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Abstract: The Book of the Prophet Isaiah does not use the noun “hope” (mpn, tigwah), but
rather various verbal roots, such as mp (qwh), 5> (yhl), non (hkh), to formulate the action
“to hope” Moreover, Isaiah’s vision of hope is expressed with a particular target in a concrete
situation-in-life (Sitz im Leben). This study explores the centrality of communal hope amid
the woundednessin Isaiah 59, arguing that the specific content of hoping action, “We hope for
the justice” (vawnb mp), nagaweh lammispat, v. 11), in the Isaian community, emerges from
the “postexilic exile” context, in which both the Lord and people felt the absence of justice
(vnwn 1X, én mispat) The desperate state of justice in the Isaian community is considered
the reasonable background of the violent depiction of God and the preferential employment
of verbs over nouns to express the communal hope in Isaiah 59. The relevance of Isaiah’s way
of describing the communal hope for justice is convincingly presented in the communities
and societies where justice is absent due to the wickedness of tyrannical government. The
paper appeals to its readers’ sympathy with the victims of injustice brought about by the
“Extrajudicial Killings” (EJKs) or “Extralegal Killings” (ELKs). Isaiah 59, indeed, is the
prophetic message of hope for justice at the intervention of the Lord.

Keywords: hope, justice, violence, innocent blood, postexilic exile, YHWH

* Peter Tran Xuan Vu, SVD can be contacted at s tranxuanvusvd @gmail.com.

« PHILIPPINIANA SACRA, Vol. LX, No. 183 (September-December 2025) pp. 563-590.
DO https://doi.org/10.55997/3005pslx183a5



564 | PETER TRAN XUAN VU, SVD

Abbreviations

Most abbreviations in this paper follow the style in Billie Jean J. Collins et al. (ed.),
The SBL Handbook of Style: For Biblical Studies and Related Disciplines , 2" ed. (SBL Press,
2014). A few other entries are drawn from Siegfried M. Schwertner, IATG 3: Internationales
Abkiiryungsverzeichnis fiir Theologie und Grenzebiete: Zeischriften, Serien, Lexika, Qellenwerke
mit bibliographischen (De Gruyter 2014).
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Brown, Francis, S. R. Driver, and Charles A. Briggs. A Hebrew
and English dictionary

Biblia Hebraica Stuttgartensia. Edited by Karl Elliger and
Wilhelm Rudolph

Eerdmans Critical Commentary

Forschungen zur Religion und Literatur des Alten und
Neuen Testaments

Gesenius, W., Gesenius” Hebrew Grammar. Edited by E. Kautzsch
and translated by A. E. Cowley. Dover, 2026

The Hebrew and Aramaic Lexicon of the Old Testament. Ludwig
Koehler, Walter Baumgartner, and Johann J. Stamm. Translated
and edited under the supervision of Mervyn E. J. Richardson. 4
vols. Brill, 1994-1999

Hebrew Bible monographs

Historical Commentary on the Old Testament

Interpretation: A Bible Commentary for Teaching and Preaching
International Critical Commentary

Journal of Biblical Literature

Journal for the Study of the Old Testament Supplement Series
Lexicon of the Old Testament
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New American Bible

New American Standard Bible
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NET
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OTL

pl

ROT
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TNK
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VTSup
Vulg.
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Introduction

New English Translation

New International Reader’s Version
New International Version

New Jerusalem Bible

Tanakh: The Holy Scriptures: The New JPS Translation
according to the the Traditional Hebrew Text

New Revised Standard Version Bible (1989)
New Revised Standard Version: Catholic Edition
Old Testament Guides

Old Testament Library

plural

Reading the Old Testament

Septuagint and Cognate Studies

singular

Subsidia Biblica

Greenberg, Gillian and Donald M. Walter, trans. The Syriac
Peshitta Bible with English Translation: Isaiah
(Gorgias Press 2012)

Targum Isaiah

The new translation into contemporary English of the
Holy Scriptures according to the traditional Hebrew text

Traditional Hebrew Text
verse(s)
Supplements to Vetus Testamentum

Vulgate

Westminster Bible Companion

ope is one of the main profound theological themes of Isaiah’s vision.
It is expressed in different modes: explicit and implicit. It is presented
intertwined with oracles of “doom” or judgment. It covers the extended
period (8" century BCE — S* century BCE) in the history of the
Israelites. Thus, Isaiah’s vision of hope is expressed from the pre-Assyrian exile
through the exilic periods in Assyria and Babylonia up to the post-Babylonian exile.
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This paper first presents the explicit expression of hope in the Isaian corpus, focusing
on the usage of the Hebrew verbal root for the verb “to hope for, to wait for” [mp
(qwh), 5r (yhl), non (hkh)] in a concrete situation in life (Sitz im Leben). Then, the
particular theme of communal hope amid woundedness in Isaiah 59 is discussed. This
study concerns the dominant use of the verbal form to express the communal hope
in the Isaian community. It argues that the specific content of the hoping action, “We
hope for the justice” (vwnb mp), nagaweh lammispat) in Isa 59:11, emerges from the
“postexilic exile” situation of the Isaian community, in which both the Lord (mi,
YHWH) and people felt the absence of justice (v3wn X, én mispat). The desperate
state of the Isaian community is considered the reasonable background of the violent
depiction of the Lord and the preference for verbs over nouns to express communal
hope. Such an insight is drawn from the “diachronically reflected synchrony™
approach to Isaiah 59.3

The Explicit Expression of Hope in Isaiah’s Vision

In the Hebrew Bible, there are three roots of the verb “to hope for, to wait
for”: mp (qwh), 5r ((yhl), nan (hkh). Among these, mp (qwh) is mostly used (41
times) in the piel verbal form to convey hope explicitly. Its majority usage is in
wisdom writings, such as Psalms (16 times), Job (S times), Proverbs (1 time), and
Lamentations (2 times). Unlike other prophetic books, Isaiah does not use the noun
mpn for “hope* (Mmpn, tigwah), it, instead, uses the verbal form (15 times). The most

! This term was coined by Bradley C. Gregory as a reference to the socio-historical context of
the Third Isaiah (56-66), especially Isa 63:1-3. He describes, “A prophet in postexilic Palestine is
preaching as though he were in exile. In other words, even though the situation he is addressing is
after the end of the historical exile, the presupposition of his message is that the exile is in some way
continuing” See Bradley C. Gregory, “The Postexilic Exile in Third Isaiah. Isaiah 61:1-3 in Light of
Second Temple Hermeneutics,” JBL 126/3 (2007): 488. This hermeneutical lens is also shared by
modern scholars. For example, Dempsey points out the struggles of the returnees in their homeland
after their exilic period in Babylon (roughly 539-400 BCE, specifically around 520 BCE, just before
the temple’s rebuilding). See Carol. ]. Dempsey, OP, “Third Isaiah” in The Jerome Biblical Commentary
for the Twenty-First Century, eds. John J. Collins, et al. (T&T Clark, 2022), 862.

2 This approach traces the biblical texts in broad strokes (in den grofen Linien), ie., equal
consideration of diachrony and synchrony. The exegetical process, therefore, starts with the final text
(synchrony), but it also considers the historical development process(es) of the text (diachrony). See
Ulrich F. Berges, The Book of Isaiah: Its Composition and Final Form, trans. Millard C. Lind; HBM
46 (Sheffield Phoenix Press 2012), 34. The original name of this approach in the German language,
diachron reflektierte Syncronie, can be found in Ulrich F. Berges, Das Buch Jesaja: Komposition und
Endgestalt, Herdes Biblische Studien 16 (Herder, 1998), 10.

3 Chapter 59 should also be read in the literary context of the whole book, as recently proposed
by scholars. See Benedetta Rossi, Dominic S. Irudayaraj and Gina Hens-Piazza, eds., Unity in the Book
of Isaiah, Library of Biblical Studies/Old Testament Studies (T&T Clark, 2024).

* It occurs in Jeremiah (29:11; 31:17), Ezekiel (19:5; 37:11), Hosea (2:17), Zechariah 9:12),
Psalms (9:19; 62:6; 71:5), Job (4:6; 5:16; 6:8; 7:6; 8:13; 11:18.20; 14:7.19; 17:1S5; 19:10; 27:8),
Proberbs (10:28; 11:7.23; 19:18; 23:18; 24:14; 26:12; 29:20), Ruth (1:12), and Lamentations
(3:29).
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frequent occurrence of the verb “to hope” testifies to the significance of the hope
motif, among other theological themes, in Isaiah’s vision.

The Lord’s Hope (Isa 5:1-7)°

It is interesting to note that the first explicit expression of hope in Isaiah’s
vision is used for the Lord (m, YHWH). The root for the verb “to hope for, to wait
for”, mp (qwh), is used 3 times in the parable of the Lord’s Vineyard (vv. 2, 4, 7). This
parable is extended to cover the whole social life of the Lord’s people (the inhabitants
of Jerusalem and Judah). Being the owner of the “vineyard,” the Lord hopes for the
good grapes (0721, ‘dnabim); however, it yielded the rotten grapes (o"wxa, ba ‘usim).
The implied meaning of “good grapes” is revealed at the end as “justice” (vawn,
mispat) and “righteousness” (727%, sadaqah).

In contrast, the “rotten grapes” are “bloodshed/oppression/violence/
injustice” (Man, mispah) and “cry of distress”/ “iniquity” (7pvy, sa ‘dqah). Here,
Isaiah presents the reality of the divine nurture being turned to rejection. Hence, the
Lord’s hope is turned to desperation by his people.

Declaration of One’s Hope for/in the Lord

Isa 8:17 — I will wait for the Lord (mi% *nvam, wahikiti I 'ddonay) who is
hiding his face from the house of Jacob, and I will hope in him
(5, waqiwwiti-1o).

Isa 25:9 — Lo, this is our God;
we have waited for him ("> 1mp, giwwinii 16)
so that he might save us.
This is the Lord for whom we have waited
(Y2 1R, qiwwind 16);
let us be glad and rejoice in his salvation.

Isa 26:8 — In the path of your judgments,
O Lord, we wait for you (1mp, giwwinika)

Isa 33:2 — O Lord, be gracious to us;
we wait for you® (\p 79, loka qiwwinit).
Be our arm every morning,
our salvation in the time of trouble.

* All scriptural citations in this paper are from NRSVCE; unless otherwise noted.
¢ “We hope in you” (NJB).
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The Lord’s Assurance of Benefit for Those who Hope in Him

Isa 49:23 - Kings shall be your foster fathers,
and their queens your nursing mothers.
With their faces to the ground
they shall bow down to you, and lick the dust of your feet.
Then you will know that I am the Lord;
those who wait for me shall not be put to shame
("p WK R, dser 16 -yeboswii goway).

Isa 51:5 — I will bring near my deliverance swiftly,
my salvation has gone out
and my arms will rule the peoples;
the coastlands wait for me (np o»x X, ‘élay ‘iyyim yagawwii)’
and for my arm they hope. (507 w5, wa el- zaro 1 yayahélin)®

Isa 60:9 - For the coastlands shall wait for me (np 07 "5, li “iyyim zagawwit),’
the ships of Tarshish first,
to bring your children from far away,
their silver and gold with them,
for the name of the Lord your God,
and for the Holy One of Israel,
because he has glorified you.
Unexpected Theophany

Isa 64:1-3 — 'O that you would tear open the heavens and come down,
so that the mountains would quake at your presence—
*as when fire kindles brushwood
and the fire causes water to boil—
to make your name known to your adversaries,
so that the nations might tremble at your presence!
*When you did awesome deeds
that we did not expect (mp1 X5, 16" nagawweh),
you came down, the mountains quaked at your presence.

Having briefly surveyed the verbal forms associated with “hope” in the Isaian

corpus, we now move to examine how the Isaian community’s hope is expressed in

7 “The coasts and islands will put their hope in me” (NJB).
$ “They shall look to My arm” (TNK).
? “The coasts and islands put their hope in me” (NJB).
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Chapter 59. It is essential to note, at this point, that the prophet’s choice of verbal
form, rather than a noun, does not merely convey psychological waiting or passive
longing; it reveals a relational stance before God shaped by covenant, justice, and
salvation. The language of “hope” here becomes theology in motion: the way Israel
hopes exposes both the depth of human helplessness and the persistence of trust that
reaches beyond immediate historical failure. Thus, the grammar of Isaiah 59 invites
us to ask not only “how” hope is expressed, but “in whom” hope is ultimately placed
and “what kind of future” God is bringing into being.

The Communal Act of Hoping in Isaiah 59

The hope of the Isaian community in Isaiah 59 is expressed in the context of
the absence of justice. The unjust situation manifests in the prophet’s “accusation”
against the corrupt people (vv. 1-8). Interestingly, the community’s “confessional
lament” includes their act of hoping for light, justice, and salvation (vv. 9-15a). It is
important to note that the communal act of hoping nagawweh ( (mipappears at the
center of the pericope (v. 11). The paper now proceeds to examine the situation of
the Isaian community in Chapter 59, according to the Masoretic text and its English

translation as follows:

Translation Verse Number Masoretic Text (BHS)
Behold! The hand of YHWH is not too YU T T8RP RY 1
short to save,'! and his ear is not too dull'? 1 VMWH WIR 77207K7
to hear.
Instead, your iniquities separate you and 033 0°%72n 1T DNIYTON °?
your God; and your sins hide his face® 2 1ADIT DI NNV DTN 1727
away [so as not] to hear [you]. BalalizgaRablaRalhb

!0 Instead of translating the tetragrammaton, 71177, this paper prefers its transliteration, YHWH,
which should be pronounced as “Adonai” or “the LORD.”

! The use of min (1) with an infinitive, méhésia * (vwinm, hif il) and missoméa * (vnwn, qal), in
this verse, most likely expresses the action the subject cannot perform. For similar examples, see Paul
Jotion and Takamisu Muraoka, A Grammar of Biblical Hebrew, SubBi 27 (Gregorian & Biblical Press,
20490 ,(90.

2 HALOT, “ 722 ”, 4SS. This translation resonates with ebarunen (¢Bapvvev) in LXX, which
is from baruns (Baptvw), which means “to make unreceptive, unresponsive”. See also T. Muraoka,
“Bapbvw,” in A Greek-English Lexicon of the Septuagint (Peeters, 2009), 113.

13 MT, 1QIsa*, and 1Qlsa® have pnym (onn). Both pl. forms pnym (oan) and pnyw (15) occur
with only sg. meaning (“face”) in the Hebrew Bible. Particularly, in Isaiah, pnym (02n) occurs in $3:3
and pnyw (1n) is used in 63:9. So, the context of pnym (011n) 59:2, can allow it to have the meaning as
pandw (119, “his face”) as interpreted by the ancient translators (LXX, Vulg., Syr., and Tg. Isa.).
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Because your palms have been defiled"*
with blood and your fingers with iniquity;
your lips spoke deception and your tongue
is used to utter'* injustice.

DMYIEN] 072 783 D92 3
DAY? Y137 bymIngY 1
AN W

There is no one calling with justice and
there is no one being judged with fidelity;
trusting in confusion and speaking of
emptiness, conceiving trouble, and
begetting wickedness.

AR VIV TR PTEI RPN
0¥ 197 RWTRT IRy mba
TR TR

They hatched viper’s eggs, and they wove
spider’s webs;'® he who eats there eggs shall
die, from one which is crushed,'” a viper is

hatched.

U2y 7] WA 19K X3
T M) DYEn 7ART W
STAN VAR

Their webs shall not be as a garment, and
they shall not cover themselves with their
deeds; their works are works of wickedness

W20 X7) 7337 VN2 DPIR
Y91 IR yn Dryn opyn3
‘07222 017

and a deed of violence is in their palms.'®

14 BHS provides two optional readings: nig ‘alii (17831) or g6 i (Y2X3) without explanation. This
suggestion might have been one of the reasons that led Gesenius to suggest, with other scholars, that
nig'ali ("2831) is a “forma mixta,” that is, the combination of nig’dli (Y2833, pf. niph ‘al) and gé lii
(3783, pf. pu ‘al) and, consequently, disregards the passive sense as the niph ‘al form of nig alii (12831)
should convey. Wilhelm Gesenius, Gesenius’ Hebrew Grammar, ed. E. Kautzsch - trans. A. E. Cowley
(Dover Publications, INC., 2006), 138. Unfortunately, Gesenius does not give any alternative sense of
nig ‘alii (17831) accordingly. Therefore, this paper maintains that the form of nig alii (Y283) is niph ‘al
(the passive form of gal from 2X3) for two reasons. First, MT, 1QIsaa, and 1Qlsab have the same
consonants: 17831, This textual evidence can be a strong support for the reading of the niph ‘al of
nig’ali (Y28)3). Second, the similar textual situations of nig 'l (17831) in our text and Lam 4:14
suggest the same form and meaning. LXX has emolunthésan (&uohdvOnoav) in Lam 4:14, and
memolummenai (pepodvppévar) in Isa 59:3. Both Greek renditions of nig’dli (179831) come from
molund (pohtvw), “to defile” (see Muraoka, “podtvw’, 466). Thus, the translation in this paper reflects
the meaning of niph ‘al, following the reading of LXX.

'S The context of tehgeh (7378, yigtol) suggests the habitual or customary action in the past.
Similar usages of yigtol are found in Jotion and Muraoka, A Grammar of Biblical Hebrew, 339-340.

1¢ BHS conjectures waqiré (*?) in conferring to Tg. Isa. and qwy ("P) is translated as “weaves.”
However, qwy ("P) is not attested in other texts of the Hebrew Bible. As a noun, giiré (™13?) occurs
only twice in the Hebrew Bible and only in Isaiah 59. Since it is used in the construct chain with
‘akkabis (W23, “spider”), the translation “webs” here is preferable.

17 Paul notes the vocalization issue of wohazzireh (7717)). Since bésé (°¥°2) is the governing
substantive, wahazzireh (771771) should be vocalized with a games ( _) under the resh ( _ ). If this
reading is correct, hazzireh (7717) can be an archaic qal passive from the root zwr (77), which
denotes “trampling, crushing.” Similar use of this verb is in Job 39:14-15. See Shalom M. Paul, Isaiah
40-66: Translation and Commentary, ECC (Eerdmans, 2012),501 .

18 MT’s clause 56 ‘al hamas bakapéhem (073°932 011 2¥91) corroborates with 1QIsa* and 1QIsa%;
but note the variant of 7ipd ‘al ( 2¥91 )in the last two Mss. LXX lacks this colon, whereas Syr. and Vulg.
have it. All English translations follow MT. Whatever the reason for LXX is uncertain. For caution in
going the LXX way, see David A. Baer, When We All Go Home: Translation and Theology in LXX Isaiah
56-66,JSOTSup 318 (Sheffield Academic Press, 2001), 277-282.
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Their feet run to evil and they hasten 07 7Y% Mg ) Y ¥7 Do
to shed innocent blood; their thoughts TU MR NAWNR D7D *R3
are thoughts of iniquity, desolation and 7 RalghiplelalRaimlvg]
destruction are in their highways.

A way of peace they do not know and there VIV PRI W XY DY 7T
is no justice in their entrenchments; their 0a7 Wey D7 DN o7y
paths twisted for them, everyone walking 8 ofpw v XY A2 77 93
in it does not know peace.

Therefore, justice is far from us,'” and 1N 89 3hn bawn prn 19y
righteousness does not reach us; we hope NG TURTRIm IR MRl ATy
for light but behold darkness! For a gleam ? 27203 NYoRa
of light, we walk in gloominess.

We grope® a wall like the blind men, and DOV PRI R DWW AW
as without eyes, we grope; we stumble at 10 AW DATR MWD VYN
noon like the twilight, among the sturdy BaiylooRalbializ kol
like the dead.

All of us growl like the bears and moan TATI T D012) 172 D272 7R
like doves; we hope for justice, but there is 11 AP YR TR bayn? MRl
none; for salvation, [but]?! it is far from us. REfola
Because great are our transgressions before IPNINRBM T73 YYD 1271773
us and our sins testify against us;* because 11D NAR WYY 13 AN
our transgressions are with us, and we 12 Ralhiomg
know our iniquities.

1 While some translations keep the literal meaning, “justice is far from us” (NAS, NIV, NRS),
others offer interpretative renditions: “We are not being treated fairly” (NIRV), “fair judgment is
remote from us” (NJB), “deliverance is far from us” (NET). The present discussion, however, prefers
the literal translation.

2 Following nagawweh (M23) inv. 9, nagassah (MWW, pi ‘el, yigtol) is expected here as it is used
in 1QIsa*. However, although gss (/) occurs only here in the Hebrew Bible, the unexpected form of
cohortative is used in many other texts. Grammarians consider it as one of the “pseudo-cohortatives”
and in “gnomic situations,” that is, “rendered with an English present tense and with future-time
reference” Bruce K. Waltke — M. P. O’connor, An Introduction to Biblical Hebrew Syntax (Eisenbrauns,
1990), 576-577. In this light, it is possible to accept LXX's psélaphésousin (ynhagrjoovow) (can be a
gnomic future, see BDB §349) for nogassah (7¥/31) of MT. Similarly, the English present tense here
seems proper to the context.

*! This insertion follows Syr. and most of the English translations. The omission of adversative
waw (1), as in wa ‘ayin (1°X)) in the first colon, is probably to balance the number of syllables in each
colon (9-9). If this conjecture is acceptable, the insertion of “but” can be considered suitable in its
context. The same logic is seen in wahinnéh (73], but behold!) of v. 9b.a

2Theuse of b+ nh (2+ 1Y) to express an act of testifying/witnessing against oneself also occurs
in Isa 3:9 and other texts of the Hebrew Bible (Gen 30:33; 2 Sam 1:16). LXX and Peshitta share
similar interpretations.
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Transgressing and deceiving against N7 301 72 WD) yws
YHWH and turning away from following WM 7 701 PYYTI2T R
our God; speaking oppression and turning 13 RYTN2T 29N
aside, conceiving and uttering from heart

words of deception.

Justice is driven backward, and PITR TRTYY LAY TINR 2T
righteousness stands at a distance because 093 NAR MR TR THYR
truth stumbles in the public square, and 14 X127 29IN7KD
uprightness cannot enter.

The truth is lacking, and whoever turns ¥ Q) NIV DN oM
aside from evil® is plundered; and YHWH 15 T2 PPV VP T R 220Pwn
saw it and it was evil in his eyes** that there 0IYN TR
was no justice.

He saw that there was no one and he TR ORI WK TR R
was appalled® that there was no one X7 WNRTEY WAL Y2 WM voaon
who intervened; and his arm brought 16 Rhilale)
victory® for him and his righteousness was

sustaining him.

He put on righteousness as the armour TV Y1) WD TRTX WA
and a helmet of salvation on his head; and halioiploRalzhiey ploll7ic SR VA
he put on garments of vengeance [for] 17 TIRIP YN vy
clothing,”” and covered himself in the robe

of zeal.

2 MT’s expression sar méra“ (Y7 19; 10 as participle of 110) occurs in Job (1:1, 8; 2:3). The
use of 1D in imperative form (M0) with ¥7 as an ethical wisdom, command, or formula is also
attested in Wisdom literature (Job 28:28; Ps 34:15; 37:27; Prov 3:7; 13:19; 14:16; 16:6, 17). In this
context, 7a‘ (37) here rightly refers to “human transgressions.” C. Dohmen and D. Rick, “¥¥7”, in
Theological Dictionary of the Old Testament, ed. G. Johannes Botterweck and Helmer Ringgren, trans.
David E. Green, vol. 13 (Eerdmans, 2004), 583. The link between Wisdom literature and Isaiah 59 has
been more forcefully affirmed in recent Isaiah scholarship. Andrew T. Abernethy asserts the obvious
interconnection between Isa 59:7 and Prov 1:16. Moreover, the occurrence of sdr méra ‘ (¥ 79; Isa
59:15) in Job and Proverbs leads Abernethy to conjecture that “Isa 59:15 is making a point that Israel
was so corrupt that someone pursuing wisdom by turning from evil would not be welcome by this
community.” See Andrew T. Abernethy, “Wisdom in Isaiah,” in The Oxford Handbook of Isaiah, ed.
Lena-Sofia Tiemeyer, Oxford handbooks (Oxford University Press, 2020), 346.

2 Since this line speaks of a situation as being evil in the Lord’s eyes, yéra ‘ ba ‘énaw (1y2 ¥7),
this anthropomorphic language seems to emphasize “the eyes function as the locus of personal
attitudes and actions.” F. J. Stendebach “1¥”, in Theological Dictionary of the Old Testament, ed. G.
Johannes Botterweck and Helmer Ringgren, trans. David E. Green, vol. 11 (Eerdmans, 2001), 40.

25 Given another use of the same verbal form (hitpo ‘el) from $mm (2n¥) in the parallel passage
(Isa 63:5), this translation is suitable for wayyistomém (A1) just as Vulg. also renders it as
aporiatus est (“he is astonished”). See BDB, “anw”, 1013; HALOT, “0nw”, 1566. Also, Paul, Isaiah
40-66, 508.

26 The use of hif il with lamed (?) here is found similar in 63:5, t6sa “li (°2 ¥/, “[it] brought me
victory”) and in Ps 98:1, hési ‘ah-16 (Yo=1y°¢17, “have gotten him victory”). See Paul, Isaiah 40-66,
508.

7 LXX and Vulg. Omit tilboset (Nyfa7n, clothing). The reason for this omission could be the
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He will repay according to** deeds, wrath to %Y TR0 09w Dy nivn ud

his foes, requital® to his enemies;* to the 18 0P D13 OVRY PR 21

distant lands, he will repay requital.*'

From west, they will fear” the name of i owmnR anynen W

YHWH, and from a place of sunrise, his R12>73 17227NR Wy -nAmmm
19 mymy iy i

glory; for he will come like the constricted 2 77903 MY 717 7% a0

stream,* the wind of YHWH drives on it.

He will come to Zion redeeming, and 2PYO2 YWD AW PRI YYD R
to those in Jacob who return from 20 mim oxi
transgression; the declaration of YHWH.

repetition of this word in v. 17ba. However, such a repetition of 1b§ (%27, to clothe) could serve a
rhetorical purpose in poetry (see Luis Alonso Schékel, A Manual of Hebrew Poetics, SubBi 11
(Pontificio Istituto Biblico, 2000), 80. In this view, tilboset (Na7R) should be preserved.

2 BHS notes that Tg. Isa. reads gamiil (7113) for the second kaa 7 (7¥3). However, this reading
would require many shifts in letters. The retention of gamiil (?113) can be argued based on its textual
attestation (1Qlsa*) and versions (LXX, Vulg.). For the translation of the pleonastic compound
preposition kaa 7 (7¥3) in this instance, see BDB §455(a).

?» BHS notes that LXX renders oneidos (3vei8og, “a reproach”) for gamiil (7113, “arequital”) of MT.
They further equate LXX’s éveiSog with the Hebrew herpah (71977, “a reproach”) and conjecture the
possible expression hdrén-"ap (AR-1117, literally, “a burning nose”) being implied by LXX’s dveiSog.
However, if BHS is correct in understanding LXX, 6veidog should be seen as the rendition for smh
(nnm, literally, “heat, rage”) of the preceding nominative phrase.

3 LXX disregards this nom. phrase because it is probably considered syn. in coordination with
the preceding one (see Mirjam van der Vorm-Croughs, Old Greek of Isaiah: An Analysis of Its Pluses
and Minuses, SCSt 61 (Society of Biblical Literature, 2014), 190. However, keeping it as the integral
element of the poetic structure is preferable (see Syr. and Vulg,).

3 LXX does not have this last clause. This omission can be explained by the fact that this
clause parallels the preceding one (see Van der Vorm-Croughs, Old Greek of Isaiah, 193). However,
disregarding the clause is too much to be justifiable; parallel expression can also be a poetic technique
(see Alonso Schokel, A Manual of Hebrew Poetics, 57-60). So, the clause should be kept. Moreover,
given the theme of universal theophany in v. 19a, the translation “to the distant lands” for 0»&? is
preferable (compare NJPS).

32 BHS notes that many Mss wayir i (3R7) from 7 (77, “to see”). Nevertheless, the reading
wyyr'w (W) from yr’ (X7, “to fear”) is attested in 1QIsa". The same interpretation is also found in
LXX, phobéthésontai (popndroovtar, “They shall fear”), Syr. (o asumna\aaw, “[Those] from the
west will fear”), and Vulg. (et timebunt, “And they will fear.”).

3 For sar (1%), 1QIsa* has swr (M%). This textual variant generates two possible readings. On the
one hand, MT reads sar (1¥) as an adjective of nahar (171). LXX and Vulg. follow this reading. On
the other hand, 1QIsa® proposes a reading of swr (11%) as a noun and, therefore, the subject of yabé’
(X122). Syr. has this reading. MT’s reading is preferable given the theophany as the main theme of vv.
15b-21. In this view, the LORD is the implied subject of yabé’ (X12?) and, in the poet’s perspective, the
theophany is kanndahar sar (1% 7733, “like a/the constricted stream”, see HALOT, “x¥”, 1015. 7% in
this expression is also compared with the Akkadian etymological and semantic cognate sararu (“to
flow”), mé sarriiti (“flowing water”). See Paul, Isaiah 40-66, S11.
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And 1, this [is]** my covenant with them,* 717 R DR N2 DRT VI
says YHWH, my spirit that [is] upon AR P27 7YY R I
you, and my words that I have placed in TY1 09m P WwARY 702
your mouth; they shall not depart from 21 TRYR T R Y VL e
your mouth, and from the mouth of your D W
offspring, says YHWH, from now and until

eternity.

Socio-Historical and Literary Context

Socio-Historical Context

The sequential arrangement of the book of Isaiah in the Masoretic Text
probably presupposes that the socio-historical context of Isaiah 59 can be considered
according to the historical pointers of the preceding chapters.’® The studies of
Deutero-Isaiah have established that Isaiah 49 contains a scenario where the prophet
presents the vision of “the awaited return of the exiled and a spectacular reversal

of fortunes.”?’

The exile in view most probably refers to the Israelites’ captivity in
Babylon, and the prophecy of hope for deliverance, as Whybray perceives it, could
have been in conjunction with Cyrus’ permission given to the exiles to return to their
homeland after the year 539 BCE.*® Such a scenario in some passages of Deutero-

Isaiah®* prompts 6olars, such as Duhm and Emmerson, to confidently assert the

** Although the information in the square brackets is not present in MT, the copula is usually
inserted in English translation in the context of the nominative clause. (See NRS).

3 MT has ‘6tam (onX), whereas 1QIsa* has anX. BHS notes that LXX and many other MSS
and versions expect anX (“with them”). anX occurs in Trito-Isaiah (60:9; 65:23), and '6tam (DIX),
as accusative, is used twice in Isaiah (37:12; 41:16). However, ‘6tam (D) in the covenant-making
context is also found in Ezek 37:26. This similar context supports ONX as the prepositional phrase
here. It makes our translation, “with them,” possible.

3¢ However, it is important to note a wide range of theories about the formation of the last
27 chapters of the book of Isaiah. For relevant studies on this issue, see Lena-Sofia Tiemeyer, ed.,
Continuity and Discontinuity: Chronological and Thematic Development in Isaiah 40-66, FRLANT 255
(Vandenhoeck & Ruprecht, 2014).

37 The vision of hope in Isaiah 49 is figuratively described: mountains turned into a road (v. 11);
nature (heavens, earth, and mountains) in exultation because the LorD will have compassion (v. 13);
the builders will outdo the destroyers (v. 17); the desolate places will become crowded (v. 19); at the
raising of YHWH’s signal, nations will bring back Zion’s children, carrying on their shoulders (v. 22);
kings and queens will bow down and lick the dust off their feet (v. 23). See Dominic S. Irudayaraj,
Violence, Otherness and Identity in Isaiah 63:1-6: The Trampling One Coming from Edom, The Library of
Hebrew Bible/Old Testament Studies 633 (Bloomsbury, 2017), 67.

3% Roger Norman Whybray, Isaiah 40-66: Based on the Revised Standard Version, NCBC
(Eerdmans, 1981), 10. Here, Whybray lists the passages that present Isaiah’s prophetic texts concerning
Cyrus’ release of the Israelites’ exiles, such as in 41:2-4.25; 44:28; 45:1-6.13; 46:11; 48:14-15.

¥ Tiemeyer considers the following passages to convey the notion of the return of the exiles:
Isa 43:16-21; 48:20-21; 51:9-11; 52:10-12, and possibly in Isa 43:2. She suggests a metaphorical
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“Palestinian background of 56-66."* Moreover, Gregory argues for the “postexilic
exile” in Trito-Isaiah.*' This claim is significant for interpreting the polemical tone
and violent image of YHWH in Isaiah 59.

Isaiah’s scholarship affirms that no clear indicators in Isaiah 59 lead to its
dating. However, the prophetic vision of the coming of the Lord in the third section
(vv. 15b-21) makes Koole see the implication of a question of Israel’s national
restoration. Moreover, he also claims that “the previous chapters suggest that the pre-
exilic have mostly continued to exist.”* Furthermore, the “disputatious condition of
the postexilic community”™ can be seen in the opening verse of this text. Thus, v. 1a:
hén 16 -qasara ‘ yad-adonay meéhosia * (=X 13 ¥°¥mn 73777 778R, Behold! The hand
of the Lord is not too short from saving) appears to be an answer to the question
raised earlier by the Lord: hdqosor gosrah yadi mippadiit wa im-"én-bi koah Iohassi
(97815 19 *2°PR-DR) M9 0T 7%R ¥RT, “Is my hand shortened, that it cannot
redeem?” Or have I no power to deliver?”) in 50:2.* If Isa 50:2 can be understood as
an indirect “deep-seated questions of postexilic community as regards the relevance
of God® It can be interpreted as an apologetic vis-a-vis “the charge brought against
God,” and those words “were spoken after the return had taken place.*

Literary Context

Isaiah 59 can be considered a unified textual unit. The unity can be seen in
its content, which is expressed through the repeated occurrences of keywords from
the beginning to the end of the passage. Thus, the unity of this pericope is built up

interpretation in the cases of Isa 43:2.16-21. For the three other remaining passages (48:20-21; 51:9-
11; 52:10-12), she is convinced that they do not constitute an argument for their Babylonian origin,
“these passages sought to convince the people of Judah that a return of the exiles from all corners of
the world would be advantageous to Judahites since the returning exiles would help restore Jerusalem
to her former splendour and rejuvenate her population.” See Lena-Sofia Tiemyer, For the Comfort of
Zion: The Geographical and Theological Location of Isaiah 40-5S, VT Sup 139 (Koninklijke Brill, 2011),
202-203.

% See Bernhard Duhm, Das Buch Jesaja iibersetzt und erklirt (Géttingen: Vandenhoeck &
Ruprecht, 1968), vol. § and Grace I. Emmerson, Isaiah 56-66, OTG (JSOT, 1992), 81-97.

# Gregory, “The Postexilic Exile in Third Isaiah,” 488. On the historical context of Trio-Isaiah,
see Paul D. Hanson, Isaiah 40-66, IBC (John Knox, 1995), 185-186; Whybray, Isaiah 40-66, 38-43;
Claus Westermann, Isaiah 40-66: A Commentary, OTL (SCM, 1969), 295-296.

# Jan Leunis Koole, Isaiah III, HCOT (Kok Pharos, 2001), 168.

* Walter Brueggemann, Isaiah 40 — 66, WeBC (Westminster John Knox, 1998), 202.

* Gregory, “The Postexilic Exile in Third Isaiah,” 488. On the historical context of Trito-Isaiah,
see Hanson, Isaiah 40-66, 185-186; Whybray, Isaiah 40-66, 38-43; Westermann, Isaiah 40-66, 295-
296.

* Irudayaraj, Violence, Otherness, and Identity in Isaiah 63:1-6, 2, n. 6.

46 Westermann, Isaiah 40-66, 345.
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by the repeated use of ys§‘ (Yu°, vv. 1,11,16,17), and sdg (P7%, vv. 4,9,14,16,17),
and $pr (0OW, vv. 4,8,9,14,15). The occurrences of YHWH (77, eight times in vv.
1,13,15,19[2],20,21[2]), especially in the prophet’s opening declarative statement
about YHWH (™, v. 1, and the concluding speech of the Lord (v. 21), can form an
inclusio?” of this textual unit.

The function of Isaiah 59 is recognizable in its immediate and broader
literary contexts. It shares considerable thematic similarities with Isaiah 58. Thus, the
pair of pesa ‘ (9Y, “transgression, rebellion”) and hafta’t (MoRN, “sin”), previously
occurring in 58:1 as part of the prophetic accusation against the house of Jacob, is
now presented again in 59:12 with a greater degree of emphasis on confession.*®
The same observation can be made with the pair of sadagah (X7p7, “righteousness”)
and mispat (DWW, “justice”) in 58:2 and 59:14. Berges further confirms the parallel
theme in 58:1b and 59:20 concerning the redemption for the returners from the
transgression in the house of Jacob.”

In the larger literary context, the opening lines (vv. 1-3) of Isaiah 59
closely parallel the theme of people’s sinfulness in Isa 1:15.°° Moreover, according
to Emmerson’s chiastic structure of the Trito-Isaiah, centralizing the “promises of
salvation” (60-62), chapter 56 is recognized as parallel to chapter 63 (59:1-15a ||
63:7-64:12; 59:15b-20 || 63:1-6).%! In this context, chapter 59 (esp. vv. 15b-20) can
be read as a parallel passage with chapter 63 (esp. vv. 1-6).5 As Irudayaraj reasonably
points out, “within the five chapters (Isaiah $9-63) thematic focus shifts from
‘doom’ to ‘salvation’ to ‘doom.”** In the same vein, Koole interestingly surmises that
“the composer of 59:15b-63:6 has deliberately flanked the announcement of Zion’s
salvation by two words of judgement in which Zion is delivered from enemies who
threaten from within and from without.”** However, why does the message of “doom”

7 Inclusio is a Latin word for “inclusion” in English. It is “a literary device where words or clauses
are repeated to bracket off or envelope the marked-off material.” See D. Brend Sandy and Ronald L.
Giese, Jr., Cracking Old Testament Codes: A Guide to Interpreting the Literary Genres of the Old Testament
(Broadman & Holman, 1995), 301; also Jean-Noél Alletti et al., Vocabulaire Raisonné de Lexégeése
Biblique: Les Mots, les Approches, les Auteurs (Les Editions du Cerf, 2013), 95.

*J. Goldingay, A Critical and Exegetical Commentary on Isaiah 56-66,1CC (Bloomsbury, 2014),
214.

* Berges, Book of Isaiah, 444. Also, Paul Allan Smith, Rhetoric and Redaction in Trito-Isaiah: The
Structure, Growth, and Authorship of Isaiah $6-66; VTSup 62 (Brill, 1995), 126-127.

S0 Childs, Isaiah, 487.

St Emmerson, Isaiah 56 — 66, 20. However, Emmerson does not include v. 21 in the structure, nor
does she discuss or explain it.

52 Berges, Book of Isaiah, 453.

33 Irudayaraj, Violence, Otherness and Identity in Isaiah 63:1-6, 67.

$*Koole, Isaiah I1I, 329.
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recur after the promises of salvation? This question leads to the necessary discussion
on the genre, structure, and poetic features in Isaiah 59, to which the paper now
proceeds.

Genre, Structure, and Rhetoric Features

Genre. The shifts in literary style and the alterations of the speaker and
addressee in Isaiah 59 have invited much scholarly effort to identify the genre of
this textual unit. Suggestions such as liturgical form, sermon, or apocalyptic genre
have been made. Muilenburg classified Isaiah 59 as a “prophetic liturgy”** However,
“liturgy” is “imprecise and speculative™® in this case. Kessler" ascribes the genre
of sermon as cited in Westermann. Nevertheless, Westermann is not convinced of
either liturgy or sermon genre.*® In this regard, Hanson argues for the apocalyptic
genre. Notably, he attributes vv. 15b-20 to the theme of God’s judgment through the
genre of “a Divine Warrior Hymn.”*” However, the suggestion that it is a “prophetic
speech” suggested by Petersen® probably grants a suitable form that utilizes rhetorical
devices, such as mispat (V9Yn, “justice”) shown in its critical positions of the textual
unit (vv. 8,9, 15b), to persuade the audience® about the reality of people’s immoral
acts and how the Lord’s response would be.

Structure. Generally, most scholars agree on the three-part structure of this
pericope: vv. 1-8; 9-15a; 15b-21.> Based on the change of person, speaker, and
addressee, Kim names the opening part (vv. 1-8) as an “accusation” against Israel, the

5> James Muilenburg, “Isaiah: Chapters 40-66,” in The Interpreter’s Bible: Ecclesiastes, Song of
Songs, Isaiah, Jeremiah, ed. George Arthur Buttrick et al (Abingdon Press, 1956), vol. S, 686.

%6 Childs, Isaiah, 484. Unfortunately, Childs does not suggest any specific genre for this pericope.

7 W. Kessler, “Studie zur religiosen Situation im ersten nachexilischen Jahrundert und zur
Auslegung von Jesaja 56-66,” Wissenschaftliche Zeitschrift der Martin Luther-Universitat Halle-
Wittenberg 57/1 (1956): 41-47.

58 Claus Westermann, Isaiah 40-66: A Commentary, OTL (SCM, 1969), 344.

% Paul D. Hanson, The Dawn of Apocalyptic: The Historical and Sociological Roots of Jewish
Apocalyptic Eschatology (Fortress Press, 1979), 120.

% David L. Petersen, The Prophetic Literature: An Introduction (Westminster John Knox, 2002),
28.

¢! This paper defines “rhetorical device” as “the art of persuasion” (French: l'art de persuader),
following the suggestion of Alletti et al., Vocabulaire, 82.

62 HyunChul Paul Kim, Reading Isaiah: A Literary and Theological Commentary, ROT (Smyth &
Helwys, 2016); Childs, Isaiah. However, some scholars are also concerned about the placement of
v. 21. For the most recent review on this issue, see Gregory Goswell, “Isaiah’s New Covenant (Isaiah
59:21),” BBR 32/4 (2022): 384-385. Among scholarly views, the reading of v. 21 in connection with
56:4 — both texts mention *N72 (my covenant) — is the most appealing to the canonical function of v.
21 in the larger context (Chapters $6-66) as well as its immediate context (Chapter 59). As Childs
observes that the role of v. 21, in relation to the coming of g6 &/ (7, “redeemer”) to Zion (v. 20), is
to articulate “God’s purpose in terms of his covenant” (Childs, Isaiah, 490).

PHILIPPINIANA SACRA, Vol. LX, No. 183 (September-December 2025)
DOI: https://doi.org/10.55997/3005pslx183a5



578 | PETER TRAN XUAN VU, SVD

middle section (vv. 9-15a) as the community’s “confessional lament,” and the closing
subunit (vv. 15b-21) as the Lord’s response regarding the redemption for those who
have returned from the transgression, $§abé pesa * (Y9 *2¢). Moreover, the literary
function of v. 21 is given due significance in the concentric structure (ABCBA’) of
this textual unit, presented by Kim, as follows:®

A-vv. 1-3: YHWH, “you” (pl.)
B - vv. 4-8: “they” [v. 8, “There is no justice.”]
C - vv.9-15a: “we” [v. 11, “We hope for justice.”]
B’ - vv. 15b-20: “they,” “he” (YHWH) [v. 15, “There is no justice.”]
A -v.2l: YHWH, “you” (sg.) plus “your offspring”

Kim’s proposed structure of Isaiah 59 highlights the desperate situation of
justice, which frustrates the Lord’s command given earlierin 56:1 (keep justice and do
righteousness). Since justice is also the Lord’s hope expressed in the vineyard parable
5:1-7, Isaiah’s vision of the Lord’s violent response to the corrupt people (vv. 15b-20)
deems it necessary. This literary structure also reflects the prophet’s confidence in the
Lord, who will finally judge all things, including wicked thoughts, mahsabét “awen
(1% maynm), lying words, dibré-saqer (MRW"127), and violent deeds, pé ‘al hamas
(onm9ys).

Rhetoric Features. Repetition is one of many definitive techniques of rhetoric.
Alonso Schokel observes that people “repeat sounds, words, phrases, verses, and
strophes in different positions and with various functions.”** It is evident in Isaiah 59.
The repetition of the name of God, YHWH (717°), is evident in vv. 1, 13, 15, 19[2x],
20, 21[2x]. The same rhetorical technique is applied to some verbal roots such as
y§ (e, vv. 1,11, 16,17), sdg (P72, vv. 4,9, 14, 16, 17), and 5p¢t (09w, vv. 4, 8, 9, 14,
15). As regards the repetition of phrase or clause, the nominal clause, which consists
of a particle of negation and a noun - “there is no justice,” *én mishpar (V3% 'X) -
occurs first in v. 8 after the accusation against the people and recurs in v. 15b as the
beginning of the final subunit describing the Lord’s response.

% Kim, Reading Isaiah, 272 (with slight modification regarding the content of the chiastic
structure).
¢ Alonso Schokel, A Manual, 76.
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Isaiah 59 is also overloaded with numerous metaphors.® The Chapter
includes metaphorical images such as conceiving trouble and begetting wickedness
[haré ‘amal wahdléd ‘awen (1K TN 20¥ 737, v. 4) ], spider [ ‘akkabis (¢°23¥)] and
viper [ ep ‘eh (7y98)]inv. S, paths [ ma ‘galot (23vn, v. 8) ], darkness [ hosek (7w/n)]
and gloom [ ‘apelor (M798) inv. 9], blindness [ iwrim (27, v. 10)], growling bears
[nehémeh kadubim (0272 773)] and moaning doves [yénim hagoh (737 2°11) in v.
11], a warrior’s costume [$iryan (10, “breastplate”), k6ba * (¥213, “helmet”, bigdé
naqam (O1°733, “garments of vengeance,” ma 7 (°¥7, “robe”, v. 17), and a constricted
river [nahdr sar (0% 773, v. 19) .

Having discussed the genre, structure, and rhetorical features of Isaiah 59,
the paper now proceeds to examine the situation of justice, mispar (v2%n), which,
as proposed, yields the necessity of the usage of the verbal form, piel, to express the
communal hope.

The Rhetorical Function of miSpat (05wn)

Ajustice-sensitive reading of Isaiah 59 considers mispat (091, justice) as the
keyword of the text.®° Before analyzing its rhetorical function, it is important to note
the three distinctive rhetorical purposes of miSpar (V9¥n) in its literary context. First,
by using mispar (v9Wn) with the negative existent particle, ‘én (X, “there is not”),
in v. 8, the prophet recapitulates the immoral acts of the pleading people. Second, by
placing mispar (02Wn) in the confessional statement, ‘al-kén rahaq mispat mimmeni
(3377 VYN P17 1272, therefore, justice is far from us) at the opening verse (v. 9) of
the communal confession (vv. 9-15a), the prophet associates the immoral conduct of
the people (the cause of social injustice) with the rebellion against the Lord. Third,
with the repetition of "én mispat (09Wn X, there is no justice) in the description of
the Lord’s perception of the desperation of justice (v. 15b), the prophet thus links
the first two parts (vv. 1-8; 9-15a) with the prophetic vision of the Lord’s apparent
violent, yet just, response (vv. 15b-21). The following presentation will thus highlight
the desperate situation of justice in this Isaian community.

Prophet’s Accusation: “There is no justice in their path” (v. 8)

6 Metaphor is understood in this paper as a literary device that invites the reader to perceive the
more complex reality, which is implicitly conveyed by the images in Isaiah 59. For the full presentation
of the cognitive metaphor theory, see George Lakoff - Mark Johnson, Metaphors We Live By (Chicago:
The University of Chicago Press, 1980).

% It occurs six times throughout the literary unit (vv. 4,8,9,11,14,15), with one exceptional use of
the participle form of nif“al, nispat (2%}, “one who is judged”), in v. 4.
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In the first section (vv. 1-8) of Isaiah 59, the most impressive statements are
the use of "én (PX) with nispat (VOW], v. 4) and mispar (02Yn, v. 8). Of these two
statements, the first occurrence, én nispar (02W1 7', there is no one calling with
justice) in v. 4, concerns the perpetrator® of the judicial system without reliability
(’&minah, 73nY). In contrast, the second one, 'én mispat (V3WH 'R, there is no
justice) in v. 8, concludes the accusatory section of the prophetic message.

The prophetic accusation against the pleading people begins with two
causative particles ki (°, because/for) in the following verses. The first ki (*3)
connected to the preceding negative statement, has a connective function in the
verses. Thus, it conveys a contrasting sense, “but rather.”®® Logically, as a contrasting
statement vis-d-vis the preceding verse, v. 2 forcefully asserts the sinful reality of
the pleading people. It is evident in the word order of v. 2. Following ki-"im (0X™3,
rather), the emphatic position of the subject ‘awonatékem (03°n11y, your iniquities)
and hatto 'wtékem (0’0NN, your sins) highlights the moral responsibility of the
corrupt people. Moreover, the parallel pattern (aba’b), in v. 2aa; 2ba) and the chiastic
arrangement cd (2af) x d'c’ (2bp) correspond to the description of the Lord in
the preceding verse and thus highlight the people’s culpability. Here, the prophet
pronounces that it is not because of “the hand of the Lord” and “his ear” but due to
their iniquities and sins.

Following the general assertion of the sinful reality of God’s people, the
prophet specifies their sins. Thus, the ki (>9) in v. 3 points out concrete sinful acts that
have become the causes for the absence of the Lord’s deliverance. People’s sinful acts
involve their body’s parts, such as the palm, kap (72), finger, "esba * (¥2%R), lip, sapah
(791), and tongue lason (/7). Strikingly, these body parts neatly correlate® to the
hand of the Lord, yad-ddonay (m7°=7°), and his ear, 'ozné (M), in v. 1. However,
they are presented in a contrasting characteristic to those of the Lord. Here, the
prophet accuses people of sinfulness being the primary concern. Because of the
people’s blood-defiled hands and iniquities-filled fingers, kappékem nago ‘alii baddam
wa esba ‘Otékem be ‘awon (12 DMWIIN] 072 1983 02°93), the Lords hand
withdraws from saving them; likewise, since “their lips spoke deception and their

¢7 Shalom, Isaiah 40-66, 500, renders “to contend, plead” for the nif ‘al form of the verb spt (05¥)
and reads it in the light of other examples: Isa 43:26; 66:16; Jer 2:35.

6 See GKC, 500 §163b; Muilenburg, “The Linguistic and Rhetorical Usages,” 140. LXX renders
alla (6X\4), also Vulg. has sed; likewise, modern English translations, esp. NAB and NRS, maintain
such adversative sense.

% However, it is also important to note the difference between the language used for the body
parts of human beings and the Lorp. While such a language can be applied literally for human beings,
its anthropomorphic use for the LORD should be interpreted metaphorically.
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tongues uttered wickedness,” Siptotékem dibbari-Seqer  laSonakem ‘awlah
(772 01T IRWIN27 0’ MNH), the Lord’s ears become dull to their pleading.

Human immorality is further elaborated and brought to a deeper level.
The prophet, thus, in v. 4a uses the non-existential particle ‘én (1°X) two times
consecutively to signify the seriousness of human sinfulness. In this context, the two
statements, “there is no one calling with righteousness,” ‘én-qoré” basedeq (8~
P7%3), and “there is no one being judged in truth,” ‘én niSpat be Eminah (VY1 PR
m23%3), probably function to summarize the preceding descriptions of the people’s

sinfulness and introduces the severe problem, which is presented in the following
lines. It is also important to note that the absence of righteousness, sodagah (7R7%),
and justice, miSpat (02Wn), here is the violation of the Lord’s command given earlier
(56:1), the first verse of the Trito-Isaiah. This correlation in the accusatory message is
substantiated by the series of infinitives whose direct objects have negative qualities.
The text of v. 4b contains four specific immoral acts: trusting upon emptiness, batéah
‘al-tohii (37P~2Y Mv2), speaking of nothingness, daber-saw’ (X1W™137), conceiving
trouble, haré ‘amal (¥ 117), and begetting wickedness, hdléd "owen (1R T°917).

The prophet elaborates on the sinful acts with metaphorical language in
v. 5. Two elements deserve our attention. The first element is the shift from direct
addressee (second person) to the indirect addressee (third person). The second
element is the unusual word order. Firstly, why shift the personal pronouns? Is it
significant in the accusatory argument? Goldingay may be reasonable in recognizing
the ‘thetorical effect” of the use of the third person as “to make the audience (who in
reality are still addressed) look at themselves as a third party, as if they are someone
else, even though they know that they are not.”® In other words, the audience, in
this case, is persuaded to admit their wrongdoings from an objective viewpoint. The
following section on the communal confession (vv. 9-15a) is evidence of the success
of this strategy.

To further explain the meaning of “begetting wicknedness,” héléd ‘owen
(TR 7°917), in v. 4, the prophet presents the immoral actions in an unusual word
order in v. 5. By placing the objects, “eggs of a viper,” bésé sip ‘woni (*1199% *¥°2), and
“webs of a spider,” giré ‘akkabis (¥°23Y *7p), before the actions, “they hatched,”
biggé i (p3a), and “they wove,” ye &rogii (137%?), the prophet probably wants to

emphasize the danger and uselessness of the wicked people’s works. Its danger is spelt
out in the second colon (v. Sba): the death of the one who eats their eggs, ha ‘okel
mibéséhem zamuit (NN D°X*2M 29R7), and the emergence of a more dangerous kind

7° Goldingay, Isaiah 56-66, 193.
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of viper, ‘ep’eh (77y9R).”! The uselessness of the wicked people’s works is presented in
v. 6a: “their webs are not for them as a garment,” qiiréhem 16 -yihyi lobeged (2777
7327 P77XY), and “they will not cover themselves with their works,” 16" yitkkassi
bama ‘aséhem (Dwyn3 10307 X?). The following colon (v. 6b) presents the reason
for such uselessness in two clauses arranged in a concentric structure (ABB’A), which
highlights their works of wickedness and deeds of violence.

A — their works (ma ‘@séhem, 03°wyn)
B — works of wickedness (ma ‘@sé-’awen, IR™yn)
B’ — and deed of violence (iipo ‘al hamas, Opn 2¥D?)
A’ —in their hands (bokappéhem, 01°9232)

Human wickedness and violence are seen at their highest point in the
shedding of innocent blood. The prophet keenly depicts the movement of the wicked
people, which involves the whole body, from their feet, ragléhem (27°237), to the
head, which generates their thoughts, mahsabétéhem (Dmawnn). In addition, the
shedding of innocent blood is depicted as a “hastening”, wimahdari (3131, pi ‘el of

27n), action.”? At this point of criticism, the prophet seemingly tries to convince

the addressed audience that all the immoral acts described above begin with their
“thought of wickedness,” mahsabot "awen (118 Mawin), which eventually links to
“devastation and destruction,” §od waseber (12¢) TU)7 in their course, bimsillotam
(om7on3).

The scenario of immoral acts (v. 2-7) leads to the logical conclusion in v.
8. Here, the poetic lines appear to be arranged with a concentric structure. This
structure consists of an inclusio, which is formed by the lamentation about the people’s
ignorance, [0 yada i (37 X2) of “peace,” salém (o12¥), and a chiastic structure at the
center, which highlights the paths/roads of injustice/crookedness. The prophet at this
moment seems to tell the audience about not only the interconnectedness between

7! The other occurrence of ‘ep’eh (7y9Y) in Isaiah is 30:6, where the viper is listed among the
beasts of the Negeb. In Job 20:16, the viper’s tongue, lasén ‘ep‘eh (nya8 1W/7), kills the wicked one.
Both literary contexts, thus, suggest the viper to be a dangerous animal.

7> Noting the similarity of this phrase in Isa 59:7 and Prov 1:16, Abernethy, following Goldingay,
Isaiah 56-66, 195, argues for the utility of wisdom traditions in Trito-Isaiah. See Abernethy, “Wisdom
in Isaiah,” 346.

73 The repetitive sound of ¥ in the two words of “thought,” mahsabah (72wnn), and in the
expression “devastation and destruction,” s6d waseber (12Y) ), can be considered, from the
viewpoint of the “linking sound pattern,” as a device that joins together the wicked thought of the
wrongdoers and the “devastation and destruction.” See Thomas P. McCreesh, Biblical Sound and Sense:
Poetic Sound Patterns in Proverbs 10 — 29, JSOTSup 128 (Academic Press, 1991), 64-65.
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peace salom (0V2¢) and justice, mispat (09Wn), but also, and more importantly, the
central place of justice in the establishment of peace. The beautiful literary structures
of v. 8 can be sketched as follows:

A — the way of peace, they do not know
B - and there is no justice in their paths
B’ — their roads are crooked for them

A’ — everyone walking in it does not know peace

The illustration above shows that the central section of v. 8 highlights the
injustice or crooked paths of the sinful community. In this presentation, the absence
of justice, mispat (09Wn becomes the primary concern, which, by reechoing the
theme of justice in the Lord’s commandment (56:1), rhetorically recapitulates all
the immoral acts and attacks a group of wicked people.” So, it is now the opportunity
for the addressed audience to respond to the accusation.

Communal Confession: “Justice is far from us” (. 9)

The communal confession is introduced by 127%¥ (“therefore”).
Grammatically, the combination of the preposition for causality, ?¥ (“because”), and
the deictic particle, 19 (“this”/“that”), can function to link the preceding part (vv. 1-8)
with the content that follows.” It correlates the people’s confession (vv. 9-15a) to
the prophet’s accusation (vv. 2-8). Semantically, however, 12729 can be a conjunction
that indicates the consequence of the preceding acts.”® From this perspective, the
communal confession (vv. 9-15b) can be read as a consequence of the prophetic
accusation in vv. 2-8.

The communal character of this confession is marked by the suffix 11 (us/
our) and verbal forms in the first-person plural (we). The most striking feature in this
section is the repetitive occurrence of V3% (vv. 9, 11, 14) in a balanced distribution
in the poem, just as it is a refrain of a musical arrangement. This extensive use of
vown undoubtedly shows its central place in this part and conveys the deeper level
of transgression than the social injustice. The text indicates that the wicked people

7* See Whybray, Isaiah 40-66, 221; Goldingay, Isaiah 56-66, 197.

75 Just as it is also used in Isa 57:10. In other contexts, it can also be used as a consequential
connection, such as in Job 42:6. See John Briggs Curtis, “On Job’s Response to Yahweh,” JBL 98/4
(1979): 497-511.

76 In Job 42:6, 1977¥ indicates Job’s change of perspective concerning the “dust and ashes” reality
of human life as the consequence of the divine speech (40:6-41:34).
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do not mention immoral acts against their fellow human beings. In v. 13, the corrupt
people confess their acts of “transgressing and deceiving against the Lord” (%/172) ¥/

Goldingay points out that the root W), used in pi ‘e/ form to describe the
deception, connotes the hidden rebellion in contrast to the professed commitment to
the Lord. Such a covert act is made explicit by the fact of “turning away” (3101, nif al)

“from following our God,” mé’ahar élohénii (37728 R).”” From a grammatical
viewpoint, it can be said that the pi‘e/ form of Wn> may imply a greater moral
responsibility being charged against the active agent than the nif"al of naség (3103)
because the latter can be the passive of the former.”® Hence, v. 13a probably suggests
that the hidden deception against the Lord bears more severe moral responsibility
than the explicit act of turning away from him.

The rhetorical function of mispar (V9%n) in vv. 9-15a seems to be presented
in a gradually intensive manner. At the beginning of the communal confession (v. 9),
the sinful group admits that justice is far from them, rahag mispat mimmenni (P17
MR V3YN), and this situation is made parallel with their incapability of reaching
righteousness, /0~ tassigenii sadagah (778 MWD X?). Then, at the center of their
confession (v. 11b), the people lament that they intensely hope for justice (7323
vOY”?). However, there is none, wa ayin (°X1), an affirmation of the accusation
against them in v. 8a. Finally, the confession ends with the worst scenario in which
justice is turned backward, hussag ‘ahér mispat (09Wn R 207, v. 14a).

The recurrence of the root 210 here is probably a wordplay to present the fact
that “justice is turned backward” as a consequence of the people’s turning away, nasog
(3103), from their God (v. 13a).” These situations of justice, miSpar (02¥n), indicate
that the pleading people are not following the Lord’s commandment, in 56:1, that his
people should “keep justice,” Simri mispar (09Wn 1Y), and “do righteousness,” ‘s
sadagah (7p7% My). This desperate context of social and religious injustice can be a
justifiable reason for the preference for the verbal form (pi ‘e/), rather than the noun,
of the root qwh (7P) to express the intensive communal act of hoping for justice at
the central place of the pericope.

7”7 Goldingay, Isaiah 56-66, 215. Here, Goldingay sensibly points out that the expression “our
God” ("¢lohéni, 7Y is meant to heighten the enormity of these acts.

78 Jotion and Muraoka, A Grammar of Biblical Hebrew, 40.

7 Paul, Isaiah 40-66, 507. In the same vein, Goldingay asserts that the usage of swg (310) in this
place “already points in another way to the link between the two actions.” See Goldingay, Isaiah 56-66,
217.
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Conclusion

This paper has presented the primary usage of the Hebrew verbal roots qwh
(mp), vkl (51°), hkh (721) for the verb expressions “to hope for, to wait for” in the
Isaian prophetic writings. It is proposed that the “postexilic exile” experience of the
returnees from the Babylonian exile would have been the reason for the intensive
action of hope for “justice.” This study has established that the absence of justice, én
mispat (09Wn 1'X), in the postexilic community is the reasonable background of the
preferential usage of verbal form (pi ‘e/) to express the communal hope for justice,
which occupies the central place in the pericope (v. 11). The preferential usage of the
verb nagawweh (71)p3) implies the desperate situation-in-life of the Isaian community
and the theological vision of this prophetic writing. Isaiah’s theological vision, thus,
is suitable for pastoral formation or social-ethical engagement, as outlined below.

The verbal forms of “hope” in Isaiah 59 can be seen as a prophetic diagnosis.
First, “hope” exposes the structural sinfulness of God’s people. “Your iniquities
separate you and your God; and your sins hide his face away [so as not] to hear [you]
(v. 2). The text, thus, links the people’s “broken hope” not to God’s weakness but to
their sinful acts, such as bloodshed, false accusations, legal corruption, and violence
normalized as policy. Second, the prophetic voice in Isaiah 59 acknowledges a
painful reality (vv. 9-10): hope is delayed, justice is systematically absent, and
darkness replaces light. Here, the communal hope names the failure of public
systems, not merely personal disappointment. Finally, Isaiah 59 envisions “hope” as
a theological virtue. The verbal form nagawweh (7123) suggests people’s persistence
amidst the moral tension in the community. It also indicates the people’s refusal to
accept injustice as normal. Thus, “hope” in Isaiah 59 is not optimism but a communal
expectation of God’s just intervention, rooted in covenant faith.

The communal hope for justice in Isaiah 59 is the prophetic vision concerning
God’s intervention to restore justice. Here, instead of abstract attributes, God is
described with actions. First, God sees the absence of justice (v. 15). This is one of
the most powerful lines in the Isaian corpus. It conveys that God is not neutral; God
is not distant; God is morally provoked by injustice. This theological vision assures
the people of their divine hope in God alone, where human hope has been crushed.
Second, God acts when no one intervenes (v. 16). This prophetic vision declares
that God becomes the advocate of the voiceless when institutions fail, when courts
collapse, and when fear silences witnesses.

Isaiah’s way of expressing the communal hope for justice is relevant in

communities and societies where justice is absent due to the wickedness of the
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tyrannical government. This prophetic oracle is an appealing voice in the tragic
situation of the victims of the “Extrajudicial Killings” (EJKs) or “Extralegal Killings”
(ELKs),* which are happening around the world today.*' These victims experience
the total absence of justice in their community, just as the innocent people in Isaiah
59. In such a context, the “Christian hope” includes the following characteristics:

1. Hope begins with truth. Truth-telling is hope’s first act. Isaiah does not
spiritualize violence in its context. Likewise, the “Christian hope” today
must name EJKs /ELKs as moral evil and acknowledge the dignity of the
poor and powerless.

2. Hope as resistance, not compliance. In Isaiah 59, hope refuses to accept
lawlessness disguised as order, violence justified as security, and fear
imposed as governance. Hope, in contemporary praxis, means resisting
narratives that normalize killing, standing with victims” families, and
refusing to let fear dictate moral judgment.

3. Hope as solidarity with victims. The communal expression, “we hope,”
in Isaiah S9 invites the Church to grieve publicly, lament liturgically,
and accompany those whose loved ones were killed without trial. These
communal acts include memorials, prayer vigils, and pastoral presence
in communities marked by violence. In such a way, hope takes flesh in
compassionate proximity.

4. Hope as moral accountability. Isaiah 59 envisions that injustice separates
society from God. Therefore, hope today demands advocacy for due
process, defense of human dignity, and formation of consciences
(especially among the young, police, and leaders).

The prophetic vision of Isaiah 59 can serve as a compass for the twenty-
first-century readers to traverse from “hoping” to “witnessing.” Thus, a theological
synthesis of Isaiah 59, in view of the contemporary praxis, could be proposed as
follows:

%0 The United Nations considers these terms synonymous and defines them as “killing committed,
e.g., by vigilante groups or secret government agents — outside judicial or legal process — that is, in
contravention of, or simply without, due process of law,” accessed 29 June, 2025, https://conferences.
unite.un.org/unterm/Display/record/UNHQ/ extra-legal _execution/6E3E8435A06FEDE985256
9FD00029B39.

81 For a list of the countries and an update on EJKs/ELKSs, accessed 29 June, 2025, https://www.
omct.org/en/what-we-do/extrajudicial-killings.
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Isaiah 59 Contemporary Praxis

“Tustice is far from us.” (v. 9) We name systemic failure.

“We hope for justice.” (v. 11) We refuse to accept injustice as normal.
God “sees” and “acts” We trust God while acting responsibly.

To conclude, the verbal usage of “hope” in Isaiah 59 implicitly expressed the
desperate situation of justice of the Israelites’ community in their homeland after the
Babylonian exilic period. It is the prophetic vision about the assuring hope for justice
at the intervention of the Lord. In the spirit of the Jubilee Year of Hope (2025), the
Christian hope today is not naive nor passive nor silent. It is rather a moral stance, a
communal journey, a faith that believes God still “sees” and “acts.” To hope, in Isaiah’s
sense, is to walk with God against the tide of death, until justice and peace embrace
(Ps. 85:10; cf. Isa 11:6-9; NJB) I8
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