As Robbins indicates, divine history is deeply connected to eschatology and the apocalyptic
phenomena. Isaiah 24-27 has long been referred to as the ‘Isaiah apocalypse’, for there are
certain characteristics that are similar to late apocalyptic literature (cf. Fohrer 1968:369-70;
193

Otzen 1974:196; Millar 1976:1; Johnson 1988:11). Here we can see that an account of this
internal development suggests that the apocalyptic is the successor to the prophetic movement,
and particularly to the future of hope of the prophets (Rowland 2006:191). Thus, it is
important to note that there are continuities and discontinuities between prophecy and
apocalypse (Oswalt 1981:291-2) in Isaiah 24-27.

As noted above, in Isaiah 24-27, divine history expresses God’s sovereign reign as King,
Warrior and Judge, etcetera, from an apocalyptic perspective. Accordingly, in scholarly
debates, there are different opinions about the relationship between Isaiah 24-27 and the
apocalyptic. Hence, it is important to investigate how ‘Isaiah apocalypse’ is understood.

A. Definition of terminology
Some decades ago, Ernst Käsemann published his controversial essay on apocalyptic; his
claim was that, “Apocalyptic was the mother of all Christian theology (1969:102).” However,
much confusion has arisen concerning the definition of the term ‘apocalypse’ and its
derivatives (Vorster 1986:166-9). The problem is that the word ‘apocalypse’ is often
interchanged with the related term ‘apocalyptic’. In other words, “modern scholars have used
the term ‘apocalyptic’ in more than one way, and this has been a constant source of
confusion” (Knibb 1982:156).

1. Apocalypse
The genre, “apocalypse”, is derived from the Greek word Apokalypsis, that is, “revelation,
disclosure” (Oepke 1965:563-92; Mundle 1978:309-16; Holtz 1990:130-2). It appears in the
opening line of the book of Revelation (1:1). Apocalypse embraced mysteries, occult lore and
books of all kinds, among them cultic ritual, alchemy, astrology and other esoteric wisdom
(Oepke 1965:571). The term is often used to refer to “literary compositions which resemble
the book of Revelation, i.e., secret divine disclosures about the end of the world and the
heavenly state” (Koch 1972:18).
In another sense, Koch (1972:24-7), one of the pioneers of this effort, suggests that the
‘apocalypse’ be considered as a literary form which has certain characteristic features
described below:
1) discourse cycles (frequently called “visions”) between the apocalyptic seer and a
heavenly being, revealing the secret of man’s destiny;
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2) spiritual turmoil depicting the spiritual turmoil of the seer that accompanies the
vision;
3) a paraenetic discourse conveying an eschatological ethic, or an introductory legend
illustrating proper behavior;
4) pseudonymity, bearing the name of some ancient worthy;
5) mythical images rich in symbolism;
6) composite character
Consequently, Hanson (1976:28-34; 1979:11-12;)198 has developed Koch’s suggestions and
has proposed the following terms and meanings:
1. apocalypse: designates a literary genre;
2. apocalyptic eschatology: a system of thought, i.e. to distinguish apocalyptic
eschatology from the prophetic literature199;
3. apocalypticism: denotes a ‘symbolic universe’; a movement of the ideology.
One of the most important studies on the genre of ‘apocalypse’ appeared in Semeia 14 (The
Society of Biblical Literature Genres Project). The group200 defines apocalypse as:
[A] genre of revelatory literature with a narrative framework, in which a revelation is
mediated by an otherworldly being to a human recipient, disclosing a transcendent reality
which is both temporal, insofar as it envisages eschatological salvation, and spatial insofar as
it involves another, supernatural world.
(Collins et al 1979:9)

In response to the above statement, VanderKam (1998:307-11) appraises Collins’ claim both
positively and negatively by showing that the merit of Collins’ definition is that it notes the
“diversity in the principal contents of the apocalypse.” However, two items need to be re198

Vorster (1986:166-9) also clarifies the meanings of the terms in a similar way: apocalypse: a type of text;
apocalyptic perspective: a viewpoint from which one experiences the realities around one; apocalyptic
movement: a social grouping within a society; apocalyptic or apocalypticism: a crisis phenomenon.
199
In other words, this is “a religious perspective which focuses on the disclosure (usually esoteric in nature) to
the elect of the cosmic vision of Yahweh’s sovereignty - especially as it relates to his acting to deliver his
faithful - which disclosure the visionaries have largely ceased to translate into the terms of plain history, real
politics, and human instrumentality due to a pessimistic view of reality growing out of the bleak post-exilic
conditions within which those associated with the visionaries found themselves” (Hanson 1979:11-2).
200
These studies include all the texts classified as apocalypses and dated between 250 BC and 250 AD:
1) “historical” apocalypses with no otherworldly journey: Dan 7-12, 1 Enoch 85-90 (the Animal
Apocalypse); 1 Enoch 93 & 91: (11) 12-17; (the Apocalypse of Weeks); Jub 23; 4 Ezra; 2 Baruch.
2a) apocalypses with an otherworldly journey and a review of history: the Apocalypse of Abraham.
2b) otherworldly journeys with cosmic and or political eschatology: 1 Enoch 1-36; 1 Enoch 72-82 (the
book of the Heavenly Luminaries); 1 Enoch 37-71 (the Parables of Enoch); 2 Enoch; Test of Levi
2-5.
2c) otherworldly journeys with only personal eschatology 3) Baruch; Test of Abraham 10-15;
Apocalypse of Zephaniah (Collins [ed] 1979:14-5)
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visited: 1) the omission of the feature of pseudonymity from his formulation; 2) absence of
any statement about function.

2. Apocalyptic
The ambiguity here is that the word ‘apocalypse’ is often interchanged with the related term
‘apocalyptic.’ The term, ‘apocalyptic’ has been used not only as an adjective to describe a
literary genre but also as a noun or collective term (Koch 1972:20). This is well illustrated in
Russell (1964:104)’s writing in which the term ‘apocalyptic’ is often used in an ambiguous
way:
The character of Jewish apocalyptic throughout the intertestamental period is complex in the
extreme; there are considerable differences between one book and another. There is, however,
a homogeneity about it which justifies its classification as a distinct literary corpus. It is not
always easy to define in what this homogeneity consists for, although it reveals certain fairly
well-defined characteristics, apocalyptic is recognizable even when some of its formal
characteristics are absent.

Lindblom (1938:101, quoted by Russell 1964:105) defines apocalyptic by using a list of
characteristics namely “transcendentalism, mythology, cosmological surveys, dualism,
division of time into periods, teaching of Two Ages, numerology, pseudo-ecstasy, artificial
claims to inspiration, pseudonymity, and esoterism”.
On the other hand, Russell (1964:105) notes that:
These various ‘marks’ belong to apocalyptic not in the sense that they are essential to it or are
to be found in every apocalyptic writing, but rather in the sense that, in whole or in part, they
build up an impression of a distinct kind which conveys a particular mood of thought and
belief” (Russell’s italics).

Russel’s suggestion is further developed by Koch (1972:28-33) 201 who argues that
‘apocalyptic’ is considered as ‘typical moods and ideas’ or ‘a movement of mind’ indicating.
Koch’s findings can be summarized as follow:
1. an urgent expectation of the radical overthrow of all earthly conditions in the
immediate future;
2. the end should come about through the cosmic catastrophe;
3. the time of this world is predetermined;
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Koch (1972:13) also describes the apocalyptic in a general way as: “a complex of writings and ideas which
were widespread about the turn of the era in Palestine, in the Israelite diaspora and in early Christian circles; but
which can also appear in similar form in other religious situations and mental climates.”
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4. a hierarchy of angels and demons mediate events in the two worlds and that victory is
assured to the divine realm;
5. after final catastrophe, there will be a new salvation which is a tendency to
universalism and a righteous remnant will taste the fruits of salvation in a heavenly
Jerusalem;
6. inaugurating the throne of God and marking the end of the present age is the Son of
Man’s ascension to the heavenly throne;
7. the mediator with royal functions such as the Messiah or the Son of Man often brings
about the final redemption;
8)

glory characterized the final state and sets it apart from what was prophesied.

Further, Dumbrell (1997:396-9) is more focused on the theological aspect of the apocalyptic.
His suggestion on the apocalyptic theology of history can be summarized thus:
1. History as determined: the whole history as deterministically mapped out by God;
2. Dualism: evil forces rule in this age, but in the age to come God will reign supreme;
3. Kingdom of God: the universal challenge of unrighteousness demanded a universal
righting of all wrongs, an elimination of evil on a global, even cosmic scale. God
alone would be responsible for the coming of the kingdom;
4. Angels: a remarkable development as regards spirits and orders of angels;
5. Messiah/Son of Man: the note of a heavenly-appointed mediator;
6. Apocalyptic mythology and holy war: a larger extent than prophecy, the significant
actions took place in heaven;
7. The Day of the Lord: this old prophetic term referring to the expected judgment of the
world by Yahweh is a further motif of apocalyptic;
8.

Life after death: addressed in Daniel 12:1-3 in the context of bodily resurrection.

Having considered various scholarly definitions of ‘apocalypse’ and its derivatives, it is now
time to answer the questions: How does the definition of apocalypse influence our
understanding of Isaiah 24-27 as apocalypse? Does the Isaiah 24-27 text really deserve the
name of apocalypse? Is it right to study the origins of apocalyptic through the so-called Isaiah
apocalypse (chapters 24-27)?

197

B. Early/proto-apocalyptic202
According to Russell (1964:89), even though the apocalyptic was well-developed in such
books as Daniel and Enoch, we can see that the seeds from which they grew had already been
sown in such passages as Ezekiel 38-39, Zechariah 1-8 and 9-14, Joel 3 and Isaiah 24-27.
Russell (1964:91) supports his argument by noting that, “These several Old Testament
prophecies cannot be called ‘apocalyptic’ in the sense that the name can be applied to books
like Daniel and its successors, but it can be said that they contain the ‘stuff’ from which
apocalyptic is made”. Russell (1964:91) further elaborates on Isaiah 24-27 and provides
reasons for referring to the chapters as “proto-apocalypse”:
The final judgment of the nations and the consummation of all things is again the theme of
Isaiah 24-27, an addition to the Book of Isaiah dating perhaps from the third or fourth century
B.C. When Yahweh pronounces his judgment, the earth is turned upside down (24:1) and the
sun and moon are darkened (24:23). In this great cosmic catastrophe even the host of heaven
is to be punished (24:21). Most startling of all the teachings of these chapters is that of 26:19
which declares that the righteous dead will be raised in resurrection to share in the final
redemption of God’s people. This belief is taken up and developed at great length, and with
much variety of detail, by succeeding apocalyptic writers.

In line with Russell’s view, Cross (1973:343-6) also proposes a sixth century BCE origin for
the apocalyptic and connects it to the reshaping of the prophetic tradition and of royal
ideology. Cross (1973:345) argues that in Isaiah 24-27 the presence of elements of the “protoapocalyptic” can be found. 203 Cross (1973:346) shows that certain distinctive traits or
patterns emerge from the text as follows:
One is the democratizing and eschatologizing of classical prophetic themes and forms. A
second is the doctrine of two ages, an era of “old things” and an era of “new things.” A
third element is the resurgent influence of myths204 of creation used to frame history and
to lend history transcendent significance .

Like Cross, his disciple Millar (1976:114) also concludes that the genre of Isaiah 24-27 is
“proto-apocalyptic”. His reason is that “the author emerges as one very much influenced by
the work of Second Isaiah; one who shared in Second Isaiah’s visions for the reconstruction of
202

Cook (1995:34) suggests that the term proto-apocalyptic is used to describe the “Persian-period religious
texts, viewpoints, and the practices that have clear affinities with the full-blown apocalypticism found in the
subsequent Hellenistic and Roman periods.”
203
Cross (1973:345) claims that we could discern a lot of transformation in the character of prophecy, for
instance, “The myths of creation, in short, were given an eschatological function (25:6-8).”
204
Cross (1973:346) also emphasizes that the mythic lore of Canaanite (Ugaritic) is an important source of
apocalyptic research: “With the recovery of the Canaanite mythic and epic poetry, certain judgments about the
character of apocalyptic syncretism must be modified. It has become vividly clear that the primary source of
mythic material informing Jewish apocalyptic was old Canaanite mythic lore. This, of course, is not to dispense
with all resort to Iranian, Mesopotamian, or Greek borrowing in describing the evolution of apocalyptic. It does
mean, however, that many apocalyptic traditions go back through earliest Israel to Canaanite sources so that
more rather than fewer continuities with the old biblical community must be recognized.”
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Israel” (1992:489).
Hanson, also a student of Cross, (1976; 1979; 1985; 1987; and 1992) argues convincingly
about the origins of the apocalyptic. Hanson (1979:27) insists that, “The dawn of apocalyptic
is genuinely a dawning; that is, prophetic eschatology did not break into apocalyptic
eschatology suddenly and without an intervening period of transition.” Hanson (1979:27, 31314) then distinguishes Second Isaiah as the “proto-apocalyptic” and Isaiah 24-27 (including
Third Isaiah and Zechariah 9-10) as the “early-apocalyptic.”

Some other scholars equally affirm Isaiah 24-27 as “proto-apocalyptic.” Like O. Kaiser
(1974:179), VanGemeren (1990:266) considers Isaiah 24-27 as “the little Apocalypse”,
because:
Isaiah 24-27 proclaims judgment and deliverance. God’s judgment rests on all creation (24:1).
His judgment is likened to a massive holocaust, a war and an earthquake (vv. 3-4, 10-12, 1921). In contrast, Yahweh will shine forth gloriously and victoriously in the establishment of
his kingdom and in his subjugation of the regime of evil, autonomy, and rebellion

Pagán (1992:324) also argues that Isaiah 24-27 deserves the name apocalyptic for the
following reasons:
1) Judgment is imminent and will fall on the whole earth;
2) Heaven and earth will be filled with sadness and moved to pity;
3) The day of the Lord will bring judgment to the kings of the earth and to the heavenly
powers;
4) The sun and the moon will grow dark;
5) Death and tears will be destroyed;
6) The dead will rise;
7) The day of judgment will be one of triumph over the mythological monsters;
8) On the day of judgment the trumpet will sound and all of Israel will worship Yahweh
in Zion.

C. Late apocalyptic
Duhm (1902:172-194), whose work was a classical study of the Isaiah apocalypse, divides the
structure of the text into two parts, namely eschatological apocalypses and songs concerning
the destruction of a particular city. Like Duhm’s, Smend (1884:161-224) also supports the late
apocalyptic phenomenon on the basis of the arguments that there was the description of the
destruction of the earth (24:18-20); the meal on Mount Zion (25:8); and the notice of
resurrection (26:19) in the text. In addition, there was the blowing of the great trumpet (27:13),
the use of the three beasts as veiled history (27:1), the concept of world judgment and the
messianic era as a future event.
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D. Transition between prophetic eschatology and apocalyptic
Vriezen (1966:74) indicates that Isaiah 24-27 is a typical case in which prophecy manifests in
a more recent form, that is “the spirit of prophecy is there, but mingled with various
speculative ideas.” Thus Vriezen (1966:365) concludes that Isaiah 24-27 is “the borderline
between prophecy and apocalyptic,” because there is the weight on the cosmic element and
personal salvation in terms of a transcendental light inherent in Israel. For Clements
(1980:196-200), however, he argues that it is difficult to call it “a true apocalypse,” even
though it exhibits some eschatological features. In Clements’ (1980:196) judgment, therefore,
the elements of Isaiah 24-27 “represent an important stage of hermeneutical development
between prophecy and apocalyptic and thus form a bridge between the prophetic books of the
Old Testament and the later apocalypses of the inter-testamental period” (House 1998:284) .
For his part, Grogon (1986:149-50) proposes that, “Isaiah 24-27 stand on the border between
prophetic eschatology and apocalyptic”, for there are not only descriptions of universalism
(apocalyptic) but also particular indications of peoples and places (eschatological future).
Vorster (1986:170) also supports this idea claiming that: “During the latter part of the 6th
century and also during the 5th century, apocalyptic movements came to the fore in Israel from
time to time (cf. Isa 24-27; 56-66; Malachi; Zech 9-14).” For Sawyer (1987:81), it is clear that
“Isaiah 24-27 illustrates just how short a step it is from prophecy to apocalyptic … visions of
the end of the world, astronomical portents, an eschatological banquet, the last judgment, and
the resurrection of the dead, in what has been called the Isaiah apocalypse”. Similarly, Preuss
(1996:254) observes that there are tendencies of apocalyptic development in certain parts of
the Old Testament such as Zechariah 9-11; 12-14; Isaiah 24-27; and Joel which “point clearly
to this transition from prophecy to apocalyptic”. Additionally, Polaski (1999:19) notes an
interesting point concerning Isaiah 24-27. He claims that here we may “see the beginnings of
apocalyptic thought. Perhaps here, also, we can seek the first stirrings of an apocalyptic
rhetoric”.

E. Prophetic eschatology
Some scholars claim that the text of Isaiah 24-27 belongs to prophetic eschatology rather than
apocalyptic. However, before examining those views, it is important to consider prophecy and
eschatology. First, concerning prophecy, Dumbrell (1997:394-6) suggests that the main
character is the “communication from God regarding the implications of his relationship with
his people” in an eschatology on the plane of history. In other words, it portrays the
eschatological future in historical terms, while focusing on particular places (Mount
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Zion/Jerusalem) and nations (such as Israel and Judah); (Grogon 1986:149).
Regarding eschatology, Carroll (2000:420-2) remarks that the term eschatology mainly
focuses on “expectations of an end time, whether the close of history, the world itself, or the
present age”. In Old Testament prophecies, especially in exilic and postexilic periods, there
were some tensions and questions concerning God’s action to re-establish Israel’s destiny,
particularly its postponed restoration. In that difficult situation, apocalyptic eschatology
emerged (Carroll 2000:420-21).
Further, Lindblom (1938:101) claims that Isaiah 24-27 is eschatological rather than
apocalyptic. He calls this view the “Isaianic Cantata” (1938:155). Millar (1976:4) suggests
that Lindblom makes Isaiah 24-27 closer to prophecy than to apocalyptic: “It was important to
recognize that prophetic language of the future may function simply to renew the present age
and not at all imply a return to chaos and inauguration of a new age.” Consequently,
Kaufmann (1960:384) strongly rejects naming Isaiah 24-27 as apocalyptic. He argues that:
The judgment of ‘the host of heaven in heaven’ refers neither to the fallen angels nor to the
angelic patrons of the nations; the reference is simply to eclipses, as part of the terrors of the
day of doom - a motif of early literature(e.g., Amos 4:13; 5:8; Hos 4:3; Isa 13:10, 13) which
the later apocalypses borrowed.

For Fohrer (1968:369), Isaiah 24-27 is a collection of “prophetical liturgy” and Plöger
(1968:53), argues that the term “Isaiah –Apocalypse” is not very “appropriate”. He
elaborates on three eschatological texts: Isaiah 24-27, Zechariah 12-14 and Joel; and shows
that these classical prophets contained a prophetic eschatology (1968:53-107). Furthermore,
Eissfeldt (1965:323) claims that, “This is entirely made up of eschatological prophecies in
general terms, in that it begins with the threat of the downfall of the world and ends with the
promise of the return of the Jewish Diaspora”. Both Rendtorff (1985:191-2) and Oswalt
(1986:440) do not agree that Isaiah 24-27 should be called the ‘apocalypse of Isaiah’ but
rather, suggest that the chapters be considered as prophetic eschatology. In the case of Watts
(1985:310), he is reluctant to call Isaiah 24-27 an apocalypse for “the literature is prophetic
and liturgical in style. Only by stretching the definition and the dating of ‘apocalyptic’ can it
be called that.” Hayes and Irvine (1987:298) develop this “prophetical liturgy” idea and
suggest that, “Isaiah 24-27 was composed for use in a festival celebration.”

Tucker (2001:206) suggests that even though there are some typical characters of apocalyptic:
1) the judgment encompasses the whole earth and all who live; 2) to proclaim the final drama
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of history; 3) specific apocalyptic motifs: the resurrection of the dead (26:19); judgment on
the heavenly host (24:21-22); eschatological banquet of the nations on Mount Zion (25:6-8);
the defeat of Leviathan (27:1); the darkening of the sun and moon (24:23), Isaiah 24-27 can
not be called “Isaiah apocalyptic.” The main reason is that there is an absence of the
fundamental marks of the genre of apocalypse namely: 1) the detailed revelation of the future;
2) a visionary through a dream or vision; the lack of the bizarre and otherworldly
characteristics of vision reports in Daniel and Revelation. From these observations, Tucker
(2001:207) concludes that Isaiah 24-27 can be recognized as a collection of eschatological
prophecies.

In sum, we have tried to look at scholar’s definitions of ‘apocalypse’ and its derivatives.
apocalypse: designates a literary genre; apocalyptic eschatology: a system of thought;
apocalyptic or apocalypticism: a crisis phenomenon which refers to the ‘symbolic universe;’ a
movement of the ideology. Furthermore, different suggestions and views exist in scholarly
circle about the apocalyptic and the genre of Isaiah 24-27. Some of these suggestions are
early/proto-apocalyptic, late apocalyptic, transition between prophetic eschatology and
apocalyptic and prophetic eschatology. In our view, each position has its strong and weak
points but being fully aware of scholar’s disagreements, we are inclined to see an initial
transformation of prophetic eschatology into early apocalyptic seed in Isaiah 24-27. In other
words, this view is close to that of the “transition between prophetic eschatology and
apocalyptic.” The text itself seems to attest to this observation as earlier indicated in Chapters
2 and 3 of this study. Even though the title “apocalyptic is used for the study,” it is just to
follow conventional scholarly usage in order to avoid confusion because of the reality that a
lot of scholars still retain the term “apocalyptic” in their writings.

5.2.3.2 Human redemption
Human redemption is the transmission of benefit from the divine to humans as a result of
events, rituals, or practices. As a result of things that happen or could happen if people do
them, divine powers will transform human lives and take them into a higher level of existence.
Perhaps the result will be the changing of the mortal nature of humans—namely, a state of
existence that leads to death—into an immortal nature, a state where they will no longer die.
(Robbins 1996b:125-6)

After God’s severe judgment, God’s redemption is expressed; the poor and the needy
experience God’s salvation especially in Isaiah 25:4-5.
25:4 For you have been a refuge to the poor, a refuge to the needy in his distress
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(!Ayàb.a,l' zA[ïm' lD"²l; zA[ïm)' , a shelter from the rainstorm and a shade from the heat. For the blast of
the ruthless was like a rainstorm against a wall, 5 The noise of aliens like heat in a dry place,
you subdued the heat with the shade of clouds; the song of the ruthless was stilled.

Furthermore, this redemption is manifested through the victory over death and in the promise
by the Lord to “wipe away the tears from all faces”:
25:7 And he will swallow up on this mountain the face of the shroud shrouding all peoples,
the sheet that is spread over all nations; 8 He will swallow up death forever (xc;nlë< ' ‘tw<M’'h; [L;ÛB)i .
Then Adonay the Lord will wipe away the tears from all faces, and the disgrace of his
people he will take away from all the earth, for the LORD has spoken
(#r<a'êh'-lK' l[;äme ‘rysiy" AMª[; tP;är>x,w> ~ynI+P'-lK' l[;äme h['Þm.DI hwI±hy> yn"ôdoa] hx'’mW' ).

Moreover, human redemption is eventually culminated in two main ways: the resurrection
from the dead and the restoration of Israel. The first is the resurrection from the dead. Even
though it is debatable whether personal or national resurrection is intended, this is a very rare
concept in Old Testament theology (cf. Daniel 12:2) and demonstrates God’s power over
death.
26:19 Your dead shall live, my corpses shall rise (Wcyqi’h' !Wm+Wqy> ytiÞl'ben> ^yt,ême Wyæx.y)I) . O dwellers in
the dust, awake and sing for joy! For your dew is a radiant dew, and the earth will cast out the
dead.

Secondly, God’s salvation is experienced through the restoration of Israel. God never intends
to eliminate his people permanently but rather through the purification of judgment, the
salvation is his final act:
27:6 In days to come Jacob shall take root, Israel shall be blossom and put forth shoots,
and fill the whole world with fruit (hb'(WnT. lbeÞte-ynEp. Waïl.m'W lae_r"f.yI xr:Þp'W #yciîy" bqoê[]y:) vrEäv.y:)

This purpose of salvation is actualized through a call from exile and the restoration of the
worship the Lord on the holy mountain at Jerusalem:
27:12 On that day the LORD will thresh from the channel of the Euphrates to the Wadi of
Egypt, and you will be gathered one by one, O people of Israel. 13 And on that day a great
shophar will be blown, and those who were lost in the land of Assyria and those who were
driven out to the land of Egypt will come and worship the LORD on the holy mountain at
Jerusalem (`~Øil'(v'WryBi vd<Qoßh; rh:ïB. hw"±hyl; Wwõx]T;v.hiw>).

Lastly, human redemption or the people’s well-being completely depends on their obedience
as illustrated in the expressions, “trust” and “waited”. Thus, it is good to examine the human
aspects.
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5.2.4 The human aspects
This concerns mainly human activities with regard to human commitment, religious
community, and ethics.

5.2.4.1 Human commitment
The other side of what God or holy persons do for Humans is human commitment to divine
ways. The sacred texture of a text, therefore, regularly includes a portrayal of humans who
are faithful followers and supporters of people who play a special role in revealing the ways
of God to humans. In Christian texts, this special form of human commitment is usually
called discipleship. The issue is the response of humans at the level of their practices.
(Robbins 1996b:126)

As mentioned in Chapter 2, the author of Isaiah 24-27 seems to ask his audience/readers to
decide their destiny by choosing between the “fortified city” and God. As Eichrodt (1967:257)
correctly indicates, individuals can decide for or against God, but it seems the above answer is
obvious because it is a rhetorical question. In God, they have hope and salvation. In rhetorical
persuasion, human commitment is a very practical matter. In the midst of God’s severe
judgment, the author/ narrator expresses his agony: I say, I pine away, I pine away. Woe is me!
(24:16). This shows that initially, the prophet is so depressed but he gradually regains his
confidence and he begins to praise God’s salvation and trust his covenantal promise:
25:1 I will exalt you, I will praise your name; for you have done wonderful things, plans
formed of old, faithful and sure
(!m,ao) hn"Wmïa/ qAxßr"me( tAcï[e al,P,_ t'yfiÞ[' yKiî ^êm.vi hd<äAa ‘^m.miAr)a] hT'êa; ‘yh;l{a/ hw"Ühy>).

His emotions and faithfulness are further demonstrated through words such as “waited” (25:9
[2x]; 26:8), “keep” (26:2,3), “trust” (26:3,4), “desire” (26:8), “yearn” (26:9), “seeks” (26:9),
“learn” (26:9), “acknowledge” (26:13), “cling” (27:5), “make peace” (27:5 [2x]), and
“worship” (27:13). The interesting observation is that there are no words to encourage people
to focus on political and military powers but rather they are urged to recognize that they are
“politically impotent”, because their human power will never save them from God’s judgment
(MeKenzie 1974:157). Initially, it seems as if God’s judgment prevails and the people are in
despair but from chapter 25 onward, people’s commitment to and confidence in God’s
salvation become deeper (Oswalt 2005:76-84).

5.2.4.2 Religious community
Human commitment regularly is not simply an individual matter but a matter of participating
with other people in activities that nurture and fulfil commitment to divine ways.
(Robbins 1996b:127)
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In the community of Isaiah 24-27, the righteous, the wicked and the ruthless are all found.
However, the religious community is encouraged to wait, hope, trust and eventually praise
God while the inhabitants of the earth who depend on the “fortified city” face God’s punitive
action.
Moreover, as shown under the ideological texture, there are conflicts within the community,
especially between the wicked and the righteous. First, the people’s transgression on religious
issues is illustrated:
24:5 The earth lies polluted (hp'Þn>x') under its inhabitants; for they have transgressed laws,
violated the statutes, broken the everlasting covenant (`~l'A( [ tyrIBï . WrpEhß e qxoê Wpl.xä' ‘troAt WrÜb.[-' yKi().
6 Therefore a curse devours the earth, and its inhabitants are guilty (Hb'_ ybev.yOæ Wmßv.a.Y<w:));
therefore the inhabitants of the earth burned, and few people are left.

Thereafter, they are depicted as “cities of ruthless nations” and their actions as “the blast of
the ruthless”:
25:3 Therefore strong peoples will glorify you; cities of ruthless nations (~yciÞyrI[' ~yIïAG ty:±rq> i)
will fear you. 4 For you have been a refuge to the poor, a refuge to the needy in his distress, a
shelter from the rainstorm and a shade from the heat. For the blast of the ruthless was like a
rainstorm against a wall (ryqI) ~r,z<ïK. ~yciÞyrI[' x:Wrï yKi²), 5 the noise of aliens like heat in a dry place,
you subdued the heat with the shade of clouds; the song of the ruthless was stilled
(hn<)[]y: ~yciÞyrI[") rymiîz>).

Again, they are identified as “Moabites”, symbolizing an evil city and nation:
25:10b The Moabites (ba'Am) shall be trodden down in its place as a heap of straw is trodden
down in the water of a dung-pit. 11 He will spread out his hands in the midst of it, as
swimmers spread out to swim, he will bring down his pride together with the cleverness of
his hands 12 The high fortification of your walls He will bring down, He will lay low, He will
cast to the ground, even to the dust.

Eventually, they are portrayed as “the wicked”:
26:10 If favor is shown to the wicked ([v'r)" , he will not learn righteousness; in the land of
uprightness he will deal perversely and he will not see the majesty of the LORD. 11 O LORD,
your hand is lifted up, but they do not see it. Let them see your zeal for your people, and be
ashamed. Let the fire for your adversaries consume them.

In contrast, in the midst of God’s judgment on the wicked, there is the righteous who
completely trusts in God in the time of tribulation:
26:1 On that day this song will be sung in the land of Judah: We have a strong city; he sets up
salvation, walls and bulwarks. 2 Open the gates, so that the righteous nation (qyDIÞc;-yAg) that
keeps the truth may enter in. 3 Those of steadfast mind you keep in peace, peace for he trusts
in you. 4 Trust in the LORD forever, for in Yah the LORD is an everlasting rock.
7 The way for the righteous (qyDIÞC;l; xr:aoï) is level; O Just One, you make smooth the path of
205

the righteous (qyDIÞc; lG:ï[.m;). 8 Surely, in the path of your judgments, O LORD, we wait for you;
your name and your memory are the soul's desire. 9 My soul yearns for you in the night,
Surely, my spirit within me earnestly seeks you. For when your judgments are in the earth,
the inhabitants of the world learn righteousness (qd<c,)î .

5.2.4.3 Ethics
For Robbins (1996b:129), ethics205 can be described as the responsibility and commitment of
human beings to God. Hence, it combines theological and moral issues:
Ethic concerns the responsibility of humans to think and act in special ways in both ordinary
and extraordinarily circumstances. When addressed in the context of religious commitment,
the special ways of thinking and acting are motivated by commitment to God.

In Isaiah 24-27, there are several expressions of ethical topics and issues. Ethical motifs are
connected to personal, social, economic, political, religious, and natural matters, including
animals. We maintain that it is possible for some other people to consider these issues in a
different way but at this point, we shall inquire into scholars’ understanding of the abovementioned ethical subjects. and to determine whether the issues have been adequately
addressed. In our view, there is a strong connection between the ethical and the theological
points of view. Therefore, concerning the relationship between Old Testament ethics and
theology, W. Kaiser (1983:3) rightly observes that:
[The ethics of the Old Testament] is concerned with the manner of life the older covenant
prescribes and approves. Its ethical contents are not offered in isolation, but are viewed as
demands, actions, and character that God expects from men and women. These close
connections between ethics and theology constitute one of the distinctive features of the
Bible’s own set of ethics (cf. Field 1996:343; Grenz 1997:23; Wright 2005:259-260).

Furthermore, Childs holds a canonical view that “the Old Testament’s portrayal of ethical
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It is significant that the final part of the “theological texture” (sacred texture) is the subject of ethics.
However, the tendency of many scholars is to be uncomfortable with Old Testament ethics. The main reasons are
based on some examples such as capital punishment for adultery (Lev. 20:10; Deut. 22:22); disfigurement as a
penalty for assault (Ex. 21:23-4; Lev. 24:19-20) and lepers as communal and religious outcasts etecetera (Lev.
13-14; cf. Barton 1998:1-2; Brock 2007: ix). Furthermore, in early church history, there was a typical case in
which one Marcion rejected God’s law and wrath in the Old Testament and accepted only the loving God and the
Gospel in the New Testament (cf. Birch 1991:29). Unfortunately, these kinds of attitude have continued to gain
influence and as Knight (1995:1) claims, sufficient study of Old Testament ethics was lacking throughout the
early 20th century, even though we should acknowledge some of the works of scholars such as Hempel
([1938]1964, 1962), Eichrodt ([1964]1967), and Van Oyen (1967). However, in the face of rapid changes in
social and global issues and moral degeneration and trying to appreciate the Hebrew Bible again, attitudes of
scholars have changed since 1980 and some important studies on Old Testament ethics have begun to appear. In
our judgment, the main contributions of the studies are the recognition of the complexity of the Hebrew Bible as
a body of literature “with multiple literary forms, diverse strata and varied perspectives,” (Knight 1995:2) and
the handling of the Hebrew text in canonical way and from the community context (cf. Hauerwas 1981; Birch &
Rasmussen 1989; Kaiser 1983; Birch 1991; Janzen 1994; Otto, 1994; Rodd 2001; Barton 2003; Wright 2004).
Indeed, recently, social scientific methods (cf. Meeks 1986; Wilson 1984; Albertz 1994; Knight 1995) and the
canonical approach (cf. Hauerwas 1981; Fowl & Jones 1991; Childs 1993; Birch 1991, 2001) are applied in
order to overcome previous “systematic or dogmatic” study of Old Testament ethics.
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behavior is inseparable from its total message respecting Israel, that is to say, from its
theological content” (Childs 1993:676). Thus, we may refer to Old Testament ethics as
“theological ethics” (Barton 1998:58). In this line of argument, we may say that theology and
ethics combine together (Birch 2001:301). Hence, in our view, true religion or theology is
somewhat demonstrated in an ethical response. In other words, human commitment and
religious community are essentially based on ethical substance. On theological and ethical
bases, therefore, one would ask, “What does entail it to read Old testament ethics in a
theological way, especially with respect to Isaiah 24-27?”
1) Ethics concerning the laws, the covenant and purity
Isaiah 24:5-6
The earth lies polluted under its inhabitants; for they have transgressed laws, violated the
statutes, broken the everlasting covenant. 6Therefore a curse devours the earth, and its
inhabitants suffer for their guilty; therefore the inhabitants of the earth dwindled, and few
people are left.

5

Clear ethical expressions appear in Isaiah 24:5-6. As noted in Chapter 2 under Inner Texture,
the people had become contaminated (e.g. by bloodshed; cf. Rodd 2001:17) because they
have defiled the laws and ruined the covenant (cf. Noahic covenant). The interesting point, as
Verhey (1993:203) observes, is that God’s judgment is most cases based on the covenant that
the inhabitants of the world abandoned. Thus, it seems that the violation of the laws, the
statutes, the everlasting covenant as the reason for God’s judgment is somewhat opposed to
the notion of “natural law or order” which Barton continually advocates (cf. Barton 1978:60;
1995:15-17; 2003:148). People do not just receive God’s curse because they violate natural
laws but because they violate God’s covenant and law. Subsequently, one may infer that what
constitutes purity in the eyes of the author is deeply rooted in God’s laws and covenant which
demand obedience and observation. In other words, the covenant must be respected through
mutual commitment between God’s love and human responsibility.
This notion of covenantal ethic has received attention in theological studies. One of the 20th
century theological giants, Walther Eichrodt, in his Theology of the Old Testament (19611967), attempts to find out the “center (Mitte)” or the governing principle of God’s covenant
with Israel through his systematized study. In our judgment, Eichrodt’s concept of covenant
influences his understanding of the ethics in Isaiah 24-27. For instance, Eichrodt notes that
God’s judgment is evoked because the sinful world breaks ‘covenant’ in apocalyptic
circumstances leading to a “gulf between the holy God and the sinful world” (Eichrodt
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1961:471 [Eichrodt’s italics]). The “covenant-breaking” will only be restored or fulfilled
when “the perfect sovereignty of God” is manifested in the eschaton (Eichrodt 1961:486-7
[Eichrodt’s italics]). Furthermore, according to Eichrodt (1967:253-9), God’s covenant is
typified in the notion of “the God-Man relationship”. In this bond, individuals are urged to
respond to “the shaping of life in accordance with the standard of the Law…as task appointed
by God” in universalistic situation (Eichrodt 1967:256[Eichrodt’s italics]). Thus, in our view,
Eichrodt rightly tries to balance God’s grace with human responsibility and even though some
tensions seem to exist between individualism and communalism, his observation of individual
responsibility in faithful and ethical life is one of his useful contributions to our study.
However, like Hempel, Eichrodt shows a tendency to “systematize” Old Testament ethics into
“core or unifying principles” (Barton 2003:16). In other words, Eichrodt’s study focuses on
the central concept of “covenant”. Thus, for him, it is logical to assume that Old Testament
ethics is embedded in the notion of covenant. Nevertheless, Eichrodt ignores the complexity
of Old Testament ethics as he “tends to emphasize the diachronic axis and ignore the
synchronic to the detriment of both” (Barton 2003:19).
2) Ethics concerning holiness
Isaiah 27:13
And on that day a great trumpet will be blown, and those who were lost in the land of
Assyria and those who were driven out to the land of Egypt will come and worship the
LORD on the holy mountain at Jerusalem.

13

In the above verse, the ethic of purity is closely connected with holiness. According to Isaiah
27:13, people who retuned from exile will worship God on the holy mountain at Jerusalem.
Some scholars regard this notion of “holy” in an ethical sense (cf. Wright 1997:591; Barton
1995:17). Unfortunately, this concept of holiness is almost never examined from an ethical
perspective in Isaiah 24-27. It is our opinion that from previous socio-rhetorical analyses, it is
somewhat clear that the author of Isaiah 24-27 rhetorically persuades his audience or readers
to accept the reality that Jerusalem is not just a holy place, without God, this city becomes a
“city of chaos” (24:10) and a “city made a heap” (25:2), even though it was a “fortified city”
(25:2; 27:10) and a “lofty city” (26:5). In contrast, Jerusalem can only become holy when God
reigns (24:23) and rests (25:10) “on this mountain.” Thus, this realization was a great blow to
people who believed Zion theology in an ideological way. Furthermore, it also seems apparent
that God’s holiness will resonate not just with the strong and beautiful temple but with the
faith community which practises righteousness and justice.
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3) Ethics concerning social conflict (the righteous, the wicked and the ruthless), oppression
and suffering
Isaiah 24:16
From the ends of the earth we hear songs of praise, of glory to the Righteous One. But I
say, I pine away, I pine away. Woe is me! For the treacherous deal treacherously, the
treacherous deal very treacherously.

16

Isaiah 25:3-5
Therefore strong peoples will glorify you; cities of ruthless nations will fear you. 4 For you
have been a refuge to the poor, a refuge to the needy in their distress, a shelter from the
rainstorm and a shade from the heat. When the blast of the ruthless was like a winter
rainstorm, 5 the noise of aliens like heat in a dry place, you subdued the heat with the shade of
clouds; the song of the ruthless was stilled.

3

Isaiah 25:8
8
He will swallow up death forever. Then the Lord GOD will wipe away the tears from all
faces, and the disgrace of his people he will take away from all the earth, for the LORD has
spoken
Isaiah 26:2-3
Open the gates, so that the righteous nation that keeps faith may enter in.
steadfast mind you keep in peace - in peace because they trust in you.

2

3

Those of

Isaiah 26:6
The foot tramples it, the feet of the poor, the steps of the needy.

6

Isaiah 26:7
The way of the righteous is level; O Just One, you make smooth the path of the righteous.

7

Isaiah 26:9
My soul yearns for you in the night, my spirit within me earnestly seeks you. For when your
judgments are in the earth, the inhabitants of the world learn righteousness.

9

Isaiah 26:10
If favor is shown to the wicked, they do not learn righteousness; in the land of
uprightness they deal perversely and do not see the majesty of the LORD. 11 O LORD, your
hand is lifted up, but they do not see it. Let them see your zeal for your people, and be
ashamed. Let the fire for your adversaries consume them.

10

All through Isaiah 24-27, one of the dominant concepts is the conflict between the righteous
and the wicked and between the ruthless and the poor. Identifying who these people are is a
rather complicated issue. The righteous and the poor can be considered “in the religious sense
of being ‘pious’ and ‘devoted to God’” (Rodd 1990:210. cf. Polaski 1999:28). On the other
hand, in the book of Isaiah, Barton (2003:146-7) claims that the “oppression of the poor is
seen as focused specifically on the expropriation of ancestral land (5:8-10) and on miscarriage
of justice (1:23; 3:9; 5:23; 10:1-2; 29:21)”. Moreover, in the previous study of ideological
texture, it was noted that various scholars such as Plöger (1968), Redditt (1986), Hanson
(1979, 2001), and Albertz (1994) clearly demonstrate that social conflicts existed which also
caused oppression and suffering in the society. However, there are differences of opinion
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concerning the groups: visionaries/the hierocrats (Hanson); faith group/ruling classes of
priests (Plöger); social privileges/lower-class Judeans (Albertz); the peasant/the priestly
theocracy (Redditt). We should add that, a critical prophetic spirit continually operated in the
exilic and post-exilic Israel. It warned that the ideological Zion theology that focused on the
temple in Jerusalem while trying to “cover-up their social misdemeanours” (Barton 2003:151)
would no longer be acceptable; neither in the contemporary society nor in the new apocalyptic
society. In other words, this prophetic character continued to survive in a society where
injustice persisted. It functioned as a diatribe against the ruthless and the wicked and it also
encouraged people who faithfully trusted and waited on God to hold on to the hope that “on
that day” God would save and lead them into the new transformed holy city of Jerusalem/Zion
to worship him there.
From a theological point of view, the influence of Gerhard von Rad, whose two-volume The
Theology of the Old Testament ([1958, 1961]1962, 1965) focuses more on history (historical
dynamism) such as re-telling (Nacherzählung) the history or confessions of Israel. He also
opposed the search for the centre (Mitte) but argued for the diversity of themes in the Old
Testament. His stimulating study focuses mainly on the righteousness of Jahweh. Von Rad
(1962:377) claims that, “From the earliest times onwards Israel celebrated Jahweh as the one
who bestowed on his people the all-embracing gift of his righteousness”. The interesting point
is that this righteousness is “always a saving gift. It is inconceivable that it should ever
menace Israel” (Von Rad 1962:377). Furthermore, in his view, this theme gradually developed
from earlier literature to the exilic and post-exilic texts. Thus, he boldly asserts that “older
Israel simply did not know of the demand of a righteousness in relationship to Jahweh” which
manifested only at a later stage (Von Rad 1962:377). A good example is “the so-called
liturgies of the gate” as in Isaiah 26:2: “Open the gates, so that the righteous nation that keeps
faith may enter in” which illustrates “a question about Israel’s righteousness, her readiness for
her part to say yes to the relationship of community offered to her by Jahweh” (Von Rad
1962:378). However, when we ask how the notion of “a righteousness in relationship to
Jahweh” is manifested in society, the answer is not clear in terms of theological ethic in social
conflict. Of course, it is unfair to judge von Rad for not approaching Isaiah 24-27 the way
Plöger, Redditt, Hanson, and Albertz did but one can not help but wish his reflections were
deeper.
In contrast to von Rad but in a sense close to Eichrodt and Vriezen, Walther Zimmerli in his,
Old Testament Theology in Outline ([1975]1993), Zimmerli (1993:141) claims that, “life
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before God” must be rooted in “the response of obedience” because the gift of Yahweh’s
gracious love is embedded in people’s requirement and responsibility. Thus, for Zimmerli,
“There is obvious tension between what the law given by Yahweh seriously requires on the
one hand, and on the other, the concomitant superabundance that is an unearned gift”
(Zimmerli 1993:143). In this tension, however, “human righteousness” and “Israel’s holiness”
are indispensable for real life (Zimmerli 1993:143-4). Concerning our study, God’s covenantal
love and human obedience are demonstrated in God’s judgment on the wicked and their
power (Isa 24) and, in contrast, God’s great salvation manifests in his reign on Mountain
Zion/Jerusalem and in the great banquet to which all the nations and his people are invited
(Isa 25-27; cf. Zimmerli 1993:229-30). In our judgment, one of Zimmerli’s contributions is
the explanation that the theological ambiguity between God’s judgment and salvation is
manifested in “crisis and hope” in Isaiah 24-27. In other words, God’s people who experience
crisis because of the power of the wicked and God’s judgment, still hold on to hope and
salvation because of “the mystery of Yahweh’s plan” (Zimmerli 1993:197). Nevertheless, like
von Rad, Zimmerli also overlooks the social problem, that is, the theological ethical view
point.
4) Ethics concerning transgression, guilt and religious sin
Isaiah 24:6
Therefore a curse devours the earth, and its inhabitants suffer for their guilt; therefore the
inhabitants of the earth dwindled, and few people are left.
6

Isaiah 24:20
The earth staggers like a drunkard, it sways like a hut; its transgression lies heavy upon it,
and it falls, and will not rise again.

20

Isaiah 26:20-21
Come, my people, enter your chambers, and shut your doors behind you; hide yourselves
for a little while until the wrath is past. 21 For the LORD comes out from his place to punish
the inhabitants of the earth for their iniquity; the earth will disclose the blood shed on it,
and will no longer cover its slain.

20

Isaiah 27:9
Therefore by this the guilt of Jacob will be expiated, and this will be the full fruit of the
removal of his sin: when he makes all the stones of the altars like chalkstones crushed to
pieces, no sacred poles or incense altars will remain standing.
9

In the book of Isaiah as a whole, the practice of idolatry was one of the main reasons why the
people were under God’s judgment. The phenomenon is not peculiar to Isaiah 24-27. As
earlier noted, with respect to transgression and guilt, injustice and unrighteousness, idolatry
was regarded as one of the most serious religious sins in the Judean society and it is welldepicted in Isaiah 27:9. The practice of idolatry had saturated the entire society and social
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injustice reigned. From this observation, it can be said that unrighteousness and idolatry go in
hand in hand. It is our desire that scholars would inquire deeper into this relationship from the
perspective of theological ethics. Additionally, unrighteousness and idolatry can be
considered to be deeply connected to human pride.
5) Ethics concerning pride
Isaiah 25:10
The Moabites shall be trodden down in their place as straw is trodden down in a dung-pit.
11
Though they spread out their hands in the midst of it, as swimmers spread out their hands
to swim, their pride will be laid low despite the struggle of their hands. 12 The high
fortifications of his walls will be brought down, laid low, cast to the ground, even to the dust.
10

Isaiah 26:5
For he has brought low the inhabitants of the height; the lofty city he lays low. He lays it
low to the ground, casts it to the dust.
5

Isaiah 27:10
For the fortified city is solitary, a habitation deserted and forsaken, like the wilderness;
the calf will graze there, there he will lie down, and strip its branches.
10

The author typified the city’s arrogance and pride through the expression the “fortified city”
and the “lofty city”. Barton (2003:147) rightly observers that this human pride appears to
“lead to all the attempts at self-defense” and “hence to commit idolatry”. Furthermore, in our
opinion, this pride also leads to Zion ideology that encourages the people ostensibly to follow
God’s will but in their hearts, they despise God’s ways. Pride manipulates people making
them to be “wise in their own eyes” (5:21) but eventually, that wisdom becomes “folly”
(Barton 2003:147). According to Barton, pride is a serious sin that deserves God’s judgment:
“Folly and pride are sins because they are attempts to supplant God as the chief, indeed the
only real power in the universe – in Shakespearean terms, an offence against ‘degree’, the
proper hierarchy in the world, where God is supreme and human powers are subject to God”
(Barton 2003:152). Thus, the author of Isaiah 24-27 continually urged the people to “trust” in
God in humility, for in that faith is God’s salvation.
6) Ethics concerning environmental issue
Isaiah 24:1-13
Now the LORD is about to lay waste the earth and make it desolate, and he will twist its
surface and scatter its inhabitants. 2 And it shall be, as with the people, so with the priest;
as with the slave, so with his master; as with the maid, so with her mistress; as with the buyer,
so with the seller; as with the lender, so with the borrower; as with the creditor, so with the
debtor. 3 The earth shall be utterly laid waste and utterly despoiled; for the LORD has spoken
this word. 4 The earth dries up and withers, the world languishes and withers; the
heavens languish together with the earth. 5The earth lies polluted under its inhabitants;
for they have transgressed laws, violated the statutes, broken the everlasting covenant.
6
Therefore a curse devours the earth, and its inhabitants suffer for their guilt; therefore the
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inhabitants of the earth dwindled, and few people are left. 7 The wine dries up, the vine
languishes, all the merry-hearted sigh. 8 The mirth of the timbrels is stilled, the noise of the
jubilant has ceased, the mirth of the lyre is stilled. 9 No longer do they drink wine with
singing; strong drink is bitter to those who drink it. 10 The city of chaos is broken down, every
house is shut up so that no one can enter. 11 There is an outcry in the streets for lack of wine;
all joy has reached its eventide; the gladness of the earth is banished. 12 Desolation is left in
the city, the gates are battered into ruins. 13 For thus it shall be on the earth and among the
nations, as when an olive tree is beaten, as at the gleaning when the grape harvest is ended.

In Isaiah 24-27, especially in 24:1-13, there are vivid illustrations of environmental
catastrophes. However, the cause of this disaster is not based on human “exploitative
agricultural methods” (Osborn 1993:91) but rather on “the sin of which this is the judgment”
(Rodd 2001:247). In other words, “since this is divine judgment it is Yahweh who has caused
the desolation of the earth, not effect of human exploitation” (Rodd 2001:247). We do not
consider that Rodd’s aim is to disregard human responsibility concerning environmental
problems which we now face but rather he evokes the seriousness of human sin from a
theological ethical point of view. Even though the cause of environmental problems is
debatable, in Isaiah 24-27, it is clear that God judged the earth because of human sin.
Nevertheless, there is hope because on “the other side of God’s judgment, the prophets saw
and announced God’s faithfulness to his people in God’s own good future. God will reign and
establish both peace and justice - not only in Israel but among all the nations, and not only
among the nations but in nature itself” (Verhey 1993:204).
7) Ethics concerning commercial loans
Isaiah 24:2
And it shall be, as with the people, so with the priest; as with the slave, so with his master;
as with the maid, so with her mistress; as with the buyer, so with the seller; as with the
lender, so with the borrower; as with the creditor, so with the debtor.
2

It is interesting to note that Isaiah 24:2 deals with economic problems. According to Rodd
(2001:146), the issues probably concerned “commercial credit”. Based on our observations in
Chapter 2 under Inner texture, it seems to us that the Judean society, especially its commercial
life was riddled with economic injustice (cf. Dearman 1988: 60; Barton 2003:134).
8) Ethics concerning kingship and political issue
Isaiah 24:21-23
On that day the LORD will punish the host of heaven in heaven, and on earth the kings of
the earth. 22They will be gathered together like prisoners in a pit; they will be shut up in a
prison, and after many days they will be punished. 23 Then the moon will be abashed, and the
sun ashamed; for the LORD of hosts will reign on Mount Zion and in Jerusalem, and
before his elders he will manifest his glory.

21
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Isaiah 26:3-4
Those of steadfast mind you keep in peace - in peace because they trust in you. 4 Trust in the
LORD forever, for in the LORD GOD you have an everlasting rock.

3

In our earlier discussion of kingship and the political issues surrounding divine kingship, we
noted that an important criticism is the failure of the Davidic dynasty and royal administration.
In this regard, von Rad’s study contributes great insight. In the case of Zion theology which is
illustrated in Isaiah 29:2-3: “Yet I will distress Ariel, and there shall be moaning and
lamentation, and Jerusalem shall be to me like an Ariel. And like David I will encamp against
you; I will besiege you with towers and raise siegeworks against you”, initially, Jahweh’s
attitude against Zion contradicts traditional Zion theology but then it is followed by a “turning
point of grace”. Hence, von Rad refers to it as a theological ambivalence: “Jahweh’s work for
Zion is here given a remarkable theological ambivalence: it judges and saves at one and the
same time” (Von Rad [1961] 1965:164). In our view, von Rad’s insightful contribution lies in
the observation that although prophet Isaiah’s message to Zion was somehow not fulfilled and
for this reason, “Isaiah’s disappointment was very deep”, surprisingly his message “remained
a living organism, speaking directly to later generations as it had done to its own, and able
even of itself to give to new prophecy” (Von Rad 1965:168). Indeed, von Rad’s work deeply
resonates with the theological and ethical situation in Isaiah, especially Isaiah 24-27 in terms
of Zion theology in that the exilic or post-exilic audience reapplies it to its specific situation to
reflect critically on God’s ambivalent work.
Furthermore, Barton indicates that Isaiah 26:3-4 is an expression of “Isaiah’s political
message” and “its insistence on trust in God and the avoidance of all human expedients”.
Thus, according to Barton (2003:149), Isaiah 26:3-4 has the “tendency to take Isaiah’s
concrete political advice and turn it into a general spiritual counsel of quietness and trust something that Christian tradition has done to the (clearly political) Isaianic oracle in 30:15:
in returning and rest you shall be saved”.
From the above observation, we may assert that human politic and God’s or theological
ethical politic are sometime complete at variance. For instance, the former is typified in the
statement, “All the people did what was right in their own eyes” (Judges 20:25), while the
latter is exemplified in the confession: “Those of steadfast mind you keep in peace - in peace
because they trust in you. 4Trust in the LORD forever, for in the LORD GOD you have an
everlasting rock” (Isa 26:3-4).
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9) Ethics concerning animal
27:10
For the fortified city is solitary, a habitation deserted and forsaken, like the wilderness; the
calf will graze there, there he will lie down, and strip its branches.

10

It is also interesting to note the mention of animals in connection with prophetic judgment. In
this regard, Rodd (2001:230) remarks that:
A conventional way of emphasizing the utter devastation that is coming upon Israel or its
enemies is to portray cities being destroyed so completely that they become the haunt of
jackals and other wild animals (Isaiah 13:21-22; 14:23; 32:14; 24:11, 13-15; Jeremiah 10:22).
They may even turn back to pasture (Isaiah 5:17; 17:2; 27:10).

The table below represents the summary of some views of scholars on the theological-ethical
aspects of Isaiah 24-27. While we acknowledge that this summary does not cover the entire
works of each scholar, it illustrates their major works which show their understanding of
Isaiah 24-27 in terms of “theological ethics”.

Table 5.8 – Theological-ethical character of Isaiah 24-27
Scholars

Ethical
view

Theol.
View*

Hempel ([1938]1964:67)
Van Oyen (1967:91
:188)
Birch & Rasmussen (1989:183)
Kaiser (1983:11
:260)
Wright (1983:108
:102)
Birch (1991:245
:248
:204)
Otto (1994)
Rodd (2001:247
:146
:17
:230)
Barton (2003:149)
Eichrodt ([1933]1961:199; 470)
470
([1964]1967:256-7; 344
:199; 509)
Vriezen ([1949] 1966:204)
Jacob ([1955]1958:313
:219
:219)
Von Rad ([1961]1965:347
:350)
Zimmerli ([1975]1993:231
:230
:236)
Childs (1993:184-5)
2001:173
:179
:179, 184
:181
:191
:198)
Hanson ([1986]2001:271, 277, 511
:272
:273)
Preuss ([1992]1996: 50, 299, 302
:302

Text
26:20f
25:8
26:19
25:4
26:19
26:20
24:21
27:13
24:5
24:5b-6a
24:21-23
None
24:1-13
24:2
24:5-6
27:10
26:3-4
24:21-23
26:19
24-27
24:21
25:8
24-27
24:21
25:7
24:17-23
26:19
24:21
24:23
25:8
24-27
24:23
24:5-6
24:10
24:23
26:11
27:9
24:5-6
24:16b-18a
25:1-5, 6-8
24:21-23
25:9-12

Ethical reference
Community ethics
God will swallow up death forever on mountain
Dead shall live though God’s salvation
God loves and cares for the poor
Future-oriented (resurrection)
God’s anger
Political choice
Jubilee (economics and the land)
Covenant
Israel’s sin
Kingship
Environmental studies
Commercial credit
Sin to pollution (Purification)
Animal
Political issue
God’s kingship and Judgment on heavenly political power
Judgment on death and resurrection
Community joins to God’s kingdom
Politics (kings of the earth and host of heaven under judgment)
Sense of reality in Yahwism
The righteous/the wicked
Political freedom
Veil of mourning (political oppression)
Politics (God’s judgment on the whole world)
A resurrection for the dead
Political power
God’s kingship
Resurrection of the dead
The kingdom of God
Pollution from the violation of God’s law
City as earthly human power, pride
God’s new order
Oppression by other lords
Pagan worship
Covenantal responsibility
Political conflict between Zadokite party and visionary
The vindication of the poor
God’s kingship on Zion
Judgment on wicked power (Moab)
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J/S
J/S
S

J
J
S
J
J
J/S
J
J
J
J/S
J/S
J
J/S
J/S
J/S
J
S
J
J/S
J/S
J/S
J
J
J/S
J
J/S
J
S
J/S
J

Albertz

:49)
([1992]1994:570-575)

Brueggemann (1997b:593
:172, 484)
(1998:189)

(1998:189)

25:10
24:16; 26:7
26:10; 24:16
25:2, 5; 25:4
25:7
26:19
[24:14-16a,
23; 25:1, 610a, 19; 27:26, 12-13]
[25:6-10a;
26:19]

New promise for Jerusalem
Social conflict (righteous/wicked; ruthless/ poor)

S
J/S

Zion theology
Resurrection, Future of creation

J/S
J/S
J/S

New possibility for the marginalized community of Jews
Newness for the faithful community

S

* Theological View

5.3 Conclusion
In our discussion, the theological texture of Isaiah 24-27 is categorized into three subjects: the
divine aspects (deity, holy person, spirit being, divine history), the interaction between the
divine and the human (divine history, human redemption) and the human aspects (human
commitment, religious community, and ethics).
The divine aspects
Regarding the concept of deity, God’s metaphoric character as King, Warrior, Judge, etcetera ,
is described in terms of judgment and salvation. On the concept of holy person, it is shown
that God’s holiness is central to Isaianic theologies. Consequently, God’s holiness is embodied
in his speech and action regarding judgment and salvation. In the case of spirit beings, Isaiah
24-27 depicts ‘spirit’ as a negative power, e.g. “the blast of the ruthless” (25:4) but God’s
Holy Spirit carries out his judgment and salvation in life-giving comfort “on that day”.
The interaction between the divine and the human
Under divine history in the interaction between the divine and the human, the importance of
noting the continuities and discontinuities between prophecy and apocalypse in Isaiah 24-27
was stressed. Some of the suggestions concerning the genre of Isaiah 24-27 include
early/proto-apocalyptic, late apocalyptic, transition between prophetic eschatology and
apocalyptic and prophetic eschatology. In this study, we are inclined to see an initial
transformation of prophetic eschatology into early apocalyptic seed in Isaiah 24-27. This view
is close to that of the “transition between prophetic eschatology and apocalyptic.” In the
discussion on human redemption, it was noted that the poor and needy experience God’s
redemption. Human redemption is eventually culminated in two main ways - resurrection
from the dead and the restoration of Israel.
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The human aspects
In the case of human commitment, the audience/readers are asked to decide their destiny by
choosing between the “fortified city” and God. Human commitment is demonstrated through
words such as “waited” (25:9 [2x]; 26:8), “keep” (26:2,3), “trust” (26:3,4), “desire” (26:8),
“yearn” (26:9), “seeks” (26:9), “learn” (26:9), “acknowledge” (26:13), “cling” (27:5), “make
peace” (27:5 [2x]), and “worship” (27:13). Consequently, the religious community is
encouraged to wait, hope, trust and eventually praise God while the inhabitants of the earth
who depend on the “fortified city” face God’s judgment.
The above summary touches mainly on ethics in relation to the law, the covenant and purity.
The emphasis here is that the covenant must be operated as a mutual commitment between
God’s love and human responsibility. Moreover, God’s holiness will not just be identified
with the strong and beautiful temple but with the practice of righteousness and justice within
the faith community. On social conflict, the emphasis is on the dichotomy between visionaries
and hierocrats (Hanson 1979, 2001); faith groups and ruling classes of priests (Plöger 1968);
the socially privileged class and the lower-class Judeans (Albertz 1994); and between the
peasant and the priestly theocracy (Redditt 1986). This is examined in the light of von Rad’s
righteousness in relation to Jahweh and Zimmerli’s response of obedience in the gift of
Yahweh’s gracious love. For their transgression, guilt and religious sin, the people were under
God’s judgment and because the practice of idolatry was prevalent in the society where social
injustice also reigned.
It was also noted that the sin of pride leads to all attempts at self-defense. Thus, the author of
Isaiah 24-27 urged the people to “trust” in God in humility, for in that faith is God’s salvation.
On environmental problems, the view is that sin is the main cause of God’s judgment on the
earth and regarding loans, Judean commercial life was characterized by economic injustice.
Further, on kingship and political issues, it was observed that von Rad’s work contributes
great insight to Zion theology as the exilic or post-exilic audience reapplies it to their specific
situation to reflect critically on God’s ambivalent work.
The above study demonstrates the ambivalence of God’s work in judgment and salvation.
However, even in this “ambivalence”, we must keep in mind that the author of Isaiah 24-27
does not subject his audience/readers to confusion or desperation. Rather, there is a clear
rhetorical function that the ambivalence leads to God’s promise and assurance. In addition,
Chapter 6, the theological interpretation of the city in the judgment and salvation of Isaiah 2427 is considered an important subject. This chapter demonstrates that God’s action in terms of
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judgment and salvation is centred on the city, especially the city of Jerusalem. It is remarkable,
however, that God’s judgment and salvation can be clearly associated with theological ethic.
On account of God’s holiness and presence, Jerusalem became the holy city. Therefore, the
people who lived in Zion/Jerusalem were required to practise this same holiness. On the
religious plane, they needed to forsake idolatry as well as worship and trust God alone. On the
political-ethical level, they also needed to practise justice and righteousness; for being
considered a chosen people without practising social justice is a delusion.
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Chapter 6
Conclusion
6.1 Summary
In Chapter 1, the study began with a statement of the research problem. It was observed that
previous approaches have concentrated on the identification of the city in Isaiah 24-27 from a
historical and/or a literary viewpoint. In the historical approach, the main tendency has been
to consider the physical character of the city such as the geography, population, building,
social and economic structures, and historical reference. On the other hand, the literary
approach generally tends to focus on the semantic, synthetic, and rhetorical aspects of the text
including the figurative use of language and its implication. Therefore, the problem is that
both approaches tend to overlook the multi-dimensional nature of the texture and more
importantly, its theological implications. In order to solve this problem, two hypotheses are
stated: (1) in Isaiah 24-27 the city plays a very significant role; (2) A theological interpretation
is possible when Isaiah 24-27 is viewed in relation to judgment and salvation. Thus, the
research sets out to describe some examples of significant theological interpretations of the
city in Isaiah 24-27 with particular attention to God’s judgment and salvation. Hopefully, the
research will contribute to the theological understanding of the city in Isaiah 24-27 from the
perspective of the socio-rhetorical approach.
Chapter 2 focused on the ‘inner texture’ of Isaiah 24-27. This texture shows that the rhetorical
strategy was intentionally expressed by the rhetorical structure. For instance, the repetitive
texture reveals the city as “the city of chaos’’ [24:10]; “the fortified city” [25:2; 27:10]; “the
cities of the ruthless” [25:3]; “a strong city” [26:1]; “the lofty city” [26:5]; that is, as an
important element in Isaiah 24-27. Consequently, under the progressive texture and pattern, it
is observed that God’s judgment is initiated in Isaiah 24 but from Isaiah 25-27, God’s
salvation is progressively and dialectically emphasized. At first, the spotlight is on the
earth/land/world but afterwards the centre of God’s action becomes the unknown city (cities).
The rhetorical purpose behind this is further explained by the narrational texture and pattern
showing that the author/narrator progressively reveals the name of the city from an unnamed
city such as ‘the city of chaos’ or ‘the fortified city’ (cf. 24:10; 25:2; 27:10) to Zion/Jerusalem,
the holy mountain (cf. 24:23; 27:13). Further, the study of the argumentative texture and
pattern reveals the author’s reasons for God’s judgment of the city. The main reason is the
city’s transgression (cf. 24:5-6). Under the sensory-aesthetic texture and pattern, it was noted
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that through the repetition of certain sounds and words, divine kingship is emphasized in
terms of God’s sovereign power and reign against human kingship and authority in the
fortified city. Along this line of rhetorical persuasion, human responsibility is encouraged in
terms of praying, trusting, waiting and, practising justice and righteousness in order not to just
endure God’s judgment but also to see God’s salvation.
Chapter 3 examined the ‘intertexture’ of Isaiah 24-27 showing the rhetorical aspect of the text,
especially in the use of recitation, recontextualizaton, reconfiguration, cultural intertexture
and social intertexture. The rhetorical character of our text suggests that the author of Isaiah
24-27 was either influenced by or his writing influenced other texts in the Hebrew Bible. For
example, intertextual connection with the Torah could be found about 12 times; with the
Nebi’im about 10 times; and with the Kethuvim about 6 times (cf. Hos 4:9/Isa 24:2; Amos
5:2/Isa 24:20; Mic 4:7/Isa 24:23 Mic 1:3/Isa 26:21). Thus, the intertextual connection may
indicate that the author of Isaiah 24-27 intentionally applies biblical traditions to the
reader/audience in his new context in order to show and reinterpret God’s grand universal
drama of judgment and salvation of the city. Consequently, “these citations contribute to the
overall message of chs. 24-27 that YHWH is establishing divine rule over the entire world at
Zion and that Israel’s experience serves as a paradigm for that of the world at large” (Sweeney
1996:323; cf. Renz 1999a:249). The important observation is that God’s universal plan and
vision are vividly demonstrated, particularly through divine judgment and salvation and that
the centre of the universal drama is the city, Mountain Zion/Jerusalem. Furthermore, the
intertexture of Isaiah 24-27 illustrates God’s conjugal relationship with the city
Jerusalem/Zion. From this point of view, it can be observed that the author of Isaiah 24-27
evoked this intimate relationship to expose the seriousness of the people’s unfaithfulness and
its consequences.
In Chapter 4, which addressed the social and cultural texture of Isaiah 24-27, we considered
the pre-exilic, exilic, and post-exilic political and social situations in Israel and Judah, in
particular how international situations influenced Israel, especially southern Judah.
Furthermore, regarding the social and political turmoil explained under the social texture,
seven religious responses to the world are examined; in particular, the conversionist and
revolutionist arguments. We noted that the study of Isaiah 24-27 uncovers strong
conversionist views. For instance, one of the views is that God’s judgment is incurred because
of the people’s transgressions. Therefore, they are strongly challenged to change their lifestyle
in terms of the social and religious life by means of a spiritual change of heart and
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commitment; persuasion of faith, joy, prayer, their relationship with God; and the
encouragement of faith in prayer. Further, from a revolutionist point of view, Isaiah 24:1-20
describes a cosmic scale of God’s judgment. However, explicit statements are also made
about God’s future salvation of the world and his people, i.e., the restoration of the city of
Jerusalem/Mount Zion. Some other arguments in the text also include thaumaturgical,
reformist, gnostic-manipulationist, utopian and introversionist. God’s initial judgment is
clearly attributed to the people’s iniquity but gradually God’s salvation is revealed through the
people’s response in faithful trust and justice in Zion/Jerusalem.
Additionally, the cultural texture shows that the dominant culture is a city life in which their
security and power are supported by their trust in the fortified city. However, under
counterculture, it is noted that trust in God is the most important attitude in the community of
faith, for God alone will provide the true meaning of shalom and salvation. Thus, in these
textures, it could be tentatively suggested that the exilic or post-exilic community of Judah
were exposed to theological issues such as God’s judgment and salvation of the city of
Zion/Jerusalem. This point is supported by the universal character of the message of Isaiah
24-27 with its focus on God’s rule of the nations and the return of Israel from exile to Zion
(27:12-13), which corresponds well with the setting of the late sixth century BCE as
represented in Deutero-Isaiah.
Chapter 5 combines the study of the ideological texture with the theological texture. The first
section, 5.1 examines the ideological texture of Isaiah 24-27 and shows the conflict between
different groups. The term, ‘the poor and the needy’ (25:4; 26:6) may suggest the presence of
social power struggles in terms of both the economic and the political structures, for in most
cases, powerful political or religious figures control the society and its economic life. Thus,
God’s judgment on authorities that abuse their power through injustice is clearly demonstrated.
Moreover, the ideological texture of Isaiah 24-27 is expressed against some false
understanding of Zion theology (or more correctly, “Zion ideology”). This Zion theology is
understood in terms of a conjugal relationship with God as husband and Jerusalem/Zion as
wife/widow. While depending on their human power as a fortified city, the people failed to
trust God alone and consequently, committed idolatry. Their false ideology caused a false
sense of security and its consequence was God’s severe judgement. This will be discussed
further in 6.2.1 below.
Moreover, in 5.2, the theological texture of Isaiah 24-27 is categorized into three subjects: the
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divine aspects (deity: God as King, Judge, Warrior, Gardener-Vinedresser and Husband; holy
person and spirit being), the interaction between the divine and the human (divine history and
human redemption) and the human aspects (human commitment, religious community and
ethics). Concerning the divine aspects, God’s metaphoric character is described as King,
Warrior, Judge, Husband, etcetera. Here, divine kingship is highlighted in terms of judgment
and salvation to replace human kingship which failed to execute justice and righteousness.
Consequently, God as husband demanded faithful responsibility from his wife Jerusalem/Zion.
Furthermore, in the relationship between the divine and human, it was noted that there are
continuities and discontinuities between prophecy and apocalypse in Isaiah 24-27. However,
our inclination in this study is toward an initial transformation of prophetic eschatology into
early apocalyptic seed in Isaiah 24-27. Under the human aspects, the focus is on the ethical
angle, for as a faith community, the people are bound to God’s covenant and law. In this line
of theological ethical argument, it is demonstrated that human ethical responsibility to execute
justice and righteousness is an essential part of a faith community.
Thus, the research question has been answered and the hypotheses have been proved and our
findings can be summarised as follow:

Table 6.1 – Summary of findings
Texture
Inner
&
Inter

Aspect
The rhetorical strategy, according to Inner and Inter textures, is that through the prophetic genre
of Judgement and Salvation, the narrator challenges the audience/reader to change their minds
and attitudes, especially about the city. In other words, a fortified city never provides safety and
peace but rather brings God’s judgment. In contrast, God alone provides salvation and
protection through God’s reign on Mount Zion/Jerusalem. This rhetorical feature is intensified
through the phrase: “God is the speaker” (24:3; 25:8).

Social

The Inner and Inter rhetorical strategies are deeply embedded in the Social and Cultural context.

&

In the midst of the historical and political confusion which was caused by international

Cultural

influence and Israel’s unfaithfulness and injustice, the people are encouraged to reflect on what
happened and what will happen to the city under God’s sovereignty in the late sixth century.

Ideological
&
Theological

In the Ideological texture, God’s judgment on Zion theology is demonstrated. In this texture, the
narrator debunks the belief that Zion theology can become “Zion ideology” when it is located
beyond prophetic voice and criticism. In this line of argument, the theological texture highlights
God’s viewpoint such as universalism and restoration of Zion/Jerusalem through God’s
salvation on the condition of human responsibility in the practice of justice and righteousness
and of critical reflection. In other words, there is no immunity for Jerusalem/Zion. When she
continues in rebellion against God, God’s judgment is inevitable, because God as husband does
not allow Jerusalem/Zion as wife to engage in negative behaviours. Thus, both ideology and
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theology are dialectically reflected in terms of God’s judgement and salvation which are also
dialectically combined on the basis of the people’s attitude in the city of Zion/Jerusalem.

6.2 Implication and contribution of study
As we indicated in Chapter 1, an overview of previous works on Isaiah 24-27 clearly show
that the attempt to understand the city in this text is a difficult exercise. Even though there are
many different suggestions in previous studies, it is hard to recall any understanding of the
city from a ‘Zion theology’ perspective except Doyle’s observation of a conjugal relationship
between God and his people. The reason for this is that, the contributions of most recent
monographs and commentaries are in the areas of historical, form critical, literary, and even
canonical discussions. Here are some examples:

Table 6.2 – Summary of scholarly works on ‘the city’ Isaiah 24-27
Commentaries
Sweeney (1996)

Blenkinsopp (2000)
Childs (2001)

Monographs
Johnson (1988)
Doyle (2000)

Nitsche (2006)

Aspect
Sweeney’s commentary mainly combines form-critical method in with redaction
criticism. Thus, the study examines topics such as the structure, genre, setting and
intention of Isaiah 24-27 in order to show the liturgical setting of the rebuilding of the
destroyed temple.
The study is based on historical criticism even though the author notes recent significant
changes in Isaianic study that is focused on the unity of the book. In his analysis of
Isaiah 24-27, he suggests that the anonymous city is Babylon.
The commentary represents Childs’ lifelong study of Isaiah from the perspective of the
canonical approach. Thus, regarding Isaiah 24-27, he concentrates on the theological
rather than the historical subject in order to present “a real world of oppressive rulers
and proud cities, yet at the same time to view events as representative of a larger pattern
within God’s eschatological purpose” (Childs 2001:174).
Like Sweeney, Johnson adapts a form-critical approach to argue that Isaiah 24-27 is not
apocalyptic in nature and to show, in addition, that the unknown city is Jerusalem.
Doyle’s study focuses on the indicators of metaphorical types in order to study the
author’s purpose. As a result, he reveals “YHWH as the husband of Zion and… Zion as
a collective term for Jerusalem, its inhabitants and the people as a whole” (Doyle
2000:371). In this conjugal relationship, God’s judgment and salvation are understood.
This study is mainly based on a literary approach rather than on historical criticism.
Nitsche’s focus is on Isaiah 24-27 as a “dramatic text” which he compares with the
Qumran Isaiah scroll in terms of the public narration of the three voices of the chorus:
Isaiah’s, personified Zion’s and God’s.

Further, this study has shown that in the text of Isaiah 24-27, Zion theology is criticised in the
light of God’s kingship and the marital relationship conveyed in the covenant. Furthermore,
God’s judgment and salvation are expressed in a dialectical way. In other words, God’s
judgment is not just the end of the discussion, it is always mingled with God’s salvation.
From the above study, some contributions can be offered in the following regard:
•

Criticism of Zion theology
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a) Criticism of the city of Zion/Jerusalem
b) Criticism of particularism in dialectical relationship with universalism
c) Criticism of human responsibility
•

Korean context

6.2.1 Criticism of Zion theology
In this segment, our criticism of Zion theology will be in three parts as listed above.
6.2.1.1 Criticism of the city of Zion/Jerusalem
It appears that the chapters in our text are dominated by contrasts - a contrast between the
strong city of salvation (Jerusalem) in the land of Judah, on the one hand, and the strong and
fortified city or (two) cities which will be destroyed, on the other. This understanding is
dominant among scholars (cf. Seitz’s ‘tale of two cities,’ 1997; and from a New Testament
perspective, Rossing’s ‘choice between two cities,’ 1999). In our judgement, this view needs
to be re-evaluated. The main reason is that the city in Isaiah 24-27 is described in ambivalence
rather than in contrast: Jerusalem is equivalent to Babylon.
In the study of the city, it is observed that the city needs to change and to be reformed
continually. In other words, as far as God is concerned, every city needs to be challenged and
be ready to repent in order to follow his will. A critical reading or understanding of the above
view seems to support Carroll’s concept of “the twin-souls-of-one-city” (Carroll 2001a:55).
Carroll’s basic argument is that we cannot easily distinguish between “the two cities - the city
of humankind and the city of God” (Carroll 2001a:55). His suggestion boils down to a reading
of “the city as symbolic geography,” in the Bible:
Of course in topographical terms there are hundreds and thousands of cities in the Bible (cf.
Isa. 25:3 ‘cities of ruthless nations’), but in the symbolic geography of the Book we may see
each and every city as one aspect of the city of humankind. Whether that be the city of
dreadful night or the city of peace and harmony or the city of chaos or the strong city or
whatever, each city may be at any one time either faithful or whorelike, peaceful or warlike
(or perhaps all these different incarnations at the same time). Taking such a symbolic reading
to the city trope then leads on to readers making the obvious equation that Jerusalem equals
Babylon in the symbolic geography of the Bible.
Carroll’s (2001a:56-7; [Carrol’s italics])

As Carroll himself acknowledges, his approach might sometimes be “unpalatable for the
conventional ecclesio-theological reader of the Bible” (2001a:54). In our view, his work
appears to focus mainly on “the dark side of the Bible.” Personally, one might also be
somewhat uncomfortable with his typical Ideologiekritik reading of the Bible (cf. 1992:79-93;
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1994:1-15; 1995:25-45; 2001b:102-16) but it should be acknowledged here that Carroll’s
engagement with the text and his ideas qualify him as a critical dialogue partner for this study.
Moreover, in the case of the study of Isaiah 24-27, especially of the city, Carroll’s idea is very
insightful. In this study, we have endeavoured to draw on scholars’ opinions and debates as
much as possible but Carroll’s proposal appears to challenge the views of many previous
scholars. In other words, the description of the city as “the city of God” (Augustine’s term)
versus “the city of men” or Jerusalem as a transcendental city versus Babylon as a heathen
city, may be an inaccurate dichotomy.
In our view, which is somehow in contrast to previous scholarly position, every city
represents a facet of human cities, which may reflect positive or negative aspects at any
particular moment. 206 This way of reading Isaiah 24-27, may imply that “Jerusalem is
equivalent to Babylon” or vice versa. This is not to say that one disregards Jerusalem’s
transcendental character as a holy city but rather one is challenged to consider Jerusalem in a
different way, such as, as a human city as well as in terms of being the object of God’s
judgment and salvation (McConville 2002:38). The point here is that there is a need for
balance; and this could also apply to other national cities including Babylon. Carroll’s insight
can remind us that different voices co-exist in understanding the city in Isaiah 24-27.
The above argument is well-illustrated when we consider that Jerusalem can be viewed from
two sides. First, according to Towner (2000:16), Christians, especially in the West (and in our
opinion, in Asia as well), tend to consider the city of Jerusalem as the holy city:
There never was a time in the religious tradition of the West that Jerusalem was simply a
secular city. Beginning with our earliest Scripture, the Hebrew Bible, we have viewed it
through the lens of the imagination as the earthly counterpart of the heavenly city of God. For
the last 3 000 years, its terrible burden has been to be “the holy city” (Isaiah 52:1).

This kind of ideal and sacred Jerusalem is vividly depicted by Bernard of Cluny (quoted in
Towner 2000:16), a 12th century poet:
Jerusalem the Golden, with milk and honey blest,
Beneath the contemplation sink heart and voice oppressed.
I know not, O I know not, what joys await us there;
What radiance of glory, what bliss beyond compare.
They stand, those halls of Zion, all jubilant with song,
206

For instance, some Old Testament texts depict several hated symbols of evil cities (or nations), such as Egypt,
Nineveh and Babylon, as the object of God’s blessing. Consider Isaiah 19:25: whom the LORD of hosts has
blessed, saying, Blessed be Egypt my people, and Assyria the work of my hands, and Israel my heritage;
Jeremiah 29:7: But seek the welfare (shalom) of the city where I have sent you into exile, and pray to the LORD
on its behalf, for in its welfare you will find your welfare.
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And bright with many an angel, and all the martyr throng.
The Prince is ever in them, the daylight is serene;
The pastures of the blessed are decked in glorious sheen.

However, there is other side of the city of Jerusalem: the real one that is characterized by a
human history of oppression, injustice, idolatry, etcetera.207
In sum, Carroll’s argument challenges our theological understanding of the city of Jerusalem.
In other words, the name and place of Zion/Jerusalem are not immune to the contamination of
sinful life and are never a guarantee for the security and salvation of the city. When there is
transgression in the city, God’s judgment is inevitable and when there is repentance, God’s
salvation is abundant.

6.2.1.2 Criticism of particularism in dialectical relationship with universalism
Regarding Zion theology, the relationship between universalism and particularism is
important when examining God’s act toward Zion/Jerusalem (Anderson 1999:174). In Isaiah
24-27, there seems to be a dialectical relationship between universalism and particularism.
For instance, in Isaiah 26:19, resurrection is promised only to the righteous while the wicked
are expressly excluded (Jacob 1958:313). Nevertheless, on a deeper level, Jerusalem became a
centre not only for Israelite pilgrims but for all nations (Isa 2:2-4; 27:12-13; 60; cf. Weinfeld
1979:57). Thus, Vriezen (1966:68) suggests that Isaiah 24-27 holds “both particularist and
universalist traits,” that is, against “the character of Jewish particularism”.
Moreover, we may consider that universalism is developed on the particularism on which
Zion theology (or ideology) was centred (Greenberg 1979:115). The structures of Isaiah 24:23
and 27:13 are constructed by an inclusio, especially in the theme of particularism. In Isaiah
24:23, God’s inauguration of kingship is pronounced on Mount Zion/Jerusalem and in Isaiah
27:13, the people of Israel then gather together on Holy Mount Zion/Jerusalem to worship
God. As Kaminsky and Stewart (2006:139-163) indicate, we should not neglect to understand
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One of the voices concerning the human side of the city of Jerusalem is well-described in Leonard Cohen’s
lyric:

Jerusalem of blood
Jerusalem of amnesia
Jerusalem of idolatry
Jerusalem of Washington
Jerusalem of Moscow
Let the nations rejoice
Jerusalem has been destroyed
(Cohen 1984:#25, quoted by Carroll 2001:55)
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that God’s universalism is conditioned by the particularism, that is, by “Israel’s election and
the exaltation of Israel’s God” (Kaminsky & Stewart 2006:140). This argument is also
supported by Preuss (1996:302) who claims that the “participation of the nations in the
community of God’s people and in their salvation consequently is not only made possible by
YHWH but at the same time is thought to be mediated by Israel and its destiny as well as by
Jerusalem and its Zion...”
Furthermore, as the intertextures in Chapter 3 indicate, God’s universalism is vividly
emphasised and developed but we have to consider, in addition, the significant theological
change of tone from particularism to universalism. In this regard, it seems to us that
Eichrodt’s statement remains important. Eichrodt (1961:487) asserts that God’s covenant is
manifested in the theological character, especially in universalism such that even though there
are “particularist and nationalist tendencies,” it is possible to see “the power of the
universalist hope shine out more brightly.” In the line of Eichrodt’s argument, Gese (1981:83)
also points out that Isaiah 25, the centre of the Isaiah apocalypse, shows by analogy to the
Sinai revelation in Exodus 24 that at the end of time, the telos, the Zion revelation, will be
there just as the Sinai revelation was there at the beginning. As Sinai has been replaced by
Mount Zion, the world mountain, so Israel has been replaced by all the peoples. Consequently,
Gese (1981:133) emphasizes that at the eschatological feast of the kingdom in Isaiah 25:1-10a,
which corresponds to the feast of the Sinai covenant in Exodus 24 (cf. Isa 24:23c; Ex 24:9-11)
but is celebrated on Mount Zion with all the nations, the song of thanksgiving is sung (vv. 14) and this transforms the feast into the thank offering of the entire spiritual community of
God. Recently, it is continually echoed in Levin’s statement that the “vision holds out the
ultimate prospect of an unconditioned community with God for all mankind, and its final
redemption” (Levin 2005:127-128) in an apocalyptic day.
In other words, in universalism, God’s mighty kingship through judgment and salvation is
expressed clearly in terms of the challenge against privileged particularism as Hengel
(1974:181) expresses:
Apocalyptic took up the themes provided by the Old Testament prophecy, of Yahweh as the
Lord of history, his judgment over the peoples, the liberation of Israel and the establishment
of the rule of God, and incorporated them in a new universal, world-historical, indeed cosmic
framework.

In sum, there is a critical engagement with Zion theology which shows that Jerusalem/Zion is
not only accused and punished, but promises of salvation are also made about its future
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(McConville 2002:32-3). This theological theme is also an important stream in the book of
Isaiah which “can be described as the book of YHWH and Zion; that is the theme of the first
chapter, and it recurs regularly through the whole book” (Ward 1991:64). It is important to
note also that Zion/Jerusalem has her own particular relationship with God even though that
particularism is in relation to universalism as Hengel reminds us in the statement above.

6.2.1.3 Criticism of human responsibility
As demonstrated above, reading the ‘city’ as a prophetic announcement is a theologicalethical challenge. It is important to note that God not only invites the faithful community into
his holy city but also challenges them to live in the city by practising justice and righteousness
(cf. Jacob 1958:20; Albertz 2002:94-5), even within a universal and eschatological framework
(Wright 1997:590).
Under human accountability, God’s judgment and salvation are shown as dialectically related.
For instance, for Zimmerli (1993:141), “life before God” must be rooted in “the response of
obedience” because the gift of Yahweh’s gracious love is embedded in the people’s
requirement and responsibility. Thus, in Zimmerli’s view, human accountability inevitably
involves “the tension between what the law given by Yahweh seriously requires on the one
hand, and on the other the concomitant superabundance that is an unearned gift” (Zimmerli
1993:143). However, in this tension, “human righteousness” and “Israel’s holiness” are
indispensable for real life (Zimmerli 1993:143-4). In the text of Isaiah 24-27, God’s
covenantal love and human obedience are demonstrated in God’s judgment on wicked people
and powers (Isa 24) and, in contrast, God’s great salvation is revealed through his reign on
Mountain Zion/Jerusalem and the great banquet to which all the nations and his people are
invited (Isa 25-27; cf. Zimmerli 1993:229-30). This universal salvation is somewhat opposed
to the attitude of some Israelites who refuse to take care of foreigner and abuse strangers.
Furthermore, concerning ethical and theological issues in the text, Childs (1993:681) claims
that the prophetic message is “offering a direct confrontation with the transcending reality of
God himself”, and that “the prophets’ demand for righteousness and truth called into question
the whole of Israel’s religious and cultic practice (Isa 1:4ff)”. Thus, in the canonical process, it
is important to note that like von Rad’s suggestion, the divine ethical imperative was
formulated for later generations:
[A] prophet’s life as a concrete example of faithfulness was appended to his oracles to serve
as a paradigm for post-exilic Israel (cf. Jer. 20:1ff.; 26:7ff.; 45:1ff.; cf. Isa. 53:1ff)… an
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obedient remnant was drawn, not merely as an eschatological ideal, but of a concrete
community of righteousness and faith which served as ‘signs and portents in Israel’ of the
kingship of God (Isa. 8:16ff.)
(Childs 1993:682)

Thus, for Childs, God’s impending judgment is near and present in the community but God’s
salvation has also never ceased in the faith community that practises justice and righteousness.
In addition, Preuss (1996:186) remarks that God’s election of Israel for communion with his
world is the central theme of the Old Testament and this is expressed in terms of moral action;
that the community which is chosen as a result of God’s free gift must practise an ethical
lifestyle. In a practical sense, therefore, the centre of this ethics is culminated in “service to
God”. Eventually, this “service to God” is more and more turned into “the ethics of response”
through “justice and faithfulness to community” (Preuss 1996:186, 191). In fact, it remarkable
that the ethics of Israel increasingly focused more on “the welfare of the community” than on
“the good fortune of the individual” (Preuss 1996:193). Regarding our text, the faith
community is encouraged to seek God’s salvation in the time of tribulation because God not
only judges the nations (e.g. Moab; cf. 25:9-12) but also offers a great feast (25:6; cf. Preuss
1996:302).
Through the study of Isaiah 24-27, we have attempted to show that God’s kingship is
expressed in an apocalyptic manner which is beyond human power and intervention in order
to emphasize God’s absolute sovereignty in controlling human destiny, especially the city. In
line with this odd literary genre, there still exist traditional prophetic thoughts which demand
human responsibility on issues such as repentance, execution of social justice and
righteousness in life (cf. Isa 25:4; Wolf 1962:843). In other words, even though there is the
influence of evil spiritual power on the city, it also important to note that human responsibility
in terms of moral and ethical life is inevitable in the faith community (Wright 1983:108).
Indeed, the prophet’s emphasis is that the divine-human relationship is based on covenant and
it entails responsibility (Birch 1991:246). Furthermore, human responsibility is deeply
reflected in a marital relationship with God, as Doyle (2000) indicates.
In the end, what is the theological challenge for us? Why do we still care about the city - the
city of Jerusalem? The reason is that God never gives up his love for the city and the city can
still be a place to worship God and to practise justice and righteousness as Brown and Carroll
(2000:11) show:
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The city can be a tangible witness to God’s care for all people. Yes, the city can even capture
something of Eden. And like that primeval couple, we are called upon to cultivate by the
sweat of our brow the soil of God’s victory garden until it bears fruit, not a forbidden fruit,
but the fruit of the knowledge of our Lord, who creates all things fresh and new.

When we consider the city as the community or people Israel (cf. Levenson 1992:1098;
Goldingay 2001:18), the ethical life is inevitable. However, the issue at stake is that this
ethical life is God’s command; God demands justice and righteousness in the community
(McConville 2002: xx). In other words, the goal of the prophet was not “accurate prediction”
but rather persuading the community to change (Carroll 1979:33, 67; Hutton 1994:128).
According to Brown and Carroll (2000:4), in Scripture, the city constitutes a central context
for faith and practice.
The people of Isaiah’s time were living in a transitional moment and in a time of tribulation.
God’s reign was promised but it was yet to be completely established. The author and the
people of Isaiah 24-27 experienced this difficult time but it did not cause them to despair or
give up on life. Instead, they were encouraged to live in hope, trust, and faith. Furthermore,
their lives needed to reflect the memory of God’s promise, salvation and commandment. The
reason is that, from a theological-ethical perspective, the prophetic announcement is deeply
rooted in their memory and in the experience of the divine in the Old Testament such as in
Genesis 24:5 and in Exodus (cf. 25:6; 26:20; 27:1). In other words, they must not just live in
the Promised Land or the city of Jerusalem/Zion but rather, they must practise justice and
righteousness. Jerusalem should be a city of justice and righteousness (McConville 2002:33).
In this ethical responsibility, they may live in hope in the time of tribulation:
Above all, the suffering community of Israel is instructed on life lived between the two ages.
The perspective often fluctuated between participating in the suffering of the whole world
(24:16b) and in entering into the celebration of the new in God’s eschatological banquet
(25:6)
Childs (2001:173-4)

6.2.2 Korean context
From a Korean researcher’s perspective, one would conclude that human accountability poses
an important theological-ethical challenge for the Korean society, and especially to Korean
churches.
The country, which traditionally depended on agricultural environment, has undergone rapid
economic growth since the 1960s when it began to focus on industrial development. This kind
of growth inevitably brings significant social changes to the society as it transforms from a
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rural to an urban society. The centre and symbol of this change is the capital city, Seoul, and
its metropolitan region. In Seoul, “the population has seen a 400% increase in the last 35
years, reaching 20.2 million, nearly 45% of the total national population.” Consequently,
Seoul’s growth “has been coupled with its near absolute dominance of the nation’s economic,
political, social, and cultural scene” (Ha 1999:87).
The problem is that while many people enjoyed a comfortable life, “the city became more
active in its economic role aggravating the conflict between the poor and the rich, the
dehumanization phenomenon which accompanied this change as well as its various impacts
on the society” (Im 1987:25).
In this situation, the Korean church is increasingly criticised for failing to execute justice and
show ethical responsibility. In our opinion, the main reason behind this criticism is a
theological matter. It appears that the church’s theology has become somewhat transformed
into ideology by supporting capitalism while neglecting the poor and the minority in society.
Consequently, Korea’s communal church became a self-interested individualistic church
focused on its own development and benefit while avoiding social responsibility and justice.
The Korean church failed to become an alternative (faith) community to the Korean society.
In order to overcome this challenge, the Korean church must first reflect on the criticism of
Zion theology, a theology which became an ideology that promoted personal benefits and
ignored other contrastive voices. Furthermore, in this line of argument, human ethical
responsibility to the city as a factor in God’s judgment and salvation needs to be emphasized.
Recently, some Korean churches have become rich and powerful but are neglecting the poor
and the needy; this theological stagnation in such Korean churches can become a church
ideology that is beyond prophetic voice and criticism. However, the prophetic voice should
never be muted. Thus, Brueggemann’s (2002b:4) remark concerning the city is an important
voice. He notes that the city which was “promised to create space for human joy and freedom
became the very source of dehumanizing exploitation and oppression” such as economical
segregation and racial prejudice, etcetera. Thus, an ethic of care or a communal ethos, which
is rooted in the Korean tradition and the Bible, can be endorsed to complement the potential
defects of an individualistic civil society and of the church (Kim 1999:31). This ethic of care
should also demand from the faith community, human responsibility on issues such as
repentance, execution of social justice and righteousness in life (cf. Isa 25:4; Wolf 1962:843),
as we noted earlier. We can also recall our observation that the divine-human relationship is
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based on covenant and that this entails responsibility.

6.3 Suggestions for further research
From our study of Isaiah 24-27, certain issues crop up, which need further attention. First, as
we noted, Isaiah 24-27 needs to be considered within the framework of Isaiah 1-39 and even
of the whole book. The reason is that not many scholars attempt to study the text in unity and
as a whole but rather tend to see a fragmentary, disjunctive nature in the literary composition.
However, it seems that by studying the text in relation to the whole, its theological meaning
can be more easily discerned than in a study which focuses on the segments of text.
Secondly, in order to enhance this theological insight, a socio-rhetorical approach, which is
one of the multi-dimensional approaches, may prove invaluable especially because this socialrhetorical method has not been employed much in Old Testament study when compared to
New Testament study (cf. Gowler 1994:1-36; Gowler, Bloomquist & Watson 2003; Combrink
2007) and it is completely absent in studies of Isaiah 24-27. For this reason, greater attention
to the different facets of this approach can be a refreshing change in future discussions of the
text and of the book of Isaiah as a whole.
Furthermore, although the emphasis in this study is on the apocalyptic character of the book
as observed in Isaiah 24-27, there is a new appreciation from prophecy to apocalyptic.
Consequently, it appears that the study of the apocalyptic would require more attention, not
only in Isaiah but in other books of the Hebrew Bible. It would be interesting also to
investigate not only the eschatological-apocalyptic character of other prophetic texts such as
Jeremiah, Ezekiel, Zechariah, etcetera, but also from the perspective of God’s judgment and
salvation using the socio-rhetorical method.
Finally, in Chapter 4, we raised the issue of possible social conflicts between the remnant of
people in Judea and their brethren who returned from exile. The nature of the conflicts and the
ways in which the two groups co-operated (e.g. in rebuilding the Temple) in spite of their
conflicts would require further inquiry. This refers us to the subject of social justice, which is
rather crucial in today’s world, especially in terms of the relationship between the poor and
the rich. We are persuaded that this would demand urgent attention.
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