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This comparison of the portrayals of God in the Masoretic and Septuagint texts of
the Servant Songs of Isaiah includes a discussion of the delimitation of the four songs, of
text-critical issues, and of problems in translation. After the implied speakers and
audiences are identified, those verses in which God is the speaker or referent are analyzed
vis-a-vis their portrayal of God. The portrayals conveyed by the two forms of each song
are then compared, and finally patterns in differences between the Hebrew and Greek
texts are identified.

Although these Masoretic and Septuagint texts yield similar portrayals of God,
differences emerge. The LXX texts contain fewer anthropomorphisms/anthropopathisms
and depict God as more supportive of his Servant/Son than do the corresponding
Masoretic texts. For example, in Isaiah 53, the MT depicts God as “crush[ing]” the
Servant, whereas in the LXX the Servant’s/Son’s suffering is merely permitted by God,
who quickly comes to his Servant’s/Son’s aid. The MT and the LXX texts address the
problems of theodicy differently. The LXX focuses on the suffering as a divine
discipline leading to wisdom while the MT gives equal weight to other explanations. For
example, the Third Servant Song in the MT, unlike in the LXX, could lead the
reader/listener to construe the Servant’s suffering as a test of the Servant’s faithfulness.

While both the MT and LXX text of Isaiah 53 assert that the Servant’s suffering benefits



others (identified only as “we” and “the many”), the MT, unlike the LXX, does so in
terms of cultic imagery. The MT, unlike the LXX text, refers to the Servant’s
justification of “the many.”

In general, the portrayal of God in the Septuagint text would appear more
congenial to those Jews (and potential non-Jewish “God-fearers”) influenced by Greek
philosophy. It is impossible, however, to know how the LXX translator’s Vorlage
compared to the MT of the Servant Songs or—to the degree that the Vorlage was the
same—which of the differences in meaning were intended and not the result of

errors/ambiguities in translation.
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List of Abbreviations

Most of the abbreviations and sigla used in this dissertation are according to the
“Instructions for Contributors to the Catholic Biblical Quarterly” (CBQ). The following
sigla are not found in the CBQ list. Most of the documents to which they refer are
introduced and discussed in Chapter One of the dissertation.

A
A’
A-Q

ANE
B

Bo

C

DI

L

L

M

(0]
oG
PI
Syr
TI
TNK
TWoT

Codex Alexandrinus

readings peculiar to both A and miniscule MS 106

joint readings of Codex Alexandrinus, Codex Marchalianus, and
Codex Sinaiticus

ancient Near East

Codex Vaticanus

Bohairic (Coptic) translation

the Catena Group (MSS citing Catena in XVI prophetas)

Deutero-Isaiah, i.e., Isaiah 40-55

Leningrad Codex B 19*

recension of Lucian

proto-Masoretic Text

joint readings of Codex Vaticanus and Codex Venetus

Old Greek translation, commonly referred to as the Septuagint

Proto-Isaiah, i.e., Isaiah 1-39

Syriac (Peshitta) version

Trito-Isaiah, i.e., Isaiah 56-66

Jewish Publication Society Tanakh, New Translation (1985)

R. Laird Harris, Gleason L. Archer, Jr., and Bruce K. Waltke, eds.
Theological Wordbook of the Old Testament. Chicago:
Moody Press, 1980.

Codex Marchalianus

Codex Sinaiticus

Sahidic Translation, an incomplete Coptic version of Isaiah

Codex Syrohexaplaris Ambrosianus

Codex Venetus

Aquila

Theodotion

Symmachus

“the Three” (Aquila, Theodotion, and Symmachus)
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Chapter One: Current Research on Isaiah

The Servant Songs of Isaiah and especially Isa 52:13—-53:12 (hereafter Isaiah 53) are
variously cited as among the most contested' or most problematic? pericopes in the Old
Testament (hereafter OT). This dissertation does not attempt to offer solutions to all of
the problems long associated with the Servant Songs but rather brackets most of those
questions and offers a different perspective. My purpose in writing is to compare the
Masoretic Text (hereafter MT)® of the Servant Songs and the Old Greek (hereafter LXX)*
version of the same pericopes, focusing not on the Servant but on the portrayal of God in
each and then comparing these portrayals. I have not found anything written on this
specific theme despite the vast extent of research on Isaiah, which shows no sign of

waning.’

'Brevard S. Childs, Isaiah (OTL; Louisville: Westminster John Knox Press, 2001) 410.

?See Christopher R. North, The Second Isaiah: Introduction, Translation and Commentary to
Chapters XL-LV (Oxford: Oxford University Press, 1964) 226; Michael Thompson, Isaiah: Chapters 40—
66 (Epworth Commentaries; Peterborough, England: Epworth Press, 2001) 100; and others.

*More precisely, I am interested in the “original” Masoretic Text or the proto-Masoretic text (M)
insofar as it can be reconstructed. I assume, for reasons given later in this chapter, that the consonantal text
of BHS is a more or less reliable witness to the text deemed “canonical” by rabbinical Judaism in the early
centuries A.D.; the written vocalization and punctuation I assume are less so because of their later
development.

*The term LXX is used in various ways. “The Seventy” or seventy-two, to the extent that there is
an element of historicity to the legend recounted in the epistle of Pseudo-Aristeas, translated only the
Pentateuch. Nevertheless, the name became associated with the translation of other Hebrew sacred
writings, including the prophetic literature, and ultimately a specific collection of these and other Greek
sacred writings. As explained below in the section on the LXX, I use “LXX” in conjunction with “Isaiah”
(“LXX Isaiah”) to mean what may be more precisely termed “the Old Greek translation of Isaiah” (“OG
Isaiah”) and likewise with portions of Isaiah (e.g., “LXX Isaiah 53”). I do so as a concession to
convention.

*Works by Pierre Grelot (Les poémes du Serviteur: De la lecture critique d [’herméneutique [LD
103; Paris: Cerf, 1981]) and Eugene Robert Ekblad, Jr. (Isaiah’s Servant Poems According to the

1



This chapter will begin, by way of background, with a survey of some of the
recent literature on important topics related to the Servant Songs that this dissertation will
not otherwise address. It will first address topics pertaining to Isaiah as a whole: the state
of the question of Proto-, Deutero-, and Trito-Isaiah (hereafter, PI, DI, and TI) and their
relationship to one another; and the question of the canonicity of MT Isaiah and LXX
Isaiah.

Next it will provide, as background, a survey of research on DI: the question of
its authorship, the proposal that DI was composed as a liturgical drama, the status of the
Servant Songs and their relation to the whole complex, and the debate over the identity of
the Servant.

In a final section, I will survey recent literature on the state of other questions that
more directly affect the governing assumptions of this dissertation: the Isaiah texts at
Qumran and their relationship to MT and LXX Isaiah, research on the MT, and research
on the LXX (and specifically on LXX Isaiah and LXX Servant Songs) considered as a

text in its own righ‘[.6

Septuagint: An Exegetical and Theological Study [Biblical Exegesis and Theology 23; Leuven: Peeters,
1999]) include detailed comparisons of the MT and LXX texts of the Servant Songs. In addition, Harald
Hegermann (Jesaja 53 in Hexapla, Targum und Peschitta [Giitersloh: Bertelsmann, 1954]) includes a
comparison the MT and LXX texts of the Fourth Servant Song. None of these, however, focuses on the
various texts’ portrayal of God.

%The value of the LXX for text criticism of the MT has long been recognized, whereas recognition
of the value of the LXX as a document in and of itself (and not simply as a witness to its Vorlage) is a more
recent phenomenon in the academic guild. See for example the recent publications of 4 New English
Translation of the Septuagint (ed. Albert Pietersma and Benjamin G. Wright; Oxford: Oxford University
Press, 2007) and the Septuaginta Deutsch: Das griechische Alte Testament in deutscher Ubersetzung (ed.
Wolfgang Kraus and Martin Karrer; Stuttgart: Deutsche Bibelgesellschaft, 2009).



I. Background: The State of Questions Related to Isaiah’s Servant Songs but Not
Directly Addressed in This Dissertation

A. PI, DI, and TI and Their Relationship to One Another

Current scholarship, for the most part, accepts the division of the Book of Isaiah
into three sections, PI, DI, and TL’ Although the existence of TI as a distinct unit was
formerly debated, the present consensus is that T1, i.e., chaps. 56—66 “einen
konzentrischen Aufbau hat, der mehrere unterschiedliche Inklusionen um einen Kern in
60-62 legte.” Its content clearly builds directly on DI; whether it builds directly or
indirectly on PI is a matter of debate.” So accepted has been the three-part division that
modern research until recent decades largely treated PI, DI, and TI as quite independent
works.'” The problem of how they came to be a single book has been more or less
dismissed by many as an unsolvable riddle, perhaps even a matter of chance. In fact,
interest in the very question of their unity was by all appearances on the decline in the
60s and 70s.""

In more recent decades, interest in the relationship between the three parts has
resurged, especially in the area of intertextuality. Some hold that the author of TI knew

DI, and that the author of DI knew PI. Some have argued that both the authors of DI and

" For a view that sees this division as far too simple, see Kristin Joachimsen, “Steck’s Five Stories
of the Servant in Isaiah lii 13-liii 12, and Beyond,” V'T 57 (2007) 208-28, here 217-18. In this dissertation, |
take it for granted that Isaiah 53 is part of DI.

¥Peter Hoffken, Jesaja: Der Stand der theologischen Diskussion (Darmstadt: Wissenschaftliche
Buchgesellschaft, 2004) 91.

’Ibid., 93.

“Ibid., 27.

"bid., 28.



TI must have known PI. Others go further: “Kennzeichnend ist aber fiir einen
bestimmten Strang der Forschung, dass Anspielungen auf PJ-Texte zunehmend als
Ausdruck nicht von dj Leseftriichten, sondern als Ausdruck einer literarischen Beziehung
zwischen DJ auf PJ gelten.”'?

Others see the Book of Isaiah as a unity. Deriving many of his ideas from Hans
Wildberger, John D. W. Watts considers the Book of Isaiah a carefully organized, unified
work; in his view, the entire Book of Isaiah is the work of a single final redactor,
completed not much later than 435 B.C. PI, DI, and TI are relegated to the category of
preexisting documents. In his view, these are of interest only to literary criticism; his
own interests lie elsewhere.”> Using a purely synchronic approach, his concern is with
the message of the final redactor, who—in his view—formed the entire book into a
coherent whole. In this view, the Book of Isaiah is—as its superscript says—a “vision”
(Isa 1:1) which Watts divides into “twelve generations” from the time of Uzziah to that of
the first hearers of the book in the generation following Nehemiah and Ezra. The clear
division between chapters 1-39 and 4066, in Watts’s view, is the division between what
he terms the “the former times: judgment, curse” and “the latter times: salvation,

914

blessing.” " Dominique Janthial argues in L 'oracle de Nathan et l'unité du livre d’Isaie

that the play on the word “house” as found in the oracle of Nathan “pouvait constituer un

1291,
Ibid., 40.
BJohn D. W. Watts, Isaiah 1-33 (WBC 24; Waco: Word Books, 1985) and Isaiah 34-66 (WBC
25; Waco: Word Books, 1987). For his division between chaps. 1-39 and 4066, see ibid., li.
14714 :
Ibid., 1i.



fil rouge courant d’un bout du livre a I’autre et permettant de guider le lecteur dans
I’enchevétrement des oracles.”"

Scholars are by no means of one mind concerning the legitimacy of treating DI as
a Fortschreibung of P, or the possibility of reading the book as a whole, let alone the
approach of Watts.'® Ulrich Berges takes a more moderate approach, combining
diachronic and synchronic methods in order to propose a literary history of Isaiah. He
does not suggest that the book can be read as a monolithic unity but rather suggests that
substantial portions were added (e.g., Isaiah 33 and 36-39) to what were originally
separate works in order to create a measure of cohesion.'” Berges is in the process of
producing a multivolume commentary on Isaiah in collaboration with Willem A. M.
Beuken, the latest addition being Jesaja 40-48 by Berges (2008)."®
B. The Question of the Canonicity of LXX Isaiah

The first question in discussing biblical canonicity concerns the definition of the
term “canon.” According to many scholars, the definition involves only a list of books,
not the specific textual form of those books. “Both in ancient Judaism and in Christianity

it is the book of Jeremiah, for example, that is canonical, not the textual form—a LXX vs.

MT—of the book.” ' Bruce Metzger makes the same point:

15Dominique Janthial, L oracle de Nathan et ['unité du livre d’Isaie (BZAW 343; Berlin: de
Gruyter, 2004) 307.

16Héfﬂ(t‘,n, Jesaja, 28—40.

"Ulrich Berges, Das Buch Jesaja: Komposition und Endgestalt (Herders biblische Studien 16;
New York: Herder, 1998).

"See also Willem A. M. Beuken and Ulrich Berges, Jesaja 1—12 (HTKAT; Freiburg: Herder,
2003) and Beuken and Berges, Jesaja 13—27 (HTKAT; Freiburg: Herder, 2007).

¥See E. Ulrich, “Qumran and the Canon of the Old Testament,” in The Biblical Canons (ed. J.-M.
Auwers and H. J. de Jonge; Leuven: Leuven University Press, 2003) 57-80, here 58-59.



Eusebius and Jerome, well aware of such variation in the witnesses, discussed
which form of text was to be preferred. It is noteworthy, however, that neither
Father suggested that one form was canonical and the other was not.

Furthermore, the perception that the canon was basically closed did not lead to a
slavish fixing of the text of the canonical books. Thus, the category of ‘canonical’
appears to have been broad enough to include all variant readings (as well as
variant renderings in early versions). . . . In short, it appears that the question of
canonicity pertains to the document qua document, and not to one particular form
or version of that document.”’

Not all scholars, however, are of the same mind. J. Cook, for example, implicitly
considers the text version of the book to be a canonical question as well. “Dogmatic
statements about the extent and effect of Jewish and Christian canons seem to be
relatively uncomplicated. . . . However, when the subject matter, the texts, are
considered then it becomes evident that the issue is infinitely more complicated.”*' Thus,
if canonicity is only a matter of a list of books, the question is simple and of little interest
for Isaiah studies. Among Jews and Christians, Isaiah is included in every major list of
canonical books or, to use the more concise German term, Biicherkanon. If, however,
questions of content, that is the textual form of each book (7extkanon) is added to the
Biicherkanon question, then the subject of canonicity becomes of great interest in Isaiah
studies.

C. The Question of Textkanon
J. Blenkinsopp, another scholar who differs with Ulrich and Metzger, holds that

the issue of canonicity has never been merely about a Biicherkanon. He notes that “the

2Bruce Metzger, The Canon of the New Testament: Its Origin, Development, and Significance
(Oxford: Clarendon, 1987) 269-70.

'Johann Cook, “Textual Diversity and Canonical Uniformity,” in The Biblical Canons (ed.
Auwers and de Jonge) 135-52, here 135.



existence of biblical festimonia and combinations of texts from different books, such as
we find at the beginning of Mark’s gospel (Mark 1:2 combining Mal 3:1 and Isa 40:3) or
in the Matthean fulfillment saying (e.g., Matt 21:5), illustrate the fact that in the earliest
period the individual text, not the book, was the canonical unit, and for many that is still

the case.”?

Thus, for scholars like Blenkinsopp, the contents and form of each book in
the canonical list also pose legitimate questions in the area of canonicity.

Any clear discussion of canonicity must include the admission that one cannot
separate canonicity from specific communities at specific times in history. No test based
purely on reason can determine, based on the internal evidence of a text, whether it is
“canonical.” “The idea that canon stands for a theologically self-consistent, coherent,
and unified literary entity, free of internal contradictions and contrarieties . . . is
contradicted by the abundant evidence of internal contradictions and conflicting

ideologies or theologies in the Hebrew Bible.”’

Thus, the question must be dealt with,
first of all, from a historical and sociological perspective.

“Wer Kanon sagt, hat bereits Kirche gesagt. . . . Der Kanon hat eine
soziologische Dimension und ist wesentlich ein Rezeptionsphdnomen.” Bohler
elaborates: “Wer ‘Kanon’ sagt, hat ‘rezipierende Kirche’ gesagt, hat ‘Literatur in einem
nicht blo3 mehr historischen, sondern situationsiibergreifenden literarischen

Zusammenhang’ gesagt, hat ‘normative Literatur’ gesagt.”**

2Joseph Blenkinsopp, “Panel Review of The Canonical Hebrew Bible: A Theology of the Old
Testament, by Rolf Rendtorff,” HBT 28 (2006) 5-10, here 7.
bX S
Ibid., 6.
*Dieter Bohler, “Der Kanon als hermeneutischen Vorgabe: Uber aktuelle Methodendiskussionen
in der Bibelwissenschaft,” TP 77 (2002) 161-78, here 167. To Bohler’s observation here, I propose one



The canonical status of MT Isaiah within Judaism seems simple to assess at first
glance. It has been explicitly canonical for Jewish believers throughout the world since
ca. A.D. 250-300.%° Yet even here complexities arise: strictly speaking, there is no such
thing as a single Masoretic text. In reality, all that exists is a family of Masoretic texts,
available to scholars as differing editions of different medieval manuscripts. “All the
editions of the Hebrew Bible, which actually are editions of M, go back to different
medieval manuscripts of that tradition, or combinations of such manuscripts.”*® What I
call MT Isaiah in this dissertation, for example, is more precisely BHS*" Isaiah, that is,
the form of Isaiah presented in a diplomatic edition of one of the earliest extant Masoretic
texts, the Leningrad Codex B 19” (hereafter: L). To complicate matters further, what was
accepted as canonical in A.D. 250-300 was not precisely the MT but rather the proto-
Masoretic text (M), that is, without the later vocalization, punctuation, and accent marks.
To be sure, the differences among witnesses of the MT seldom amount to matters of great
substance; the point, nevertheless, holds: when we speak of “the MT” we are speaking of
something that exists only as an idea.

Is MT Isaiah canonical for Christians? Despite modern western biblical

scholarship’s clear preference for the MT, the fact is that the MT has clearly not been the

modification: in order to be inclusive of Judaism in this discussion of the canonicity of various text-forms
of Isaiah, one should substitute “faith community” for “church.”

»For many scholars, the Jamnian/Yavnean hypothesis was laid to rest by J. P. Lewis in 1964
(“What Do We Mean by Jabneh?” JBR 32 [1964] 125-32).

*Emanuel Tov, Textual Criticism of the Hebrew Bible (2™ rev. ed.; Minneapolis: Fortress, 1992)
3.

*'Biblia Hebraica Stuttgartensia (5" ed.; ed. K. Elliger and W. Rudolph; Stuttgart: Deutsche
Bibelgesellschaft, 1997).



Textkanon of the OT for all Christians at all times. “Die Frage, welche Sprache und
Sprachgestalt als kanonisch bzw. inspiriert anzusehen ist . . . [war] bereits von

»2 ndeed, while a

Augustinus und Hieronymus verschieden beantwortet worden.
generalization about the complex multicultural reality of the early Church is just that, it
was the LXX that was “grob gesagt, die Bibel des Urchristentums. Durch ihre Schriften
und durch sie als ‘Schrift’ wurde ihm die Botschaft des Alten Bundes als ‘praeparatio
Evangelii’ vermittelt.”*’

The LXX did not serve all Christian communities in the early Church as their
Textkanon (one need only think of Jewish Christians in Palestine), nor was the proto-
Masoretic text (M) monolithically seen as uniquely canonical within Judaism of the first
two and a half centuries A.D. and earlier. For example, in the time of Justin, his
Dialogue with Trypho suggests that

[t]he Septuagint text, albeit limited to those particular books recognized by the

Jews, apparently still represented the basis of dialogue on both sides of the

Jewish-Christian debate. We find no evidence in Justin that his Jewish opponents

were referring to any completely new recension of the Greek text such as that of

Aquila, which presumably was introduced in Palestine as a Greek ‘Targum’ for

translating the Hebrew scripture reading and only gradually asserted itself in the

Diaspora as well.*’

This suggests, at a minimum, that the Septuagint had an authority that was not

seriously questioned at least among certain groups within Judaism. “Until approximately

*Max Seckler, “Uber die Problematik des biblischen Kanons und die Bedeutung seiner
Wiederentdeckung,” TQ 180 (2000) 30-53, here 38.

¥Ibid., 41. Again, the problem becomes far more complicated when the Peshitta, Targums, and
other early versions are taken into account.

**Martin Hengel, “The Septuagint as a Collection of Writings Claimed by Christians,” in Jews and
Christians: The Parting of the Ways, A.D. 70 to 135 (ed. James D. G. Dunn; Grand Rapids: Eerdmans,
1999) 39-83, here 49.
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the mid-second century there was apparently a kind of basic Jewish-Christian consensus

concerning the LXX as the basis of scholarly argumentation.”"

Matters had changed
radically by the time of the fifth- or sixth-century Dialogus Christiani et Judaei, in
which, from the Christian perspective,

... Aquila is made into the party bearing primary responsibility for having

falsified scripture; that is, both the original Hebrew text and the translation of the

Seventy-two, who inspired by the Holy Spirit, allegedly rendered the original text

without error. This shows that, at this late date, Aquila’s translation had displaced

the LXX in the synagogue. . . . It also shows clearly how the Christian version of
the translation hypothesis had developed further. In the interim, the LXX had
long become an exclusively Christian writing, something not yet the case for

Justin though he did campaign vehemently for it.**

The Western Church’s allegiance to the LXX, however, was to change. Two
major events mark the history of Western Christianity’s transition from the adoption (by
and large) of the LXX as Textkanon to its adoption of the MT as the new Textkanon. The
first such event is Jerome’s establishment of the quest for the Hebraica veritas as an ideal
by translating into Latin the books of the Hebrew canon directly from the proto-Masoretic
(hereafter M) scrolls available to him. The second was the Reformers’ imitation of
Jerome’s precedent by translating the MT into modern vernaculars. Unlike Jerome, they
also adopted the MT’s Biicherkanon.

Two additional events addressed the status of the MT for Catholics. One was the

Council of Trent’s affirmation of the canonical status of the Old Vulgate (the Vulgate of

Jerome, minus 3 and 4 Esdras and the Prayer of Manasseh).>® This removed any doubt

3bid., 6-7.
Ibid., 54.
1bid., 68.
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that the Biicherkanon of the OT for the Catholic Church was that of the LXX;** it also
seemed to implicitly ratify Jerome’s quest for the Hebraica veritas. That Trent permitted
Jerome’s quest to be continued by Catholic scholars was finally clarified in Pius XII’s
1943 encyclical letter on biblical studies, Divino afflante Spiritu.*> A treatment of the full
encyclical is not appropriate here, but its clarification of the teaching of Trent was of
great importance. In Divino afflante Spiritu 20, Pius XII pointed out that the same
council presented as a desideratum the proposal that the Pope “should have corrected, as
far as possible, first a Latin, and then a Greek, and Hebrew edition, which eventually
would be published for the benefit of the Holy Church of God.” Pius XII called upon
Catholic scholars to fulfill this desideratum. In par. 21, Pius XII taught that Trent was
affirming that the Vulgate was “free from any error whatsoever in matters of faith and
morals” and “may be quoted safely and without fear of error in disputations, in lectures
and in preaching; and so its authenticity is not specified primarily as critical, but rather as
juridical.” In par. 23, he clarifies that translations from the original languages into the
“vulgar tongue” were not forbidden by Trent.

Thus, in effect, Pius XII, removed any stigma from the Reformers’ decision, in
principle, to translate directly from the MT into modern languages, encouraging Catholic

scholars to do likewise. Pius XII in the encyclical went to considerable effort to stress

**The Roman Catholic Church, more precisely, recognizes one form of the LXX Biicherkanon.
Two other forms of the Biicherkanon are recognized among various Orthodox Churches as outlined in the
SBL Handbook of Style: For Ancient Near Eastern, Biblical, and Early Christian Studies (ed. P. Alexander
et al.; Peabody, MA: Hendrickson, 1999) 170-71.

3Pius XII. Divino afflante Spiritu (“On the Promotion of Biblical Studies™), English translation
provided by the Vatican (Washington, D. C.: National Catholic Welfare Conference, 1943).
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that this teaching (i.e., that modern translations from the original languages were to be
encouraged) was a clarification, not a change, of Trent’s teaching. Trent had made
positive assertions about the canonicity of the Vulgate while remaining silent on other
texts such as the MT, the LXX, modern translations, etc.

Along with Pius XII’s clarifications, however, many questions arise. The
ratification of the Biicherkanon of the Vulgate and the assertion of that text’s freedom
from error in faith and morals leaves open various questions concerning Textkanon.
Clearly Jerome’s translation (the Vg), translations from the Vg, as well as modern
translations of the MT have enjoyed preeminence in the West as evidenced by their use in
worship since the time of Jerome. But what is the Textkanon status of the LXX for
Roman Catholics?

Seckler points out further complexities that come from four false assumptions—
assumptions that were far more plausible until recent years when the implications of the
Dead Sea Scrolls, discovered beginning in 1947, have become more apparent. One of
those major implications is the level of complexity in any attempt to reconstruct an Urtext
for any book of the Bible.*

Die Option fiir die Biblia Hebraica, der auch Pius XII. schlieBlich weit

entgegenkam, hatte in dem Horizonten des archaisierenden Authentizitdtsdenkens

eine vierfache Annahme zur Voraussetzung: (1.) die Annahme, da3 der Buch-,

Text- und Sprachkanon der LXX/Vulgata im Vergleich zum authentischen Urtext

der hebriischen Bibel verderbt, verfalscht und dekadent sei.

(Ubersetzungsprobleme; Hellenisierungsproblematik; dogmatische
Sinnverschiebungen); (2.) die Annahme, daf ein Riickgang hinter die

3%In “The Original Shape of the Biblical Text” (in Congress Volume: Leuven 1989 [ed. J. A.
Emerton et al.; VTSup 43; Leiden: Brill, 1991] 343-59, here 349), E. Tov notes the distinction between the
MT as but one form of the biblical text and “the original text of the Bible, if there ever was one.” Tov sees
his goal in text criticism in terms of recovering proto-MT (M), not the Urtext (see ibid., 357).
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Verderbnisse der Kirchengeschichte und des Hellenenismus in die reinen
Urspriinge fiihre; (3.) die Annahme, daf3 der origindre Offenbarungs- bzw.
Inspirationsvorgang im Diktat des Urtextes liege; (4.) die Annahme, daf3 dieser
Urtext existiert und in der hebrdischen Bibel vorliegt. Alle diese Annahmen
erweisen sich zunehmend als falsch bzw. fiktiv. ... Die Annahme der Existenz
eines inspririerten hebrédischen Original- und Urtextes ist ein Phantom (teils weil
es ihn nie so gab, teils weil er nicht mehr erreichbar ist), der masoretische Buch-
und Textkanon ist nur einer unter anderen, er kann den seit der Reformation auf
ihn gesetzten Echtheitskriterien nicht standhalten, weder chronologisch noch
inhaltlich.”’

In the absence of an Isaiah Urfext, there are no simple answers to the complexities
of its Textkanon. Ultimately, questions of canonicity are matters of faith and will depend
on its definition of “canon” and “inspiration.” In this connection, Johan Lust offers the
following observations, which suggest that the canonicity of LXX Isaiah should not be
dismissed a priori:

There is sufficient evidence in favour of a less narrow pre-Masoretic Canon in as

far as the text of the respective biblical books is concerned. The Septuagint,

supported by the Qumranic data, pleads in favour of this assumption. The
selection of the manuscripts, used for translation, proves that they were
recognized as authoritative, even when they differed from those later accepted as
canonical in MT. Theories about the inspiration of the translators support the
view that divergences from the Hebrew, due to conscious interventions of the
translators, can also be accepted as authoritative.”®

D. Research on DI

The written, as opposed to oral, nature of DI has achieved universal consensus in
the field. The same cannot be said about the segment’s authorship. For example

1 9539

opinions differ on whether there was a single author or a group, such as a “schoo For

many, especially for those who have put aside the Servant Song hypothesis of Bernhard

3Seckler, “Problematik,” 40-41.

*¥Johan Lust, “Septuagint and Canon,” in The Biblical Canons (ed. Auwers and de Jonge) 39-55
here 55.

Hoffken, Jesaja, 101.
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Duhm,*’ the idea of a single author is plausible. A current debate is whether the author
was more a poet or a prophet.41

In addition, many questions remain concerning the structure and unity of DI.**

At present, there is a trend among some scholars, beginning with W. A. M. Beuken and
H. Leene, to attempt to understand DI as a unity by regarding it as a drama.”® Klaus
Baltzer goes so far as to analyze DI as, in effect, a libretto intended for actual
performance. For him, DI is nothing less than a six-act play intended for theatrical
performance during Passover/the Feast of Unleavened Bread.*

Other debates include how the “Servant Songs” (42:1-4; 49:1-6; 50:4-9; and
52:13-53:12) and the “Polemics against Idol-Makers” (40:19-20; 41:7; 44:9-20; 45:16-
20b; 46:5-8) function within DL.*’

E. Research on the Servant Songs

While many scholars still accept Duhm’s hypothesis concerning the four “Servant
Songs,” others have modified the number and/or delimitations of each as proposed by
him. Indeed, some have bid Farewell to the Servant Songs, to cite the title of a

monograph by Tryggve Mettinger.46 Francis Landy sees the division in scholarship on

“Bernhard Duhm (Das Buch Jesaia [2nd ed.; HKAT 3/1; Gottingen: Vandenhoeck & Ruprecht,
1902] 277) proposes that the Servant Songs are by an author different from that of the rest of DI.

“"Hoffken, Jesaja, 101.

“Ibid., 102.

“Ibid., 103.

“Klaus Baltzer, Deutero-Isaiah: A Commentary on Isaiah 40-55 (trans. Margaret Kohl;
Hermeneia; Minneapolis: Fortress, 2001).

45Héfﬂ<en, Jesaja, 102.

*Tryggve N. D. Mettinger, 4 Farewell to the Servant Songs: A Critical Examination of an
Exegetical Axiom (trans. Frederick H. Cryer; Scripta minora 1982-1983: 3; Lund: C.W.K. Gleerup, 1983).
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this question—perhaps a bit too neatly—as forming two camps: “German scholarship”
and “anglophone scholarship.”

German and anglophone scholarship sharply divide over the so-called servant
songs, as they do over everything else. German scholarship tends to isolate the
servant songs from the rest of Deutero-Isaiah, and see them as a separate
collection, to ascribe them to the circle of Trito-Isaiah, to see in them the
influences of Jeremiah and Ezekiel, and to determine text-critically the growth of
the text, rather as a dendrologist determines the age of a tree. In 49.1-6, R. P.
Merendino, for example, traces the transformation of a poem originally about
Cyrus to one about the servant and then about Israel. In English scholarship, in
contrast, we encounter increasing skepticism about the very existence of the
servant songs, a refusal to isolate them from the Deutero-Isaianic context and the
Isaianic tradition as a whole.*’
For most scholars, however, German-speaking and anglophone alike, the identity
of the Servant remains controversial. Blenkinsopp noted in 2000, “Since Christopher R.
North surveyed the range of opinion on the identity of the Servant in 1948 (2" ed., 1956),
no significant new options have emerged. While there was then and still is a strong
critical preference for an individual rather than a collective interpretation, none of the
fifteen individuals named as candidates by one commentator or another and listed by

North has survived scrutiny.”* At least two monographs published since Blenkinsopp’s

above assessment have contributed to the question of the identity of the Servant. Antony

“"Francis Landy, “The Construction of the Subject and the Symbolic Order: A Reading of the Last
Three Suffering Servant Songs,” in Among the Prophets: Language, Image and Structure in the
Prophetic Writings (ed. Philip R. Davies and David J. A. Clines; JSOTSup 144; Sheffield: JSOT Press,
1993) 60-71, here 61.

*Joseph Blenkinsopp, Isaiah 40-55: A New Translation with Introduction and Commentary (AB
19A; New York: Doubleday, 2000) 355.
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Tharekadavil’s proposal in his 2007 monograph,® in which he posits that the Servant is
the “Yahweh alone” party among the deportees in Babylon, is essentially a
refinement/variation of a proposal made as early as 1792 by H. E. G. Paulus (one of
North’s options listed as the “Pious Minority within Israel”). A new option that does
not seem to fall easily under any of the categories of North’s survey was also published
after Blenkinsopp’s assessment above, namely, that of Frederick Higglund, who holds
that the Servant represents “people in exile who in Isa 40:1-52:12 had been expected to
return, and the ‘we” are the people in the land who encounter those who return.”"

Odil Hannes Steck, who accepts Duhm’s hypothesis, sidesteps the question of the
identity of the Servant. In a pair of articles in ZAW, he first notes a similarity in the
structure of the commissioning scene in 1 Kgs 22:19-22 and the structure of the
commissioning of the Servant in the first three Servant Songs. Both structures comprise

three parts: the commission itself, reference to the means by which the divine end is to be

accomplished, and the guarantee of success.”” In the second article, Steck also sees the

* Antony Tharekadavil, Servant of Yahweh in Second Isaiah: Isaianic Servant Passages in Their
Literary and Historical Context (European University Studies XXIII: 848; Berlin: Peter Lang, 2007).

*Christopher R. North, The Suffering Servant in Deutero-Isaiah: An Historical and Critical Study
(2" ed.; London: Oxford University Press, 1963) 35.”'Frederick Higglund, Isaiah 53 in the Light of
Homecoming after Exile (FAT 2. 31; Tiibingen: Mohr Siebeck, 2008).

>20dil Hannes Steck, “Aspekte des Gottesknecht in Deuterojesajas ‘Ebed-Jahwe-Liedern’,” ZAW
96 (1984) 372-90.
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same triadic commission structure echoed in each of the three parts of the Fourth Servant
Song.’ 3

Hoftken sees research on the Servant Songs—among those who accept Duhm’s
hypothesis—shifting from a continuation of attempts to identify the Servant as either an
individual or group of either the past or the future, to a growing trend towards studying
the group of four Servant Songs in view of the rest of DI.>* This has led some to
conclude that “the Servant” does not refer to the same group or individual in all of the
Servant Songs.>> A variation on this approach is that of Rainer Albertz, who sees the
Servant as various aspects of the complex reality of Israel with its various roles in God’s
plan.*®
F. Research on Isaiah 53

Of the Servant Songs, the Fourth Servant Song (Isa 52:13-53:12, hereafter Isaiah
53) has received the most attention among researchers.”’ The field has largely rejected
any notion of a simplistic connection between Isaiah 53 and ancient Near East mythic
rituals, although substitute king rituals were known in Mesopotamia from the Isin period

(early second millennium B.C.) until Alexander the Great. To be sure, connections

53 Odil Hannes Steck, “Aspekte des Gottesknecht in Jes 52,13 —53,12,” ZAW 97 (1985) 36-58.

**Hoffken, Jesaja, 102.

»See, e.g., Blenkinsopp, Isaiah 40-55, 299-300.

>SRainer Albertz, Die Exilszeit: 6. Jahrhundert v. Chr. (Biblische Enzylopadie 7; Stuttgart:
Kohlhammer, 2001) 303.

>7A recent contribution on the Fourth Servant Song, reflecting the field’s surge of interest in
intertextuality, is Marta Garcia Fernandez’s study of the relationship of the passage to Genesis 2-3:
“Is 52,13-53,12: ;una nueva creacion?” Scriptorium victoriense 54 (2007) 5-34. On the basis of a detailed
study of vocabulary, she argues that Isaiah 53 can be seen in terms of a New Creation.



18
between these practices and Isaiah 53 have been made (I. Engell, for example, found the
source of imagery in the poem in the akitu festival or Tammuz liturgies).”® Beginning
with J. Scharbert in 1958, however, the field has largely discountenanced the idea that
Isaiah 53 represents an actual substitute king ritual.” Nevertheless, a few scholars
consider a relationship between Isaiah 53 and its ancient Near Eastern context, perhaps an
indirect one, worth exploring. Although Janowski suggests that “the complexity of Isa 53
is only heightened by other relevant concepts (such as Mesopotamian substitute king
rituals . . .),”60 he does not, to my knowledge, explore the relationship further. J. Walton
makes the case that the striking correlations between Assyrian text imagery concerning
substitute king rituals and the imagery in Isaiah 53 seem to solve some of the vexing
problems of the latter. By also noting the differences between Isaiah 53 and the proposed
Assyrian Prdtexte, he attempts to show that Isaiah 53 is neither history, nor prophecy

about a future individual, but rather a glimpse of a new ideal of kingship for Israel.®’

*¥See John H. Walton, “The Imagery of the Substitute King Ritual in Isaiah’s Fourth Servant
Song,” JBL 122 (2003) 734-43, here 734.

*Ibid., 735.

®°Bernd Janowski, “He Bore Our Sins: Isaiah 53 and the Drama of Taking Another’s Place,” in
The Suffering Servant: Isaiah 53 in Jewish and Christian Source (ed. Bernd Janowski and Peter
Stuhlmacher; trans. Daniel P. Bailey; Grand Rapids, MI: Eerdmans, 1996) 48-74, here 52 n. 62.

'Walton, “Imagery,” 734.
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I1. The State of Questions Directly Related to This Dissertation
A. The Masoretic Texts
The so-called “Masoretic Text,” is actually a group of closely related MSS more
precisely referred to as “Masoretic Texts.” The term is normally used to designate “that
textual tradition which was given its final form by Aaron Ben Asher of the Tiberian

group of the Masoretes.”®

Thus, what is normally called “the MT” can even more
precisely be called “the Tiberian Masoretic Texts.”

Recent scholarship is divided over questions concerning the vocalization found in
the MT. Although P. Kahle argued that the Tiberian vocalization system represents an
artificial reconstruction, analysis of texts at Qumran and research by J. Barr and F. M.
Cross suggest that this system of vocalization represents a Tiberian pronunciation of the
eighth and ninth centuries and thus, while dialectical, it is not artificial.*® This system is
also referred to as North-Palestinian. The other systems of vocalization were Palestinian
(or South-Palestinian), Babylonian, and Tiberian-Palestinian.**

“M” refers to the consonantal base of the MT deriving from the Second Temple
period. Since the BHS vocalization represents only one, rather late system, less weight
will be given to the vocalization found therein than to the consonantal base (M).

B. The LXX

As mentioned above, “the LXX” is an ambiguous term. It is often used in

conjunction with an OT book simply to mean the original translation of that book into

62T0v, Textual Criticism, 22.
8Ibid., 48-49.
Ibid., 43-44.
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Greek. In these cases, the more accurate designation is “Old Greek” (“OG” or “G”),
although “LXX” is widely used in this sense even in scholarly writing. In this
dissertation “LXX Isaiah” will always be used to mean “OG Isaiah.”

The originally separate translation of the Pentateuch was the original LXX. To
the original LXX were added Greek translations of the other books of the Tanakh and
other sacred writings (the “deutero-canonical” books) that, prior to the discoveries at
Qumran, were universally held to have been composed in Greek.® Tt is this larger
collection that is now referred to as the LXX. According to Emanuel Tov, the LXX can
also refer to collections that include recensions of OG translations.®® In this dissertation
“the LXX” refers to the collection of the OG Pentateuch, the OG translations of the other
books of the Tanakh, and the “deuterocanonical” books.

Although the majority of scholars holds that a single translation was made of each
book of the OG, a minority sees the various books of the OG as the result of multiple
attempts at translation—most likely growing out of liturgical practice in the Diaspora that
only gradually becoming standardized.” The consensus is that Isaiah was translated into

Greek in 170-150 B.C. because LXX Isaiah contains allusions to historical situations and

%Questions of the Urgeschichte of the LXX canon—how it was formed, its status in Palestinian
Judaism before Christ, etc.—are no simple matters. According to Martin Hengel (The Septuagint as
Christian Scripture: lIts Prehistory and the Problem of Its Canon [trans. Mark E. Biddle; London/New
York: T & T Clark International, 2002] 3), “for the textual history of canonical Scripture, the ‘ Alexandrian
Canon,” may be assumed to be a reliable basis: originating in pre-Christian Judaism —although differing
in size in the Christian manuscript tradition—and accepted by primitive Christianity as ‘Holy Scripture.” ”
The three great codices of the LXX of the fourth and fifth centuries, Vaticanus, Sinaiticus, and
Alexandrinus, all “exhibit such significant differences that one cannot yet speak of a truly fixed canon even
in this period” (ibid., 57). I would argue that the LXX canon has never been resolved except by decisions
of the various churches, as evidenced by the variety of OT canons in the Roman and Eastern Churches.

66TOV, Textual Criticism, 135.

“Ibid., 136.
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events of those years.”® The Greek version of Isaiah (presumably a separate undertaking
from other books of the OT) is also held to have been produced in Egypt, most likely in
Alexandria—or perhaps in Leontopolis by an Oniad individual or group who had fled to
Egypt. While Ekblad connects the Servant with the self-understanding of the Jewish
community of Alexandria, M. Hengel associates the Servant rather with the last
“legitimate” high priest, Onias III. ® Tt appears that the translator of Isaiah
reconceptualized the original of DI with the entire Book of Isaiah in mind, and translated
freely with thematic emphases not found in the Hebrew.”® In his 2008 monograph,
Ronald L. Troxel argues that LXX Isaiah is the work of a single translator in Alexandria
who “was concerned to convey the sense of Isaiah to his readers, even if that sense was
derived from within a larger notion of literary context than is permitted a modern

translator.”’"

His book downplays the role of “contemporization” (e.g., the Servant of
Isaiah 53 as Onias III noted above) and explores the likely influence of the Alexandrian
Museum (world-famous for its library), which was an unparalleled center of learning in

its time and whose scholars made pioneering contributions in the fields of translation,

textual criticism, and philology.

%Ibid., 137. See also 1. L. Seeligmann, The Septuagint Version of Isaiah: A Discussion of Its
Problems (Mededelingen en Verhandelingen No. 9 van het Vooraziatisch-Egyptisch Genootshap “Ex
Oriente Lux”; Leiden: Brill, 1948) 70-94, for a detailed discussion of these historical allusions.

Hoffken, Jesaja, 16. Arie van der Kooij (Die Alten Textzeugen des Jesajasbuches [OBO 35;
Gottingen: Vandenhoeck & Ruprecht, 1981] 330-31) proposes that the author of LXX Isaiah 53 was Onias
IV, working at Leontopolis.

bid., 16-17. “Die Ubersetzung ist nicht ein Vers-fir-Vers-Unternehmen. Sie hat vielmehr
weitere Buchzusammenhinge im Blick. . . . Die Ubersetzung setzt also eine eminente Kenntnis des
Gesamtbuches voraus — anders kann sie nicht funktionieren. . . . Es zeigt sich, grob gesprochen, dass der
Ubersetzer nicht nur bei Jes 53 den Text neu konzipiert und in bewusster Textgestaltung eigene Akzente
gesetzt hat, die dem Original grofBteils abgehen.”

""Ronald L. Troxel, LXX-Isaiah as Translation and Interpretation: The Strategies of the
Translator of the Septuagint of Isaiah (JSISup 124; Leiden: Brill, 2008) 291.
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The numerous textual witnesses and important early translations of LXX Isaiah
fall into four groups.” Of particular interest are the uncial MSS, which fall under two of
these groups. The first group includes the Codex Alexandrinus (A), which is closely
related to the Codex Marchalianus (Q) and, less consistently, to the Codex Sinaiticus (S).
This group is called A-Q. To this tradition also belongs the commentary on Isaiah of
Cyril of Alexandria. Although the Old Latin translation of this passage (Isaiah 53) is no
longer directly extant, most Old Latin citations from this passage by the Church Fathers
also fall under this tradition. So does the Sahidic Translation (Sa), an incomplete Coptic
version of Isaiah, which, fortunately, includes all of Isaiah 53.

Over against this group are the uncial MSS stemming from one of the columns
contained in Origen’s Hexapla and Tetrapla, namely, the LXX column (as distinguished
from the columns containing the recensions of Aquila and Symmachus, respectively).
The Eusebius-Pamphilius Edition of Origen’s LXX was also a source for these uncials.
To this tradition belong the Codex Vaticanus (B) and the Codex Venetus (V), which are
very close to each other. When these two are in agreement, they will be referred to as O.
A Syriac translation of the passage found in the Codex Syrohexaplaris Ambrosianus
(Syh) also belongs to the O tradition.

A third group includes the recension of Lucian, L. The commentaries of
Chrysostom (Chr) and Theodoret (Tht) belong to this group. I. L. Seeligmann describes

L as exhibiting “the character of epexegetical alterations and additions . . . constitut[ing],

"The following is my synopsis of the introduction in Joseph Ziegler, ed., Isaias, vol. 14
Septuaginta: Vetus Testamentum Graecum Auctoritate Academiae Scientiarum Gottingensis editum (3rd
ed.; Gottingen: Vandenhoeck & Ruprecht, 1985) 7-121.
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indeed valuable documentary evidence concerning the ancient interpretations of the
Septuagint” among more general “tendencies towards adaptation to the Massoretic text,
stylistic improvements in, [and] more or less subjective and individual interpretations of,
the Greek text.”’”

Other witnesses include dozens of Greek miniscule MSS. Some of these fall
variously under the above categories. Others, however, comprise the fourth group, a
tradition distinct from A-Q, O, and L. This group, consisting only of miniscules, is
referred to as the Catena Group, C, so named because its representatives are found in the
Catenae on the Prophets, e.g., MSS 87-91-490, which preserve the Catena in XVI
prophetas. The readings of this group represent a hybrid version of the text as found in
the previously mentioned groups.

The LXX texts of the Isaiah Servant Songs I use in this dissertation are based on
the critical edition of Isaiah by Joseph Ziegler.”* In the instances where my text differs
from his, my divergent choices are clearly footnoted. Most of the notes in Ziegler’s
textual apparatus refer to variant readings found either in “the Three” (oL "), that is, the
three recensions made respectively by Aquila (hereafter o) dated ca. A.D. 125,
Theodotion (hereafter 6') dated to the late second century A.D., and Symmachus
(hereafter ¢) dated to the end of the second or beginning of the third century A.D., or
witnesses dependent on them.”” The Three, in fact, are of little interest for the project of

discovering the most authentic readings of the LXX, since their purpose was largely to

3Seeligmann, Septuagint, 20.

"Ziegler, Isaias, 320-23. Ziegler’s critical text is based primarily on the five uncial MSS,
A,B.,Q.S, and V, as well as dozens of minuscule MSS.

"For dating “the Three,” see Tov, Textual Criticism, 145-46.
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“correct” the LXX in order to make it harmonize with Hebrew texts current at the time of
each. Some of their readings, on the other hand, are of great interest for discovering
variants and interpretations of the Hebrew texts of the early centuries of our era. The
other notes in Ziegler’s critical apparatus, especially those on A-Q and O, are another
matter. These readings, by and large, are not intended to harmonize the LXX with the
MT, but rather represent alternate readings of the “original” LXX. They are not, of
course, all of equal weight.
C. Isaiah Texts at Qumran
No fewer than twenty-one scrolls or fragments of the Book of Isaiah were found
at Qumran.”® These texts are designated collectively as QIsa and categorized by means
of a preceding number corresponding to the cave in which they were found. A following
letter in superscript further differentiates the scrolls found in those caves containing more
than one Isaiah MS. Thus, the twenty-one Isaian scrolls and fragments found at Qumran
are designated’’: 1QIsa®, 1QIsa”, 4QIsa’, 4QIsa”, 4Qlsa’, 4QIsa’, 4Qlsa’, 4QIsa” 4Qlsas,
4QIsa", 4Qlsa’, 4QIsa’, 4QIsa", 4Qlsa’, 4QIsa™, 4QIsa", 4Qlsa’, 4Qpaplsa’, 4QIsa’,
4QIsa’, and 5QIsa.
As is evident from the above designations, the Isaiah MSS came from three caves

(that is, Caves 1, 4 and 5). Cave 5 yielded only a tiny fragment with parts of two verses

"*Emanuel Tov, “The Text of Isaiah at Qumran,” in Writing and Reading the Scroll of Isaiah
(ed. Craig C. Broyles and Craig A. Evans; 2 vols.; VTSup 70; Leiden/New York/Cologne: Brill, 1997) 2.
491-511, here 492-93. Outside of Qumran, an additional Isaiah fragment, which was found at Wadi
Murabba‘at and published in 1961, is often counted under the broader category of “findings in the Judean
Desert.”

"Ibid., 492-93.
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that have not been conclusively identified.”® Cave 1 yielded the only complete scroll
(1QIsa")—the Great Isaiah Scroll—and also a well-preserved but incomplete scroll
(1QIsa®). The Great Isaiah Scroll (1QIsa®) has dominated Isaiah research vis-a-vis
Qumran, and the development of digitized computer enhancement has been used to make
more accurate readings of that scroll within the past decade.” The majority of the
Qumran Isaiah texts were found in Cave 4, which yielded eighteen of the twenty-one.
These include one incomplete scroll covering “substantial parts including both the
beginning and the end of the book (4QIsa’), while another one was preserved relatively
well (4QIsa%).”* 4Qpaplsa® is the only Qumran Isaiah fragment written on papyrus.®'

All four Servant Songs in their entirety, of course, are found in the Great Isaiah
Scroll (1QIsa”). The First Servant Song (42:1-9) is also found in part in 4QIsa’ (42:2-7,
9) and 4QIsah (42:4-11). The Second Servant Song (49:1-13) is also found in its entirety
in both 1QIsa” and 4QIsa’. The Third Servant Song (50:4-11) is found in part in 1QIsa’
(50:7-11). The Fourth Servant Song (52:13-53:12) is also found in part in four of the

twenty-one Isaiah Qumran scrolls: twelve of the poem’s fifteen verses (53:1-12) are

"®For the contents of 5QIsa as well as the other Qumran Isaiah MSS, see Eugene Ulrich, “An
Index to the Contents of the Isaiah Manuscripts from the Judean Desert,” in ibid. 2. 477-80, here 478-80.

"See The Great Isaiah Scroll (1QIsa®): A New Edition (ed. Donald W. Parry and Elisha
Qimron; STDJ 32; Boston: Brill, 1999).

80T0v, “Isaiah at Qumran,” 2. 493.

$1Ibid.



26
found in 1QIsa’, nine verses in 4Qlsa’ (52:13-15; 53:1-3, 6-8), four in 4Qlsa’ (53:8-12)
and two in 4QIsa’ (53:11-12).%

In general, textual evidence from Qumran suggests that two distinct scribal
traditions, reflecting differences in orthography and morphology, coexisted in the period
of Second Temple Judaism. The Qumran texts can be divided into two groups according
to these traditions. One group of texts follows a scribal tradition virtually identical to that
of the MT—but without pointing or accentuation—and can therefore be called “in the
proto-Masoretic tradition.” The second group, consisting of texts using a tradition quite
different in orthography and morphology, is referred to as “Qumran Scribal Practice.”®

The term “Qumran Scribal Practice” can be taken in two ways. On the one hand,
the term can be taken to imply acceptance, in whole or in part, of the well-known
Qumran-Essene hypothesis. This hypothesis ascribes the origin of at least some of the
Dead Sea Scrolls to a sectarian community, which had scribes among its members, living
at Qumran. E. Tov subscribes in part to this hypothesis (explicitly stating that some of
the scrolls found in the caves near Qumran were produced at the site itself),** but he
seems to avoid describing the sect as Essene. He explains the origin of the phrase

“Qumran Scribal Practice” thus: “The notion that these texts are intimately connected

with the Qumran covenanters derives from the fact that virtually a/l the Qumran sectarian

2Eugene Ulrich, “An Index to the Contents of the Isaiah Manuscripts from the Judean Desert,” in
Scroll of Isaiah (ed. Broyles and Evans) 2. 477-80, here 480.

83T0v, “Isaiah at Qumran,” 2. 505. In his later work, Textual Criticism, Tov divides all the
Qumran scrolls into five categories: texts written in the Qumran practice, proto-Masoretic texts, pre-
Samaritan (or harmonizing) texts, texts close to the presumed Hebrew source of OG, and nonaligned texts.
Tov places 1QIsa” in his last category and 1QIsa” in his second category.

%Tov, “Isaiah at Qumran,” 2. 492.
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writings are written in this practice.” Since he accepts the broad outline of the Qumran-
Essene hypothesis, his only reservation in using the now common term “Qumran Scribal
Practice” is that it might be taken to imply that all of the texts exemplifying this practice
were produced at Qumran, whereas in his view some of them may have been produced
elsewhere. Nothing hinders us from imagining that the “Qumran Scribal Practice” may
well have been used in many parts of ancient Israel during the Second Temple Period.
Whereas Tov admits the possibility that only some of the scrolls found at Qumran were
produced there, to posit that any of the scrolls were produced at the Khirbet Qumran site
must be seriously questioned, according to an increasing number of scholars.*

On the other hand, “Qumran Scribal Practice” can be used as a term that refers to
Qumran merely because it is the only site where scrolls attesting this practice have been
found (without intending to imply any position on where they were produced). Taken in
this second way, the term is perfectly acceptable. It implies nothing about the

geographical extent of this scribal practice; nor does it imply anything about where these

“Ibid., 2. 508.

%See, for example, Paulson Pulikottil, Transmission of the Biblical Texts in Qumran (JSPSup 34;
Sheffield: Sheffield Academic Press, 2001) 163-64. Yizhar Hirschfeld (Qumran in Context: Reassessing
the Archaeological Evidence [Peabody, MA: Hendrickson, 2004]) gives perhaps the most convincing
alternative hypothesis date, based on the most recent archacology. He argues that the Khirbet Qumran site,
far from being isolated, was indeed at a commercial crossroads of an economically vibrant region, that the
residents at the site were wealthy, had luxurious tastes, and— based on more recent excavations of burial
sites—included men, women, and children. He proposes that the numerous migva ‘ot, which were
considered unusual at the time of the original excavation, are no more numerous at Qumran than at several
other sites known to be non-sectarian, which were excavated after Qumran. None of this, strictly speaking,
disproves the Qumran-Essene hypothesis, but the evidence does at least call aspects of it into question.
Furthermore, the work shows how much of the traditional hypothesis is founded on speculation.
Hirschfeld goes further than merely calling the hypothesis into question, concluding that the site was the
Judean equivalent of a villa rustica: part vacation home, part agro-industrial concern.
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particular scrolls exemplifying the Qumran Scribal Practice were produced, much less the
identity of their writers.®’ It is only in this second sense that I use the term.

The majority of the Qumran Isaian texts belong to the first group, that is, they are
similar in scribal style to the MT tradition (although, of course, without vocalization,
punctuation, and accentuation). The similarity between this first group—Iloosely referred
to as the proto-Masoretic group—and the medieval MT MSS of Isaiah is striking. There
are numerous differences, to be sure, but the proto-MT group found at Qumran and the
medieval MT tradition differ mostly in minutiae. For example, a comparison of the
Isaiah text of the most familiar MT MS, the Leningrad Codex (L), and the most complete
proto-Masoretic Isaiah MS at Qumran, 1QIsa”, yields differences between them in
orthography (107), grammatical forms (24), the addition of the conjunctive waw (16),
difference in number (14), lack of the conjunctive waw (13), and different words (11),
but fewer than ten differences with regard to each of the following: missing articles,
missing letters, difference in pronouns, difference in prepositions, missing words,
additional words, and word order.*® Few of these differences involve any major
difference in meaning. For a text of the length of Isaiah, such closeness is remarkable. In
short, B. J. Roberts and D. Barthélemy’s early assessments of 1QIsa” still appear

accurate, that is, its text is “closely aligned to the MT.”® Such closeness is also evident

¥7It is not difficult to imagine plausible explanations for how scrolls produced elsewhere might
have ended up in the caves of Qumran. See Hirschfeld, Qumran in Context, 45.

88T0v, “Isaiah at Qumran,” 2. 506.

“Ibid.
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in the other proto-MT Isaian texts from Qumran. As Tov states: “The close relationship
between the medieval representative of MT, L, and 1QIsa” is matched by almost all texts
of Isaiah from cave 4.” %

The second textual group, the representatives of the “Qumran scribal practice,” is
attested by only two of the Isaiah MSS found at Qumran: 1QIsa® and 4QIsa®.”' The two
scrolls written in this style immediately stand out in contrast to the proto-Masoretic MSS,
given that their scribes wrote the “tetragrammaton and other divine names in paleo-

%2 The two Isaian texts from this tradition also differ greatly from the

Hebrew characters.
MT group in orthography, namely, in their abundant use of plene spellings. The plene
spellings in the “Qumran Scribal Practice,” however, lack rigid uniformity, suggesting
that the practice allowed for some amount of variation. The spellings in 1QIsa” and

4QIsa® are in fact far from internally consistent, let alone in comparison with each

other.”® Besides such orthographical differences, morphological differences also appear.

“Ibid. Although Lange (Handschriften, 278) confirms the relative agreement (in comparison with
other biblical books) of MT Isaiah with the Qumran Isaiah MSS in general, he cautions against unnuanced
statements (“liberpointierten Aussagen”) that seem to gloss over the differences. Interestingly, Lange
(ibid.) considers 1QlIsa” as one of the less Proto-Masoretic texts from Qumran, surely an opinion influenced
by the lack of weight he gives to differences in orthography vis-a-vis Tov.

*'Tov, “Isaiah at Qumran,” 2. 507.

“In Textual Criticism, 2. 493, Tov gives a more complex five-category division of Qumran texts
and places 1QIsa” in a category different from the “Qumran Scribal Practice” (see p. 26, n. 82). It is
difficult to know if Tov meant to reverse his opinion. Presumably, his comments in “Isaiah at Qumran,”
concerning the characteristics of “Qumran Scribal practice” (the paleo-Hebrew script used exclusively in
writing the tetragrammaton, the abundance of plene spellings and the idiosyncratic morphology) still hold
true for 1QIsa".

PTov, “Isaiah at Qumran,” 2. 509.
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An example of a morphological difference between Qumran scribal practice texts and the

MT type texts is the use of the peculiar suffixes [12- and 711-."* Other differences

include scribal marks, marginal symbols, and extra spaces between words to indicate
divisions.”

4QIsa® and especially 1QIsa® differ from the MT, however, in still other ways than
in their scribal practice. “1QIsa” contains altogether some 250 supralinear additions of
words or letters as well as 148 crossings out, erasures and dotted words or letters on its
1573 well-preserved lines, that is, an average of one intervention in every four lines of
text.”® Because of the great number of such interventions in 1QIsa?, “the notion that the
scroll’s variations are due to scribal mistakes prevailed and dominated all the discussions
of the scroll.”®”  Pulikottil, however, argues that “as long as it cannot be proved that one
[manuscript] . . . is intended to be an exact copy of [another] . . . and as long as the
deviation does not cause disruption of the logical flow of thought, syntactical problems or
lexical difficulties, there are no sure grounds to designate [such variations] as error.””®

The possibility remains that at least some of these variations are, rather, interpretive in

character.

*Ibid.

Spulikottil, Transmission, 17.

*Ibid., 16.

*"Emanuel Tov, “The Textual Base of the Corrections in the Biblical Texts Found at Qumran,” in
D. Dimant et al. (eds.), The Dead Sea Scrolls: Forty Years of Research (STDJ 10; Leiden: Brill, 1992) 299-
314, here 303.

98Pulikottil, Transmission, 20.
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D. Qumran Isaiah and LXX Isaiah vis-a-vis M Isaiah

Most scholarly work gives at least implicit preeminence to M (the consonantal
text underlying the MT). For example, QIsa or LXX Isaiah readings that differ from M
are considered “variants” of M, seldom the reverse. Although well into the twentieth
century many scholars were inclined to see variants in the LXX as “more original” than
readings in the MT, such an assessment of LXX Isaiah’s value in this regard has been
losing ground in the past 30 years. “Die Argumentation fiir einen der LXX zugrunde
liegenden angeblich besseren oder anderen hebrdischen Text hat deutlich an Boden
verloren.””® Opinions, however, vary. Scholars such as Tov continue to hold that the
LXX (and other ancient translations) are highly important.'*

Some scholars are inclined to see the LXX versions and Qumran texts of biblical
books as representative of differing traditions which coexisted in the diversity of Second
Temple Judaism. In their view, to consider one form of the text superior in some way to
the others would be to impose an anachronistic approach to the biblical texts. According
to Pulikottil, the canonization and standardization of the Hebrew Bible, as well as the
uniformity of Jewish ideology grounded in Pharisaism, which reduced the role of the
scribe to that of a mere copyist, belongs to an era well after the production of 1QIsa.'"!

The scribes who wrote 1QIsa”

.. . did not subscribe to the idea that the biblical era had been terminated, nor did
they accept the concomitant notion that ‘biblical’ literature and literary standards

99H6fﬂ<en, Jesaja, 15.
IOOTOV, Textual Criticism ,122.
""pulikottil, Transmission, 23. For a discussion on dating the beginning of this “era well after the
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had been superseded or replaced by new conceptions. . .. [They thought of]
biblical literature as living matter, and participated in the ongoing process of its
production.'®
Pulikottil, Zevit, Talmon and Berges are in good company with the likes of Tov—

scholars who recognize the role of authority and tradition within Judaism in designating
or recognizing a particular form of Isaiah as authoritative, the text that later became
known as proto-Masoretic [saiah (hereafter M Isaiah). In effect, Tov and others see all of
the textual variants found in Qumran Isaiah texts and LXX Isaiah as part of a complex
literary formation history of Isaiah (that is, pertaining to literary criticism), not simply
part of its transmission (that is, pertaining to textual criticism). In other words, it was
only some time after the period when the Qumran Isaiah texts were written and LXX
Isaiah was translated that a particular form of Isaiah (what in hindsight we call “proto-

Masoretic,” more accurately “pre-M”’) underwent a final redaction (in effect the proto-

Masoretic Urtext), which was recognized by Jewish religious authorities and the

production of 1QIsa™, see Z. Zevit “Canonization of the Hebrew Bible,” in Canonization and
Decanonization: Papers Presented to the International Conference of the Leiden Institute for the Study of
Religions (LISOR), Held at Leiden 9-10 January 1997 (ed. A. van der Kooij and K. van der Toorn; Numen
Book Series 82; Leiden: Brill, 1998) 133-60, here 139. According to Zevit and others, canonization began
as an implicit assumption that only became explicit with the growth of the rabbinic tradition.
“Accordingly, the Mishna [by Rabbi Judah ha-Nasi] and the Tosefta [an expansion of Rabbi Judah’s
mishna including mishnayot of other scholars of his generation] comprise the first canon of the Jewish
people.” By “first canon” I take Zevit to imply, not that there have been subsequent canons for the Jewish
people, but that prior to the Mishna and Tosefta the Jewish people did not have an agreed-upon canon
based on a universally accepted authority or authoritative texts. The situation changed when the biblical
books commented on in the Mishna and Tosefta were accepted by the generations following Rabbi Judah
ha-Nasi, ca. 250-300 as closed and canonical for Jews (ibid., 152-53).

192§ Talmon, “The Textual Study of the Bible: A New Outlook,” in Qumran and the History of
the Biblical Text (ed. F. M. Cross, Jr. and S. Talmon; Cambridge, MA: Harvard University Press,
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community as a whole. Until this point scribes and translators functioned as redactors as
well.'”

Once this possibility is admitted, many of the variations in 1QIsa” are easily
explained as redactions: harmonizations with the proximate context, as well as with the
broader context of the entire scroll or even with other biblical books. Other differences,

especially those involving the use of differing roots may be the result of different

Vorlagen. One example is in 52:14 where 1QIsa® has “I1TUM while the MT reads

ﬁIjKLj?J. Which is more original? Barthélemy translates the Qumran text as “I anointed”

. .. C . 104 . . .
and sees it as an original messianic variant.'® Evidently, this reading was eventually

rejected in favor of DUKL:??J (a problematic hapax legomenon usually translated

“disfigurement of face”) in the move towards standardization. Another interesting textual

issue raised by the Qumran findings, pertinent to Isaiah 53, occurs in connection with

53:11 where the MT reads 1X7? 1@@2 5?;17?3, whereas two of the texts in the proto-

Masoretic tradition (lQIsab and 4QIsad) and one of the Qumran practice texts (1QIsa®)

1975) 321-400, here 379. For a similar view see Ulrich Berges, “Light from 1QIsa” on the Translation
Technique of the Old Greek Translator of Isaiah,” in Scripture in Transition: Essays on Septuagint, Hebrew
Bible, and Dead Sea Scrolls in Honour of Raija Sollamo (ed. Anssi Voitila and Jutta Jokiranata; JSJSup
126; Leiden: Brill, 2008) 193-204, here 194.

1% Arie van der Kooij, “Textual Criticism of the Hebrew Bible: Its Aim and Method,” in Emanuel:
Studies in Hebrew Bible, Septuagint, and Dead Sea Scrolls in Honor of Emanuel Tov (ed. Shalom M. Paul
et al.; VTSup 94,2; Leiden: Brill, 2003) 729-39, here 730. Van der Kooij disagrees, however, on some
points with Tov’s approach, objecting that although “large differences” resulting from the work of scribes
and translators who saw their role as more than mere copyist or literal translator “may be similar to—
though not necessarily identical with—Ilarge scale redactional elaborations which are characteristic of the
literary history of a book . . . [there is] no compelling reason for the idea that particular ‘sizeable
differences’ should be seen as reflecting the literary history of a book™ (ibid., 730-31).

1D, Barthélemy, “Le Grand Rouleau d’Isaie trouvé prés de la Mer Morte,” RB 57 (1950) 530-49,
here 547.



34

adds MR, This evidence—especially when coupled with the LXX 53:11 reading (6eT&xt

VTR hKdg)—attests to a textual fluidity one would expect in a work still in process of
redaction. The fact that LXX Isaiah reads detéul eVt ¢pd¢ implies a commonality in
outlook between the writers of 1QIsa’, 4QIsa’, and 1QIsa® and the translator of LXX
Isaiah—a commonality that could be explained in any number of ways and one which, on
Tov’s approach, was decided against in the final redaction, M Isaiah.

Pulikottil lists the fourteen readings from 4QlIsa® which agree with the

1% Does this suggest that 1QIsa® and 4QIsa®

fragmentary1QIsa® over against the MT.
were based on a different Vorlage than that of the MT? 1t is, of course, impossible to rule
out such a hypothesis. The difficulty (impossibility?) in determining whether, in any
given instance, a difference between two texts stems from a deliberate decision of one of
the producers of the texts or from difference in Vorlagen is captured by Troxel, whose
remarks apply equally well to scribes and translators:

Scholars tend to favor one of two stances: given the wealth of variants revealed

by the DSS, some tend to detect a Hebrew variant behind most divergences from

the MT, while others, fascinated by signs that the translator wove contextual

interpretation into his translation, tend to attribute divergences to the translator’s
. 106
exegesis.

III. Assumptions, Aims, and Method of This Study
As the above survey of the state of research shows, many unresolved issues
remain regarding the Servant Songs of Isaiah and many other topics related to this study.

As mentioned earlier, this dissertation sets aside many of these questions and investigates

105Pulikottil, Transmission, 218.
%Troxel, LXX-Isaiah, 74.
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an aspect of the texts that is largely unexplored, their portrayal of God. But is it possible
to simply set these questions aside? Clearly, in order to proceed with this project, certain
assumptions must be made. Regarding the legitimate questions of the validity of the
category “servant songs,” their authorship and placement in the text, the relationship
between PI, DI, and T1, and the famous question of the identity of the Servant (that is, the
identity/identities intended by the author/redactor in the case of the MT, or the translator
in the case of the LXX), I am assuming that even without adopting a position on any of
these matters valid assertions still can be made about the portrayal of God within the texts
to be studied. As for the relationships between PI, DI, and TI, I am assuming with
Hoftken that the LXX Isaiah translator had great familiarity with the whole of the Book
Isaiah (see p. 21, n. 70).

As for text-critical questions, I am assuming the position of Tov and others
described above, who hold that scribes and translators before the beginning of
Christianity saw sacred texts and their roles in transmitting them quite differently from
later scribes and translators. As a result, texts copied and translated before the early
centuries A.D. were marked by a fluidity and diversity, whereas afterwards
standardization and strict adherence to texts deemed inspired was the norm.
Standardization of the texts of the Tenakh occurred in Judaism at some point in the early
centuries A.D. This text, which is referred to as M, was a consonantal text, the
vocalization of which was at first transmitted orally. The MT probably reflects the
consonantal text M more reliably than it does the vocalization tradition with which M

was first read.
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I am also assuming that the LXX Servant Songs are translations of texts closely
resembling M Servant Songs. This is merely an assumption: I see no way of proving in
most instances that a discrepancy between the meaning of M and the meaning of LXX
could not result from a difference in Vorlagen. 1 will often note that important possibility
in the course of my dissertation.

As noted above, the primary aim of this study is to describe how God is portrayed
in each of eight texts, namely, both the M and LXX texts of each of the four Servant
Songs, to compare these portrayals and to note patterns that emerge. Quite secondary are
my attempts to explain the possible origins of any discrepancies and to speculate as to
which might involve intentional changes based on theological motivation on the part of
the Greek translator. Differences need not have originated with the LXX translator or his
Vorlage(n). Theoretically it is possible that in any given instance the LXX text
represents the older tradition and that a given discrepancy arises from an error or
intentional alteration by a scribe or redactor within the M or pre-M text tradition. In
point of fact, however, I have found no instances in passages pertaining directly to the
portrayal of God where this seems to me likely to be the case.

As for method, although I occasionally address issues of the history of the
formation of the texts in question, my approach is mostly synchronic. At every step [ am
primarily interested in the final redaction of M Servant Songs and LXX Servant Songs in
their canonical placement within DI and in the portrayal of God expressed or implicit in
each. Since important nuances in the portrayal of God can be greatly affected by the

slightest difference in even a single word, I have sought to be appropriately thorough in
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addressing questions of textual criticism and translation. In addition, since differences in
nuance may possibly at times be gleaned from the identity of the implied speaker(s) and
implied addressee(s), I also discuss these issues in some detail. A complete exegesis of
all eight texts is beyond the scope of this dissertation. Instead exegetical discussions are
limited to those verses that contribute most directly to the portrayal of God. I have
chosen to investigate the portrayal of God that emerges from a careful reading of the
whole of any given text of the four songs before engaging in intertextual comparisons.
Only after careful analysis of all the differences in the portrayal of God in the
corresponding M and LXX texts do I then seek to identify patterns. Whether these
patterns constitute Tendenzen on the part of the LXX translator is finally taken up in the

last chapter.



Chapter Two: The First Servant Song

In this chapter, I begin with a discussion of the First Servant Song’s delimitation.
Next I will offer my own English translation of the MT pericope, with explanations of my
translational choices for some of the more difficult cases and with evaluations of the
major variants noted in the corresponding textual apparatus of BHS. Next I will analyze
the identity of the implied speakers and audiences for the sections of this pericope. After
these preliminary steps, I will analyze the portrayal of Yhwh in those verses in which the
implied speaker is Yhwh or in which the implied speaker directly quotes Yhwh. Finally,
I will examine the portrayal of Yhwh in those verses where the implied speaker, an
unnamed spokesman—presumably the prophet—speaks in his own words.

I then will take up the LXX text of the First Servant Song. I will provide my own
translation with text critical notes, an analysis of the implied speakers and audiences, and
the portrayal of kOpLog in the song. Thereafter, I will present my translation of the MT
and LXX text of the First Servant Song side by side and compare and contrast their
portrayals of God. Finally, a conclusion will summarize the similarities and differences
between the two texts.

1. Delimitation

The literary history of the opening unit in Isaiah 42 is far from certain. Goldingay
and Payne state, “There are a number of theories regarding the history of the material’s
development: that vv. 5-7 or 6-7 are a later addition to original material from Second
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Isaiah; that vv. 5-9 are a supplement to vv. 1-4; that vv. 1-4 are the later addition to
41.21-29 + 42.5-9; or that vv. 1-4 and 5-7 are a later addition to 41.21-29 + 42.8-9.!
Note that one common element among all these hypotheses is that Isa 42:1-4 is
consistently considered a distinct unit.

That a new unit begins at 42:1 is clear. Although 42:1 is a continuation of the
divin discourse found in chapter 41, the subject changes from the futility of idols to the
presentation of an unnamed servant (but identified as Jacob/Israel in LXX Isa 42:1) and
his task.

The evidence that the unit ends at 42:4 is less clear. North uses a somewhat
complex argument to show why he considers 42:4 the end of the first Servant Song. He
begins by arguing against what he considers the most likely alternative (42:1-7). North
accepts Duhm’s assumption that the Servant Songs were inserted into the text of DI by an
author different from that of the main text. For the sake of argument he supposes that
42:1-7 may have been inserted into a text in which 42:8-9 immediately followed 41:29.
Indeed, it is plausible that 42:8-9 originally followed 41:29: in 42:8-9 Yhwh asserts his
ability to do precisely what he asserts the idols cannot do in 41:26-29, that is, foretell
events. Nevertheless, North ultimately rejects this supposition (that 42:8-9 originally
followed 41:29) because “[41:29] has the appearance of being the end of an oracle [and]

[v]erses 8-9 are an equally good continuation of [42:7], which, if nothing followed,

'John Goldingay and David Payne, Isaiah 40-55 (2 vols.; ICC; London: T & T Clark, 2006) 1.
211.
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would end abruptly.”? For these reasons, North holds that there is no separating vv. 8-

9 fromv. 7.
Does this mean that the Servant Song actually extends from 42:1 to 42:9? Not

according to North. In the next step of his argument, he states, “Those who [group verses
8-9] with ver. 7 are in the difficulty that if they admit vv. 8-9 as a continuation they are
dealing with a typical Deutero-Isaianic oracle, with references to ‘former’ and ‘new’
things, which elsewhere in the prophecy have no immediate connexion with the Servant.”
He concludes that “it is therefore best to treat vv. 5-9 as a unity.”

All of this can be summarized in the following argument. For North, there is no
separating vv. 8-9 from 5-7. But vv. 5-9 cannot be part of the First Servant Song because
these verses are written by the author of DI, who was different from the author of the

servant songs. Therefore the First Servant Song ends with 42:4.

North’s argument is based on the premise that the Servant Songs were not written
by the same author as the rest of DI. Since this, however, is an assumption about which

there is little consensus among scholars, the possibility of the First Servant Song

“Christopher North, The Suffering Servant in Deutero-Isaiah: An Historical and Critical Study
(2" ed.; Oxford: Oxford University Press, 1963) 132.

’Ibid. A different approach is taken by Eugene Robert Ekblad (Isaiah’s Servant Poems According
to the Septuagint: An Exegetical and Theological Study [Biblical Exegesis and Theology 23; Leuven:
Peeters, 1999] 58), who suggests, on account of the change from the second person singular to plural, that
v. 9 belongs with the following pericope. His view does not take into account the major division markers
found in the textual tradition between vv. 9 and 10 and the poetic structure of the text (see Marjo C.A.
Korpel and Johannes C. de Moor, The Structure of Classical Hebrew Poetry: Isaiah 40-55 [OTS 41;
Leiden: Brill, 1998] 120). By “division markers in the textual tradition” I mean the petuhiot and setumot or
spaces left open in Hebrew MSS; the various sigla in Greek MSS including the pefufot and setumot
borrowed from Hebrew, lines projecting into the left margin and usually headed by a capital letter found in
S, B, A, and Q; and spaces left open or “rosettes” (diamond-shaped clusters) found in Syriac MSS. For
more details, see Korpel and de Moor, Structure, 2-6.
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comprising 42:1-9 remains. Other scholars propose stronger arguments than that of
North for separating 42:5-9 from 42:1-4. In 42.5 we encounter a “messenger formula.””
An even clearer indicator that a new section begins here is that the addressee is now the
one commissioned.” This evidence, in addition to the fact that major divisions are found
in the textual tradition between vv. 4 and 5 as well as between vv. 9 and 10 (e.g., the
petuhot are found between v. 4 and v. 5 and between v 9 and v. 10 in the MT, and the
remainder of the line of the parchment is left blank after v. 4 and after v. 9 in 1QIsa® )6
strongly suggests a separation of some kind between 42:1-4 and 5-9.”

Yet the question remains: Are the two sections independent pericopes or
subsections of a single pericope, that is—for example, “two units of poetry on the theme
of human agency that are intimately linked to each other?”® The following reasons lend
support to the latter alternative.

Goldingay and Payne note that although the two sections “would be capable of

standing alone . . . their individual significance (including who is addressed and who is

*This is the first time in DI that a prophecy is introduced with a messenger formula (cf. oracles in
other parts of the Tanakh, e.g., Isa 36:4, and 14; 1 Kgs 22:27). As Goldingay and Payne point out (Isaiah
40-55, 1. 223), this is often but not necessarily the beginning of a new unit. For atypical examples of such
messenger formulae occurring within a unit rather than beginning one, see Isa 36:16 and 44:2.

SIbid.. As will become evident, shifts in the addressees, while evidence of a new section, need not
indicate a new unit.

SKorpel and de Moor, Structure, 154.

"Korpel and de Moor (ibid., 153) give additional reasons for the delimitation of 42:1-4 as a unit.
The “canticle” has the “threefold responsion” of YBWM, a responsion of M2 with R, a twofold responsion
of RZ" and “concantenations” of 37 and 1113. (I take “concantenations” here to mean more than mere
repetition of words or ideas, but rather repetitions involving a more complex interplay of linked terms.)
Moreover, verses 2-4 can only be understood in light of v. 1.

*Walter Brueggemann, Isaiah 40-66 (Westminster Bible Companion; Louisville: Westminster
John Knox, 1998) 41.
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referred to) becomes markedly more difficult to determine if they are treated as
independent units.”

Jim W. Adams argues from a parallel situation found in the Second Servant Song.
The Second Servant Song (49:1-13) has a similar structure to that of the first, delimited
by him as 42:1-9. Both songs begin with “a discussion about the servant (42:1-4 and
49:1-6) followed by additional comments given by Yahweh introduced by similar speech
formulas (42:5-9; 49:7-13).”'°

Baltzer argues that “the twofold division of the text may be connected with the
requirements of the genre: vv. 1-4 comprise the presentation and calling of the servant
.... Verses 5-7 bring the actual installation, with the direct address to the Servant.”"'

With admirable nuance, Korpel and de Moor make the case for considering 42:1-
9 as a unit on its own. They note the numerous examples of “distant parallelism”
between elements in vv. 1-4 and elements in vv. 5-9: TN (“grasp/support™) in v. la and
P (“seize”) inv. 6a, M7 1M (“give spirit”) in v.1b and inhinVinta)ip) 173 (Fgive

breath/spirit”) in v. 5b, M3 (“people/Gentile”) in both v. 2b and v. 6b, and X" hiphil

(“cause to go forth™) in both v. 1b and 7b. This, as well as other evidence, leads them to

°Goldingay and Payne, Isaiah 40-55, 1. 21.

Jim W. Adams, The Performative Nature and Function of Isaiah 40-55 (Library of Hebrew
Bible/Old Testament Studies [formerly JSOTSup] 448; New York: T & T Clark, 2006) 109. In fact, John
L. McKenzie (Second Isaiah: Introduction, Translation, and Notes [AB 20; Garden City, New York:
Doubleday, 1968] 40) and others see a similarity in structure for the first thiree Servant Songs and what he
calls their “responses.” Isa 42:5-9 is “a response to the Servant Song; responses can also be identified after
the second and third Song. The ideas are repeated and simplified.” In a similar vein, Ulrich Berges (Jesaja
40—48 [HTKAT; Freiburg: Herder, 2008] 213) refers to “das erste Gottesknechtslied (V 1-4), zusammen
mit der Ergédnzung (V 5.6-9).”

"Klaus Baltzer, Deutero-Isaiah: A Commentary on Isaiah 40-55 (translated by Margaret Kohl;
Hermeneia; Minneapolis: Fortress, 2001) 124-25.
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conclude that “if one wants to maintain the supposition of various redactional layers
one has to pay due attention to the fact that the regular structure we found presupposes
utmost care for the composition as a whole on the part of the final redactor. Failure to
recognize this will result in failure to do justice to his literary artistry and his theological

intentions.”!?

For all of these reasons, I have chosen to delimit the First Servant Song as
extending from 42:1 to 42:9. The clear shift between v. 4 and v. 5 surely points to a
measure of complexity in the literary history of the pericope, but the evident correlations
between the sections (as noted by Korpel and de Moor) and the near impossibility of
interpreting vv. 5-9 without reference to vv. 1-4 (as noted by Goldingay and Payne) point
to a single pericope with regard to the final form in which the text has come down to us.
II. The Portrayal of God in MT Isa 42:1-9

A. Text-critical Notes and Translation

“a-gnnN Tyt

12Korpel and de Moor, Structure, 156.

*1QIsa” has the more common word, 11371. The same discrepancy is found between the MT and
1QIsa’ texts of 41:24 and 29. 1 retain the BHS reading as the more difficult one. The LXX does not have
the equivalent (50U and instead reads Ioxwf. It is easier to see why a Greek translator of a Hebrew Vorlage
would substitute a name in place of the particle than why a scribe copying a Hebrew text would substitute
the particle for the name. The more original reading, therefore, most likely did not have the name
identifying the servant. The discrepancy between the MT and LXX rendering of the verse was noted by
“the Three,” i.e., Symmachus (hereafter "), Aquila (hereafter «'), and Theodotian (hereafter 8'), all of
whom delete lakwB and insert (500 in their recensions, as does the sixth century (LXX) codex
Marchalianus.

®1QIsa® apparently has the cohortative T3P “let me hold [him] fast.” The reading, however,
has no witnesses among Masoretic texts. (See Chapter One for a discussion of the so-called “Masoretic
Text.”) The LXX here has the plus Iopani, not likely to be original for the same reason given with regard
to Ioxwp in note a.
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'Behold my servant: I will hold him fast.
In my chosen one my soul has been pleased.

I have put my spirit upon him;
justice for the nations will he bring forth.

N XD pUEt N3
A IR

2 He will not cry out, nor will he raise—
nor make heard in the streets—his voice.

Hiawr &S vy MR

‘Baltzer (Deutero-Isaiah, 127) observes: “It is striking that the formulation we find in the present
text, ‘to put spirit on someone’ (‘75.7 1M) is found only in Num 11:25 and 29, where it has to do with the
‘spirit’ of Moses, which is transferred to the seventy elders by Yahweh himself. It is then interpreted as the
spirit of prophecy, which Moses actually hopes will be given to the whole people (v. 29).”

41QIsa® has WYY, 1QIsa” WBWMY. Since these are easier readings, they are less likely to be
origina

“The LXX has dvrioet, third person future indicative active of dvinut (here, probably ““The LXX
has dvrioel, third person future indicative active of dvinut (here, probably “send up”; dvinu is the verb the
LXX uses elsewhere to render X¥3). The Vg, which reads neque accipiet personam (“nor will he have
repect to person”) most likely presupposes an ellipse of the noun %2 (cf. Deut 10:17 %2 &Qﬁ'&B' =
“does not show partiality”). If the Vg presumes an ellipse (and not an additional word 2%B), then neither
the LXX nor the Vg presupposes a variant in its respective Hebrew Vorlage. On the other hand, a possible
variant can be inferred from Jerome (Commentariorum in Isaiam, PL 24, 421.507), who translates ¢’ as
decipietur (“he will be deceived”): this reading implies that 6'’s Vorlage read XU, This variant has been
adopted by the Hebrew University Bible. Finally, Arnold B. Ehrlich (Randglossen zur hebriischen Bibel:
Textkritisches, Sprachliches und Sachliches [4 vols.; Leipzig: J. C. Hinrichs, 1912] 4. 152) proposes the
emendation IXW* (“he will shout”): “3 ist wegen der Aehnlichkeit mit dem folgenden Buchstaben [1]
irrtimlich weggefallen.” Ehrlich’s proposal may find support in Syr, which reads = (“clamoring”). The
variants and proposed emendations point to the unusual but euphonic word order of the MT.

"sac Leo Seeligmann (The Septuagint Version of Isaiah: A Discussion of Its Problems
[Mededelingen en Verhandelingen No. 9 van het Vooraziatisch-Egyptisch Genootshap “Ex Oriente Lux”;
Leiden: Brill, 1948] 56) notes that the passive voice of the LXX version implies a different vocalization:
U?;(é?j. The Vg also has the verb in the passive voice (audietur="he will be heard”), but Benjamin Kedar-
Kopfstein (“Divergent Hebrew Readings in Jerome’s Isaiah,” Textus 4 [1964] 176-210, here 195) argues
that Jerome’s rendering presupposes the hiphil.
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3 A crushed reed he will not break
and a smoldering flaxen wick he will not extinguish.
According to truth,” he will bring forth justice.
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*He will not grow dim nor will he be crushed
until he establishes justice on the earth; _
and his teaching the distant islands and shores will await .

K 1oRT IRs
‘m*mn m:m X712
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;72 oombA M
> Thus says the God, Yhwh,

creator of the skies and stretching them out,
hammering out the earth and its issue,

£1QIsa” has the same verb without the third person feminine singular suffix with the energic 3:
122" (“he will not extinguish”).

"Goldingay and Payne (Isaiah 40-55, 1. 220) point out that N?JN5 occurs only here in the MT. It
is not likely to be equivalent to 1R (“in truth/truly”). BDB gives * accordiﬁg to truth” as its definition of

NDNL) McKenzie (Second Isaiah, 36) suggests “faithfully.” Claus Westermann (Isaiah 40—66 [trans. David

M. G. Stalker; Philadelphia: Westminster, 1969] 96) proposes that the meaning is that . . . ““he is to bring forth
justice in truth’ (strictly ‘to be truth’, i.e., that it becomes the truth, is made to prevail).”

1QIsa” has NDY.

'BDB gives the alternative definition “hope for,” which is reflected in the LXX’s éAmiotoiy (“they
will hope [for]”).

K1QIsa® has R 1ORT SN,

'Totion (§136 e N) considers DU’MN a plural of majesty. GKC (§93ss) views the form as singular,

with the ¥ representing the final 7 of the root ).
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giver of breath to the people upon it
and of spirit to those who move on it:
PSS TN T W
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“I, Yhwh, have called you (singular) in righteousness’

and will take you by your hand and will watch over” you;
and I will make? you into a covenant of humanity’,

a light of nations.

nimy oy npek’
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" to open eyes that are blind,
to bring out of the dungeon the prisoner,
out of the prison house those sitting in darkness.
’?JKU N7 M ’JN
IENND MRS 79233
n*%*oa% *nbwm

"The Syr, Tg. Isa., and Vg all presuppose the “inverted future” (wayyiqtol) vocalization. See
Joiion §47; Baltzer, Deutero-Isaiah, 124.

"The Syr and Vg presuppose the wayyiqtol vocalization.

°TNK “In My grace”; NAB “for the victory of justice.” K. Koch (“PT13 sdg to be communaly
faithful, beneficial,” in TLOT 2. 1046-47) considers the substantives P78 and 7P73 synonymous.

PTNK: “created”; NJB and CJB, Baltzer (Deutero-Isaiah, 124): “formed,” evidently taking the root
to be M.

Westermann (Isaiah, 100) points out that the expression “give as a b°rif”” occurs nowhere else in
the MT.” Goldingay and Payne (Isaiah 405 , 1. 227) note that “natan . . . parallels English ‘render’ in
meaning both ‘give’ and ‘make into,” and the second is more appropriate here.”

"North (Servant, 132-33) notes that, according to some, the rendering “covenant people” is
grammatically possible; he argues, however, that QY n’7;5 should be translated as a genitive of object
parallel to “a light of nations.” Further, North observes, the rainbow of Gen 9:8-17 (see especially Gen
9:13, “I set my bow in the clouds to serve as a sign of the covenant between me and the earth,” N4B) is not
a “proper parallel, though in the light of it we cannot exclude the possibility. . . ‘covenant bond of
humanity.’”
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¥ am Yhwh; this is my name,

and my glory to another I will not give,
nor my praise to idols.

W27 NNTRT
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? The former things, behold they have come.
And new things, I am telling
before they spring forth I announce to you (pl.).”

B. Implied Speakers and Addressees

When written prophecy is proclaimed, there is an actual speaker and an actual
audience, but there can be implied speakers and audiences as well. Identifying the
implied speakers and addressees of our pericope depends in large measure on how the
pericope’s relation to its context and the nature of DI is construed. If DI is essentially a
loosely organized anthology of units of various genres, then to seek answers to questions
raised by the poem by reference to its current context would be of little value and quite
likely misleading. Even if the rest of DI is carefully organized, if the servant songs (or
even just the First Servant Song) were inserted with little or no concern for the context
(as Duhm proposes), to identify the implied speakers and addressees from the preceding
passages would be to go beyond the intention of the author(s) of the poem and the
redactor(s) who gave the work its current form.

As stated in Chapter One, it is beyond the scope of this dissertation to conduct a
full investigation into the problem of the relationship of the Servant Songs to the rest of

DI. Instead, when investigating the Songs’ portrayal of God, I will simply assume that
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the present context does inform the text, whether or not the original authors and later
redactors intended it to do so."”

That the implied speaker is Yhwh in 42:1-4 would be clear even to those who did
not know the preceding context but were familiar with the images evoked by the unit’s
content. For those who know the preceding context this would be even clearer because
there is no indication of a change of speaker at 42:1 from the preceding verses where
Yhwh is said to be the speaker (see 41:13, 14, 17, and 21). The implied speaker,
however, changes in 42:5. There, Yhwh suddenly is spoken of in the third person. In
42:6-9, this new speaker continues, but is quoting the direct discourse of Yhwh. Who is
the implied speaker in vv. 5-9? Since he is clearly delivering an oracle, the implied
speaker 1s presumably a prophet.

The direct discourse of Yhwh in 42:6-9 is to an implied individual or group
addressed in the second person singular. Is there another implied audience as well in
42:6-9 (or for that matter in 42:1-4)? The preceding trial scene might suggest that God is
addressing a heavenly court. On closer inspection, however, this is unlikely: in 41:28 the

heavenly court is empty:'* YN 1R RN (“I ook and there is no one”)."”

13See Brevard S. Childs, Isaiah: A Commentary (OTL; Louisville: Westminster John Knox, 2001)
323 and 325. As numerous commentators have shown, DI can be read, albeit not without difficulty, as an
organic whole. Through the use of catchwords, repetition of themes, ideas, phrases, and distinctive
vocabulary the text itself strongly suggests some degree of inner cohesion. The context therefore naturally
serves to provide answers to questions raised in the minds of the readers and hearers. In other words,
whatever may have been the literary history of the poem and whatever its various fragments may have
meant before being incorporated into the final redaction, DI (and some would argue the whole Book of
Isaiah) as we have received it can be read to some degree as an organic unity. To read each pericope in
rigid isolation seems artificial and only useful at best as a preliminary exercise.

Y“Baltzer, Deutero-Isaiah, 124.

5Jan L. Koole, Isaiah, Part 3 (trans. Anthony P. Runia; 3 vols.; Historical Commentary on the Old
Testament; Leuven: Peeters, 1997-98) 1. 214. Koole observes that although in the previous chapter the
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Therefore, I agree with Blenkinsopp’s analysis: vv. 1-4 are simply addressed to

the congregation, members of exilic or postexilic Israel. In vv. 5-9 the implied addressee
is the Servant; the passage, however, is also meant to “invit[e] the readers or hearers to

imagine being present at an actual ceremony of installation in office.”"

Verse 9 changes
from the singular addressee of vv. 6-7 to a plural addressee. While some commentators
have argued, based on this shift, that v. 9 or vv. 8-9 are not part of the preceding
pericope, I take the second person plural suffix to be addressed simply to the readers or
hearers who “are invited to imagine being present” at the Servant’s installation, as
Blenkinsopp proposes.

Blenkinsopp’s proposal only works, of course, if the primary implied addressee
(the Servant) and Israel are not one and the same. Israel cannot very well be the audience
at its own installation. As will become clear in the section on the LXX, however, if the
Servant is taken to be “Israel,” the pericope would require that this “Israel” (“the

Servant”) still be somehow distinguished from the implied audience of vv. 1-5, the entire

people of Israel (hereafter, “Jacob/Israel”).

nations have been addressed, . . . in 41:21-29 the address has gradually shifted and finally, for the nations
and their gods, the 3.p. form is used. It is therefore likely that Israel is being addressed.”

"Joseph Blenkinsopp, Isaiah 40—55: A New Translation with Introduction and Commentary (AB
19A; New York: Doubleday, 2000) 211-12. Obviously, vv. 1-4 cannot be addressed to the Servant: the use
of the third person singular to refer to the Servant in 42:1b precludes the possibility that 712D in 42:1a is
being used as a vocative.
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C. What Yhwh Says and Implies About Himself
42:1 Yhwh is a God who Reveals.
The poem’s first word, ]i7 raises the question of the poem’s Sitz im Leben. Since Baltzer
sees Isaiah 4055 as a liturgical drama,'” he holds that “‘[s]ee’ should be understood in a
literal sense: the presentation of the Servant of God. There is something to be seen!”'®

There are many biblical texts where Yhwh “condescends” to speak with humans
by means of a voice or a vision. Thus, in Isa 42:1, Yhwh is in some sense present to both
the Servant and the addressees when he introduces the Servant to them. Yet there is
nothing in that context to suggest that the Servant or the addressees are “in heaven.”
Rather, Yhwh, in some sense, has “descended” to speak to them, presumably through the
prophet. Whatever the unit’s Sitz-im-Leben, at a minimum, one can say that through this
one word, ]i7, Yhwh is portrayed as a God who reveals. Moreover, in this case, the
object of his revelation to Israel is not so much a fact as “a person” (whether an
individual or a group).
42:1 Yhwh Acts through Human Agency: *73J.

As mentioned in Chapter One, the identity of the Servant is a topic beyond the
scope of this dissertation. Nevertheless, some analysis of the general characteristics of
those whom Yhwh designates as >3 in the Tanakh overall, in the Book of Isaiah, and

in DI, respectively, will prove helpful in our analysis of how Yhwh is portrayed in this

poem.

Baltzer, Deutero-Isaiah, 7.
"®Ibid., 394.
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In the Tanakh overall, Yhwh speaks of no fewer than ten different persons or
groups as *7121Y. By far the most frequent referent is David. Outside the Book of Isaiah,
Yhwh so addresses or refers to Moses and Jacob/Israel, each four times. Yhwh also
addresses other persons by this title in the Tanakh: Abraham (Gen 26:24), Job (Job 1:8;
2:3; 42:8), the prophet Isaiah (Isa 20:3), and Zerubbabel (Hag 2:23). The three oracles in
MT Jeremiah, in which Yhwh refers to Nebuchadrezzar/ Nebuchadnezzar the king of
Babylon as “my servant” (Jer 25:9; 27:6; 43:10), are sui generis in that the referent is a
mortal enemy of Judah."” The tenth referent (Zech 3:8) is unique in that Yhwh identifies
the intended figure not by name, but rather as 123, “a branch,” that is, a future king of
David’s line.

With three important exceptions, all of the above individuals are powerful or
wealthy—or become so after Yhwh’s call—and are intimates of Yhwh to whom he
assigns an important role in carrying out his plan. The three exceptions, Job,
Nebuchadnezzar, and at times Jacob/Israel, stand out in their lacking one or the other of
the characteristics listed above. Job differs in that, although he is a Yhwh-worshiper who
is described in Job 1:1 as "l@’j 2R (variously translated as “perfect/blameless/without
sin/wholehearted and upright”), he is also a Gentile who plays no role in the history of
Israel, much less that of the world. Nebuchadnezzar differs in that, although powerful,
wealthy, and assigned an important role in carrying out Yhwh’s plan in imposing

punishment on Judah, he is not even a Yhwh-worshiper, much less his faithful intimate.

' In LXX Jeremiah, Yhwh never refers to Nebuchadnezzar as “my servant.”
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Thus, he is more an unwitting tool than a (self-aware) servant. Accordingly,
Yhwh’s references to him as *7121 are laden with irony that carries a powerful rhetorical
effect. Finally, Jacob/Israel, when referred to by Yhwh as *7731, differs in that, in every
case, the designation refers to a group rather than an individual, that is, to the nation of
Israel rather than to the patriarch.** While Jacob/Israel is in some cases referred to as an
agent of Yhwh’s plan (for example, in all but one case in Deutero-Isaiah, namely 45:4),
in other cases the nation is portrayed as an unfaithful and disobedient people—hardly a
people intimate with Yhwh. In the latter cases, Jacob/Israel’s role in Yhwh’s plan in
history is left open to question. In Isa 45:4, Israel is referred to as 7133, here more as a
beneficiary than as an agent effecting Yhwh’s plan. The references in Jer 30:10; Ezek
37:25; and Jer 46:27-28 are to Israel/Jacob as both beneficiary and object of
chastisement.

In the MT of Deutero-Isaiah, Yhwh’s use of "2 displays several distinctive
features. Whereas in PI, Yhwh uses *721, only twice—in the one case referring to
David (Isa 37:35) and in the other to the prophet Isaiah (20:3)*'—in DI, the term
suddenly occurs nine times. Of the nine occurrences of the term 7131 in DI, five refer
explicitly to Jacob/Israel.*> When Yhwh identifies the servant in DI, it is always as
Jacob/Israel. The remaining four instances™ portray Yhwh using the term without such

identification,** making the referent notoriously difficult to determine. The designation

®In Ezek 37:25, “Jacob” is perhaps meant in both senses.

*This is Yhwh’s only reference to Isaiah as 13V in the MT.

2[sa 41:8; 41:9; 44:2; 45:4; 49:3.

Plsa 42:1; 42:19; 52:13; 53:11.

*The use of the term “my servant” without further identification in the MT is a defining
characteristic of the Servant Songs.
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Y13V does not occur at all after 53:11. In short, DI can be distinguished from the rest
of Isaiah by these two features: DI contains the only instances of Yhwh’s referring to
Jacob/Israel as “my servant” in the Book of Isaiah, just as it is only in DI that Yhwh
speaks of someone as “my servant” without further identification.

Intertextually, then, much is implied about Yhwh’s otherwise unidentified Servant
in Isa 42:1. Given Yhwh’s normal use of the term outside of DI, the Servant, whether an
individual or a collective, is usually an intimate of Yhwh. Like the other Servants, with
the exception of Job, the poem’s Servant presumably has a role in God’s plan of history.

What then can be concluded about Yhwh from his use of the term *73Y in 42:1-
9? Yhwh acts in history through human beings to whom he gives important missions.
Yhwh in a sense makes himself “dependent” on the cooperation of the servant for his
plan to be accomplished. Moreover, by means of his plan, Yhwh not only acts on Israel’s
behalf, but also on that of “the nations.”

42:1 Yhwh’s Predeliction: “0UD) 1N¥7

Goldingay and Payne state:

The king’s servant is by definition one whom the king supports. The latter phrase

[42:1aB] is contained within the former [42:1ax], so that expressing it brings out

what is implicit. Similarly the new verb [to be pleased with] re-expresses the

content of the familiar word ‘chosen.’ . . . The point of the line is merely—but

significantly—to resume what we already know before building on it with
something genuinely novel in v. 1b.%°

These observations, however, seem to gloss over two important details of what

Yhwh tells us about himself in Isa 42:1. First, human kings do not necessarily uphold

BGoldingay and Payne, Isaiah 40-55, 1. 212.



54

their servants, but here Yhwh promises to do so. Second, kings, human and divine,
may choose a servant for any number of reasons, but here Yhwh portrays himself in very
human terms as choosing this servant out of affection for or delight in him: 373
WD) MY
42:1 Yhwh Empowers His Servant with His 117

Christians accustomed to thinking of “the Spirit” as a divine Person are likely to
miss the anthropomorphic quality of Yhwh’s words as they would have been read and
heard by the text’s first audience. Both WDJ and M77 can be very human, indeed
creaturely, terms. Essentially 1177 here means “breath.” “Where the nephesh feels and

senses, the ruah acts.”’

Yet the Servant does not merely have Yhwh’s 117 in the way
all living beings do; Yhwh has “put his 17 upon” the Servant, a phrase identical to the
wording used in Num 11:25, 29 and similar to terminology for the commissioning of
charismatic leaders, as saviors and judges, in Israel’s early period (Judges 6; 1 Samuel
16).® Inv. laand b then, Yhwh portrays himself relating to his servant righteously,
with affection, empowering him to act beyond the abilities of other human beings.

42:1 Yhwh Wills Justice (tb@(&jm) for the Nations, Yhwh’s Task for the Servant.

Beginning with this phrase (42:1) and continuing through v. 4, Yhwh implicitly asserts

K oole (Isaiah, 1.216) notes that “‘WD:J_ suggests the intimacy of God’s favor.”

TJohn H. Walton, Ancient Near Eastern Thought and the Old Testament: Introducing the
Conceptual World of the Hebrew Bible (Grand Rapids: Baker Academic, 2006) 214. This is not to deny

that M99 ultimately has its origin in and belongs to Yhwh. “Each person has God’s ruah. . . .The ruah

returns to God because it is his” (ibid).
28Westermann, Isaiah, 93-94.
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his unique divinity by foretelling future events, something that idols cannot do (41:26-
29). Yhwh makes this claim explicitly at the end of the First Servant Song in v. 9.

In v. 1bB, we are told that the Servant’s task involves D;W?ﬁ and “nations.”
Baltzer notes a reminiscence here of the language used in accounts of the commissioning
of early OT judges to whom Yhwh gives his spirit, usually in order “to go out” or “to
lead out” (XX"), a technical term for going to war.”’ Witness the striking similarity of
vocabulary—at least in the roots if not in the stems used—in the commissioning of

Othniel and that of the Servant:
manont XYM ORIWTAN BBYM 75777777 7O I Judg3:10
The spirit of Yhwh was upon him, and he judged Israel and he went out to war.

It is quite possible that the prophet uses the following rhetorical strategy to draw
attention to how different this Servant of Yhwh will be. Beginning with language
evocative of the commissioning of early OT judges, the prophet intends, through v. 1, to
lead readers and hearers to think that, as in the time of the judges, Yhwh will raise up a
Servant to rectify Israel’s plight by bringing forth judgment against the nations.”® Then,

as the following verses unfold, the Servant Song contradicts all of the expectations raised

P Baltzer, Deutero-Isaiah, 127. Baltzer’s primary point here is actually quite different. Using a
series of arguments, Baltzer (ibid.) builds a case for seeing the Servant as Moses or a new Moses. He
notes, “In the Hiphil it is then much the most frequent term for the bringing out of Egypt. . . . [I]t is Moses,
after he has received his installation at the burning bush (Exodus 3), who is charged: “You shall bring out
(R33M)) from Egypt my people, the Israelites’ (v. 10). Against this background, the text might be
paraphrased: in this installation (the new) Moses is given the gift of the spirit, not in order to bring out a
more or less peaceful body of volunteers, but so as to bring forth ‘a decree of justice.””” The verb RX" is
congruent with his arguments. The verb alone, however, seems weak grounds for connecting this passage
with the call of Moses. RX" seems to me too common a root of itself to evoke the exodus—even in its
hiphil form.

3% Although there are many examples where the preposition 5 denotes “for” as in “judgment for,”
there are at least two instances in the OT where the preposition 5 is used in connection with w;zm: to
mean “judgment against”: Deut 19:6 (in which P12"02UR 'R 151 has the sense of “there is no death
sentence against him””) and Hos 5:1 (where EQKL]'?;T_T DD‘? can only mean “the judgment is against you”).
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by his doing so. When the readers and hearers discover in the following verses that
this Servant is not to bring forth judgment against the nations, they must ask the question:
“What then is the IDQW?D that the Servant will cause to go forth?”

Goldingay and Payne argue that since all instances of E@WD with reference to
Gentiles in DI are in the “trial speeches,” IDQWD should be interpreted in the narrow
judicial sense of “a decision.” In DI, the occurrences of IDQIU?D in relation to Gentiles “all
turn upon justice . . . and result in the Gentiles’ gods’ claim to divinity being declared to
be nothing: Yahweh alone is God.”™' Certainly such an interpretation is valid, given the
placement of the First Servant Song immediately after a court scene (41:21-29) in which
the efficacy and indeed the very existence of the gods of the nations is at issue. And the
importance of all nations coming to worship the one true God as a theme throughout the
Book of Isaiah can hardly be overemphasized. But is D@W?ﬁ here open to a broader
interpretation as well?

In my view, one reasonable way to determine the meaning of IDQWD N’}’ﬁ‘ in Isa
42:1 and 3 is to consult the clear meaning of the phrase in a parallel occurrence in the
OT. Aside from its occurrence in Isa 42:1 and 3, E;WD as the object of the verb RX?
(hiphil) occurs only one other time in the MT, namely, in Ps 37:6:

TPTE TN NS
(OISR TR

“And he will cause your righteousness to go forth as a light

3! Goldingay and Payne (Isaiah 40-55, 1. 214-15) are in agreement with Begrich, Sidney Smith,
Lindblom, and Muilenburg, who also understand the word in the judicial sense.
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and your judgment as the noon.”

Here tD@WD is used in synonymous parallelism with P73 (“rightness/righteousness”).

In fact, BDB gives “justice” as one of the definitions of QQWD Furthermore, all
four occurrences of mg:zjr: in DI (40:14; 42:1, 3, and 4) can be meaningfully translated
as “justice,” as many English translations indeed do: NRSV, RSV, NKJV, NASB, and
others.””> Finally, the rest of the pericope, which speaks of the Servant giving sight to the
blind and releasing captives (42:7), suggests a translation of E@WD with an equivalent
broader than “decision.”

Interpreting WQKDTJ in this broader sense of “justice” instead of “a decision”
would not contradict Goldingay and Payne’s position. “Justice” would certainly include
vindication of Yhwh’s claim to be God alone. But in OT thought, true worship of Yhwh
alone would also include practicing justice in the broader sense (see Isa 5:8-23).

McKenzie, along with other scholars, however, goes even further in interpreting
DQWD in Isa 42:1 and 3 to mean something close to “the true religion” or “the revelation

of Yhwh.”

“Judgment” is a word too broad for translation by a single English word. . . .
Judgment also means a law, or the right way of doing things; it is related to
“instruction” (vs. 4), by which we have translated torah. . . . [DQWD and ;'Ijm]
together convey the idea of revelation, the revelation which in Israel’s history is
initiated in the patriarchal period and takes form in the covenant of Sinai. The
Servant is the mediator of the revelation of Yahweh, and this is his mission.>?

#With a few possible exceptions, the 21 occurrences of 12U in Isaiah mean “judgment” in the

sense of “right judgment,” “vindication,” or “justice.”
3 McKenzie, Second Isaiah, 37. (Eg@j?; and ﬂjﬁn occur in close proximity in Isa 42:4.) For
views similar to that of McKenzie, see Westermann and North.
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To read “the revelation of Yhwh” into W;!DD here seems to go a bit beyond the
text. Perhaps nearer the mark are the three following definitions—Childs: “the
restoration of God’s order in the world”; ** Blenkinsopp: “a social order based on justice
that originates in the will and character of the deity”;** and Liedke “an action that restores
the disturbed order of a (legal) community. . . . [This should] be understood not only as a
one-time act but also as a continuous activity, as a constant preservation of the §além.”*

Yhwh’s assigned task for the Servant reveals his concern for the nations. In
earlier biblical writings, “the nations” are often portrayed as evil, albeit sometimes used
as instruments in the hands of Yhwh to punish Israel.>’ DI’s portrayal of Yhwh’s concern
for the nations as more than tools to discipline Israel builds on that of PI (see e.g., Isa 2:2-
4). Prior to PI the reference to Yhwh’s instruction or law as the object of the nations’
desire (42:4) would be difficult to imagine. In short, by v. 4 it is clear to the reader and
hearer that Yhwh’s D@WD is not directed against the nations; rather, it is something
associated with instruction or law for these nations, and the object of their hope.
42:2-4 Yhwh Will Allow His Nonviolent, Merciful Servant to Suffer Violence.

McKenzie gives a plausible interpretation of v. 2: with the Servant there will be

no “loud proclamations of public authority.” He will not “impose his words on his

*Childs, Isaiah, 325.

**Blenkinsopp, Isaiah 4055, 210.

G. Liedke, “02Y sprto judge,” TLOT 3. 1392-99, here 1393-94.

"The most obvious example is the fall of the Northern Kingdom to Assyria and the fall of Judah
to the Babylonians, which the Deuteronomistic History sees as God’s punishment of the people of Israel for
failing to keep the law .
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3 The chosen and favored

listeners. Nor (vs. 3) will he use violence or coercion.
Servant upon whom Yhwh has put his spirit, far from “going out” (X¥") with an army
against Israel’s enemies, will rather bring forth (R¥87%) a welcome teaching and resultant
justice to the nations in a new way, without violence, indeed without so much as raising
his voice.

Goldingay and Payne suggest another interpretation in light of their careful word
studies. They observe that PU3? “is a verb for a cry of pain and grief (see, e.g., 19.20;
33.7,46.7; 65.14). . . . A similar pattern of usage applies to the byform [PUT] ... (Isa
14.31; 15.4, 5.8; 26.17; 30.19; 65.19).”* In addition they note that, while the raising of
one’s voice M3 (“outside/in the streets/in public”) can refer to someone’s teaching
(Prov 1:20) or announcing news of triumph (2 Sam 1:20), 1172 in Isaiah more
commonly occurs in contexts of desolation and punishment: cf. 5:25; 10:6; 15:3; 24:11;
51:20, 23. Similar uses ofvﬂﬂl_ are also prominent in Lam 1:20; 2:19, 21; 4:1, 5, 8,

14.%

At first glance, Goldingay and Payne’s lexical data on both PU3" and Y12 seem
to obfuscate rather than clarify the meaning of the verse. Why would Yhwh state in v. 2
that his Servant will not cry out in pain or griefin a public context of desolation and

punishment? To the degree that the four Servant Songs are interrelated, the meaning of

this phrase becomes clearer from the perspective of the Fourth Servant Song (Isa 52:13—

38McKenzie, Second Isaiah, 37.
¥Goldingay and Payne, Isaiah 40-55, 1. 217.
“Ibid., 216. Karl Elliger (Deuterojesaja [BKAT 11; Neukirchener-Vluyn: Neukirchener Verlag,

1978] 1.209) gives further evidence that PUS means “‘aufschreien in Not’ oder ‘schreien um Hilfe oder im
Befreiung aus Not”” here.
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53:12). The statement that the Servant will not cry out in a context of punishment and
desolation (42:2) can be seen as foreshadowing the Servant’s remarkable silence in the
face of his public humiliation and undeserved suffering (53:7)."!

In the First Servant Song, an intimation of opposition to the Servant can be seen
in Yhwh’s promise to “hold him fast” (v.1). That the Servant will not use force or
violence is evident from the mercy that he is to show to “the crushed reed” and “the
smoldering flax wick” in v. 3.2 The mercy he shows to others will not, however, be
shown to him. To the degree that the four servant songs are interrelated, the prediction
that the Servant will “grow dim” and “be crushed” (v. 4) can be seen in light of the
Fourth Servant Song as foreshadowing his oppression, suffering, and death, all of which
he will endure without complaint. And yet, Yhwh promises that his Servant will be

successful in his mission.

*'Goldingay and Payne (Isaiah 40—55,1. 216) suggest that v. 2 is “a litotes or understatement for
effect.” Thus, in v. 2 Yhwh means that the servant, far from clamoring for justice, will be a model of
patience.

“Isa 36:6 and 2 Kgs 18:21 (parallel texts) refer to Egypt as a “crushed reed,” i.e. apparently strong
but in fact weak (and therefore unreliable as an ally). In Isa 43:17 the drowning of Pharaoh and his army is
compared to the quenching of a wick. If Egypt is taken to be the archetypal enemy, perhaps the sense is
that the Servant of Yhwh will not establish justice by using force against his enemies. The fact that Isaiah
uses both metaphors in reference to Egypt, however, may be beside the point. The crushed reed and the
smoldering wick may have been proverbial metaphors for the vulnerable. The latter metaphor is related to
the lament motif of the snuffing of a light. In 2 Sam 14:7b, the wise woman of Tekoa, in mouthing the
words Joab has instructed her to say to David, is clearly using a metaphor for someone in danger of being
killed: “ Thus, they would quench the last ember remaining to me, and leave my husband without name or
remnant upon the earth.” That the smoldering or extinguished light may have been metaphors for suffering
in general in the ANE is evidenced by Sumerian lament (ANET, 385) which reads: “(Now) dark and
smoky, may my brazier glow; (now) extinguished, may my torch be lighted.” Indeed, Goldingay and Payne
(Isaiah 40-55,1. 216) see also 42:3 as an example of litotes indicating that the servant will not only refrain
from using force but will be a model of mercy.
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42:4 Yhwh Will Bring Justice to the Nations through His Servant.

The parallelism of v. 4af (“‘until he establishes justice on the earth”) and this
colon, 4b, points to a close relationship between D;W?ﬁ and ﬁmjn. The latter can mean
either “his instruction” or “his law.” Both English words are related to each other and to
DQWD in that “instruction” here refers to teaching proper human conduct in the moral or
cultic spheres, often regulated by law, and ordered to justice. In short, IDQWD will result
not from punishment but from the Servant’s {17, *

Yhwh’s final assertion about the Servant goes so far as to say that the distant
islands and shores await the Servant’s teachings, thus removing any possibility that the
Servant’s WQWD is something the nations should fear. The phrase could also be
translated to mean that the Servant’s teachings will be a source of hope.**

42:6 Yhwh Calls His Servant “in Righteousness.”

There are at least three parallels between this verse (42:6) and 42:1. In 42:1
Yhwh promises to hold his Servant fast, an idea echoed here by his promise to “take
[him] by the hand”** and to “watch over” him. Second, in v. 42:1 Yhwh asserts that the
Servant’s mission will involve E;WD In 42:6a, the same idea is referred to by the term

P33 that EQWD can be synonymous with P13 has been seen above given the

BCE Isa 2:1-3. In Isa 42:4, if the Servant is, for example, Moses or Israel/Jacob, “his teaching”
could refer to the Law of Moses.

*In fact, according to BDB, S piel can mean “hope for.” HALOT cites Ps 119:49 in giving “to
cause to hope” as a possible definition for 5m piel.

* In Isa 42:6, there may be a connotation that the Servant whom Yhwh will support is a royal
figure: Blenkinsopp (Isaiah 40-55, 211) notes that “grasping of the ruler’s hand by the deity is part of
official court language in the ancient Near East (cf. Isa 45.1, with explicit reference to Cyrus).”
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synonymous parallelism of the two words in Ps 37:6. According to BDB, the prefix 2
can have causal force; hence “I have called you in righteousness” could mean “I have
called you because of/for the sake of righteousness.”® Third, the universality of the
Servant’s mission is expressed in 42:1 by D:ﬁ;‘ls, “for nations/Gentiles.” Here in 42:6b

Yhwh calls his Servant to become “a covenant for humanity, a light for nations.”

42:6 Yhwh Will Make His Servant into a Covenant of Humanity, a Light of
Nations.

IR (i, “T will give you”—or with the wayiqtol vocalization—*“I gave you”)
occurs rarely in the Tanakh (1 Kgs 14:7; 16:2; Isa 42:6; 49:8; Ezek 5:14; 16:27; 28:18).
Although the form can mean “I will deliver you up” (Ezek 16:27), it normally functions
with a double object and means “I will render you” in the sense of “I will appoint/make
or turn you (into).” In both verses from Isaiah and in the two Ezekiel verses with this
meaning (5:14 and 28:18), the second object is preceded by the prefix 5.

Into what will Yhwh make the servant? There are several interpretations of
the phrase QY ﬂ"ﬁ_;b, none completely satisfying. A number of commentators have
found the phrase obscure enough in meaning as to warrant suggesting that N"72 must
mean something other than “covenant.”*’ The main problem with these proposals, as
North observes, is that in the OT N2 occurs some 287 times with the meaning
“covenant, and there is nothing to signal that this occurrence should be interpreted

differently.”*®

**NAB: “I have called you for the victory of justice.”

“"Mark Smith, “Bérit ‘am/ bérit ‘6lam: A New Proposal for the Crux of Isa 42:6,” JBL 100 (1981)
241.

*Christopher R. North, The Second Isaiah: Introduction, Translation and Commentary to
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Even BY poses problems for interpretation. Although most English
translations supply the definite article (for example, see the RSV above), it is clearly
absent in the MT. * McKenzie rightly points out that the phrase literally means

50
“covenant of a people.”

The next issue is whether “people” is to be taken as the subject
(rendering the phrase something like “a covenant people”) or as an object (rendering the
phrase something like “a covenant for a people”). That it is used in parallelism with 233
23RS (“a light for nations”) argues strongly in favor of the latter understanding. Baltzer
notes, “[I]f one assumes that ‘light to (of) the nations’ is an objective genitive, in the
sense of ‘in order to bring light to the nations,’ the corresponding interpretation of
‘covenant to (of) the people’ would be  the one who brings the covenant to the
people.”™!

The phrase “covenant of a people” is thus open to many interpretations. There are
at least two distinct arguments from v. 6 and its immediate context for interpreting QY in

v. 6 in the broader sense of “humanity.” AlthoughQJl tends to mean Israel, this is by no

means always the case.”” In the present example, the preceding verse leads the reader to

Chapters XL-LV (Oxford: Oxford University Press, 1964) 112. The sheer number of occurrences of N*72
makes a meaning altogether different from “covenant” untenable; North, however (following H.
Torczyner), suggests that the term may convey a double entendre in that the Akkadian word for “vision” is
biriitu. Adopting this meaning for the word creates a perfect parallel: “a vision of people(s), a light of
nations.” In both constructions the second terms would be understood as genitives of object. (North
assumes that the author of the verse lived in Babylon and had some knowledge—as would his audience—
of Akkadian.)

“Rare exceptions include the NET: “a covenant mediator for people,” TNK: “A covenant people,”
and Young'’s Literal Translation: “a covenant of a people.”

*'Baltzer, Deutero-Isaiah,131-32.

**Delbert R. Hillers (“Bérit ‘am: Emancipation of the People.” JBL 97 [1978] 175-82, here 181)
shows that, in at least three other passages of the OT, “oy is used in parallelism with o3 and clearly refers
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understand BY in the sense of “humankind,” as Westermann and others observe:
“Since, ... as all editors agree, in v. 5 the same word ‘am designates the human race, it
should be presumed to have the same, or at least a similar, comprehensive sense in v. 6 as
well (so also Marti, Kittel, Kohler, Volz and Muilenburg).”53

Another reason to take QY in v. 6 in the broader sense of “humanity” has nothing
to do with the meaning of any term in v. 5, but rather with the kind of parallelism used
within v. 5 where the final phrase, 112 D’;bﬁ% mMm ZT‘BSTJ DSTJI? \TT?;@'J ]ﬂ] (“giver
of breath to people on it and breath to those who move on it”) is a clear example of
synonymous parallelism. The following verse (v. 6) provides no reason to read its
parallelism differently, that is, as antithetical. Therefore, to read the Y and D‘j;‘l ofv.6
as synonymous is preferable. Nonetheless, some commentators do take the parallelism in

v. 6 as antithetical.>*

Lohfink presents an argument for this interpretation. He holds that
the use of N’K'ITT‘?, “to bring out”, “to lead out” in v. 7 suggests exodus typology. Ina
context of such exodus typology, Bl N*72 would suggest a covenant with Israel.”® This
point is made clearer, for Lohfink, in looking ahead to Isa 49:1-9. Within this passage,
the words of Isa 42:6b are repeated: the last two words of Isa 42:6b recur in 49:6b (292

ﬁﬁxf? “as a light of [the] nations”) while the first four words of 42:6b recur in 49:8: QY

to foreign people.” He cites Ps 18:44 (cf. 2 Sam 22:44); Isa 25:3 (both of which use plural verbs with the
singular ‘am); and Isa 13:4.

53Westermann, Isaiah, 100.

>*For example, Georg Fohrer (Das Buch Jesaja [3 vols.; ZBK; Zurich: Zwingli, 1967] 3. 51): “Die
Aufgabe des Propheten wird zweifach umschrieben: Bund des Volkes und Licht der Heiden. Die erste
Aussage bezieht sich auf Israel, mit dem in Zweiten Jesaja, ein neuer Anfang gesetzt wird.”

>Norbert Lohfink, “Covenant and Torah in the Pilgrimage of the Nations (The Book of Isaiah and
Psalm 25),” in The God of Israel and the Nations: Studies in Isaiah and the Psalms (ed. Norbert Lohfink
and Erich Zenger; trans. Everett R. Kalin; Collegeville, MN: Liturgical Press, 2000) 37-83.
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ﬂ"!l% Felab! ']13&1 (“I will keep you and will appoint you as a covenant of a
people [or: of humanity]”). In Isa 49:1-9, the exodus typology is unmistakable. Again,
in the context of exodus typology, QY ﬁ’ﬁ_.’:b_ would mean “a covenant of a people,”
i.e., “a covenant for Israel.”*

I find two weaknesses in Lohfink’s argument. First, even if it is frequently used
in reference to the exodus tradition, the verb N’31ﬂ5, in Isa 42:7, is too common a word
in the MT to evoke the exodus automatically. Second, the image of prisoners in a
dungeon is not a clear reference to the predicament of Israel in Egypt. Lohfink seems to
acknowledge these weaknesses by then resorting to the context of Isaiah 49 to bolster his
interpretation of the phrase in Isaiah 42. These weaknesses in Lohfink’s argument
suggest that “as a covenant of humanity” remains the preferable translation of QY
ﬁ"};b in the context of Isa 42:6b.”

The unusual turn of phrase, “making my Servant into a covenant of humanity,”
reminds us that Deutero-Isaiah is poetry, which by nature stretches ordinary usages of
language. Unusual though it may be, the phrase is not totally incomprehensible, at least
to some commentators. For McKenzie, “the Servant is called a covenant; the force of the
figure means that the Servant mediates between Yahweh and the peoples, that the Servant

9958

becomes a bond of union,”™” while Grimm and Dittert interpret “Bund fiir das Volk™ as a

>%Ibid., 48-49. Whether DY refers to Israel or to humankind, Lohfink suggests that the overall
meaning of 42:6b is not greatly affected. “In any case Israel’s covenant is associated here with the turning
of the nations to the God of Israel. . . .”(ibid., 50).

"McKenzie, Second Isaiah, 40.

*Ibid.
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sort of title given the Servant.”® Perhaps the phrase could also be interpreted in the
following way. If two stone tablets could be called “the covenant” (as in “Ark of the
Covenant,” see, e.g., Deut 10:8), how much more might the Servant, whether a righteous
individual or group, be so designated? The stone tablets conveyed the covenant by
bearing the inscribed commandments; Yhwh’s Servant will be the covenant by living the
will of God inscribed on the heart.”’

Yhwh Will Restore Humanity through his Servant (42:7).

While in vv. 2-3, Yhwh described primarily what the Servant would not do in
bringing forth DD-TKL??J_, now Yhwh describes the Servant’s fDD-TIL?D in positive terms.
According to Leidke’s definition above (see p. 58, n. 36), DD-T!UD can describe activity
that restores a disturbed order, bringing and preserving m%@. Blindness and bondage
are themselves disturbances within the order proper to the human person. They also
serve as apt metaphors for many of the disorders of human experience. Blindness can
allude to lack of education, willful ignorance, poor judgment, among other things.
Bondage can refer to political oppression, debilitating illness, abject poverty, etc. Thus,
the Servant’s bringing forth EQWD is described in terms of restoring the gifts human

beings “ordinarily” enjoy, 1.e., what human life consists of when things are “made right.”

*Werner Grimm and Kurt Dittert, Deuterojesaja: Deutung—Wirkung—Gegenwart (Calwer
Bibelkommentare; Stuttgart: Calwer Verlag, 1990) 331.

S9Cf. Jer 31:33: “But this is the covenant which I will make with the house of Israel after those
days, says the LORD. I will place my law within them, and write it upon their hearts” (NAB, emphasis
added).
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Yhwh Alone is God Because He Alone Foretells and Causes Events (42:8-9).

The content of the oracle addressed to the Servant occurs in vv. 6-7. The words
of Yhwh before and after this message to the Servant are his self-identification (the words
111Y INin vv. 6 and 8-9 “frame” the oracle). In ancient thought, the name is
“something real, a piece of the very nature of the personality whom it designates,
expressing the person’s qualities and powers.”!

The rest of vv. 8-9 has two purposes. It tells why Yhwh’s word, unlike any
supposed word of an idol, can be trusted. It also situates the Song within the larger
context of DI by referring to the trial speech immediately preceding the First Servant

Song (41:21-29). At issue in the former unit is whether the idols were able to predict

events:®
TITRPR TS AN 1D AT W
MIT T INYRTT
VIR I N5 M 7
:HJH‘DI@?TJ m?s;?] 1?/{
Let them come near and foretell to us what it is that shall happen!
What are the things of long ago?
Tell us, that we may reflect on them and know their outcome;
or declare to us the things to come!
These last two verses of the First Servant Song (42:8-9) essentially reiterate the verdict
that Yhwh pronounced after the trial in 41:29: DTT‘WSJ?; OEN 1IN D?D 1
Hapy polep) Wﬂijl 117 (“Behold, all of them are false; their works are worthless, their

molten images are wind and emptiness” NAB).

' BDAG, s.v. dvopa.
62According to Gottfried Quell (“6edg,” TDNT 3. 79-89, here 89), “if a being wishes to be God, he
must do that which is worthy of God. . .. The proofs of God in Dt. Is. are all based on this premise.”
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D. What the Prophet Says and Implies about Yhwh

Yhwh as Creator, Craftsman, Giver of Life (42:5-6)

The messenger formula found throughout OT prophecy is often simply “Thus
says Yhwh” (or variations thereof), although sometimes titles are added to or substituted
for the divine name. The combination of 771? i?NET here “can only be an emphatic way
of stating that . . . the species 51‘_{ is exhausted in Yahweh.”® Particularly in Isaiah,
however, the simple formula using the divine name and/or titles is often expanded with
participial phrases, as in the present verse. What is unusual in this instance is that the
participial phrases do not reflect Yhwh’s relation to Israel in history, as is normally the
case, but rather Yhwh’s relationship to the whole world in his role as creator. This string
of participial phrases relating Yhwh to the whole world is paralleled elsewhere in Isaiah
only in 45:18 (“For thus says the LORD, The creator of the heavens, who is God, The
designer and maker of the earth who established it, Not creating it to be a waste, but
designing it to be lived in: [ am the LORD, and there is no other,” NAB )04

Yhwh is creator (R™12). The verb X732 is used about fifty times in the OT and
takes only God as its subject.”” “‘Bara’ concerns bringing heaven and earth into

existence by focusing on operation through organization and assignment of roles and

“Ibid.
%Goldingay and Payne, Isaiah 40-55, 1. 224.
®Walton, Ancient Near Eastern T hought, 183.
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functions. . .. [In the ANE] the greatest exercise of the power of the gods was not
demonstrated in the manufacture of matter, but in the fixing of destinies.”®

Following the same order as in the first Genesis account of creation, Yhwh here is
portrayed as creating the sky before the earth (see Gen 1:6-10). Next, Yhwh is
depicted—quite anthropomorphically—as stretching out the sky as if it were a tent and
then hammering out the earth and the things growing out of the earth, like a smith
pounding out objects from metal or a sculptor pounding away with hammer and chisel.
The portrayal of God as creator of heaven and earth, and as giver of breath and life to all
the peoples on the earth emphasizes the universal implications of the Servant’s mission in
the oracle that follows (42:6-9).

E. A Summary of the Portrayal of Yhwh in MT 42:1-9.

Yhwh is portrayed in MT Isa 42:1-9 as a lord or master who entrusts his beloved
servant with a mission to the nations. He will endow his servant with his spirit and
support, and he foretells the servant’s success in establishing justice, at least in part
through his teaching or giving of law. God will somehow be in a covenant relationship
with humanity through this servant, who will be its light.

In addition to these aspects, the portrayal of Yhwh that emerges from the First
Servant Song in the MT contains several paradoxes. On the one hand, Yhwh is the one
God, who alone foretells events from first to last. On the other hand, far from dwelling in

majestic indifference to human folly, he is implicitly portrayed as fiercely jealous of his

*Tbid.
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glory and resentful of praise given to carved idols. Similarly, while Yhwh is creator of
heaven and earth and all that comes out of the earth, giving life to all living creatures, at
the same time the prophet also portrays him as a tent-dweller spreading out the sky as a
tent and as a common artisan laboriously hammering away to form the earth and its
creatures.

Yhwh promises D@WD for the nations, that is, a rectification of grave disorders,
represented by blindness and bondage. Yet Yhwh also foretells—without explanation or
any indication that something is amiss—that his Servant will be crushed, without
complaining, in a context of punishment.

In short, Yhwh in MT Isa 42:1-9 is clearly the one omniscient God of all creation,
merciful to people of every nation and having great love for his Servant; yet he is
portrayed with very human traits, some of which could be construed at best as paradoxes,

and at worst, as limitations.
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III. The Portrayal of God in LXX Isa 42:1-9
A. Text-critical Notes and Translation

Makwp? 6 Teic pov, drtiAtupopal adtod™
TopamA® 6 &khektdcd pov, Tpooedééato® adtdv 1) Yuyh pou:
8wk’ 1O TVedud pov ém adtéy,
kploLy tolg éBveoLy éfoloel®

! Jacob is my maic;" I will uphold him;
Israel, my chosen one, my soul has accepted him.
[ have put my spirit upon him;
judgment to the nations he will bring forth.

The reference to Jacob and Israel is not found in the MT. Matthew 12:18-21 cites Isa 42:1-4, but
it is impossible to determine whether the author is using a translation that deviates from the LXX, quoting
from memory, or improvising his own translation from the Hebrew (see Seeligmann, Septuagint, 24-25,

n. 22). As in the MT, references to Jacob and Israel are not found in Matt 12:18. The MT begins instead
with 177; correspondingly, Matt 12:18 opens with the Greek equivalent (600. One 14™_century MS from the
Alexandrian Group (106) begins with kot 1500.

"Matt 12:18 has 6v fjpétioe (“whom I chose™) instead of dvtiAfupopar adtod (“I will uphold
him.”).

‘Matt 12:18 and the corresponding MT verse have no reference to Israel. See note a.

In the Bohairic Coptic translation, there is no equivalent for 6 ékAextdc pov. Instead of éxdektdg
wov, Matt 12:18 has dyamntdg pov in this position.

‘Matt 12:18 has eig 0v edddknoev “with whom [my soul] is well pleased.”

The perfect tense 8éswke is found in one MS of the Catena Group (87). The future 6rjow (“I will
place/put”) occurs in Matt 12:18.

EMatt 12:18 has dmayyerel (“he will proclaim/ announce™).

"Baltzer (Deutero-Isaiah, 125) notes: “It is remarkable that here and in 41:9 the LXX should
render 72V by mail¢ (Aquila and Symmachus have 6 800A6c pou). The different semantic fields of 72V and

meic should be noted in this connection. This plays a part in the reception in the NT; cf. Matt 12:18-21.”

Tyndale’s New Testament (1534) translates Matt 12:18a “Beholde my chylde”; similarly, The
Bishops’ Bible (1568) reads: “Beholde my childe.”

The closest equivalent to 6 matc pou in English that may be familiar to Americans would be the
Southern usage of “my boy” to refer to one’s son or to refer, in a way now considered offensive, to one’s
employee/servant. In an idealized version of societal relations in American Southern culture, the term
could conceivably have been used with the best of intentions, including the desire to support, protect,
and/or educate. That the term is now considered offensive when used of an adult servant/employee, and
incendiary when used of one of African-American heritage, indicates that the term would now be heard
derogatorily, as a declaration of inferior status. In short, since there is no good English equivalent for maic,
I have chosen to preserve this ambiguity by leaving the term untranslated rather than to settle on a
connotation that the LXX Isaiah translator—perhaps quite deliberately considering the alternative (see o’
and ¢')—left indeterminate..



72

5 . .
oV kekpafetol' ovde avnoel,

k
ovde akovobroetal €w 1 Pwrn avTtod .

2 He will not cry out, nor will he raise [his voice]
nor will his voice be heard outside.

3 |
kaAopov TeBlaopévor ov ouvtpifel™
\ ’ n ’ 0 ) ’
Kol Alvor komvL{Opevor  ou Off€ceL,
PaAde elc aAnPelar éoloel kplolvP.

3 A bruised reed he will not break
and a smoking flaxen wick he will not extinguish,
but he will bring forth judgment in truth.

4
avedaper? kol ov Bpavabrioetal’,

ikpavydoet, from the related verb kpavyd{w (used of dogs: “to bay,” ravens: “to croak,” but also
of human beings: “to cry aloud, scream”), is found in some MSS from the Catena group (cf. Matt 12:19aB).
Matt 12:19ax reads otk éploel (“he will not contend”), and its equivalent is found in the Bohairic Coptic
translation.

Job porioel (“he will not call/shout/cry out”) is found in a 12™-century codex (538) from the
codices mixti group; another codex from the same group, dated to the 14" century, has oy éploel (“he will
not contend”). Ziegler proposes in his apparatus that this word choice was influenced by Matthew’s use of
the same word in the previous phrase of the same verse (see note i). In this segment of the verse, Matthew
himself has 008¢ kpevydoer (see note i). The Syrohexaplaric translation reads su<u , the active participle of
= (“to clamor”). All of these readings point to a difficulty in the text in which dvrjoer, which is transitive,
lacks an object.

KInstead of ovst akovodnoetol Ew 1 dwrt avtod, Matt 12:19b reads o0de akovoel Tig év Talg
TAatelong Y dwrny adtob (“nor will anyone hear his voice in the streets,” NAB).

'Some witnesses render the following perfect passive participles, all of which modify kdAouov
(“reed”): ouvteBraopévor (“crushed”), occurringin A"V 3117°-456 and C; teBpavouévog (“shattered”),
occurring in 93*, 410, and 958, and ovvtetpiupuévor (“broken/shattered/crushed”) occurring in Matt 12:20.
In a different vein, Ty kaiepor Ty Tovdalwr doBéverary “the reed, the weakness of Jews,” is the reading
in cl. 377 substitutes t&v for the second trjv (“the reed, a weakness of the Jews”).

"Matt 12:20 reads o0 kateaZel (“he will not break™).

"A{Bavov (here, “frankincense™) is the reading in 534, most likely a case of parablepsis.

“Matt 12:20, as well as the citations by Justin and Cyril of Alexandria, reads Tudpduevor
(“smoldering™).

P7PMatt12:20 is missing this line as well as the first line of v. 4, probably due to homoioteleuton.

Note that both vv. 3¢ and 4b end with kplowv, just as the corresponding lines in the MT end with th-TtL??;. If
Matt 12:20°s minus is an error and is due to homoioteleuton, it could have occurred in either a Hebrew or a
Greek text tradition.

9The three manuscripts belonging to a subgroup of the Catena tradition render the verb in the
present tense, dvedduner (“he blazes™). Theodoret of Cyrus’s commentary on Isaiah has dvaBiéjioer (“he
will look up”).

‘o0 BraoBMoetal (“he will not be crushed”) is found in 91, one of the main witnesses of the Catena
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e N ~S 2\ ~ ~ ’
ewc ov O eml thg YAc kploLy:
vy A 2.7 t B ~A 7 ) A~
Kol €Tl T ovopatL  ovtol €0vn eAmioloLy.

*He shall blaze up and not be broken down
until he establishes judgment on the earth;
and nations will hope in his name.

5
oUtwg Aéyel kdpLog 6 Beoc”

0 ToLonG TOV oVparoY Kol TMENG aUToV,
0 oTepewong TV YAV Kol To év alth
kel SL800¢ YoMy 16 AxG T¢ €T adThg

kel Tvedue Toil¢ matoloLy adthiy:

> Thus says kiptoc,”’ the God,”
the creator of the sky and the one who fixed it in its place,
the establisher of the earth and the things that are in it,
and the giver of breath to people upon it
and spirit to all who tread on it:
® ¢y klpLog 6 Bedg
ékadeon o€ év dLkoLoouvn
Kol kpothow”™ T xeLpdg oov
kol évioyiow’ oe,

group. ob ofeoOrioetat (“he will not be extinguished”) is the original reading in S, probably as an
assimilation to v. 3b kel Alvov kamvi{duevor ob oféoel (“a smoking flaxen wick he will not extinguish™).

*Matt 12:20 uses a different verb ékBaAn (“he will bring forth™) and has a longer reading with the
additional words [“additional words” hereafter: “a plus”]: ei¢ vikog (“to victory”). 534 contains the same
plus, possibly influenced by Matthew.

'Here, contra Joseph Ziegler (Isaias [Septuaginta: Vetus Testamentum Graecum auctoritate
Academiae Scientiarum Gottingensis editum, vol. 14; 3 ed.; Géttingen: Vandenhoeck & Ruprecht, 19837),
I have rendered the reading found in the Greek codices and the versions as well as Matthew, all of which
witness to dvopati. Ziegler reads kol éml 1¢) véuw adtod, one of two possible translations of the MT’s
ﬁmjn'?n (“and [to/for] his law/instruction”). It is no doubt on account of Matthew’s agreement with the
LXX for this particular reading that Seeligmann (Septuagint, 24) states that in Matthew “only at the finish
suddenly corresponds to the Septuagint.”

“The Sahidic Coptic translation has this plus: "TopanA.

Ykoprog (“Lord”) is the LXX’s common translation of Yhwh and takes on the quality of a name. 1
have attempted to convey this quality by leaving it untranslated. See v. 8.

“The use of the definite article conveys the sense that this is not “a god” but “the god” or, simply,
“God.”

*534 and the Syropalestinian Syriac translation render ékpatnoe (“grasped”).

Y534 and the Syropalestinian translation render évioyvon (“strengthened”).



kol €dwka oe” el dLadfkmy yévoug,™
elc pw¢ €OVRY,

%<« am kiproc, the God.
I called you (sg.) in righteousness
and will grasp you by your hand
and will strengthen you;
and I give you as a covenant of a race,
as a light of nations.

" qvotful ddpBuALOVE TUPAGY,
EEayoryely €k Seopudr Sedepéroug

> ~ ’ ) ’ bb
kol €€ olkou puiakfc kadnuévoug év okoTeL.

" To open eyes of blind persons,
to lead people who are bound up out of their bonds,
and from the prison house those who sit in darkness.
8 ¢y klpLog 6 Bede,” t00Té pov éotl tO dvopa:
TNV 80EaY oL €Tépw 0V SWOW
0U8¢ TOC GPETG OV TOLG YAUTTOLG

¥ am kVproc, the God; this is my name.
My glory I will not give to another,
nor my virtues to carved things.

9 \ Yy ~ ] e
00 4’ apyfg LooL fkaoLy,
\ L O I U ~ dd
Kol KoLve O €Yo aveyyed,
- - I
kol PO 10D dvatelion™ édmAcOn Uulv.

*The things that were from the beginning, behold they have come
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”S has a plus: el¢ Sikatdouvny (also meaning “in righteousness™).

S, C', Bo, and Syropalestinian Syriac translation have a plus: pou (“my”).

*The commentary on Isaiah by Cyril of Alexandria has a plus: pier (“deep”).

“There is no corresponding phrase to the LXX’s 6 6edg in the MT.

%5ome MSS in the Sinaiticus tradition have mow (“I do/make”).

“This reading follows the “best witnesses of the Alexandrinian group,” according to Ziegler
(Isaias, 99); the other witnesses read mpo 100 aveyyetiar (here, “before announcing”).

fCodex Marchalianus (Q) renders fiv.
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and new things which I announce
even before they arise are made clear to you (pl.).”

B. Implied Speakers and Addressees
LXX Isaiah 42:1-9, like other Greek translations of OT prophecy, was

intended to be proclaimed to Greek-speaking Jews of the Diaspora who were
contemporaries of the translator. The implied speaker in 42:1-4 is kUpLog. The speaker’s
identity is clear both from the preceding context as well as the content of our pericope,
just as is the case in MT Isa 42:1-4. In LXX Isa 42:5, there is a change in speaker from
Yhwh to the prophet, who then relays God’s message in vv. 6-9. This is also the case in
the MT.

The implied audience of kUpLog in 42:6-9 is Jacob/Israel. Is there another implied
audience as well? Here the context of the LXX differs from that of the MT. In the “trial
scene” preceding our pericope, God has summoned idols and their worshipers from

among the nations in a challenge to foretell events. But none dares to come forth.

41:28 - -
amo yap TGV vy Lol ovdelg,
A 5 \ ~ b 4 b ~ b > € b ’
KoL oTO TOV €LOWAWY UTOV OUK MV 0 VLYYEAAWY *
\ b

kel éoav épwtnow avtolg I100ev €é0Té; ov un amokplBBoly pot.
For from among the nations, behold: no one!
And of their idols there was none to declare.

And if I should ask them, “Where are you from?” by no means would they
answer me.

After the silence of the nations and their idols, the following verse (41:29) conveys the
verdict of 6 kUpLog: elolv yap ol moLodvteg VUAG, Kl HaTny ol TAXVOVTEG VUG
(“For they are your makers, and vain are they that cause you to go astray”).

Unlike the MT, LXX 41:29 includes second person plural pronouns. To whom
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is kUpLog addressing his verdict here? Ekblad argues convincingly that the you (pl.) in
the first clause is addressed to the idols, while the second clause is addressed to all among
the nations and the children of Israel who are led astray by idols and those who worship
them.®”’

Thus, unlike MT Isa 42:1-4, in LXX Isa 42:1-4, kUpro¢ presumably continues to
address the same implied audience, that is, those Jews and Gentiles who have been led
astray by the makers of idols. While in vv. 5-9 kUproc addresses the Servant Jacob/Israel
directly, the readers and listeners are also invited to imagine that the addressees of LXX
Isa 42:1-4 (those from among the nations who have been led astray) are now present for
Jacob/Israel’s installation as Servant. As in the MT, LXX 42:8-9 echoes the verdict of
41:29 in which kUpLo¢ proclaims his uniqueness. The (grammatical) number of the
addressee(s) changes from the singular to plural in LXX 42:9. I take this change as an
indication that the message of kUproc specifically to Jacob/Israel (LXX 42:6-7) has
concluded. Verses 8-9 are no longer addressed only to Jacob/Israel but also to Jews and
Gentiles who have been led astray. It is implicitly an appeal on the part of kUprog to
idolaters to repent and turn to him.

C. What kiprog Says and Implies about Himself
kvptog Will Support His Chosen maic , Jacob/Israel (42:1a).
On the one hand, the choice of the word maic in the LXX Servant Songs is

unremarkable. In Isaiah, seventeen of the twenty-three occurrences of 731 used in a

8"Ekblad, Servant Poems, 41-55.
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religious sense, are rendered by meic in the LXX.®* There are only eleven verses in the
entire LXX in which the Lord addresses or refers to someone called 6 maig pov. Only
three of these occur outside of DI. One refers to Caleb,69 another to Moses,70 and the
third to Isaiah.”' In these three passages, there is no reason to suppose that the LXX
Isaiah translator’s Vorlage was different from the MT: 6 Tt pov is a common, if
ambiguous, translation of 72V (“my servant”) in the MT."

The remaining eight occurrences of 0 maic pov are all in LXX DI. In these
occurrences, it is less clear that 6 maic pov is best translated “my servant.” Here the
better translation could well be “my child” or “my son.” In LXX DI, 6 mai¢ pwov always
refers to either Jacob/Israel—or, in the “Servant Songs,” to an unspecified person or
group. Nowhere in the OT (MT or LXX) does God refer to Caleb, Moses, or Isaiah as

his son or child. God does refer to his people Jacob/Israel with terms that can only mean

Walther Zimmerli, “mic 6eod: The LXX Translations,” TDNT 5. 673-77, here 675.

Num 14:24: 6 6¢ maic pov XaAep, 611 éyevnion mredpe étepov év altg kol émmkoiolonoéy pot,
elodfw altov elg Ty YAV elg v elofirber ékel kal to oméppa adtod kAnpovouroer edtrhy (“But my
servant Caleb, because there was another spirit in him, and he followed me, I will bring him into the land
into which he entered, and his seed shall inherit it”).

Josh 1:7: {oyve odv kel qvdpilov purdooesbut kel Tolely kaBdTL évetelatd dor Mwuofc 6
TG oL Kol 0UK €KKALVELC A otV elg OefLo ovde elg apLotepd Lvo ouvfig év mAoLY olg €V TPROooNS
(“Be strong, therefore, and act like a man, to observe and do as Moses my servant commanded you; and
you shall not turn therefrom to the right nor to the left, that you may be wise in whatever you do”). Moses
is referred to as 6 mai¢ kvpiov in Josh 1:13; 11:12; 12:16; 13:8; 18:7; 22:2; and 22:5. He is referred to as 6
mot¢ tod Oeod in 1 Chr 6:34 and 2 Chr 2:49.

"sa 20:3: kol elmev klprog, Ov tpdmov memdpevtar Howtag 6 Taic pou yuuvde kel dvuméderog
tplo &, €otar omuela kal tépate tolg Alyumtioig kel AlBloyv (“And the Lord said, ‘As my servant
Isaiah has walked naked and barefoot three years, there shall be signs and wonders for the Egyptians and
Ethiopians’”).

2All three persons so designated (Caleb, Moses, and Isaiah) were especially faithful to the Lord.
They were not noted for wealth or power when Yhwh gave them their roles.
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“my son” or “my child” (see LXX Exod 4:22,”* and, implicitly LXX Isa 1:2’%). One of
the most consoling images of God in the preexilic prophets occurs in Hos 11:1:

";25 Kah i =hin ) felak VIA:TIMT 5&1@‘ Y3 2 (“For Israel was a boy and |
loved him, and out of Egypt I called my son”).”

As for the LXX Servant Songs, in which 0 mai¢ pov refers to an unspecified
person or group, there are no other examples in the LXX to use as a guide for the
translation. Perhaps the strongest case for translating maic in DI as “son/child” is the way
it was interpreted in Hellenistic Judaism. According to Jeremias, “one may say that
Hell[enistic] Judaism inclines to construe the maic 6eod of Dt. Is. as ‘child of God,” and

prefers the collective interpretation.””®

Bob 8¢ ¢peic 16 Popaw, tdde Aéyer Kiprog Yide mpwtdrokde pov Iopani - (“You shall say to
the Pharaoh, thus says the Lord: ‘Israel is my first-born son.”” This matches the MT’s 5&'1&7‘ ‘ﬁD: "3
(“Israel is my first-born son”).

Mécove, ovpave, kal évwtiou, A, 8tL Kiplog érdinoer Yiodg éyévimon kel Ulwor, adtol ¢ e
R0étnoar (“Hear, O heaven, and hearken, O earth: for the Lord has sspoken: ‘Sons I have begotten and
brought them up, but they have rejected me’”).

Hos 11:1 vimog Iopanh kol éyed fydmoe obtov kel ¢ Alydtov petekdeon T Tékve adTod
(“Israel [was] a child and I loved him and out of Egypt I called his children™). It is true that the case for
intertextuality between LXX Isa Isa 42:1 and LXX Hos 11:1 is weaker than the intertextuality between MT
Isa 42:1 and MT Hos 11:1 because the latter does not necessarily imply that Yhwh considers Israel 4is son.
The LXX translator of Isaiah, however, may not have even known the LXX’s rather free translation of this
verse of Hosea. The various books of what is commonly referred to as the LXX were translated by
different translators at different times, and while there is evidence that later translators did try to follow
precedents set by the translators of the Pentateuch (see discussion below on the use of k0pLog) there is no
reason to believe that consistency was attempted or even possible in the translations of the non-
Pentateuchal books. The translator of Isaiah, who obviously was capable of making his own translation of
Hos 11:1, may well have regarded maic as a perfectly legitimate translation of 7J3 in Hos 11:1.

76y, Jeremias, “maic 6eol in Later Judaism in the Period after the LXX,” in TDNT 5. 677-700, here
684. He bases his argument for the meaning of “child” largely on passages from the Book of Wisdom,
which, in his view, give a collective interpretation of Isaiah 53. He asserts (ibid.) that “this collective
understanding of the servant of God in Is. 53 was completely unknown to Palestinian Judaism
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A further support for the possibility that 0 mai¢ pov might be best translated “my
Son” in Isaiah 53 is offered by Dafni who asserts that mai¢ in relation to a divinity (uov in
Isa 42:1 refers to God) does involve the notion of sonship. For example, Taic Aldg was
the title for the powerful half-god Hercules, who was fathered by Zeus.”” Dafni’s
assertion is supported by BDAG.”® Whether, however, such an implication (with its roots
in pagan usage) was in some nonphysical sense envisaged by the translator is impossible
to say.”’

Whether kOprog in LXX Isa 42:1 is speaking of his relationship to Jacob/Israel in
terms of a master and a servant, or rather of a father and son remains an open question.

In my view, if the translator opted for mai¢ over do0Aoc as an exegetical choice (and not

during the first Christian millennium (it occurs for the first time in Rashi, d. 1105).” The possibility that
“child/son” is the intended meaning may also find support in the evidence that in one or more of the LXX
Servant Songs the maic was construed among some as the messianic king promised in Nathan’s oracle, 2
Samuel 7 (see, for example, ibid. 686-89, where Jeremias cites evidence that LXX was also interpreted
messianically in pre-Christian Judaism; and Seeligmann, Septuagint, 119). Psalm 2:7, which itself acquired
messianic connotations, refers to the messianic king as “my son” (kUpLog elmer mpoc pe: vidg pov €l av
¢y onpepov yeyévvnka oe). Likewise, Yhwh promises David in 2 Sam 7:1-17—a text which was also
read messianically—“Your seed (see 2 Sam 7:12¢: kol draotiow 0 omépue gov peto of, O¢ éotal ék Thg
kouAteg [And I shall raise up your seed after you, who will be from your loins]) . . . shall be a son to me”
(see 2 Sam 7:14a: éyw €oopal aldte) elg motépe kol adtdg éotal pou elg vidv [“I shall be to him as a
father and he will be to me as a son”]).

""Evangelia G. Dafni, “Die sogenannten ‘Ebed-Jahwe-Lieder in der Septuaginta,” XII. Congress of
the IOSC (SBLSCS 54; ed. M. K. Peters; Atlanta: SBL, 2006) 193.

"®See BDAG, s.v. maic, mondde 6 or 1) (Hom. et al.) child. 3by.

"Nor does Dafni (“Septuaginta,” 193) offer “son” as the only possible interpretation. She also
presents an argument for translating matc as “servant.” “Wenn ein Knecht im Griechischen mit maic
angeredet wird, dann gilt dies also Zeichen dafiir, dass sein Herr so liebevoll fiir ihn sorgt, wie er fiir seinen
eigenen Sohn sorgen wiirde” (ibid.,193). While Dafni may be perfectly correct, it is worth considering that
to translate meic into German or English is to translate that word into languages which simply have no
exact equivalent to matc (servants and sons do not form a single category covered by a single word in
English or German). This raises questions pertaining to the philosophy of translation well beyond the
scope of this dissertation. Suffice it to say that the felt need here to distinguish maic as “child/son” from
meic as an affectionate term for “servant,” may be a modern German- or English-speaker’s preoccupation
that may have been quite foreign to the mentality of the head of a Greek-speaking household of ancient
times.
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merely out of convention), it was probably not primarily to introduce the possible
connotation of sonship but rather to be consistent with the important moLdele. theme in
Third and Fourth Servant Songs.*

Whether he is addressing his son or his servant, kUpLog is portrayed in LXX Isa
42:1 as promising loyal protection of Jacob/Israel, whom he has elected for a mission by
his own sovereign choice. His “soul” has “accepted him” (42:1): in more idiomatic
English, kUpLoc has accepted Jacob/Israel wholeheartedly.
42:1b kiproc Has Given His Spirit to Jacob/Israel to Bring Justice to the Peoples

Although the LXX translation corresponds word for word to the MT, ékdpépw has
none of the possible military implications of XX hiphil. Moreover, according to
Friedrich Biichsel in TDOT 3. 941-42, although kploLc is used most frequently in the
LXX to translate tDQKLjD, the Greek term carries slightly different implications. It is, e.g.,
used in synonymous parallelism to éicoc in Ps 100 (101):1 and in Ps 32 (33):5.%' Thus,
kploig in LXX Isa 42:1b carries with it the sense both of mercy and of “judgment,” the

latter in the sense of “vindicating the oppressed.”

*In my view, the translator, by introducing this complex of terms intended to allude to Isa 50:4-
5: Kiprog 8ldwoly poL yAdooav moidelog ToD yrdvelr év kolpe) Myike o€l elmelv Adyov, &Onkév poi
Tpwl, TPooédnkév poL Wtlov akovelr: kal 1 maLdelo kKuplov drolyel pouv o Wte, éyw &€ ok dmeldd ovde
avtiiéyw (“The Lord gives me a tongue of instruction, to know the moment when it is necessary to speak a
word. He appointed me early, he has provided me with an ear to hear; and the instruction of the Lord
opens my ears, and I do not disobey, nor contradict”) and Isa 46:3: dxodoaté pov, otkog tod lekwp kal TV
10 ketaAorTov 10D Iopand, ol alpdpevor ék koldlag kol maLdevdperol €k maldlov (“Hear me, o house of
Jacob, and all the remnant of Israel, who are born from my womb, and instructed [by me] from infancy”).

*!In both instances, éxeo¢ is used to translate 70m, which according to HALOT denotes “loyalty

and faithfulness.”
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42:2-3 kiprog, Who Will Crush War, Promises That Jacob/Israel Will Establish
Justice Quietly and Gently.

In both the MT and the LXX, Egypt is twice referred to as a “crushed reed” (Isa
36:6 and 2 Kgs 18:21). Likewise in both MT and LXX Isa 43:17, the drowning of
Pharaoh and his army is compared to the quenching of a wick. Given that LXX Isaiah is
held to have been translated in Egypt, the possibility that the parallel images of “the reed”
and “the wick” in 42:3 may well be taken to refer to Egypt here adds contemporary
political relevance to what is being asserted. Indeed, just ten verses later, LXX Isa 42:13
asserts that kOpLog will shout and stir up zeal against his enemies. But who are his
enemies? The enemy does not appear to be Egypt or any of the other nations historically
at odds with Israel. Chief among the enemies is war itself. Thus the translator of LXX
Isa Isa 42:13 seems to emphasize the nonviolence of Jacob/Israel by portraying kUpLog as

an enemy of war in the proximate context of our pericope: **'>

KUpLOG 0 Bedg TRV
duvapewr Eeleloetal kol ourtpliel ToAepov, émeyepel (fdov kal Borjoetal €ml Tovg
éxBpovg avtod peta toyvog (“The Lord God of power will go forth and crush war; he will
stir up zeal and shout against his foes with strength”).

This is remarkably different from the same verse in the MT: NE’ 'ﬁﬂﬁl:} \TTWTTT‘:

P92 TRWOY ST 2T TN MY AR UKD

(“The LORD goes forth like a warrior, Like a fighter He whips up His rage. He yells, He
roars aloud, He charges upon His enemies” [TNK]).

In the MT, there is no correlation between the Yhwh’s predictions concerning his

Servant’s peaceful manner of bringing forth justice (42:3) and the warlike actions of
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Yhwh himself just ten verses later (42:13). That the Greek translator was cognizant of
this discrepancy between MT Isa 42:3 and 13 and wished to harmonize the texts
concerning kvpLog (42:13) and Jacob/Israel (42:3) is suggested not only by the surprising
difference in meaning between LXX and MT 42:13 but also by the use of a distinctive
catchword, i.e., suvtpleL common to both verses.*” The word is used in both verses,
thereby drawing attention to their connection to each other.

Thus, through intertextual connections, the gentle and quiet manner of
Jacob/Israel points to “new things” (42:9) indeed. Among the “new things” kipLog
foretells, justice no longer entails the destruction of Israel’s enemies as in the “old”
exodus from Egypt; in the time of the “new things,” war itself will be crushed. This idea
1s congruent with the memorable images of international peace found in PI such as the
portrayal of “God’s holy mountain” in Isa 2:1-4 and Isaiah 11 (especially “the peaceable
kingdom” of 11:1-9).
42:4a xiproc Foretells the Success of Jacob/Israel’s Mission.

This verse in the LXX uses the positive expression aveiouer (“he will blaze
up”) in contrast to the MT’s negative statement 117127 NP (“he will not grow dim”).
While a different Hebrew Vorlage is always a possible explanation for any difference
between the MT and LXX, Ekblad suggests that here the translator chose dvaiauer for

exegetical reasons, namely, in order to allude to Isa 9:1 with its references to darkness

%Forms of suvtp{pw are uncommon in LXX DI, occurring only in two other verses (45:2 and
46:1). The element of a common “catchword” connecting LXX Isa 42:3 and 13 is thus not likely
attributable to the LXX Vorlage. There is no other word common to both MT Isa 42:3 and 13.
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and light: 6 Ax0¢ 0 Topevduevog év okotel, 1oete dig péya: ol katolkodvteg €V xWpy
kel okl@ Bavatov, Godg Aauper éd’ Uudc (emphasis added) (“You people who walk in
darkness: See! A great light! You who live in region and shadow of death: a light shines
upon you!”). Whether the translator had such a connection in mind or not, the
correspondence between LXX Isa 42:4 and LXX Isa 9:1 is striking.

LXX Isa 42:4a is less definite than MT Isa 42:4a concerning the fate of the moic.

As has been noted, unlike MT Isa 42:4a, the LXX rendition has no reference to his
growing dim. Furthermore, the LXX phrase “broken down,” strictly speaking, is not
necessarily a prediction of a future event. The use of éw¢ with ¢v and the aorist
subjunctive merely “denote[s] that the commencement of an event is dependent on
circumstances.”? Thus, the verse asserts nothing more than if the maic is “broken down,”
it will not be before judgment is established upon the earth. That assertion is not the
same as a prediction that the moic will be broken down.
42:4 kvprog Foretells That the Nations Will Hope in “His Name.”
Pral éml t¢ dvdpatt adtod €0vn éAmodowy (and nations will hope in his name).

How is it that LXX Isa 42:4 reads “his name” instead of the MT’s “his

teaching/law (torah)”? J. Ziegler and J. Koenig hold that the LXX reading is a Christian

innovation dependent upon Matt 12:21.** Koenig, however, suggests that the innovation

BBDAG, s.v. &oc.

¥Joseph Ziegler, Untersuchungen zur Septuaginta des Buches Isaias (AT Abh XII 3;
Miinster: Aschendorffschen Verlagsbuchhandlung, 1934) 141; Jean Koenig, L ’Herméneutique analogique
du Judaisme antique d’apres les témoins textuels d’Isaie (VTSup 33; Leiden: Brill, 1982) 233.
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was not arbitrary but rather in line with hermeneutical practice of Second Temple

Judaism. His most convincing evidence is 1QIsa” 26:8 which reads:

WP I TVDWR TN AN
WDIMINA TN Tawb

Yes, the way of your judgments, Yhwh, we await.
Your name and your law are the soul’s desire.*

Koenig suggests that this parallelism between "[ﬂﬂh‘?ﬂ I- wb (“your name and
your law”) “invite a admettre la possibilité d’une tradition exégetique qui autorisait la
substitution de la Loi au Nom . . . et inversement.”*

A very different explanation is offered by R. R. Ottley, who observes that
“buduatt is possibly corrupted from vépw.”” Thus, one possibility that he suggests is an
error in transmission after the verse was translated from Hebrew into Greek. The
similarity between 6vopa and vopog is clear enough. But how does one account for t¢)
VoUW ovtod being taken as t¢ ovouatt avtod? It is indeed hard to account for this as an
instance of parablepsis. The more plausible explanation lies in oral transmission. If one
pronounces the two readings rapidly, it becomes clear how easily the two could be

confused. Therefore, I take the difference between the MT and the LXX to be most

easily explained as an error in transmission, with the copyist mistaking what the reader

$Cf. MT Isa 26:8: W2ITMIND ‘DDT51 '|?3!L7‘7 NP I TR MR AN (“Yes, the way
of your judgments, Yhwh, we await; your name and remembrance of you are the soul’s desire.”)

Koenig, L Herméneutique, 233.

¥7Richard R. Ottley, The Book of Isaiah according to the Septuagint (Codex Alexandrinus) (2
vols.; Cambridge: University Press, 1904) 2. 307.
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dictated (or even possibly what he himself read aloud). It seems possible that this
reading became standard in all LXX MSS made after the writing of the Gospel of
Matthew gives the wording of the citation of the verse in Matt 12:21.

The difference between the MT and LXX in this verse is no small matter. How is
this different meaning of the verse to be understood? In this context, the literal meaning
of LXX Isa 42:4 is that the name in which the nations will hope is “Jacob/Israel.” This
would be an unusual and perhaps even theologically problematic statement. Clearly, “the
name” which is ordinarily the object of hope in the OT (in the LXX no less than the MT)
is the name of kUprog, not Jacob/Israel. “The belief in the efficacy of the name is
extremely old; its origin goes back to the most ancient times and the most primitive forms
of intellectual and religious life.”*®

Perhaps the problem lies in reading an ancient text through modern lenses.
Personal pronouns in the OT (in both MT and LXX renditions) are often used with a
flexibility that does not bear the close scrutiny of the modern reader. As just one
example, in LXX Psalm 90:1-2 (MT Psalm 91), the third person singular verbs have as
their subject the person “abiding in the help of the Most High”; in the second verse, the
“one abiding in the help of the Most High” refers to the Lord both in the second person

and then suddenly in the third person.

1 e ~ ’ ~A 7
0 KaTOLKWV €V Bonbely tod vYLotou
év okémn tod Beod T0d 0vpavod avALGOMoETAL.
2 ¢pel 16 Kuplw, GUTIATIUTTIWP MOV €1 Kol KoTaduyr Hov,
0 Beo¢ pov, EATLR €T adToV

¥BDAG, s.v. dvoua.
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He who abides in the help of the Most High,
will be lodged in the shade of the God of heaven.
He shall say to the Lord, “You are my helper and my refuge:
my God; I will hope in Aim” (emphasis added).

Such examples could be easily multiplied. Therefore, it is quite possible that the
idea of nations hoping in the name “Jacob/Israel” would never have occurred to the
original readers and hearers of LXX Isa 42:4b. They would have immediately recognized
that “his name” in which “the nations will hope” refers to the Lord’s name.

Another solution is that the translator did mean that the name of Jacob/Israel is to
be the hope of the nations. In this case, the translator probably intended to imply a kind
of identification between the name of Jacob/Israel and the name of kUproc. Although this
identification is not common in the OT, there is at least one parallel worthy of
consideration, i.c., Jer 14:9b: :NMIA™OR XIPI WOY AW MM WIPI 0N
(“Yet You are in our midst, O LORD, And Your name is attached to us—Do not forsake
us!” TNK).

In contrast to MT Isa 42:4, the LXX version of the same verse leaves unspecified
the way in which Jacob/Israel will establish justice; that is, unlike the MT, the LXX
makes no reference to the nations’ hoping in Jacob/Israel’s “teaching” or “law.” Thus, if
“bringing forth justice” involves the nations’ receiving teaching, presumably requiring
some changes in their way of life or even adoption of new laws, this requirement is not

even hinted at in the LXX rendition of this verse.
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42:6 kiprog Calls Jacob/Israel and Promises Support and Strength

In 42:5 and 6, the LXX Servant Song first makes reference to God in the third
person. Following the example of the LXX Pentateuch, the rest of the LXX translators,
including the translator of Isaiah, render “Yhwh” kUpLo¢ (“Lord”) instead of a
transliteration or translation of “Yhwh.” While kUpLoc could be evidence of a Hebrew
Vorlage (11X or *JIX) which differed from the MT, it is far more likely the translator’s
circumlocution for the sacred name of God. Here, without the definite article, “Lord” has
more the nature of a name than a title. (In fact, the sacred writer portrays God as
asserting that kUplog 0 6eog is his name in v. 8).89

Of course, the substitution of kOpro¢ (with or without the definite article) for the
divine name in proclaiming the sacred text reflected great reverence for the name of God.
The fact that the LXX translators of the Pentateuch and all subsequent LXX translators
went further and avoided even writing the name of God (or its transcription or
translation) may have been an additional precaution against violating Exod 20:7 and Deut
5:11 and subjecting the divine name to profanation, especially as the sacred texts would
now become accessible to non-Jews through their translations.”

Apologetics may have also played a role in the written substitution of kUpLog

instead of a transcription or translation of Yhwh among the LXX translators. Jewish

¥For a much fuller treatment of the history and implications of the LXX’s use of the term, see
Gottfried Quell, “ctprog: The Old Testament Name for God,” in TDOT 3. 1058-81, here 1080. kdpLog
indicates “the one who has lawful power of disposal.” Used in an absolute sense (as explained below)
kUprog suggests “God’s legitimate, unrestricted and invisible power of disposal over all things.”

“The LXX seems to give a greater importance to a “name-of-God” theology than does the MT. In
MT Exod 34:14b, e.g., we read X7 R3p 5& Y N3P \mﬁj D (“For Yhwh’s name is ‘Jealous,” a
jealous God is he”); whereas in the LXX of the same verse, we find 6 yap Kdprog 0 8ed¢ (niwtov dvopo
Bedc (nAwtiig éotwv (“For ‘the Lord God’ is a jealous name, he is a jealous God” [emphasis added]).
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translators working in the highly sophisticated multicultural milieu of Alexandria surely
wished to present their religion in the most favorable light possible. The Hebrew name of
their God, 11777, or any translation or transcription thereof, would be unintelligible to
anyone who was not familiar with the history of Israel. Furthermore, the name could be
too easily dismissed as yet another of many names of the myriad deities worshiped in the
various religions represented among the residents of Alexandria. By contrast, kUpLoc
would have been accessible conceptually to someone without any knowledge of Israel’s
history. In other words, kUpLog is a term any Greek speaker could understand; it is a
divine appellation that would be meaningful to the non-Jewish portion of a society that
boasted of its learning and philosophy. Used in the absolute (“Lord” or “the Lord”), in
contradistinction to a qualified usage, e.g., “the lord of the sea,” kUpLog is a name that
could not be easily dismissed in that it conveys that the one so designated has unique
dominion over all creation. Thus, while something is lost, something else is gained in the

change from 777" to kUpLog in Hellenistic Judaism.”!

42:6 kivpLog Gives Jacob/Israel as Both a Covenant to Israel and as a Light to
Gentiles.

The LXX renders el¢ dtabrkny yévoug (“as a covenant of a race”) for the MT’s

[=bY) ﬂ"Db (“as a covenant for humanity”). The word yévo¢ has a wide range of

'Quell states (“kUproc”3. 1062): “If it implied a weakening for the link with history, it did not
break this link. If it softened its numinous dynamic for Israel, at the decisive point it surrendered the
national character of the Canon and thereby interpreted its deepest meaning. The God to whom the Canon
bears witness is called “Lord” because He is shown to be the exclusive holder of power over the cosmos
and all men, the Creator of the world and the Master of life and death. The term “Lord” is thus a
summation of the beliefs of the OT. It is the wholly successful attempt to state what God is, what the Holy
One means in practice for men, namely, the intervention of a personal will, with approximately the
pregnancy and binding force which constitute the distinctive mark of the name Yahweh.”
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possible meanings. According to Ekblad, “in the . . .LXX when yévog is not better
translated “kind,” it almost always refers to . . . Israel.” If we continue to assume (as we
have) that the second person singular in vv. 6-7 refers to the maic, i.e., Jacob/Israel, v. 6 is
puzzling assertion. In what sense could Jacob/Israel be appointed a covenant of Israel?
The only possible solution is to take the maic Jacob/Israel as a subset of Israel or as
“ideal” Israel (whether a group or an individual). Hence, in the LXX version, v. 6
presents a surprising twist—and important moment—for readers and hearers of the LXX
version of the First Servant Song, who have hitherto been given no indication that
Israel/Jacob in this pericope means anything other than the entire nation. Beginning with
this verse, these readers and hearers now must ask: Who is this “Jacob/Israel” whom
kUpLog designates as 0 matg pou in this Song? The answer, at this point, is by no means

obvious.

42:7 kiprog, through Jacob/Israel, Will Restore Sight and Freedom to the Blind and
the Bound.

Here the LXX conveys the same meaning as the MT. The previous verse has
already indicated that the maic “Jacob/Israel” is not coterminous with the nation of Israel.
This distinction is reinforced in this verse. The blind, whose eyes Jacob/Israel is to open,
include at least some of Jacob/Israel who “have eyes but do not see” (Isa 6:10).

42:8 kiprog Asserts His Utter Uniqueness.

Beliefs in the ancient world about the importance and power of names have been

discussed above. Once again here, as expected, the translator does not transliterate or

translate the Hebrew name of God: kUpioc 6 6edc evidently serves as a worthy substitute.
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In v. 8bP, the LXX attempts to clarify the ambiguous reading of the MT:
D"?"D_Q% *n?nm ]ﬁx'&% (“I will not give my praise to idols”). Clearly, in the
MT’s reading, there is no question of God offering praise to idols. Rather, the clause
most likely means: “The praise that I (should) receive I will not share with idols.” The
LXX translator subtly guides the reader/hearer away from this portrayal of a God jealous
of the praise that is his due. In the LXX, it is God’s apetal (“excellent qualities,
powers™), that he does not share with idols.”> Although the LXX phrase could be taken
in the same sense as the Hebrew (see note 92) , the interpretation that emerges if the far
more common meaning of apetal is presupposed is the following: kUpLog is not so much
jealous of praise due to him being given to another, as he is intent on pointing out the
absurdity of doing so.

As in the MT, LXX Isa 42:8-9 reiterates in essence the verdict of 41:29. kiptrog,
the unique foreteller of events, condemns those who lead others into idolatry as “vain”
(petny). In both the MT and LXX, Isa 42:8-9 is the end of the oracle of which 42:5 is the
introduction, forming an inclusio. As we have just seen, Isa 42:9 portrays God as

omniscient and the foreteller of events: he alone is Lord of history. As the next section

“There is, of course a close correlation between excellence and praise. According to BDAG (s.v.
apetny) “[i]n accordance w. a usage that treats &. and 86E« as correlatives (a.=excellence that results in
approbation and therefore 60¢x=renown), which finds expression outside the OT (Is 42:8, 12) in the
juxtaposition of the two terms (Herodian; Pausanias, Arcadia 52, 6 ins on a statue in honor of Philopoemen
at Tegea; Dionys. Hal.; Diod. Sic. 2, 45, 2 of a woman, self-styled ‘Daughter of Ares’, reputed for her
valor. . .), the LXX transl. 71977 majesty, high rank (Hab 3:3; Zech 6:13; cp. 11. 9,498 &. w. tiur and Bin,
23,578 w. Bin) and also ﬂ?ﬂﬂ praise sg. (Is; cp. Od. 14, 402 d. w. éikAeln ‘good repute’) with
apl.... ” In my view the translator chose this somewhat ambiguous term (dpetet) knowing that “Gr-
Rom. publics would in the main be conditioned to hear a stress on performance, which of course would
elicit praise (cp. Plut., Mor. 535d).”
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will show, Isa 42:5 portrays kvprog as the Lord of heaven and earth and all that is in them
and the Lord of all life. Both verses form an inclusio emphasizing God’s uniqueness.

D. What the Prophet Says about kipLog.

42:5 kvprog Is the Only God, the Creator of Heaven and Earth and the Giver of
Life.

As previously noted, the prophet portrays kUpto¢ in LXX 42:5 in his relationship
not only to Israel but also to all creation. He is the God, who both created and fixed the
sky, and established the earth and everything emanating from the earth. He is, a fortiori,
the creator of living things, including—of course—all humankind. As giver of breath
and spirit, he is implicitly master of both life and death. Unlike the MT, the LXX here
eschews anthropomorphic imagery.

E. A Summary of the Portrayal of kUprog in LXX Isa 42:1-9.

In LXX Isa 42:1-9, God addresses those led astray by idolaters, both Jews and
Gentiles. He declares that his name is kUpLoc. He is the God, the sole creator of the
heavens and the earth and all that is in them. He is the Lord of life. He alone can
foretell future events. In asserting that he bestows none of these—or any other divine
attributes—upon idols, he implicitly calls his audience to turn (back) to him. He
identifies “Jacob/Israel”—who is somehow distinct from the nation of Israel—as his
beloved son or servant. Through “Jacob/Israel,” to whom he guarantees success, kUpLog
will establish justice for the nations and restore sight and freedom. The nations hope in

the name of kUpLog (or possibly in the name of “Jacob/Israel” who, in some sense, bears
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the name of kvpLog). He gives “Jacob/Israel” as a covenant and a light to the nations.

IV. Comparison of the Portrayals of God in the MT and LXX Texts of Isa 42:1-9

MT
"Behold my Servant: I will hold him
fast. In my chosen one my soul has
been pleased. 1have put my spirit upon
him; justice for the nations will he bring
forth.
% He will not cry out, nor will he raise
nor make his voice heard in the street.
3A crushed reed he will not break and a
smoldering flaxen wick he will not
extinguish. According to truth he will
bring forth judgment.
* He will not grow dim nor will he be
crushed until he establishes justice on
the earth; and his teaching the distant
islands and shores will await.
> Thus says the God, Yhwh, creator of
the skies and stretching them out,
hammering out the earth and its issue
giver of breath to the people upon it, and
of spirit to those who move on it: *“I,
Yhwh, have called you (singular) in
righteousness and will take you by your
hand; I will watch over you, and will
make you into a covenant of humanity, a
light of nations,
"to open eyes that are blind, to bring out
of the dungeon the prisoner, out of the
prisonhouse those sitting in darkness.

$1am Yhwh; this is my name, and my
glory to another I will not give, nor my
praise to idols

” The former things, behold they have
come. And new things, I am telling
before they spring forth announce to you

(pD).”

LXX
'Jacob is my moic; I will uphold him;
Israel, my chosen one, my soul has
accepted him. I have put my spirit upon
him; judgment to the nations he will
bring forth
? He will not cry out, nor will he raise
[his voice] nor will his voice be heard
outside. > A bruised reed he will not
break and a smoking flaxen wick he will
not extinguish, but he will bring forth
judgment in truth.
* He shall blaze up and not be broken
down until he establishes judgment on
the earth; and nations will hope in his
name.
>Thus says the God, the creator of the
sky and the one who fixed it in its place,
the establisher of the earth and the things
that are in it and the giver of breath to
people upon it and spirit to all who tread
on it: ° I, kUprog God, called you
(singular) in righteousness and will
grasp you by your hand and will
strengthen you; and I give you as a
covenant of a race, as a light of nations,
"to open eyes of blind persons, to lead
people who are bound up out of their
bonds, and from the prisonhouse those
who sit in darkness.
¥ am kdproc the God; this is my name.
My glory I will not give to another, nor
my virtues to carved things
® The things that were from the
beginning, behold they have come; and
new things which I announce even they
arise are made clear to you (pl).”
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Similarities
Both texts portray God as utterly unique. He alone is the creator of heaven and

earth and all they contain. He alone is able to foretell events. God’s glory is unique and
not shared by idols. In both texts as well, God is portrayed revealing an event of
universal significance. He has chosen a beloved agent and put his spirit upon him. God
foretells that this agent will not fail to bring forth justice gently and quietly to the nations,
giving sight to the blind and freedom to those in bondage. In both texts, the agent will be
appointed as a light to nations by God, who points to the fulfillment of past prophecies as

proof of his word.
Differences

In the MT, God identifies himself using the sacred Hebrew name, Yhwh. In the
LXX, God does not use his Hebrew name but identifies himself as kUpiog (“Lord”).

The MT, unlike the LXX, portrays God’s act of creation in anthropomorphic terms.
Whereas the MT depicts God as one who does not share his praise with idols, the LXX
portrays God in more rational terms, namely, as one who does not share divine attributes
that merit praise.

In the LXX, God is portrayed as speaking of his beloved agent, using a term that
could be used for a son or a protégé, and further identifies him as “Jacob/Israel.” In the
LXX version of the oracle (specifically 42:6), however, kUpLog suggests that here
“Jacob/Israel” is not coterminous with the nation of Israel. The “Jacob/Israel” whom he

has designated as 6 mat¢ pov will be appointed as a covenant to the nation of Israel. It
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would seem, therefore, that the two entities cannot be identical. In the MT, by contrast,
God speaks of the agent as his Servant and does not identify him by name. In the MT,
God will appoint the Servant as a covenant to nations, not as a covenant for Israel.

While the MT portrays God as establishing justice for the nations at least in part through
torah (“instruction” or possibly “the Law”), the LXX makes no mention of his doing this.
Instead, in the LXX, the nations will hope in “his” name, an ambiguous statement

probably referring to the name of kOprog rather than that of Jacob/Israel.

Finally, in the MT, God foretells that his Servant will be “crushed” and hints at his
silently enduring some sort of punishment. In the LXX, God says nothing definite about
his beloved agent’s demise. In LXX 42:4, which refers to “Jacob/Israel’s” being
“broken down,” kUproc does not foretell the demise of his maic as a definite future event;
he merely asserts, rather, that the demise of his maic will not happen without his mission

succeeding.

V. Summary

A comparison of the MT and LXX of the First Servant Song of Isaiah suggests
that the LXX version portrays God in a way that would be more congenial to the
sophisticated milieu of Alexandria than does the MT. Anthropomorphisms are absent
from the LXX. Instead of God’s Hebrew name, the more universally intelligible
appellation kUptog is substituted. While in both the LXX and the MT, God foretells
justice, liberation, and light for the nations, the MT also speaks of the Servant’s demise,

which raises questions about God’s faithfulness to him. In the LXX, the Servant’s
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demise is scarcely hinted at. Any notion that God’s justice to the nations could involve
punishment, especially in the form of violence or war, is precluded in the LXX not only
by God’s foretelling that Jacob/Israel will accomplish his mission with quiet gentleness
(something also implied in the MT), but also by the portrayal of war itself as the principle
enemy of kOprog in LXX Isa 42:13 (which is quite different from the MT). If the
bringing forth of God’s justice involves the nations being instructed or needing to adopt a
new Law as the MT reader/hearer might surmise, the LXX version of the First Servant
Song makes no mention of it. Furthermore, unlike MT Isa 42:1-9, the implied audience of
the entire LXX version of the pericope includes Jews and Gentiles alike—in vv. 1-5 and
8-9 as the directly implied audience, in vv. 6-7 as the indirectly implied audience.

kUpLog is implicitly portrayed in the LXX as more rational and less emotional
than in the MT: in the LXX he comes across as not so much jealous of praises due to him
being offered to idols as he is intent on enlightening all who have been led astray among
the nations—Jews and Gentiles—about the absurdity of idolatry, that is, trusting in
powerless beings who cannot even foretell events, much less can claim to have created

the heavens and the earth and all they contain.



Chapter Three: The Second Servant Song

This chapter begins with the question of whether what has traditionally been called the
“Second Servant Song”—regardless of the various delimitations proposed for it—is rightly
designated as a “servant song” at all. After arguing for the legitimacy of this designation, I will
proceed with the question of its delimitation. Next, [ provide my own translation of the
Masoretic text of the Second Servant Song with a discussion of text-critical issues and an
analysis of the implied speakers and audiences. A discussion of the portrayal of Yhwh in the
song follows.

I next take up the LXX text of the Second Servant Song: my own translation with text-
critical notes, an analysis of the implied speakers and audiences, and the portrayal of kUpLog in
the song. Thereafter, I present my translation of the Masoretic and LXX texts side by side and
compare and contrast their portrayals of God.

I. Preliminary Questions
A. Can 49:1-6 (Or Any Pericope Including 49:3) Be Considered a “Servant Song”?

Before discussing the delimitation of “the Second Servant Song,” a preliminary question
must be addressed. The distinguishing feature of the servant songs is their reference to a servant
of Yhwh who is not clearly (i.e., unambiguously) identified as Jacob/Isracl.' In view of this
distinguishing feature, it would seem that the words ““You are my Servant, Israel” in v. 3 would
disqualify 49:1-6 (Duhm’s limitation of the Second Servant Song)—or any delimitation that

includes v. 3—as a “servant song” altogether.

!See Richard J. Clifford, “Second Isaiah,” ABD 3. 490-501, here 499.

96
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For Duhm, the problem was only apparent. For him “Israel” in v. 3 is a gloss. This
opinion is far from certain.” Thus, the problem remains.

The question is more complicated, however, than the mention of “Israel” in v. 3,
taken out of context, might suggest. Its complexity becomes evident in vv. 5-6: how can
the Servant “Israel” have a mission to the people, Jacob/Israel, if the two entities are
identical? Given this problem, a possible solution is that “Israel” in v. 3 is a predicative
rather than a vocative and, further, a designation rather than a description.3 “[If] v. 3 is
not a description of Israel as the servant but rather a designation of the servant as
Israel . . . the apparent clash with vv. 5-6 disappears.” In other words, the solution could
be that “Israel” here is the name that Yhwh assigns to an individual or group not identical
to Jacob/Israel.

Although a full discussion concerning the identity of the Servant is outside the
scope of this dissertation, a comment about the plausibility of Yhwh’s giving the name
“Israel” to a person or group that somehow differs from the whole of Jacob/Israel does
seem in order at this point. Accordingly, I present here one of several possibilities
offered by exegetes, not to resolve the problem of the Servant’s identity but simply to
show that the idea of Yhwh’s designating as “Israel” a person or group other than

Jacob/Israel is plausible. Clifford writes, “The proper answer to how servant Israel can

’See Norbert Lohfink, « ‘Israel’ in Jes 49,3,” in Wort, Lied und Gottesspruch. Beitrdge zu Psalmen
und Propheten: Festschrift fiir Joseph Ziegler (ed. Josef Schreiner; 2 vols.; Wiirzburg: Echter Verlag,
1972) 2. 217-30 for a thorough discussion of the originality of “Israel” in this verse.

*See Brevard S. Childs, Isaiah (OTL; London: Westminster John Knox, 2001) 384.

*H. G. M. Williamson, “The Conception of Israel in Transition,” in The World of Ancient Israel:
Sociological, Anthropological and Political Perspectives (Essays by Members of the Society for Old
Testament Study; ed. R. E. Clements; Cambridge: Cambridge University Press, 1989) 141-61, here 146.
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have a mission to Israel is to recall that servants in Israel were understood dialectally
[sic], in relation to the people to whom they were sent; people and servant were
profoundly orientated to each other. . .. The servant is what all Israel is called to
become.” Since other exegetes as well have offered interpretations of v. 3 in which
Yhwh gives the name “Israel” to a person or a group other than Jacob/Israel, it becomes
clear that “Israel” in v. 3 is not in fact unambiguously identical with “Jacob/Israel.”

In conclusion, I maintain that Isa 49:1-6—or any delimitation of the pericope that
includes v. 3—qualifies as a “servant song.” As stated above, the distinguishing feature
of the servant songs in DI is a reference to a Servant of God who is not unambiguously
identified as Jacob/Israel. Since the reference to “Israel” in v. 3 has this distinguishing
feature (i.e., it does not unambiguously identify the Servant of the pericope beginning
with 49:1 as Jacob/Israel), the passage therefore can be rightly called a servant song.

B. Delimitation of the Second Servant Song
Is Isa 49:1-6 a Distinct Unit?

The passage first identified by Duhm as the Second Servant Song, Isa 49:1-6, is
clearly a distinct unit. The implied speaker is the Servant, whereas both the preceding
and following passages (48:17-21, 22; 49:7, 8-12) are oracles of Yhwh spoken by the
prophet.’ The implied audience of Isa 49:1-6 is the whole world, whereas in the previous
oracle the implied audience is Jacob/Israel. The addressee of the following oracle (49:7)

is either Jacob/Israel or the Servant, but in any event not the whole world. The unit

*Richard J. Clifford, Fair Spoken and Persuading: An Interpretation of Second Isaiah (New York:
Paulist Press, 1984) 152-53.

Those who hold that the Servant and the prophet are one and the same obviously will not
recognize a change in speaker at this point.
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49:1-6 is even demarcated by an inclusio: v. 1 addresses islands and nations far away,
while v. 6 refers to “the end of the earth.”

What is debated, however, is whether Isa 49:1-6 constitutes the entire Second
Servant Song or only its first section.” Most commentators hold one of two positions: the
Servant Song clearly ends with v. 6 or it continues through v. 13. In what follows I
analyze both positions.®
Does the Servant Song End with v. 6?

Whereas the implied audience in vv. 1-6 is the whole world, v. 7 begins an oracle
of Yhwh addressed to “one despised,” an ambiguous term but certainly not a reference to

the whole world. Furthermore, unless the Servant is to be identified with the prophet, the

’A similar problem occurs in the delimitation of the First and Third Servant Songs. In the case of
the first three Servant Songs, at issue is whether or not to expand the delimitations proposed in 1892 by
Bernhard Duhm (Das Buch Jesaia [2™ ed.; HKAT; Gottingen: Vandenhoeck & Ruprecht, 1902] 277) by
including additional verses.

® Some scholars in effect take a middle ground, preserving Duhm’s delimitations while regarding
the sections following the first three songs (i.e., 42:5-9; 49:7-13; and 50:9-10) as “responses” (John L.
McKenzie, Second Isaiah [AB 20; Garden City, NY: Doubleday, 1967] 40), or “eine Erweiterung” (Ulrich
Berges, Jesaja 40-48 [HTKAT; Freiburg: Herder, 2008] 213), or even as additional Servant Songs (Hugo
Gressmann, Der Messias [FRLANT 43; Gottingen: Vandenhoeck & Ruprecht, 1929] 299-301)—or
additional “poémes” (Pierre Grelot, Les poeémes du Serviteur: De la lecture critique a I’herméneutique [LD
103; Paris: Cerf, 1981] 30-31). In the case of the Second Servant Song, Christopher North (The Suffering
Servant: An Historical and Critical Study [2™ ed.; Oxford: Oxford University Press, 1948] 130)
distinguishes 49:8-13 from 49:1-6 by calling the latter a “Servant Song” and the former an “Israel Song,”
which has been transformed thanks to v. 8ba (ibid. 129) into a “Song about the Servant.” These solutions
highlight the complexity of the question, given that the material following the “Servant Songs” as delimited
by Duhm is both continuous with and distinct from Duhm’s “songs.”

In addition, there are some commentators who hold that the Second Servant Song ends at v. 12
and that v. 13 is one of some eight hymns of praise punctuating DI (e.g., Tryvge N. D. Mettinger, 4
Farewell to the Servant Songs: A Critical Examination of an Exegetical Axiom [Scripta minora 1982-83.3;
Lund: C. W. K. Gleerup, 1983] 25). Others, e.g., Eugene Robert Ekblad, Jr. (Isaiah’s Servant Poems
According to the Septuagint: An Exegetical and Theological Study [Biblical Exegesis and Theology 23;
Leuven: Peeters, 1999] 85-88) and Andrew Wilson (The Nations in Deutero-Isaiah [ Ancient Near Eastern
Texts and Studies 1; Lewiston, NY: Edwin Mellen, 1986] 277) delimit the unit as 49:1-9a. It is impossible
to discuss every argument advanced by scholars on the matter. Suffice it to say that 49:1-13 consists of
distinct sections. The pertinent question is whether they are sufficiently unified around the character of the
Servant to be considered a unit on their own.
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implied speaker is also different. But as noted in Chapter Two, a change in the implied
audience, and perhaps the speaker as well, is not necessarily indicative of a new pericope.

Duhm proposes that the verses following v. 6 have “nothing to do with vv. 1-6,”
but are closely related to “48:12-16, 20f.® This claim supports his hypothesis that the
servant songs are interpolations by a different hand. However, it is far from clear that vv.
7-9 are more “closely related to chap. 48:12-16, 20f.” than to 49:1-6."°  Whereas vv.
48:12-16 and 20-21 are unambiguously addressed to Jacob/Israel, the same cannot be said
of 49:7-9. Indeed, in Isa 49:8 Yhwh designates the addressee as QY N2 (“a covenant
of humanity”), a title occurring only one other time in the OT, namely, as a designation
of the Servant in the First Servant Song (Isa 42:6), see Chapter Two. Furthermore,
mention in 49:9a of the release of prisoners (as opposed to slaves) and restoration of sight
seems to be direct references to the Servant’s mission as formulated in the First Servant
Song (see 42:7). If the Servant of the First Servant Song cannot unambiguously be
1dentified with Jacob/Israel, neither can the addressee of Isa 49:8.

Duhm is correct, of course in noting that 48:12-16, 20-21; and 49:8-12 have to do
with the homeward journey of Jacob/Israel. Nevertheless, to assert that these segments
have “nothing to do with 1-6” is unconvincing. Verses 5a and 6a seem to indicate that
part of the Servant’s task is precisely to bring back and restore Jacob/Israel, thus

establishing a clear link between vv. 1-6 and vv. 8-12."

°Duhm, Jesaia, 371.

10McKenzie, Second Isaiah, 108.

“'This is the understanding of most commentators. One notable exception is Christopher North
(Second Isaiah: Introduction, Translation and Commentary to Chapters LX-LV [London: Oxford
University Press, 1964] 191), who proposes that instead of expanding the Servant’s mission, Yhwh in v. 6
redirects it to the Gentiles alone.
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Beyond Duhm’s unsustainable claim that the material immediately after v. 6 has
“nothing to do with 1-6,” are there other arguments for considering v. 6 the end of the
Second Servant Song? The presence of a Botenformel (“Thus says the Lord”) in both vv.
7 and 8 is odd and has been cited as grounds for distinguishing these verses from vv. 1-6.
Grimm and Dittert, for example, propose that v. 7 and vv. 8-12 are each separate oracles
and should be treated as distinct pericopes.'? On the other hand, even if v. 7 and vv. 8-12
were originally separate oracles (that have been preserved in whole or in part), the more
important question is whether they function, nonetheless, as a continuation of vv. 1-6 in
their current form and position in the text.

Does the Servant Song Extend to v. 13?

In my view, the redactor did indeed use what may have been originally separate
elements in vv. 7-13 to develop an expansion of vv. 1-6. As already noted, v. 8 includes
a citation from the First Servant Song (42:6) (“I give you as a covenant of humanity”).
This feature seems intended to lead the reader/listener to construe all of vv. 7-9a as
addressed to the Servant and therefore as a continuation of the Second Servant Song.
And if vv. 7-9a are part of the present Second Servant Song, then vv. 9b-13 are as well.

9513

Even if vv. 9b-12 were probably once part of an “Israel-Song,” ” and v. 13 a hymn of

praise, nevertheless, in their present position these verses are closely related to what

“Werner Grimm and Kurt Dittert, Deutero-Jesaja: Deutung—Wirkung—Gegenwart (Calwer
Bibelkommentare; Stuttgart: Calwer, 1990) 326. Whether v. 7 constitutes an oracle on its own is disputed.
North (Suffering Servant, 130) proposes that v. 7 is a fragment of an oracle that has been incorporated into
vv. 7-13. Claus Westermann (Isaiah 40-66 [OTL; Philadelphia: Westminster, 1969] 212-13) radically
emends vv. 7-13 by omitting v. 8aa and b, and relocating v. 7b to after v. 12. Emending the text in this
instance, however, seems to reduce the role of the final redactor to that of a glossator who has somehow
adulterated the “original,” “authentic” text.

1 North, Suffering Servant, 130.
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precedes. As noted above regarding the content of vv. 8-12, the Servant still has as his
task the restoration of Israel. Furthermore, without 49:9a, the pronoun “they” in v. 9b has
no referent. There are likewise numerous connections between vv. 1-6 and 7-13;14 for
example, “covenant of people” in v. 8 corresponds to “a light to the nations” in v. 6. (The
two titles occur juxtaposed in the First Servant Song; see 42:6.) Further connections
abound in both vocabulary and syntax, thus enabling Wilson to identify a chiasm
encompassing vv. 1-13.7

Further arguments for including vv. 7-13 as part of the Second Servant Song can
be made in terms of the macrostructures in DI. For example, while Korpel and de Moor
see all of Isaiah 49 as a single canto, they concede that “one might defend that the chapter
should be divided into two cantos. The first one would cover . . . vv. 1-13 [emphasis
added] and would deal with the servant of the LORD and his initial doubt (v. 4a). The
second canto would cover . . . vv. 14-26 which deal with Zion’s doubt about the
possibility of restoration.”'® Using a different approach, S. L. Stassen sees Isa 49:1-13 as
a second prologue of Isaiah 40-55. (For him, Isa 40:1-11 functions as DI’s [initial]
prologue.) He further identifies a chiastic relationship between the two prologues.

Whereas the first prologue uses Zion-Jerusalem imagery to introduce the Jacob-Israel

1Gee Wilson, Nations, 271.

See ibid., 276-82. Wilson also notes a parallel chiasm in the second half of the chapter, 49:14-
26.

Marjo C. A. Korpel and Johannes C. de Moor, The Structure of Classical Hebrew Poetry: Isaiah
40-55 (OTS 41; Leiden: Brill, 1998) 444-45.
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portion of DI (chaps. 40—48), the second prologue uses Jacob-Israel imagery to introduce
the Zion-Jerusalem section of DI (chaps. 49-55).""

In conclusion, although Isa 49:1-6 is a distinct unit, there are plausible reasons for
seeing vv. 7-13 as an addition to the text, grafted onto vv. 1-6—purposefully and artfully,
if not seamlessly. To neglect these verses would be to miss important material the
redactor seems to have intended to apply to the Servant figure. In my view, therefore, the

extant Second Servant Song extends from v. 1 through v. 13.

I1. The Portrayal of God in MT Isa 49:1-13
A. Text-critical Notes and Translation
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Listen, O isles, to me,
and give heed, O peoples far away!
Yhwh has called me from the womb;
from the inward parts of my mother
®he has pronounced my name.”

'S, L. Stassen, “Jesaja 40:1-11 en 49:1-13 als belangrike struktuurmerkers in de komposisie van
Jesaja 40-55,” NGTT 32 (1991) 178-86, here 186.

4QIsa’ places "??5 (“to me”) directly after umru An equivalent to the phrase “to me” is
altogether lacking in several LXX MSS, and the Vg. Likewise, according to S. P. Brock (The Old
Testament in Syriac According to the Peshitta Version: Isaiah [Leiden: Brill, 1987] 89), the most reliable
Syriac textual tradition also lacks “to me,” reading instead: ¢dasas? \..aa;a sthay ru:lii&: (“Be still, O
islands; give ear, O peoples™); one variant in the Syriac apparatus (11 14), however, corresponds closely to
the MT.

b’DW 317 literally means “he caused remembrance (made mention) of my name.” Jan L
Koole (Isaiah, Part 3 [trans. Anthony P. Runia; 3 vols.; Historical Commentary on the Old Testament;
Leuven: Peeters, 1997] 2. 8), North (Second Isaiah, 186), and others note the similarity of the Hebrew
phrase ‘DW M3 to Suma zakaru in Akkadian. Zakaru is defined as “aussprechen, nennen, reden,
schworen ” and is attested with gods as subject and human beings as object (“Menschen von Gottern: . . .
Sumii zakaru” (AHw, 3. 1503); cf. the Cyrus cylinder, an inscription found on a clay barrel first published
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And he has made my mouth as a sharp sword;
in the shadow of his hand he hid me;

he made me a polished arrow;
in his quiver he concealed me.
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And he said to me, “You (sg.) are my Servant,
Israel, in whom I will boast.”
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As for me,* I said, “For emptiness have I toiled,
for chaos and vapor have I spent my strength.
Yet assuredly, my justice is with Yhwh
and my recompense with my God.”

by H. W. Rawlinson and quoted here from ANET, 315: “Marduk [who does care for] . . . on account of (the
fact that) sanctuaries of all their settlements were in ruins and the inhabitants of Sumer and Akkad had
become like (living) dead, turned back his countenance) [his] an(ger) [abated] and he had mercy (upon
them). He scanned and looked through all the countries, searching for a righteous ruler willing to lead him
[i.e., Marduk] (in the annual procession). (Then) he pronounced the name of Cyrus (Ku-ra-as), king of
Anshan, declared him (lit. pronounced [his] name) to be(come) the ruler of all the world.” (Emphasis
added.) “He has pronounced my name” evidently conveys the concept of a calling or commissioning.

“1QIsa’reads 11", “his hands.”

dIsrael” is lacking in Kennicott 96 and 4QIsa’. Ifit is original, we are faced with the well-known
problem: How can Israel have mission to Israel (see v. 5)? Lohfink (“‘Israel’ in Jes 49,3” 217-29) argues
against considering “Israel” a gloss. In contrast, Joseph Blenkinsopp (“The Servant and the Servant in
Isaiah,” in Writing and Reading the Scroll of Isaiah[ed. Craig C. Broyles and Craig A. Evans; 2
vols.;VTSup 70; Leiden/New York/Cologne: Brill, 1997] 1. 165) see “Israel” in v. 3 as “representing . . . a
very early stage of the traditional Jewish interpretation of the Y721 passages.” I retain the BHS reading as
the lectio difficilior.

‘My translation attempts to convey the emphasis in the Hebrew on the first person singular
resulting from the presence of the opening pronoun.
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And now Yhwh says
—the one who formed me from the womb to be his Servant,
to bring Jacob back to him,
and that Israel might be gathered to him
("and I will be honored in the eyes of Yhwh
for my God has become my strength”)—
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"The ketib X (“not™), supported by 4QIsa’, could be translated in context as “and that Israel not
be swept away/annihilated” (lit. “not be gathered up,” see Vg); cf. Isa 42:1; 16:10; Jer 48:3. I have chosen
the gere S (“to him”) because of external evidence: it is supported by both 1QIsa® and the LXX as well as
several MT MSS.

£1QIsa"reads *MTY (“my help”).

"hBHS suggests that this phrase originally stood at the end of v. 4 where it would continue the
train of thought seamlessly. The interplay, however, between 2281 in v. 5 with its root 722 (“to be
heavy”) and '7PJT (“it is a light thing”) in v. 6 is more obvious in the current MT arrangement. If the phrase
has been moved, perhaps it was shifted to its current location precisely to feature this wordplay.

North (Second Isaiah, 186); BHS; and others suggest that the MT’s WDS’W_ (“he said”), which is
grammatically unnecessary, may have been added by a scribe for the sake of clarity.

R.N. Whybray (Isaiah 40—66 [NCB; Grand Rapids, MI: Eerdmans, 1975] 139) emends the text
to 732 (“offshoots, descendants™), but there seems to be no compelling reason to do so. The ketib *7'233,
a hapax legomenon supported by 1QIsa’ , is evidently a masculine plural construct adjective meaning
“preserved” (used here as a substantive). The gere is Y7181, vocalized as 71813, the qal passive participle
of 78] (“preserved/ kept/ protected”). There is no substantial difference in meaning between the two
readings.
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he said, “It is easy’, on account of your being my Servant,
to raise up the tribes of Jacob
and to bring back the survivors of Israel—
therefore™ I will make you into a light of nations
"to be my salvation" to the ends of the earth!”
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'GKC §67t analyzes 5PJT as the niphal participle and translates the phrase “it is a light thing” (cf. 2
Kgs 20:10).

"On the above translation of the waw as “therefore,” see Bruce K. Waltke and M. P. O’Connor,
Introduction to Hebrew Syntax (Winona Lake, IN: Eisenbrauns, 2004) 532. “32.2.2¢ In a simple
(con)sequential situation, the independent clause represented by qtl also constitutes the logical basis or
cause for the situation expressed by relative wqtl.”

" As Koole (Isaiah III, 2. 24) notes, the Vg (ut sis salus mea, “that you might be my salvation™)
and the LXX (to0 elval oe el¢ owtnplav, “in order for you to be salvation™) both understand the Hebrew
to mean that Yhwh’s Servant, Israel, is to be “salvation.” On the other hand, many modern English
versions make no such direct identification between the Servant and salvation but rather translate the phrase
along the lines of the TNK, “that My salvation may reach the ends of the earth.”

°Both 1QIsa®and 4QIsa’ have the qal masculine singular passive participle construct of 1723
(“despised”) in their reading wparab (lit., “to a despised of person”, i.e., “to a person despised” or “to
one despised by a person”). The MT and Qumran texts have essentially the same meaning (see the
following note for the meaning of the MT); I retain the MT as the more difficult construction. Joseph
Blenkinsopp (Isaiah 40-55: A New Translation with Introduction and Commentary [AB 19A; New York:
Doubleday, 2000] 303), evidently following the BHS apparatus, notes a Cairo Geniza fragment whose
reading supposedly contains an active participle (“one despising”) corresponding to the LXX. But
Dominique Barthélemy (Critique textuelle de |’Ancien Testament [2 vols.; OBO 50; Gottingen:
Vandenhoeck & Ruprecht, 1986] 2. 359) argues that the Cairo Geniza Babylonian fragment (“il s’agit du
ms Oxford Bodl Heb d 64, fol. 1b) actually reads 1135 (= WT_Jﬁ), the Aramaic equivalent of the Qumran
readings, i.e., the passive participle.

PHere the MT reading is 3171]?3‘7 which is the piel masculine singular participle construct of 3N
(“abhorring”). All the versions, however, read the participle as a passive.
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Thus says Yhwh,

the redeemer of Israel, its Holy One,
to one despised,” to one abhorred by a nation,
to the servant of rulers,

“Kings shall see and shall arise;
princes, and they shall prostrate themselves,
because of Yhwh, who is faithful,
the Holy One of Israel, who has chosen you (sg.).”
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9According to GKC §75n, WBJ'T‘TT:‘? is an infinitive construct (“to the despising of person”); see
Koole, Isaiah II1, 2. 26; North, Second Isaiah, 190; and John Goldingay and David Payne, Isaiah 40-55 [2
vols.; ICC; London: T &T Clark, 2006] 2. 169). “Person” here could be taken either as the subject or the
object. Following the interpretations of Vg, the Targum, and Syr, I take it as the object (“[the act of]
despising a person”) rather than the subject (“a person’s despising”). As Goldingay and Payne (ibid.) and
North (Second Isaiah, 190) observe, the expression seems to be an abstracto pro concreto (see GKC §83c).

"LXX, Syr, Vg, and Arabic all have various verbs in the past tense, thus suggesting that the
(unpointed) Hebrew verb was understood as a wayyiqtol. However, the root of the verb is unclear. B and
the Targum seem to based on a Hebrew Vorlage reading 78" (“to form”) while A seems to be based on a
Hebrew Vorlage reading OtY (“to help”). The MT and Vg witness to 78] (“to preserve”). In the absence
of a consensus about an alternative, I retain the MT.
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Thus says Yhwh:
“In a time of favor I have answered you (sg.),
on a day of salvation I have helped you (sg.);
I will watch over you and make® you into a covenant of humanity,
'to restore possession of a land,’
to apportion desolate heritages;
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to say to prisoners, ‘Come out,’
to those who are in darkness, ‘Reveal yourselves.””

They shall pasture along the ways,
on all the bare heights shall be their pasture.
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*Here, those translations that render the MT’s 'pnm ‘D}TSNW in the past tense (e.g., NRSV) seem
to assume a wayyiqtol vocalization. I see no compelling reason for this emendation.

““‘Antoon Schoors (I Am God your Saviour: A Form-Critical Study of the Main Genres in Is. XL-
LV [VTSup 24; Leiden, Brill, 1973] 101-2, n. 3) writes, “YOR 2P means ‘to put in possession of a land”
owing to the meaning of B2, ‘to be established, confirmed (of a purchase),” in Gen xxiii 17, 20; Lev xxv
30, xxviil9. ...” Wilson (Nations, 264, 277-78) argues that in relation to DY N2 the term TN
requires a universalistic interpretation, “earth/world.” Although DI seems to intend “earth” rather than
“land” in its every other use of the word, here the reference to m‘;m (“inheritances”) strongly suggests
that it is the land of Israel that is to be established again. Although m‘;m in the sense of “inalienable

property, especially land” occurs nowhere else in the Bible in the plural form, I agree with Koole (Isaiah
111, 2. 39) that a universalist interpretation “can only offer contrived explanations of this word.”

“1QIsa” here reads 2717 (“mountains”).

"In the qal, hiphil, and hophal 153 can mean “go into exile.” There is possibly an element of
wordplay in the use of i niphal here which is lost in my translation. The wordplay in 49:9aB might be
rendered along the lines of: “[to say] to those in darkness ‘Exile yourselves [from the darkness].””
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They shall not hunger or thirst,
neither scorching wind nor sun shall strike them down,
for their Compassionate One will lead them,
and by springs of water will guide them.
772 IR ey
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And I will make all my mountains a road,
and my highways will be raised up.

™2 P nok
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Behold, these shall come from afar,
and behold, these from the north and from the sea,
and these from the region of Aswan.””

P o ey
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O @@ Man
Shout, O heavens, and rejoice, O earth!
Break into shouting, O mountains!

For Yhwh has comforted his people
and will have compassion on his afflicted.

YCf. M0 in Ezek 29:10 and 30:6, which is usually transliterated “Syene.” Some English
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translations (e.g., NAB and NRSV) take 030 in Isa 49:12 to refer to the same place; others (e.g., the JPS

Tanakh [1985]) make a distinction and transliterate the term in 49:12 as “Sinim.” According to Barthélemy
*Here I follow the imperative of the gere, 1QIsa’, and many MT MSS against the jussive of the

ketib 3D
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B. Implied Speakers and Addressees

My analysis of the portrayal of Yhwh in the MT Second Servant Song (Isa 49:1-
13) first considers what Yhwh says and implies about himself and then what the other
speakers say and imply about him. A brief analysis of the pericope’s implied speakers
and audiences is therefore a necessary preliminary step.

The implied audience of vv. 1-6 clearly consists of “isles” and “peoples far away”
(v. 1a), that 1s, the whole world. “[The section] begins with an appeal to the world and
ends with a promise to the world.”"®

The verses’ implied speaker, however, is not immediately clear. Verse 1b refers
to Yhwh in the third person, thus suggesting that he is not the speaker. An
autobiographical narrative ensues that cites someone’s beginnings “from the womb” (v.
1). It is not, however, until v. 3 that the speaker seems to reveal his identity when he
directly quotes Yhwh: “And [Yhwh] said to me, ‘You are my servant, Israel, in whom I
will receive glory.””

This revelation on the one hand provides an answer to the question of the
speaker’s identity: the speaker is Yhwh’s Servant Israel. But that identification also
poses a problem, as discussed above. Is the speaker “Israel” identical to Jacob/Israel?

If so, how can this pericope qualify as a servant song?'’ The answer to the
question seems clear enough. Verse 6 strongly suggests that “Israel” cannot be simply

identical to Jacob/Israel in its entirety in light of what Yhwh, as quoted by the Servant,

®Goldingay and Payne, Isaiah 40-55, 2. 155.

YFor the purposes of this dissertation, a “servant song” is a passage in DI that is spoken to, by, or
about a person (individual or collective) whom Yhwh identifies as “my Servant” and who is not
unambiguously identifiable with Jacob/Israel.



111
says there: “[Yhwh] said, ‘It is easy, on account of your being my servant, to raise up the
tribes of Jacob and to restore the survivors of Israel.”” To assume that the Servant
referred to in v. 6 is identical to Jacob/Israel would lead to two improbabilities. First,
Yhwh would be portrayed as assigning Jacob/Israel a mission to Jacob/Israel. Second, in
the same sentence Yhwh would be addressing Jacob/Israel in the second person while
also referring to Jacob/Israel in the third person. Thus, for the purposes of this analysis, |
assume that “my servant, Israel” in v. 3 is not identical to Jacob/Israel. In short, my
analysis assumes that in vv. 1-6 the speaker is a person or group other than Jacob/Israel
whom Yhwh nonetheless calls “my servant, Israel.”*

Two points of refinement should be noted within vv. 1-6. Although the implied
speaker is the Servant and the implied audience is the whole world, in v. 4 the Servant is
reporting to the world his complaint to an unidentified addressee (in all likelihood
Yhwh), while in v. 3 and vv. 5-6 the Servant informs the world of two direct quotes that
Yhwh has addressed to the Servant himself.

The opening of v. 7 marks the start of a new section. Verse 7 begins (as does v.

8) with a Botenformel (“Thus says Yhwh”), indicating that here the implied speaker is a

prophet. The oracle is delivered to “to one who is despised (W@Q'Tﬁ;‘?).” Ifv. 7 is read

**My analysis of the portrayal of Yhwh in the Second Servant Song makes no further assumptions
about whether the Servant here is an individual or a group, much less assumptions about his/its identity.
Nor does it assume that the servant spoken of in one servant song is necessarily the same as the servant(s)
spoken of in any other song. Many commentators, in fact, propose that the identity of the Servant varies
from song to song (see, e.g., Childs, Isaiah, 384 and Blenkinsopp, Isaiah 40-55, 299-302).
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as a separate oracle, the addressee could be J acob/Israel.>! Several factors, however,

suggest that this is not the intention of the author/redactor. Words based on the root 172

occur only two other times in DI (in fact, in all of Isaiah), i.e., twice in 53:3 within the

Fourth Servant Song, where they form an inclusio.”> There, {113 niphal participle

(“despised”) describes the otherwise unidentified Servant of Yhwh. Furthermore, all of
49:7 can be seen as “a careful paraphrase of . . . the . . . ‘fourth’ servant song. It follows
the same pattern of the servant’s humiliation and abuse, his ultimate recognition by kings
and rulers, and his final vindication by God.”*

In addition to the allusions in 49:7 to the Fourth Servant Song, vv. 8-12 provide
further evidence that the addressee is not Jacob/Israel. Although exegetes who read the
oracle as addressed to Jacob/Israel understand Yhwh as the subject of the infinitives “to
restore” and “to apportion” in v. 8, this interpretation runs into problems given the next
infinitival phrase, where Yhwh is not likely the subject of the words “to say to prisoners .
.. and to those who are in darkness” given that the mission to prisoners and those in
darkness was delegated to the Servant in the First Servant Song (42:7). Baltzer observes,

“From v. 8 onward it is clear that the Servant has tasks to perform on behalf of

*!Grimm and Dittert (Deutero-Jesaja, 326-30) take this position, acknowledging it to be “gegen
die Mehrzahl der Exegeten.”

O DT MIARIY UK DU DM s
STIRUT KDY 121 W B TmenaT
(“He was held in contempt and forsaken by people, a man of pain and experienced in suffering,

as one from whom people hide their faces, held in contempt, and we held him of no account.”)
*Childs, Isaiah, 386.
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[Jacob/Israel].”** Further, in vv. 8-12 Jacob/Israel is always referred to in the third
person. Thus, if the second person singular masculine pronoun’s referent remains
ambiguous in v. 7, the ambiguity is resolved in vv. 8-12. Nothing in the text suggests
that the second person masculine singular pronoun refers to a different person in v. 7 than
it does in vv. 8-12. Rather, in both cases the second person masculine singular pronoun
refers to the Servant.

The segment’s final verse (v. 13) extends the theme of universalism to all of
creation, animate and inanimate, thus forming an inclusio with v. 1. If the isles are to
listen in v.1, the mountains, indeed the heavens and the earth, are to shout and rejoice in
v. 13. Again the implied audience is the whole world. Presumably the prophet remains
the implied speaker.

C. What Yhwh Says or Implies about Himself
49:3 “You are my servant, Israel.”

The above statement is a declaration formula, “a one-way formula in nominal
form, which affirms the inferior’s relationship to the superior. The master orally declares
the underling’s fellowship to him. The formula, though not a two-fold one (hence it does
not explicitly state the reciprocal relationship: ‘you are my vassal, [ am your lord’),

nevertheless implies the vassal-lord fellowship.” In the ANE, kings were known as

*Klaus Baltzer, Deutero-Isaiah: A Commentary on Isaiah 40-55 (trans. Margaret Kohl;
Hermeneia; Minneapolis: Fortress, 2001) 312.

»Paul Kalluveettil, Declaration and Covenant: A Comprehensive Review of Covenant Formulae
from the Old Testament and the Ancient Near East (AnBib 88; Rome: Biblical Institute Press, 1982) 195.
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“servants” of their gods.”® As previously noted in Chapter Two, however, there are many

examples in the OT of Yhwh’s referring to personages other than kings as “my servant.”

49:3 “...in [my Servant] I will boast (OR2NN).”

In the ANE, human events were understood as the outcomes of decisions taken by
the council of the gods. “The rise and fall of empires reflected decisions in a divine
assembly. . .. One decision leads to the rise of Akkad to hegemony over the city state,
another to its fall, again to the rise of Babylon and its fall.”*’ While the hierarchy of the
gods is not always clear in other ANE religions, in the OT Yhwh is never less than “king
of all the gods” (Pss 95:3; 96:4; 97:7-9). Elsewhere in the OT, Yhwh is portrayed as a
king seated on a throne consulting with a heavenly council. If in earlier stages of the

formation of the OT materials Yhwh’s courtiers were also gods themselves, monotheism

has reduced their status to D‘@!@?T_T x;s"v; “all the host of heaven” (see, e.g., 1 Kgs

22:19-23, which describes the heavenly court scene deciding the outcome of the battle of
Ramoth-Gilead). In Isaiah 6, the heavenly entourage consists of ministering seraphs.
Indeed, Baltzer sees the opening of DI (Isaiah 40) as a heavenly court scene that begins
with an implicit decision about a historical event which involves the return from exile.”®
Yet in Isa 40:13 Yhwh consults no one. Isaiah 41:21 serves as a sort of coup de grace for
OT court scenes involving a pantheon. Here the gods are summoned not to a council but

for a trial scene. The verdict is quickly reached: “Why, you are nothing and your work is

**See, for example, “Ugaritic Myths, Epics, and Legends: The Legend of King Keret,” in ANET,
142-49, here 144.

*’Paul Hanson, “Jewish Apocalyptic against Its Near Eastern Environment,” RB 78 (1971) 38-39.

BBaltzer, Deutero-Isaiah, 47-61.
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naught! To choose you is an abomination” (NAB). Thus in 49:3 Yhwh’s self-assurance in
predicting the outcome of the Servant’s mission shows Yhwh, not a council of gods, as

the unique director of the course of human history.

Yhwh is portrayed in 49:3 as one who will boast in his Servant. INRENN is the
first person common hithpael of IRED which can mean “to boast” (see Isa 10:15 where it

is used in synonymous parallelism with the hithpael of 5'11, “to brag”).”’ Thus, Yhwh

foretells, in very human terms, that the Servant will be a source of pride to him.

49:6a “It is easy, on account of your being my servant, to raise up the tribes of Jacob
and to bring back the survivors of Israel.”

Here Yhwh is responding to the Servant’s complaint in 49:4, “For emptiness have
I toiled, for chaos and vapor have I spent my strength.” His response is far from the
tender empathy associated with motherly images for Yhwh elsewhere in Isaiah (see, e.g.,
Isa 49:15; 66:11, 13). As Blenkinsopp observes, “Strange, indeed, it must seem by
normal standards, this responding to the complaint of inadequacy and failure by adding a
further and heavier burden of responsibility.”*° Here Yhwh is portrayed as a tough
superior, who seems not particularly moved by the Servant’s dejection. Yet there is
consolation in Yhwh’s word, albeit implicitly. Rather than giving up on the Servant,
Yhwh assures him, in marked contrast to what his present failure would seem to suggest,
that success is assured precisely because he is Yhwh’s Servant. In short, although Yhwh
appears here as a tough taskmaster, he is also an unlimited source of strength, who

guarantees success to those who remain faithful to his call.

¥D. Vetter, “IND p’r pi to glorify,” TLOT, 963-64, here 963.
*Blenkinsopp, Isaiah 40-55, 301.
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49:6b “I will render you a light of nations to be my salvation (‘mﬁtﬁ‘: ) to the ends of
the earth!”

Just as in the First Servant Song, Yhwh is portrayed here as the giver of light to

those in darkness and deliverance to those in bondage through the human agency of his

Servant.”! The theologically loaded term HSTJW?‘: (“help/deliverance/salvation”) is open

to many interpretations. Here I take the term to have a connotation of justice. That the

term can connote justice is evident from the fact that it is most frequently paired with

12713 in synonymous parallelism in the OT. 32 The term is also frequently paired with

M;WD.” That the term does connote justice/judgment in 49:6 is suggested by an

examination of the various allusions in the Second Servant Song to the First Servant Song
(some in the form of verbatim citations):

#98 <[ will watch over you and make you into a covenant for humanity.” // **® <I will
watch over you, and make you into a covenant for humanity.”

496 <1 will render you a light of nations.” // ***“I will . . . render you . . . a light of

nations.”

*'Does this salvation involve the nations or only Israel dispersed throughout the world? Harry
Orlinsky (Studies on the Second Part of the Book of Isaiah: The So-Called “Servant of the Lord” and
“Suffering Servant” in Second Isaiah [VTSup 14; Leiden: Brill, 1977] 98-117) and Clifford (Fair Spoken,
153) interpret “light for nations” as a metaphor for Israel whose salvation the nations will witness, without
partaking of it themselves. For a similar interpretation see Schoors, / Am God, 302.

*G. Gerleman, “VU" 3 to help,” TLOT 2. 584-87.

*Ibid. See also John E. Hartley, “UUP,” TWOT, 414-16.
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49:9 . :
“...to say to prisoners, ‘Come out,” to those who are in darkness, ‘Reveal

/) 427« to open blind eyes, to bring the prisoner out of the dungeon, those

yourselves.
sitting in darkness out of the prison house.”

The parallel between 49:6 and 42:4 seems to be part of this series, as well:

496 “IHe is] to be my salvation to the ends of the earth.” // 424 «He . . . [will establish]
justice on the earth.”

In short, Yhwh portrays himself as a deliverer, who purposes to render, through
his Servant, justice, enlightenment, and freedom to the ends of the earth.

49:7 "Kings shall see and shall arise; princes, and they shall prostrate themselves
because of Yhwh, who is faithful, the Holy One of Israel, who has chosen you.”

The implication of this announcement is that Gentile kings and princes will
worship Yhwh. The universal worship of Yhwh is prophesied in Isa 45:22 and 23. What
will kings see that will evoke such a response? There are two possibilities that are not
mutually exclusive. The first possible motivation may be Israel’s return from exile.

Since the return from the diaspora is an event on the stage of the world, foreign

kings will be witnesses of it and therefore they will prostrate themselves. . . .

[T]heir homage is brought about by Yahwe’s [sic] salvific act to Israel. . . . That

their homage is brought about by Yahwe’s salvific act to Israel, is underlined in

the verse [49:7]: Yahwe remained faithful (ne’éman ) to the election

(wayyibhareka).**

According to this view, Yhwh’s purpose in delivering his people from exile is not

only their own welfare but also the revelation of his power and faithfulness to the nations.

In the OT, “faithfulness” (as well as cognate words based on J2R niphal) usually

**Schoors, I Am God, 103.
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pertains to human persons and even things (e.g., “a firm place,” Isa 22:23; “a sure house,”

1 Sam 25:28; 2 Sam 7:16). 1In the OT, the Hebrew word for “faithful” (J1aNJ) is

predicated of Yhwh only here and in Deut 7:9. Yhwh is faithful to his election of Israel
and his promise to restore Israel from its Babylonian captivity (Isa 41:8-9; 44:2; 45:4).%
The second possible motivation for Gentile kings and princes to worship Yhwh,
as spoken of in 49:7, is suggested by the already noted connections between this verse of
the Second Servant Song and the Fourth Servant Song. Against that background, the
kings’ response as cited in 49:7 would refer to the exaltation of the Servant (52:13-15).

In 49:7 Yhwh calls himself “the Holy One of Israel,” an epithet with many layers

of meaning. The thirty-eight occurrences of W‘Ti? (the adjectival form of W'TP) in

Isaiah account for roughly one-third of its uses in the OT.>® Twenty-six occurrences of

the form in Isaiah constitute part of the divine title 5&?27’ WP “the Holy One of

Israel,” an epithet that occurs only seven times elsewhere in the OT: once in 2 Kings (2
Kgs 19:22), once each in three psalms (Pss 71:22; 78:41; 89:19), and twice in Jeremiah
(Jer 50:29; 51:5). In its oldest meaning, the root W"TP had the sense of “imbued with

mana™’ and could be associated with objects (sacred pillars, amulets, etc.) and processes

(religious rites and customs). The description of a god as “holy” was particularly

3Blenkinsopp, Isaiah 40-55, 305.
*°H.-P. Miiller, “WIP gqds holy,” TLOT 3. 1103-18, here 1106-7. The form occurs twenty times in
Exodus, fifteen times in Psalms, and seven times each in Leviticus and Numbers. The form is otherwise

rare (with only one or two occurrences) or absent altogether elsewhere in the OT.
VIbid., 1107.
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common in Canaanite religion.”® Yhwh is described as “holy,” notably in Isa 6:3 and
several psalms (e.g., Ps 99:3, 5, 9). The phrase “the Holy One of Israel” occurs in an
eschatological hymn of praise in Isa 12:6 (cf. Ps 71:22). Yhwh’s holiness also has
implications for Israel’s conduct (see, e.g., Lev 19:2) and as such is used by the prophets
both as a basis for accusations against the people and as a foundation for hope of
salvation.”

At the end of the verse, Yhwh reminds the Servant that he is “chosen” (cf. 42:1).
Yhwh chooses whomsoever he wills to be his Servant. The initiative comes from Yhwh
and 1s often met with resistance or complaint (v. 4).

49:8a Thus says Yhwh: “In a time of favor I have answered you, on a day of
salvation I have helped you.”

In this oracle of salvation (49:8a), Yhwh is most likely using the perfectum
propheticum (GKC §106n): Yhwh’s promise of salvation and help should be considered
“as good as done.” That Yhwh’s salvation has not yet occurred is clear in v. 8b, where
the sense is that the Servant will experience success in his mission “to restore possession
of a land, to apportion desolate heritages” in the future.

Although some exegetes, including Westermann*” and Koole,*' make a distinction
between “a time of favor” and “a day of salvation,” I see the two phrases here as parallel
synonymous expressions typical of Hebrew poetry. Yhwh chooses when he will

intervene. Although in English “T have answered” and “I have helped” suggest a

3Ibid., 1110.

Ibid., 1107-12.
40Westermann, Isaiah, 215.
*Koole, Isaiah I11, 2. 37.
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distinction between word and action, the Hebrew verb 1Y “rarely connotes verbal

response when Yhwh is the subject.” The Servant has voiced his complaint; Yhwh will
most assuredly respond by helping (answering) him at the appointed time.

49:8b “I will watch over you and make you into a covenant for humanity, to restore
possession of a land, to apportion desolate heritages.”

The Servant thinks that he has expended his strength to no avail (49:4). The
reassurance that Yhwh will watch over the servant (49:8be) suggests that the latter has
encountered not only indifference but also opposition to his mission.

Verse 8bp is similar to v. 6 in that in both verses Yhwh responds to the Servant’s
complaint of apparent failure and fatigue by conferring a worldwide mission upon him.
As noted above, 49:8bp is a verbatim citation from the First Servant Song (42:6). On the
one hand, Yhwh’s appointing the Servant as “a covenant for humanity” here seems out of
place in the context of the rest of the Second Servant Song, which concerns the Servant’s
mission to Jacob/Israel. This awkwardness may point to the activity of a redactor, who
inserted the citation precisely to connect this material more explicitly to the First Servant
Song. On the other hand, Yhwh’s appointing the Servant as covenant for humanity in the
present context may simply point to a mysterious connection, to which I alluded to above,
between the Servant’s restoration of Israel and his mission to the nations.

Taken as a whole, 49:8b portrays Yhwh as a protector of the Servant. As the

establisher of QY M3 (*“a covenant for humanity”), Yhwh can be nothing less than

2C. 7. Labuschagne, “T1Y ‘nh I to answer,” TLOT 2. 929.
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Lord of the universe to whom all kings and peoples are as vassals. Yhwh promises
restoration of the Land, thus highlighting his faithfulness to Israel, which goes back to his
covenant with Abraham. Yhwh will restore and reapportion the land through the human
agency of the Servant, much as he acted through Joshua in the original apportioning of
the land.

49:9a “. .. to say to prisoners, ‘Come out,’ to those who are in darkness, ‘Reveal
yourselves.””

Since physical imprisonment or confinement to dark places was not the ordinary
plight of Israelites in Babylon," the above words more likely allude to forms of
metaphorical bondage such as foreign domination and the darkness of profound religious
uncertainty. In context, therefore, the words suggest Israel’s freedom to return to its
homeland and the vision of new hope offered by the unexpected turn of events. The
similar images in 42:7 are also at least in part metaphorical; however, while in the first
Servant Song freedom and sight are promised universally to those bound and in darkness,
here they are promised more specifically to Jacob/Israel.
49:9b-12 “They shall pasture along the ways, on all the bare heights shall be their
pasture. They shall not hunger or thirst, neither scorching wind nor sun shall strike
them down, for their Compassionate One will lead them, and by springs of water
will guide them. And I will make all my mountains a road, and my highways will be
raised up. Behold, these shall come from afar, and behold, these from the north and
from the sea, and these from the region of Aswan.”

What the Servant’s role is to be in Israel’s homeward journey is not clear. To say

that Yhwh himself will lead his people does not exclude that his Servant may be his

instrument in doing so. Thus, e.g., while Yhwh is said to have led the Israelites to the

* Amy Dockser Marcus, The View from Nebo: How Archaeology is Rewriting the Bible and Reshaping
the Middle East (Boston: Little, Brown and Company, 2000) 172-73.
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Promised Land ]ﬁ by TTE@??D"T‘_; “through Moses and Aaron” (Ps 77:21), the

description of the first exodus in Ps 78:52-53 portrays Yhwh as the Shepherd, not even
mentioning the role of Moses and Aaron. Even the promised signs and wonders
involving the transformation of nature (Naturwandlung) designed to ease Israel’s journey
could be worked through the Servant acting as a new Moses. At issue here is the
portrayal of Yhwh. Whatever the role of the Servant in the actual journey back to the
homeland, Yhwh here portrays himself as a shepherd, not only providing for all the needs
of his flock and protecting it from all harm but also working extraordinary
Naturwandlungen on behalf of his people. The motif of Yhwh as the compassionate
shepherd echoes Isa 40:11. The Naturwandlung motif and, more specifically, the making
of a road through the wilderness recall Isa 40:3-4 and 43:19. The motif of Yhwh himself
shepherding his people back not only from Babylon but also from all the other nations to
which they have been dispersed occurs elsewhere in DI (see 43:5) and in other exilic
prophets (e.g., Jer 31:10; Ezek 34:11-16).

D. What Others Say or Imply about Yhwh

49:1b “Yhwh has called me from the womb; from the inward parts of my mother he
has pronounced my name.”

Parallels in Neo-Assyrian literature refer to kings who were “summoned

2944

prenatally to kingship.”™" Isaiah 49:1b also bears similarity to the OT topos of the

prophetic commission (see, e.g., Jer 1:5). Whether the Servant is a prophetic figure, a

“See above p.105, n. b and Steven W. Holloway, Assur is King! AsSur is King!: Religion in the
Exercise of Power in the Neo-Assyrian Empire (Culture and History of the Ancient Near East 10; Leiden:
Brill, 2002) 181-82. Blenkinsopp (Isaiah 40-55, 300) notes that a calling-from-the-womb scene similar to
that of 49:1b is “applied metaphorically to the pre-history of Israel (44:1-2).”
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royal personage, or both,*” Yhwh is portrayed here as purposeful in planning the course
of human history, raising up his Servant to play a specific role.

49:2 “And he has made my mouth as a sharp sword; in the shadow of his hand he
hid me; he made me a polished arrow; in his quiver he concealed me.”

The reference to the Servant’s mouth as a “sword” involves wordplay in Hebrew:

2772 B (“my mouth as a sword”) sounds very much like 3778 (“an edge of a

sword” [literally, “a mouth of a sword”]). The connection between the mouth/speech and
the sword is also found in Ps 64:4; Prov 5:4; and is taken up in the NT (Heb 4:12; Rev
1:16; 19:15).

These words of the Servant are about himself but also contribute to the Song’s
picture of Yhwh. Yhwh is often portrayed as a warrior (e.g., Exod 14:14, 25; 15:3;
Habakkuk 3). Here Yhwh is armed not with ordinary weapons of violence but with his
Servant as ammunition and his Servant’s words as a weapon. Clearly, Yhwh is armed for
something other than ordinary battle. That Yhwh has hidden his prized weapon and
ammunition suggests a strategy of stealth and surprise (see 49:7). It seems likely that a
connection is intended here with 42:13-16 in which Yhwh is portrayed as suddenly
exploding into cosmic battle against all his enemies. His explosive action includes
transforming nature (for good and for ill), this resulting in enlightenment for the blind
and creation of paths facilitating the people’s journeys. The enlightenment of the blind, as

noted above, figures prominently in both the First and Second Servant Songs, while the

“See Goldingay and Payne, Isaiah 40-55, 2. 155 for a discussion of both the prophetic and kingly
aspects of the Servant’s call described in 49:1-4.
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transformation of nature to facilitate Israel’s homeward journey is characteristic of the
Second Servant Song.

49:4, Sbp “As for me, I said, ‘For emptiness have I toiled, for chaos and vapor have
I spent my strength. Yet assuredly, my justice is with Yhwh and my recompense

with my God. And I will be honored in the eyes of Yhwh for my God has become
my strength.’”

Here I have moved v. 5bp back to its likely original placement (see p. 116, n. h).
In this continuation of the Servant’s address to the world (vv. 1-6), the Servant tells of his
complaint along with his declaration of trust in Yhwh, two elements of the psalm of
individual thanksgiving (cf. Psalms 30 and 116). Implicitly, Yhwh is thereby portrayed as
one who responds to the prayers of those who trust in the midst of suffering. That Yhwh
does respond to such prayer is confirmed by the oracles of v. 7 and vv. 8-12.

The complaint expresses the Servant’s dejection and frustration.*® Conversely,
the Servant’s prayer of trust underscores Yhwh’s justice and his reward to those who
remain faithful despite their suffering. The Servant will be content to be honored in the
eyes of Yhwh (note the anthropomorphism), even if not in the eyes of his fellow human
beings.”” The Servant is confident that Yhwh is just and rewards his servants’
faithfulness to their missions regardless of human results. Although the Servant has spent

his own strength (v. 4), his real strength is to be found in Yhwh (v.5).

“The frustration of the Servant bears a resemblance to the experience that the prophet Isaiah is told
will be his at his call (Isa 6:9).

“"The difference between Yhwh’s perception and that of humanity is expressed in Isa 55:8-9: “For my
thoughts are not your thoughts, nor are your ways my ways, says the LORD. As high as the heavens are
above the earth, so high are my ways above your ways and my thoughts above your thoughts” (NAB).
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49:5aba “And now Yhwh says—the one who formed me from the womb to be his
Servant, to bring Jacob back to him, and that Israel might be gathered to him . ..”

The outward sign of Jacob’s return to God, Israel’s being gathered to Yhwh, will
be the return to the land. DI, however, does not portray Yhwh as somehow still having
his “name” (in the sense of presence) located in the ruins of the Temple of Jerusalem
while awaiting Israel’s homeward journey (cf. 1 Kgs 8:47-49). Yhwh, whose abode is in
heaven (40:22), will come (40:10) and lead his scattered people himself as a shepherd

leads his flock (40:3-5, 9-11; 52:12). The picture is of Yhwh’s coming to his scattered

people wherever they are and leading them as he himself makes his own return (21%) to

Zion (52:8). But first Jacob/Israel must be brought back (3;1(&75:) spiritually to Yhwh if

they are to follow him. Hence, the Servant must lead Jacob/Israel out of its blindness and
deafness (42:19) and away from sin (43:24) that they might then follow the Shepherd, the
Compassionate One (49:10).

49:7a “Thus says Yhwh, the Redeemer of Israel, its Holy One, to one despised, to
one abhorred by a nation, to the servant of rulers ...”

The prophet portrays Yhwh as 537}2}‘_ bX3, “the kinsman of Isracl.” N3, in this

context, connotes a kinsman who has done the kinsman’s part by ransoming from
bondage (cf. Lev 25:47-49). Thus, the designation “Redeemer of Israel” implies that
there is a familial bond between Yhwh and Israel. In 43:3, Yhwh says that he gives
Egypt, Cush, and Seba as ransom for his chosen people. McKenzie is surely correct in
his assessment: “The line does not mean that Yahweh readily sacrifices any people to

preserve Israel; Second Isaiah is more subtle than that. It means that whatever price is
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necessary to redeem Israel, Yahweh is prepared to pay; the sum is a human figure applied
to Yahweh.”*® Still, the metaphor does raise a philosophical question. How can Yhwh,
the omnipotent God of all creation and history, be beholden to anyone and obliged to do
anything in order to bring his people back?

Although there have been intimations of opposition to the Servant before this
point in the servant songs (see especially 49:4), here in 49:7ap for the first time the
intensity of opposition to and contempt for the Servant is made clear. Once again the
reader/audience is reminded that Yhwh’s evaluation of the Servant is different from that
of the Servant’s fellow human beings.

49:13 Shout, O heavens, and rejoice, O earth! Break into shouting, O mountains!
For Yhwh has comforted his people and will have compassion on his afflicted.

The prophet here portrays Yhwh as the God who receives praise in a liturgy in
which all creation participates. The divine attributes that are given as motivation for
nature’s exuberant rejoicing are not so much Yhwh’s power and majesty as rather his
compassion for the afflicted and his giving comfort to his people.

E. A Summary of the Portrayal of Yhwh in the Second Servant Song

In the MT Second Servant Song, the Servant and the prophet portray Yhwh in
puzzling ways at times. Yhwh is depicted as a warrior who forms his Servant as a
weapon and his Servant’s word as ammunition, which are kept concealed in Yhwh’s hand

and quiver respectively as if for a surprise attack. In a different image, Yhwh is

portrayed as Israel’s “kinsman” (‘733) who pays a ransom for his people’s freedom and

®McKenzie, Second Isaiah, 51.
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repossession of their land. In the oracle(s) (see vv. 7-12), Yhwh’s self-portrayal is also
puzzling. After the Servant complains to his Lord about his futile efforts resulting in
utter exhaustion, Yhwh at first appears curiously unsympathetic, responding to the
Servant’s complaint by doubling his workload, albeit while assuring him of success.

At the same time, the Second Servant Song is rich in less puzzling imagery
describing Yhwh. Yhwh forms his Servant from the womb, protects him, and is his
source of strength. Yhwh promises the nations that his Servant will enlighten them and be
Yhwh’s covenant and salvation for them. As the Holy One of Israel, Yhwh has shaped
Israel’s experience through his wondrous deeds and ethical demands. As the
Compassionate One, Yhwh will shepherd his people in their return to Zion from the four
corners of the earth, giving them pasture and protection from the heat and easing their
journey by means of Naturwandlungen. The sovereign Lord of History will cause kings
and princes to fall down in adoration as he faithfully effects the return of his people
scattered in exile among the nations and exalts the formerly abhorred and despised
Servant. Yhwh is the comforter of Israel whose compassion for the afflicted elicits

jubilant praise in a liturgy in which all creation participates.
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III. The Portrayal of God in LXX Isa 49:1-13
A. Text-critical Notes and Translation

1 ~
" Axoloaté pov,” vioot,
b
Kol Tpooéxete,” €0vn:
\ ’ ~ /4 ’ ’
oL ypovou moArod otnoetaL, A€yeL kUpLog,
&k koLAlog untpdc pov © ékadece TO GUOWM [OV.

Listen to me, O isles,
and give heed, O peoples!

“After much time it shall stand,” says kUpLog.
From my mother’s womb he called my name.

2 \ \ ’ 3 \ ’ > ~
Kol €OMKe TO OTOUK MOL WOEL poyoLpoy ofetoy
Kol DTO TNHY OkETY THS XeLpog alToD EKPUE e,
b4 ’ € ’ b A
€0NKE e w¢ PEAOC EKAEKTOV
Kol €V T dapétpa altod éokémacé © e.

And he made my mouth as a sharp sword
and under the shelter of his hand he hid me.
He made me as a chosen arrow
and in his quiver he sheltered me.

3 B A B f
kol €lmé por AoDAGG pou €l ov, Iopanh,
kol €v ool 8oEnabroopal

And he said to me, “It is you (sg.) who are my Servant Israel
and in you (sg.) I will be glorified.”

*This first occurrence of pou (“to me”)n the verse is missing in the MSS of the catena group that
includes 87, 91, 309 and 490 (C) and in Theodoret of Cyrus’s Commentary on Isaiah.

The miniscule MS 88 has an additional pov (“to me”) after Tpooéxete (“give heed”).

“One of the catena subgroups, consisting of MSS 377, 564, and 565, renders this verse without the
pronoun pov at this point.

decrextdy (“chosen”) likely reflects 7173 in the translator’s Vorlage, the same word that occurs
here in the MT. According to BDB, although originally meaning “polished/purified,” the passive participle
of 972 evidently acquired the meaning of “chosen” in late biblical Hebrew (see 1 Chr 7:40; 9:22; 16:4;
Neh 5:18).

‘Instead of éokémacev (“he sheltered”), many MSS read écpuev (“he hid”).

"The grammatically unnecessary pronoun ot (“you”) renders the second person singular addressee
emphatic. The pronoun is lacking in MSS 109 and 736.
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4 [ g 3 ~ P ’
kal éyw & el Kevdg écomioow
\ ) ’ \ ) 5~/ h » \ ) ’
Kol €l¢ lataLov kol elg o0Béy © Ewka thy Loydv pou:
dLee To0TO 1) KPLOLG KOV Tapd KLPLw,
kel 0 mOvog pov évavtiov tob Beod wov.

As for me I said, “For emptiness I toiled,

and for vanity and nothingness I have spent my strength.
Therefore my justice is in the presence of kipLog

and my toil before my God.”

®kal VOV oltwe Aéyel kpLog
0 TAdOoG pe €k koLAlog SodAoV €nut®d
t00 ovvayayety tov lokwp kel Iopand mpog adTov:
ovvaydnoopat kel dofxodnoopal évavtiov kuplov,
kel 0 Bedg pou €otal pou Loyuc.

And now thus says kvpLog,
who created me from the womb as his own servant,
to gather Jacob and Israel to him—

(I will be gathered and glorified before kvpLog,
and my God will be my strength)

® kol elmé pol’ Méya ool éotL tod kAnOfAvel oe moidd pou
t00 otfioal tog dviag Takwp kel thy Staomopov tod Iopand émLotpéfot:
160V TéPeLka o€ ! elc ¢ EBVRY
100 elval o€ €lg owtnplay €wg éoyatou Thg YAC.

—and he said to me—: “It is a great thing for you (sg.) to be called my maic
to establish the tribes of Jacob and to bring back the dispersed of Israel.
Behold I have made you (sg.) a light of peoples,
for you (sg.) to be salvation to the end of the earth.”

" Oltwg Aéyel klpLog 6 puodpevdc oe, 6 Beoc Iopani

‘Ayweoate TOV pavrilovte Ty Yuyny adtod

¥The emphasizing pronoun éyd (see n. f), is lacking in Codex Venetus (V).

"Instead of o06év, many MSS read the equivalent o06év.

'Several MSS and catenae lack pou (“to me”). The 11™-cent. Munich catena lacks the entire
phrase kal eimév pou (“and he said to me”), probably taking it as an unnecessary repetition of v. 5a.

ICodex Sinaiticus (S), several MSS of the Hexapla group, the Lucianic recensional group, and the
catenae, as well as the patristic commentaries have a plus here: elg Suadnkny yévoug (“[into] a covenant of
arace”). The phrase may have been omitted due to homoiarcton. Nevertheless, I agree with Ziegler that
the phrase in question was probably not original but was rather inserted secondarily to harmonize the verse
with 42:6.



130

\ 4 € \ ~ b ~ ~ ’ k ~ b ’
oV BoéeAvooopevor LTO TOV €0VAY TAY S0VAWY ~ TAV 0pYOVTWY”
BaoLrelc dPovtar adTOV Kol GUAOTHOOVTHL GPYOVTEC
Kol TPOOoKLYMOoUOLY DTG €VeKer KupLou

¢ r ¢ e ) ’ 1
OTL TLOTOG €0TLY O ayLog lopanA, koL €Eedeauny  oe.

Thus says kUpLog, your deliverer, the God of Israel.
“Hallow (pl.)™ the one who holds his life in contempt,
who is abhorred by the nations, by the servants of princes.
Kings will see him, and princes shall arise
and shall prostrate themselves before him for the sake of kUpLog;
for faithful is the Holy One of Israel, and I have chosen you (sg.).”

8 w ’ ’ ~ ~ ’ ’
oUTWG A€yeL kupLoc Kalp@ dekt@ emmkovon oov

kel év Muépa owtnpleg €Bordnoa oot
Kol €6wKka o€ €lg SLabnkmy vy

100 KateoTRoaL THY YAV

kel kAnpovoufioal kAnpovoplay €pruov,

Thus says kUptog: “In a time of favor I have heard you,
and in a day of salvation I have helped you;

and I have given you as a covenant of nations
to establish the land
and to inherit an abandoned inheritance.

® Méyovta Tolg év Seopolc "EEEAOuTE,
Kol TOLG €V T OKOTEL AVaKXALGOfVaL.
kel év Taoolg talc 080l¢ abtdv Pookndroovtal
Kol €V maoalg Talg TpiBolg 1 voun altdv

Telling those in bondage ‘Come out!’
and those in darkness to be uncovered.

In all their ways they shall be provided food,
and in all the paths shall be their pasture.

kZiegler here adopts tov dodrov (“the servant/slave™), based on the reading of MSS 410, 90, 130,
311, the original reading of 86, and the presumed Vorlage of Jerome’s Latin translation of the LXX
passage: “Sic dicit Dominus qui eruit te Deus Israel. Sanctificate eum qui despicit animam suam qui
abominationi est gentium, qui servus est principum” (Commentarius in Isaiam [PL, 24)]). Ziegler’s reading
tov dodAov accords with the MT but is at variance with all of the LXX codices, most of the miniscules, all
of the Greek Fathers’ commentaries, and both the Syriac and Coptic translations of the LXX. By way of
exception, I have chosen not to follow Ziegler in this instance but rather to adopt the above reading (tév
doUAwv) found in the vast majority of witnesses.

"Instead of éEercEduny (“I have chosen™) many MSS read éeiefato (“he has chosen™). This is an
easier reading in its context and therefore probably not original.

"aywtoate can mean either “sanctify/consecrate” or “revere.” Although “hallow” is somewhat
archaic, it captures the ambiguity of the Greek.
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10
00 TeELVaoovoLY ovde dLymoouoLy,
9 \ U k) \ ’ 9 \ € 4
0UL0E TUTOEEL CUTOVG KUOWY OLOE O MALOG,
QAL O €AV aUTOVG TOPUKAETEL
kel S ™Y@V DoATWY &Eel adTovg

They will not hunger or thirst
nor will burning heat or the sun strike them down,
but rather he, their Mercifully Faithful One, will comfort them
and through springs of water will lead them.
" kol BMow mav poc eic 6dOV
kel Taoar TplPov €lg Pooknue adTolc.

And I will make every mountain a road,
and every path into pasture for them.

"2 1500 obToL MoppwbeV EpyovTat,
olUtoL "dmo Boppd
kel obToL amod Badaoong,
GAroL &€ éx yfig Tlepov.

Behold these come from afar,
these from the north,
and these from the sea,
and others from the land of the Persians.

13 \ < ~
eOppaiveade, odpavol, kol ayaiiioodn 1 yA,

€ ’ \ 9 ’ 0
pnéatwony Ta opn eLdpoosuvny,
OTL NAénoer 6 Bedg TOV Aaov adTod
kol TOUC TameLrolg Tod Aol avtod Tapekaieoey.

Rejoice, O heavens; and let the earth be glad:
let the mountains break forth with joy;

for God has merciful covenantal love® for his people,
and the lowly ones of his people he comforts.

"V reads and yfic Boppa. (“from the land of the north”) in which yfig is probably a gloss
borrowed from LXX Jer 3:18 or possibly a harmonization with ék yfic Ilepa@v (“from the land of the
Persians”) at the end of the verse.

°Many MSS, including the original reading in S, have an additional phrase here: kal ol fouvol
Sikatootvmy (“and the hills righteousness™). This is most likely a gloss borrowed from LXX Ps 71:3.

PSee Rudolf Bultmann “éieoc,” in TDNT, 2. 477-87. 1 discuss the meaning of the term in my
exegesis below.
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B. Implied Speakers and Addressees

Determining the implied speaker of LXX Isa 49:1a is no simple matter. Leaving
aside that question for the moment, I begin with what is clear: the implied speaker in the
following verses 49:1b-6 is the maic “Israel” (see v. 3), who gives an autobiographical
report. Also as in the MT, the opening verse (MT la = LXX laa) is a summons for the
isles and nations to heed. Unlike the MT, however, the LXX does not move directly
from the summons to the autobiographical report of the maic. Inserted between the
summons and the autobiographical report, the LXX relays a brief, enigmatic message that
seems to convey a direct quote of kUprog (LXX 1aB): “After much time it/he shall
stand.”*® Thus two questions arise concerning LXX Isa 49:1a. The first question is: Who
is the implied speaker here who relays the message of kOproc? The likely candidates are
the muic or the prophet. The second question is: Does the direct quote of kUpLog begin
with “After much time it/he will stand” or rather with the command to heed (v. 1ax)? In
other words, is the command “Listen to me, O isles, and give heed, O peoples!” to be

taken as the implied speaker’s own command or as the beginning of the message of

®The discrepancy between the MT and LXX here need not be attributed to a different Vorlage or
to freedom on the part of the translator. Thus, according to J. Ziegler (Untersuchungen zur Septuaginta des
Buches Isaias [ATA 12.3; Miinster: Aschendorffschen Verlagsbuchhandlung, 1934] 76), the
Tetragrammaton M (“Yhwh”) in the Vorlage of v. 1 was probably construed as 171 (“it/he will
be[come]”). 1. L. Seeligmann (The Septuagint Version of Isaiah: A Discussion of Its Problems
[Mededelingen en Verhandelingen No. 9 van het Vooraziatisch-Egyptisch Genootschap “Ex Oriente Lux”;
Leiden: Brill, 1948] 66) cites two additional cases where the translator evidently misread the
tetragrammaton and translated it as a finite verb: 4:5 and 28:21. In all three cases, the translator
mistakenly translated the tetragrammaton as €otau (“he/it will be”) instead of kUpLog or 6 6edgc. Why then
in LXX Isa 49:1a did the translator also include the divine name kUprog? The translator may have been
unable to determine whether the third letter of the word in question was a yod or a waw and so decided to
“cover his bases” by translating the Hebrew word both as otrjoetar and kiprog (cf. 8:18, where the
tetragrammaton is translated as 6 6edg kai €otal). The translator seems to have added a verb Aéyer
(“says™), which has no equivalent in MT 49:1.
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kUpLog itself? I take the command as a direct quote of kUpLog because in the six other
LXX DI passages (46:3, 12; 51:1, 4, 7; and 55:2) beginning axovoaté pov (“hear me”)
the speaker is k0pLog.

In the rest of the pericope (vv. 1b-13), the implied speakers and audiences are the
same as those identified in my section on the MT 0f49:1-13. In vv. 1b-6 the implied
speaker remains the Servant and the implied audience the whole world. As with the MT,
the Servant’s report includes his dialogue with God, which is reported as direct speech.

In v. 7, the Botenformel indicates that the implied speaker is the prophet. The
prophet addresses someone for whom kipog is a deliverer. In the context of LXX DI,
kUpLog is frequently referred to as the deliverer of Jacob/Israel (e.g., 44:6; 47:4; 48:17,
48:20) but never as the deliverer of his Servant (ﬂatg).so Therefore, the oracle is most
likely addressed to Jacob/Israel.”' The content of the oracle (v. 7) begins with the
command to “hallow . . . the one abhorred by the nations.” This can hardly mean that
Jacob/Israel is to hallow itself; rather it is the Servant who is to be hallowed first by

Jacob/Israel and then by kings.>>

50By “Servant (malg)” I mean one whom kUpLog refers to as his maig or Sodrog (within LXX DI)
without clearly meaning Jacob/Israel.

*See Grelot, Poémes, 93: “[L]’interprétation de tout le passage . . . invite en effet a distinguer le
peuple pris dans son ensemble (cf. le suffixe de la 2° personne du singulier au début du verset) et le
personnage dont il va étre question maintenant a la 3° personne. Ce personnage doit étre ‘sanctifié’ en vue
de sa glorification finale par les rois et les gouvernants (v. 7¢).”

2Gee Ekblad, Servant Poems, 87.
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In vv. 8-12 another Botenformel indicates that the speaker is the prophet. The
oracle is most likely addressed to the Servant because the addressee is given missions to
“those in bondage” and “those in darkness,” missions assigned to the maic in the First
Servant Song (see 42:7). Furthermore, in this verse Jacob/Israel is a recipient, not an
agent, of deliverance. Isa 49:13 is addressed to all creation as a sort of inclusio with 49:1.
C. What kiprog Says or Implies about Himself
49:1aB “After much time it shall stand,” says kipLog.

The most likely meaning of this enigmatic oracle (v.1af) becomes more apparent
after a brief look at the structure of vv. 1-7, which comprises a four-part chiasm based on
the repetition of certain words.”

A "’ Akoboaté pov, vijool, kal Tpooéxete, €0vn * i xpdrov moALOD orrigera, Aéyel
KUPLOG, €k KOLALoG unTPdC o EkdAeoe TO Gropd Wou kol €Onke TO OTOUK LoV WOEL
noyoLpay Ofelar kel DTO THY OKEMMY TAG XeLPOg adTOD EKpLE pe, EBMKE e WG PELOG
écAekTOV Kol év Th dapétpy alTod EoKETUOE .

B kol elmé por AodAdg pou €l ov, Iopani, kal év ool Sofaobrioopar *Kkal éyw elma
Kevig éxomlaon kol elg patatov kol el édwke ty Loxdy wov * dud todto N kploLg
LoV Tapd KLPLw, Kal O TOvog Wov évavtiov Tod Beod pou.

B’ °kal viv olitwg Aéyel kiprog 6 mAdong pe &k kolAlug 80DAOY €avt( Tod ouvayoyely
tov Tokwp kol Iopani mpog adTor * cuvvaydnooual kol dofacdrooual évavtiov kuplov,
kol 0 Bedg pov €otal pou Loyuc.

A’ ° kol eimé poL Méya ool éotl t0D kAnOHVal o€ Taldd pov Tod orfomt TOC GUALS
Tokwp kol Tty draomopav tod Iopand émiotpédiot: (8oL TéBeLkn. o€ €l¢ pO¢ éBVEY ToD
elval oe el¢ owtnplay éwg éoydtou Thg yAc. © Oltwg Aéyel klpLog 6 puoduerdc oe 6
Bedg Iopand “Ayiaoate TOv paviilovta Ty Yuyny adtod tov PéeAucodueror HTO TOV
EBVGY TGV 60VAWY TAV apYOrTwY * Paolielg Ofovtal adTOV Kal GVaoTHOOVTHL GPYOVTEG
Kol TPOOKLYNOOUOLY aOTG) €veker Kuplov OTL TLOTOG €0TLy O (yLog IopamAd, Kol
éelekapuny oe.

3This chiastic structure is lacking in MT Isa 49:1-7. Some of the unexpected Greek equivalents
that the translator chose as translations of Hebrew terms seem to have been selected precisely with this
chiasm in mind. I am indebted to Ekblad (Servant Poems, 86) for his careful analysis of the recurrent
vocabulary in the chiasm, although I differ substantially with him regarding the chiasm’s divisions.
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Forms of the verb Totnut are prominent in both A and A’, suggesting, at least as a
starting point, that v. 7 may give us a clue as to the meaning of otrjoetat inv. 1. The
establishment of Jacob/Israel (v. 7) is at the heart of the Servant’s mission. In their main
thrust, vv. 1-7 include the idea that despite its initial failure the Servant’s mission will
succeed. Thus, v. 1aB can be understood as affirming that eventually Jacob will be
“established.” Indeed, v. 1a works well in relation to the whole of vv. 1-7 as a quasi-title
involving a double entendre; “he (it) will stand” means that Jacob/Israel will be firmly
established, while “it will stand” suggests that the word of kUpLo¢ will come to pass. That
both will happen only “after much time”—at least in the way hoped for— would have
been painfully obvious to the Jews in Egypt, for whom LXX Isaiah was translated
centuries after the decree of Cyrus.

In short, kOproc portrays himself in v. 1a as Lord of the whole world and Lord of
History, who not only foretells future events but also implicitly calls the whole world to
believe what he foretells. The time range of this message (“after a long time”) is
characteristic of exilic and postexilic prophecy, which no longer sees God as one who
reacts quickly to human action (or nonaction), but who does have “a detailed plan for the

history of all the nations which he was working out in a more or less predetermined

**John Barton, “Post-Exilic Prophecy,” in ABD, 5. 489-95, here 491.
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49:3 And he said to me, “It is you who are my servant Israel and in you I will be
glorified.”

As discussed in the section on MT 49:1-13, “my Servant Israel” in 49:3 can
hardly be simply identical to Jacob/Israel, primarily because in both the MT and LXX,
v. 6 indicates that the Servant Israel has a mission to Jacob/Israel. Therefore, in
designating the Servant with the name formerly associated only with the patriarch
Jacob/Israel or his descendants en masse, kUpLog asserts his lordship in yet another way
that is distinct from his previous summoning all peoples to attention and his prediction of
future events. The assigning of a name displays superiority. For example, Adam has the
authority to name the animals (Gen 2:19), and a mother (Gen 4:1, 25) or a father (Gen
4:26) have the authority to name their children. The changing of an existent name—
usually the prerogative of God—is shared by Moses when he changes the name of
Hoshea son of Nun to Joshua (Num 13:16). The authority to confer the name “Israel” on
his Servant, however, is unique to kUpLog.

Why does kipLog call the Servant dodAo¢ instead of matg (cf. 42:1; 49:6)? While
Grelot takes his doing so as a sign that the two terms are interchangeable, I think it

more likely that the use of §00Ao¢ emphasizes the paradox that kOpLog will be glorified in

55Grelot, Poémes, 90. For in-depth discussions of the use of dobAog and meic in the LXX
Pentateuch, see Arie van der Kooij, “Servant or Slave? The Various Equivalents of Hebrew ‘Ebed in the
Septuagint of the Pentateuch,” in XIII Congress of the International Organization for Septuagint and
Cognate Studies, Ljubljana 2007 (ed. M. K. H. Peters; SBLSCS 55; Atlanta: SBL, 2008) 225-38; and
Benjamin Wright, “Aodio¢ and Tlaic as Translations of 72Y: Lexical Equivalences and Conceptual
Transformations,” in IX Congress of the International Organization for Septuagint and Cognate Studies:
Cambridge, 1995 (ed. Bernard A. Taylor; Septuagint and Cognate Studies 45; Atlanta: Scholars Press,
1997) 263-77.
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one who is lowly (see especially 49:7). Conversely, when k0pLo¢ uses the term maig in v.
6, he emphasizes the dignity of the maic in response to his dejection (v. 4).

In this verse k0proc stands in a lord-vassal (or perhaps more specifically a king-
minister) relationship to “Israel.” Once again, kUpLog is also portrayed as the Lord of
History in his ability to foretell that he will be glorified in his Servant.

49:6 And he said to me: “It is a great thing for you to be called my moig to establish
the tribes of Jacob and to bring back the dispersed of Israel. Behold I have made
you a light of peoples (¢d¢ €8viv), for you to be salvation (cwtnplav) to the end of
the earth.”

The above words of kUpLog are a remarkable departure from MT Isa 49:6a (“It is
easy, on account of your being my servant, to raise up the tribes of Jacob and to bring
back the survivors of Israel”). It is hard to conceive of a plausible explanation for the
LXX’s reading, whose meaning is nearly the opposite of that of the MT; furthermore,
there is “no textual evidence outside of the LXX to support this variant.”*® Most likely,
the LXX translator found the reply unworthy of God and, “scandalized by the prophet’s
words[,] . . . directly reverse[d] the line’s meaning.”’ In LXX Isa 49:6, kUprog speaks as
a supportive father figure, who emphasizes the dignity of the role he has given his maic

and acknowledges the immensity of his first task vis-a-vis Jacob/Israel—to say nothing of

56Ekblad, Servant Poems, 108.
*’Goldingay and Payne, Isaiah 40-55, 2. 166.
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his additional mission to the world. He even shares with his maig the titles of “light” and
“salvation” which elsewhere refer to kUpto¢ himself.*®
49:7 “Hallow the one who holds his life in contempt, who is abhorred by the nations
(bmd TV €Bviv), by the servants of princes. Kings (BaoiAcic) will see (6yovtar) him

and princes shall arise and shall prostrate themselves before him for the sake of
kvpLog; for faithful is the Holy One of Israel, and I have chosen you (sg.).”

kUpLog calls for Jacob/Israel to revere his Taic. No such command occurs in the

MT. A likely explanation for this striking difference is that the Vorlage in each case read

WW'TP, which in the MT tradition was vocalized W?‘TP (“its [Israel’s] Holy One”), the last

in a series of appositions referring to Yhwh, while the LXX Isaiah translator evidently

took the term in his unpointed Vorlage to mean VU'IP (“hallow” [2™ person

imperative]). The oracle also foretells that princes will prostrate themselves before him
for his (k0prog) sake. Three key words of 49:7 (é0viv, Baoiiels, and dovtat) connect
this verse with 52:15, a pivotal verse in the Fourth Servant Song, which describes a
similar reversal of the Servant’s fortune. ThatkOpLo¢c commands Jacob/Israel to hallow
his maic and specifies that kings and princes will prostrate themselves before the maig
show the support of kOpLog for his meic despite present failure. The Servant had already
portrayed himself in v. 4 as a failure in his mission. Here we are given an even grimmer
picture of his fate as one despised by nations. This raises the question, how will kUpLog

bring about such a reversal of fortune in the face of this human resistance and hatred?

PCf. LXX Ps 26:1, klproc dpwriopde pov kol owtip pou (“Kiprog is my light and my savior”)
and Ps 117:21, &oporoyroopal gor Gt émikovong pou kal éyévou pol elg owtmplav (“I will thank you
for you heard me and became my salvation”).
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However the reversal may occur, the vindication of the maic will show the faithfulness of
kUpLog to Jacob/Israel whom he has chosen (Isa 14:1; 41:8,9; 43:10; 44:1,2).59
49:8-9a “In a time of favor I have heard you and in a day of salvation I have helped
you; and I have rendered you as a covenant of nations to establish the land and to
inherit an abandoned inheritance, telling those in bondage ‘Come out!’ and those in
darkness to be uncovered.”

kUpLog answers prayer at the time when in his infinite wisdom he sees fit. The
moic will establish the land and inherit a desolate inheritance (presumably the
reference is to the abandoned land of Israel) in order to be a covenant to peoples. In the
process, the Servant will liberate those in bondage and darkness. kUpLog here speaks as
Sovereign over all peoples, who will be in a covenant relationship with him as his vassals
through his Servant.”” He is also Liberator of those in bondage and darkness through the
agency of his Servant.
49:9b-12 “In all their ways they shall be provided food (Bookndnoovtar), and in all
the paths shall be their pasture. They will not hunger or thirst nor will burning heat
or the sun strike them down, but rather he, their Mercifully Faithful One, will
comfort them and through springs of water lead them. And I will make every
mountain a road, and every path into pasture for them. Behold these come from
afar, these from the north, and these from the sea, and others from the land of the
Persians.”

MT 49:9b-12, as a prophetic text written from the point of view of being in exile
in Babylon, depicts the exiles coming from other regions, namely, the north, west, and

south. On the other hand, the LXX translator had Egypt as his reference point and so

depicts the “other” exiles arriving from the non-Egyptian parts of the Diaspora, i.e.,

*See Ekblad, Servant Poems, 122.
“See Chapter Two of this dissertation for a discussion of the phrase “covenant for humanity.”
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coming from the north, west and east. kUprog is the Provider and Protector of his people
who works Naturwandlung to ease their homeward journey. The references to pasture
(Béokw, whence Booknénoovtal, related to the Latin pasco, pascere) evoke the image of
kUpLoc as herdsman or shepherd with its obvious connections to the exodus from Egypt
(see, e.g., LXX Ps 76:21 [MT Ps 77:20]).

D. What Others Say or Imply about k0prog
49:1b-2 From my mother’s womb he called my name. And he made my mouth as a
sharp sword and under the shelter (ckémny) of his hand he hid me. He made me as a
chosen arrow and in his quiver he sheltered (éokémacév) me.

kUpLoc is here portrayed as an archer and swordsman who, in his divine plan,
fashions his Servant’s mouth (that is, his power of speech) to be “his sword” and forms
his Servant to be “the chosen arrow in his quiver.” As in the MT, the purpose of kUpLog in
carrying such metaphorical weaponry is likely related to his actions as a warrior
described in 42:13-16.%" In this verse (LXX Isa 49:2), the translator uses two cognate
words related to okémw (“shelter””) in making explicit the intention of kUpLoc to protect his
Servant. In the corresponding MT verse, Yhwh’s intention of protecting the Servant is at
best implicit.
49:4 As for me I said, “For emptiness I toiled, and for vanity and nothingness I have
spent my strength. Therefore my justice is in the presence of k0pLo¢ and my work
(mévog) before my God.”

The Servant has thus far received no reward from his labors and for that reason

(‘therefore”) depends on kupioc for “justice” (here, in the sense of a just reward). The

®1Cyril of Alexandria (PG 70, 1037-40) presents a different view born of the sensus plenior. For
him the quiver in which the arrow is hidden is God’s foreknowledge and the purpose of the arrow is the
destruction of Satan. “Yet he wounds in another way, for benefit and salvation. Thus it says in the Song of
Songs, ‘I am wounded with love’ (Song 2:5).”
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meanings of the word movog include “labor,” “the fruit of labor,” and “the suffering
attendant upon hard labor.” In the context, the last meaning is the most apt one. The
translator’s word choice may have been made to create an intertextual relationship with
the same noun in the Fourth Servant Song (see Isa 53:4 and 11), the only other
occurrences of mévoc in LXX DI. kiptog is depicted as a just master who will not leave
unrequited the toil of the Servant, despite its difficulty and apparent fruitlessness. kiptLog
could also be seen as in some sense lifting up the Servant, who speaks of his justice—i.e.,
his just reward—*"“in [his] presence.”

49:5 kipLog . . . created me from the womb as his own servant, to gather Jacob and
Israel to him (mpo¢ «0tov). I will be gathered (cuvaybnoouxt) and glorified before
kUpLog, and my God will be my strength.

kUpLoc here is portrayed as not only the speaker’s lord/king/master but also as his
Creator. He has created the Servant with a mission in mind, namely, in order to gather
Jacob/Israel to him. kGproc will also gather®” and glorify the Servant before himself and
will be his strength.
49:7aB kipLog, your deliverer, the God of Israel

Unlike the corresponding verse in the MT, in which Yhwh is said to be the

“Redeemer/Ransomer” of Israel, the LXX has the prophet refer to kOproc as Israel’s

“Deliverer.” It is clear that the translator knew words based on Avtpdw (“to ransom’)—

2Seeligmann (Septuagint, 116) takes the verb ouvayfrioopat in v. 5 as a clear indication that in
LXX Isaiah 49 the Servant is “the people.” “Here Israel is made to declare—cf. 44.23—that she will be
glorified when gathered together once more from among the peoples.” While it is not my intention to take
a position on the identity of the Servant, I see two problems with his proposal. First, it should be noted that
ouvayOroopat has a whole range of meanings, including “I will be invited/received as a guest,” and “T will
be advanced” which open up other interpretative possibilities, especially in light of the Fourth Servant
Song. Second, Seeligmann does not address the famous problem of how Israel, in v. 6, can have a task vis-
a-vis Jacob/Israel.
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including Avtpoluevog (“one who redeems”)—as renderings for words based on the

Hebrew root 5&3, since he used such words to translate D83 in reference to God words a

total of ten times in LXX Isaiah (35:9; 41:14; 43:1, 14; 44:22, 23, 24; 52:3; 62:12). Thus,
there is no obvious reason why he chose words based on the less precise equivalent
pvopal in Isa 44:6; 47:4; 48:20; 49:26; 51:10; 52:9; 54:5, 8; and 59:20, as well as in the
present verse.

Although the translator’s reasons for rendering 5X1 as he does here may well have

been purely stylistic, the impact of his translational choice on the portrayal of kOpLog in
the Second Servant Song is significant. That a god would be a deliverer, in the sense of
rescuer, is a universal concept of a powerful deity. Thus the portrayal of kUpLog as 6
puoapevoc would pose little difficulty to a Alexandrian Jewish audience conscious of its
minority standing in a sophisticated cosmopolitan center of learning. kUpLog as a
“redeemer” 1s another matter. In what sense is a deity who needs to pay a ransom all-
powerful? There is, of course, emotional appeal in a story of a deity who takes on the
role of a kinsman and, at some cost to himself, effects the release of a people whom he
addresses as 0 mal¢ pov. But in the sophisticated milieu of Alexandria did the translator
cringe somewhat at such an idea? In a city famous for the study of philosophy did the
notion of the God of Israel paying ransom, i.e., as a Aitpov (“redeemer”), come across as
a bit too “folksy,” a bit too mythological—especially when the translation “deliverer”

seemed to do justice to the Vorlage’s term?®

®This assumes the Vorlage here was identical to the MT, something we cannot know for sure.
According to F. Biichsel, “A0tpov,” in TDNT, 4. 340-349, here 340 n. 8, “Altpov plays no part in Gk.
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This suggestion of course raises the question of why the translator does not
eliminate the idea of God as Redeemer from Isaiah completely. This question will be
taken up in Chapter 6 which is concerned with the Servant Songs’ portrayal of God vis-a-
vis his portrayal in the whole of DI.
49:13 Rejoice, O heavens; and let the earth be glad: let the mountains break forth

with joy; for God has merciful covenant love (hAénoev) for his people, and the lowly
ones of his people he comforts (Tepexaieooer).

If we assume that the Vorlage was identical to the MT, the translator evidently

was judicious in his translations of the verbs of which kuUpio¢ is the subject: in the MT,

Yhwh comforts (B3 piel) his people and has pity (B, piel) on the lowly ones of his

people. Here the translator renders 21, piel not as as mapekaieoer as one might expect

but rather as ﬁkénoev.64 In general, the LXX speaks of the €éAcog of kUpLog not as an

emotion but rather as “his faithful and merciful help . . . the 791 which God has

promised, so that, although one cannot claim it, one may certainly expect it. In other

words the thought of IO and the thought of covenant belong together.”® «iprog has a

covenant, and hence é\eog, not only vis-a-vis the poor of his people, but also his people as

philosophical usage. Philo in Sacr. AC, 121 says: mdg copog AUtpov ¢pavrov and v. Arnim, I, p. 162, 4f.
claims that this is Stoic. It certainly corresponds to statements in which the Stoics extol the sage, but it may
be that Philo is simply imitating such statements. Epict[etus] does not use Altpov.”

64According to Rudolf Bultmann (“éieoc,” in TDNT, 2. 477-87, here 479), although words related
to édeéw often translate words related to 19N in the LXX, it is not unusual to find the former also
translating QM7 piel, as in this verse. Although Stoicism saw éicoc as “a sickness of the soul,” other
schools of Greek philosophy found éieog “fitting for the noble. . . . [T]he deity can also be the subject of
€leoc (éreeiv); thus God’s éheoc is displayed in regeneration. . . .” (ibid., 477-78).

Ibid., 480.
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a whole. Thus, according to this verse, the reason creation should praise kvpLdg is that he
acts out of faithfulness to his promises.

In addition, if we assume that the Vorlage was identical to the MT, the translator

renders the piel of QM7 (“to have compassion”) with a somewhat free equivalent, a

form of mapakaréw (“to comfort/console™). Thus, kiprog is also to be praised for his
“consolation” of the lowly ones of Israel. LXX Isaiah 4055, sometimes referred to as
“The Book of Consolation,” begins (40:1) with the double command mopexaieite
Tapakeelte TOV AoV pov Aéyel 6 Bedc (““Console, console my people,” says God”). At
the end of 49:1-13, the “second prologue” of DI (see p. 113), it is only fitting that the
final word should correspond to the first word of the first prologue. kUpLog here is
portrayed not only as one who commands that consolation be given, but also as a
Consoler himself (cf. 40:10-11; 41:27; 51:3, 12). To console is an action whereas to have
pity is a passion, an emotion. Is the translator avoiding the philosophical problem of a
God who has emotions?
E. Summary of the Portrayal of God in the LXX Second Servant Song

Much is revealed and implied in the LXX Second Servant Song about k0UpLog
through his own words and those of others, especially regarding his relationship to the
world, to Jacob/Israel, and to his maic, whom he calls “Israel.” k0piog is Lord of the
whole world, for which he wills salvation and enlightenment. As Lord of history, he
addresses the whole world and implicitly calls upon all to believe what he foretells. The

relationship of kUpLog to the world is that of a sovereign with kings and nations as his
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vassals; kUpLog acts through the agency of his maic who is in some mysterious sense
dLadnknr éBvdv (“a covenant of nations™).

kUpLog, the Deliverer, foretells the restoration of Jacob/Israel, which he will effect
in part through the agency of his maic. kUpLog is Liberator of those in bondage,
Enlightener of those in darkness; likewise through the agency of his maic, kUpLog will
shepherd his people, who are dispersed to the four corners of the world, providing for
and protecting them in their journey back to their homeland, and working
Naturwandlungen to facilitate their journey. kUpLog is deserving of praise from all
creation for his faithful love toward Jacob/Israel and as Consoler of the lowly of his
people.

kUpLog is like an archer and swordsman, who—as Creator of the Servant—
fashions him in order to use him with stealth as his weapon. kOpiog is related to his maig
as his master and more specifically as a king to his minister, whom he names “Israel,”
and by whom he will be glorified. kUpLog answers the prayer of his mat¢ according to his
own timing. kUpLo¢ speaks as a compassionate father to his mai¢ and asserts his all-
encompassing role that extends not only to the dispersed of Jacob/Israel but also to the
nations as their Light and Salvation (titles often applied to himself). k0proc is Protector
of his malc. As a just master, kUpLog inspires confidence and maintains a level of
intimacy with his maic, whom he will reward justly. kUpLog will “gather” his maic and be

his strength.
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Finally, readers and hearers are left to wonder why k0pio¢ as Sovereign Lord of

the world and Lord of History allows his maic to be an object of scorn and hatred before

he brings about the astonishing reversal of fortune that he promises for his muic.

IV. Comparison of the Portrayal of God in the MT and LXX Texts of Isa 49:1-13

MT Isa 49:1-13

'Listen, O isles, to me,
and give heed, O peoples
far away!
Yhwh has called me
from the womb;
from the inward parts of my mother
he has pronounced my name.

*And he has made my mouth;
as a sharp sword;
in the shadow of his hand he hid me;
he made me a polished arrow;
in his quiver he concealed me.

3And he said to me, “You (sg.) are
my Servant,
Israel, in whom I will boast.”

*As for me, I said,
“For emptiness have [ toiled
for chaos and vapor have
I spent my strength.
Yet assuredly, my justice
is with Yhwh
and my recompense with my God.”

>And now Yhwh says—
the one who formed me from the womb
to be his Servant,
to bring Jacob back to him,
and that Israel might be gathered to him
(and I will be honored in the eyes of Yhwh

LXX Isa 49:1-13

'Listen to me, O isles,
and give heed, O peoples!

“After much time

it shall stand,” says kUpLoc.
From my mother’s womb

he called my name.

And he made my mouth

as a sharp sword
and under the shelter of his hand he hid me.
He made me as a chosen arrow

and in his quiver he sheltered me.

3And he said to me, “It is you (sg.) who
are my Servant
Israel and in you (sg.) I will be glorified.”

*As for me I said,
“For emptiness I toiled,
and for vanity and nothingness
I have spent my strength.
Therefore my justice
is in the presence of kUpLog
and my toil before my God.”

>And now thus says kUpLoc
who created me from the womb
as his own servant,
to gather Jacob
and Israel to him—(I will be gathered
and glorified before kipLoc,



for my God has become my strength)—

She said,
“It is easy, on account of your (sg) being
my Servant,
to raise up the tribes of Jacob
and to bring back the survivors of Israel
—therefore I will make you (sg.)

into a light of nations
to be my salvation
to the ends of the earth!”

"Thus says Yhwh,
the redeemer of Israel,
its Holy One,
to one despised,
to one abhorred by a nation
to the servant of rulers,

“Kings shall see and shall arise;
princes,
and they shall prostrate themselves
because of Yhwh,
who is faithful, the Holy One of Israel,
who has chosen you (sg.).”

*Thus says Yhwh:
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and my God will be my strength)

%_and he said to me—:
“It is a great thing for you (sg) to be called
my Telg
to establish the tribes of Jacob
and to bring back the dispersed of Israel.
Behold I have made you (sg.)
a light of peoples,
for you (sg.) to be salvation
to the end of the earth.”

"Thus says klpLog,
your (sg.) deliverer, the God of Israel:
“Hallow (pl.) the one
who holds his life in contempt,
who is abhorred by the nations,
by the servants of princes.

Kings will see him,
and princes shall arise
and will prostrate themselves before him
for the sake of kUpLog;
for faithful is the Holy One of Israel,
and I have chosen you (sg.).”

5Thus says kUpLOG:

“In a time of favor [ have answered you (sg.), “In a time of favor I have heard you (sg.),

on a day of salvation
I have helped you (sg.);
I will watch over you (sg.)
and make you (sg.)
into a covenant of humanity,
to restore possession of a land,
to apportion desolate heritages;

°to say to prisoners, ‘Come out,’
to those who are in darkness,

‘Reveal yourselves.’

They will pasture along the ways,

on all the bare heights
will be their pasture.

and in a day of salvation
I have helped you (sg.);

and I have given you (sg.)
as a covenant of nations
to establish the land
and to inherit an abandoned inheritance.

*Telling those in bondage ‘Come out!’
and those in darkness
to be uncovered.
In all their ways they will be provided
food,
and in all the paths
will be their pasture.



"They will not hunger or thirst
neither scorching wind nor sun
shall strike them down,

for their Compassionate One

will lead them,
and by springs of water
will guide them.

" And I will make all my mountains a road,
and my highways will be raised up.

?Behold, these shall come from afar,
and behold, these from the north
and from the sea,
and these from the region of Aswan.”

]3Sh0ut, O heavens, and rejoice, O earth!

Break into shouting, O mountains!
For Yhwh has comforted
his people
and will have compassion
on his afflicted
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"They will not hunger or thirst

nor will burning heat or the sun
strike them down,

but rather he, their Mercifully Faithful
One,

will comfort them

and through springs of water

will lead them.

""And I will make every mountain a road
and every path into pasture for them.

?Behold, these come from afar,
these from the north,
and these from the sea,
and others from the land of the
Persians.”

PRejoice, O heavens; and let the earth be
glad:
let the mountains break forth with joy;
for God has merciful covenantal love
for his people,
and the lowly ones of his people
he comforts.

The MT and LXX texts of Isa 49:1-13 are in substantial agreement in their

portrayal of God as he relates to the Servant, to Jacob/Israel, to the nations, and indeed to

all creation. In both, the Servant/maic depicts God as the one who formed him and called

him (that is, commissioned him) from the womb (49:1,5). For the Servant, God is a

Warrior, who as Archer and Swordsman makes the Servant like an arrow for his quiver

and his Servant’s word as a sword in his right hand (49:2). Despite his hardships, the

Servant expresses supreme trust in God by portraying him as the Just One who will

provide recompense (49:4) and by referring to God as “my Strength” (49:5).
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God implicitly depicts himself as lord/master in referring to “my Servant”; more
precisely, his relationship to his Servant is that of a King to his minister; by naming his
Servant “Israel,” God asserts his supreme authority, and in foretelling his own
glorification through his Servant, God speaks as Lord of History (49:3). God is portrayed
as the protector of the Servant/maic (“I will watch over you,” MT 49:8 and “He sheltered
me,” LXX 49:2). God portrays himself as a helper (49:8) who answers the prayer of his
Servant, who—even though he is abhorred by nations—remains unswerving in his trust.
God answers the Servant’s prayer, doing so, however, when in his infinite wisdom he
sees fit (49:8a).

In relationship to Jacob/Israel, God, in both the MT and LXX, refers to himself as
“the Holy One of Israel” (49:7), who as Lord of History foretells the restoration of
Jacob/Israel to its inheritance, which he will effect, at least in part, through the agency of
his Servant/maic (49:6a). As Shepherd of Israel, God will care for his people, giving
them pasture, slaking their thirst, protecting them from heat, and working
Naturwandlungen to ease their return journey to Zion from the four corners of the earth
(49:10-12).

By addressing the whole world, the opening of the song in both the MT and LXX
implies that God wills to reveal his plan to all the nations (49:1). God appoints the maig
in some mysterious sense as “covenant of nations” (49:8b). Implicitly, God does this as
Supreme Sovereign over all kings and nations, who become his vassals through his
Servant/covenant. God is Savior of the nations: God wills that his Servant be light of the

nations and salvation to the ends of the earth (49:6b). In foretelling that kings and
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princes will prostrate themselves, God implicitly asserts once again that he is Lord of
History (49:7).

In the final verse of the segment, the Prophet, in both MT and LXX, portrays God
as Lord of Heaven and Earth and as deserving of praise from all creation (49:13).
Creation’s praise gives witness to God’s goodness to Jacob/Israel and to his care for his
afflicted ones.

In both texts, readers/hearers are left to wonder why God as Sovereign Lord of
the world and Lord of history allows his maic to be an object of scorn and hatred and how
he will bring about the astonishing reversal of fortune he promises for his maic (49:7).

Despite their substantial agreement, the MT and LXX texts of Isa 49:1-13 do
differ in various emphases and nuances in their respective portrayals of God. In the MT,
the Lord of History speaks in a way congruent with the oracles typical of preexilic
prophecy, with the implied audience being invited to read the signs of the times as a
means of discerning imminent events. In the LXX, especially in 49:18, the Lord of
History speaks more in line with the oracles of postexilic prophecy, that is, with the long
sweep of history bordering on the eschatological in view. Although in both texts God
implicitly wills to make his plans known to the nations, in the MT God is not portrayed as
directing an oracle towards them. By contrast, through the quasi-oracle of 49:1p, the
LXX portrays God as addressing the nations with a message expressly directed to the
whole world and implicitly calling for their belief in his word.

Various differences also point to a portrait of a more rational, congenial God in

LXX Isa 49:1-13 than in the corresponding MT text, especially in the portrayal of his
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relationship to his matc. The most striking of these differences is found in LXX v. 6
where God’s initial response to the Servant’s complaint (“It is a great thing for you [sg.]
to be called my maic . ..”) makes far more sense than the MT’s puzzling answer by
Yhwh, which reads almost as a non sequitur (“It is easy, on account of your [sg.] being
my Servant, to raise up the tribes of Jacob and to bring back the survivors of Israel . . .”).
More subtle differences in the LXX text also seem to portray God as more sensitive
towards his Servant, whose relationship with him is one of greater reciprocity. In v. 2, the
LXX portrays God as “sheltering” his Servant in his quiver. In the MT, God is portrayed
rather as “concealing” the Servant, an action which is not as obviously intended for the
Servant’s good. In v. 5 the Servant sees himself as God’s “own Servant,” a nuance
missing in the MT. In LXX 49:6, God refers to him as mai¢ pov, with its possible
connotation of sonship, lacking in MT 49:6. While in both texts the Servant portrays
God as the Just One who will compensate him, the LXX—unlike the MT—uses
expressions that suggest greater intimacy in that the just compensation for the maic will
be given “in the presence of” (napa, évavtiov ) God (49:4b).

The Alexandrian audience, for which DI was most likely translated, was surely
attuned to Greek philosophy, a thought world quite different from the one surrounding
the exiles in Babylon for whom DI wrote. Several differences between the MT and LXX
texts of the Second Servant Song point to a LXX depiction of God adjusted to such a
philosophy-influenced Alexandrian mindset. As discussed above, the MT image of God
as “Redeemer,” which implies kinship and involves payment of ransom, may have posed

philosophical questions concerning the omnipotence of the one God for such an audience.
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In the LXX text of this pericope the problem is absent because God is portrayed instead
as a “Deliverer,” an image which would have been considered unproblematic in the
Alexandrian milieu. As for anthropomorphisms, although God is portrayed in both texts
(49:2) as having a right hand, the LXX avoids another anthropomorphism in 49:5 where
it substitutes “before kUpLog” for MT’s “in the eyes of Yhwh.” With regard to
anthropopathisms, the LXX seems to deemphasize the role of emotion in God’s actions.
While in MT 49:3 Yhwh will “boast” in his Servant, in the corresponding LXX verse
kUpLog “will be glorified” in him. In LXX Isa 49:10, if Bultmann’s analysis of the use of
the concept of éAeéw applies to this pericope (see p. 159), as I think it does, the reference
here to God as 0 éiedv cannot simply be translated as “the Merciful One”: the LXX
usage of the verb éAeéw with God as the subject connotes acting with mercy, but a mercy
not so much motivated by an emotion (such as pity) as by faithfulness to promises made

within a covenantal context. In short, the LXX’s 0 éAeqv is less motivated by emotion

than is the RIATTM (“their Compassionate One”) spoken of in the corresponding verse in

the MT. Finally, in LXX 49:13bB, God is portrayed as providing “comfort” —rather

than the MT’s “having compassion on” (BT17)— “the afflicted” (MT)/ “the lowly ones

of his people (LXX).” Here, once again, the LXX text downplays, vis-a-vis the MT, the
role of emotion in God’s actions.

It would be an exaggeration to say that the MT and LXX texts of the Second
Servant Song present radically different images of God. But the differences between

them are real and seem to fall into patterns. The question remains whether these patterns
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are also present in the two texts’ portrayal of God in the other Servant Songs and, if so,

whether they reflect a theological Tendenz (or Tendenzen).



Chapter Four: The Third Servant Song

In this chapter, I begin with a discussion of the Third Servant Song’s delimitation.
Next, I provide my own translation of the MT of the Third Servant Song with a
discussion of text-critical issues. There follows an analysis of the implied speakers and
audiences, this section concluding with a discussion of the song’s portrayal of Yhwh.

I then will take up the LXX text of the Third Servant Song. I provide my own
translation with text-critical notes, together with an analysis of the implied speakers and
audiences, and the portrayal of kUpiog in the song. Thereafter, I present my translation of
the Masoretic and Septuagint texts of the Third Servant Song side by side and compare
and contrast their portrayals of God. A conclusion summarizes the comparison.

1. Delimitation

There is near universal agreement among commentators that a new pericope begins
at Isaiah 50:4." This view is supported by the various indications of a break between Isa
50:3 and 4 in many important Hebrew, Greek and Syriac MSS. For example, among
Hebrew MSS, the MT MSS have a setuma after 50:3; 1QIsa” leaves the rest of the line
after 50:3 blank.” These division markers in the MSS accord with the content of the text.

The implied speaker in 50:1-3 is the Prophet, who delivers an oracle of Yhwh. Whether

'The views of several commentators who do not see v. 4 as the beginning of a new pericope are
summarized by Jan L. Koole (Isaiah III [trans. Anthony P. Runia; 3 vols.; Historical Commentary on the
Old Testament; Leuven: Peeters, 1998)] 2. 102-3). In addition, see Richard J. Clifford (Fair Spoken and
Persuading: An Interpretation of Second Isaiah [Theological Inquiries; New York: Paulist, 1984] 156-64)
who holds that 50:1-51:8 is a single poem. Similarly, Marjo C. A. Korpel and Johannes C. de Moor (The
Structure of Classical Hebrew Poetry: Isaiah 40-55 [OTS 41; Leiden: Brill, 1998] 488-89) label 50:1-51:8
as a single “canto.” Nevertheless, Clifford (Fair Spoken, 157 and 163) sees 50:4 as the beginning of a new
stanza, while Korpel and de Moor (Structure, 488) regard the verse as the beginning of a new “sub-canto.”

These division markers are pointed out by Korpel and de Moor (Structure, 447). See ibid., 5-6

154
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the speaker changes in v. 4 is a matter of debate,’ but clearly whoever is speaking no
longer quotes Yhwh directly (i.e., in the first person), but rather refers to him in the third
person. More importantly, the topic shifts from Israel’s sin to the autobiographical
narrative of a righteous sufferer.

There is less agreement on where the pericope ends. Many commentators hold
one of two main positions: some hold that the pericope ends with v. 9, others that it ends
with v.11. Other scholars, however, follow Duhm* in taking a via media. These scholars

0 to the

refer to vv. 10-11 as, for example, “a response”” or “a commentary-like addition
preceding Servant Song (cf. the similar “responses” to the first two servant songs in 42:5-
9 and 49:7-12, respectively). Grelot takes the same approach, identifying vv. 10-11 as
the seventh of some ten short “Servant poems” in Isaiah 40—55. For Grelot, this seventh
poem goes with the sixth poem (50:1-9) to form the Third Series of Poems.’

In what follows, I assume that the Third Servant Song begins with v. 4 and

explore arguments for the above proposals regarding its end. Those who argue that the

for a description of the various division markers used in LXX MSS and ibid., 6-9 for a description of
various division markers found in the major Syriac MSS.
*Brevard S. Childs (Isaiah [OTL; Louisville: Westminster John Knox, 2001] 394) writes:

“Although the term servant is not used in vv. 4-9, the larger context, before and after, removes any
possible doubt that the speaker is the servant.” Of particular significance is the reference to “his (Yhwh’s)
Servant” in v.10. Given that the implied speaker in vv. 1-3 is the Prophet and in vv. 4-9 the Servant, does it
not follow that there is a change in the implied speaker in v. 4?7 Not necessarily. Several scholars argue
that the Servant and the Prophet (i.e., Deutero-Isaiah) are one and the same (see, e.g., R. N. Whybray, The
Second Isaiah [OTG; Sheffield: JSOT, 1983] 74-78).

*Bernhard Duhm (Das Buch Jesaia [2™ ed.; HKAT; Gottingen: Vandenhoeck and Ruprecht, 1902]
341) delimits the pericope as follows: “50,4-11: das dritte Ebed-Jahwe-Lied v. 4-9 mit dem Zusatz v.
10£”

SJohn L. McKenzie, Second Isaiah (AB 20; Garden City, NY: Doubleday, 1968) 116.

SChilds, Isaiah, 395.

"Pierre Grelot, Les poémes du Serviteur: de la lecture critique a I’herméneutique (LD 103; Paris:
Cerf, 1981) 30 and 47.
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pericope ends with v. 9 find some support in the MS evidence, i.e., the short space after
v. 9 in 1QIsa and in some MT MSS.* Furthermore, there is a somewhat complex change
in the implied speaker(s) in vv. 10-11. The crucial point is that the speaker in v. 10
cannot be the Servant since he is referred to in the third person.” Moreover, those who
see the pericope ending with v. 9 have form criticism on their side. Verses 4-9 can be

seen as a “the confession of confidence spoken by as mediator of the word.”'® Verses 10-

11 do not pertain to this form. Finally, vv. 4, 5,7, and 9 each begin with {T37Y )TN

(“my Lord Yhwh”), a phrase surprisingly infrequent in DI (its only other occurrences
being in 40:10, 48:16, and 49:22). This unifying phrase is absent in vv. 10-11."

Those who argue that the pericope ends rather with v.11 are supported by division
markers in MT MSS, Qumran MSS, as well as LXX and Syriac MSS. The MT tradition
follows 50:11 with a petuha. 1QIsa™ leave the rest of the line following v. 11 blank.
LXX codices S, B, A, and Q, as well as several Syriac MSS, have their respective

division markers after v. 11. Significantly, other division markers found in some MSS at

*Donald W. Parry and Elisha Qimron, ed., The Great Isaiah Scroll (1QIsa"): A New Edition (STDJ
32; Leiden: Brill, 1999) 84; Koole, Isaiah III, 2. 102. As noted in Chapter One, the designation “the
Masoretic Text” is a bit of a misnomer. In reality, “the MT” is a tradition attested by multiple MSS similar
enough to be considered closely related but with differences of varying import.

*Who is the speaker? It is presumably not Yhwh, since he is referred to in the third person in v. 10
as well. Inv. 11, however, the speaker is Yhwh. In v. 11, the clause nN-T'ﬂD‘:D M (literally: “this
happened from my hand”) surely is uttered by the divine voice. See the following section analyzing the
implied speakers and audiences.

0Claus Westermann, Isaiah 40-66 (OTL; Philadelphia: Westminster, 1969) 228.

"For a different view, see Korpel and de Moor, Structure, 488. They see a parallelism between

D’HL)N and ‘JT"I§. For them, the fourfold M1 in vv. 4,5, 7, and 9 (vocalized inconsistently) is

answered at the end of v. 10 in which 11171? is followed by 1’?‘7&;. For Korpel and de Moor (Structure,
488), the relationship between 1117Y followed by 1’:1'5&; in v.10 vis-a-vis the four occurrences of 11171°
"TIR in vv. 4-9 constitutes an “inclusion/responsion.”
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an earlier point, that is, within 50:4-11 (e.g., the short space after v. 9 in 1QIsa” mentioned
above) are minor compared to the markers that appear at the end of the section.'

For those who consider v. 11 the end of the Third Servant Song, the change in
speaker after 50:9 is not determinative. As mentioned in previous chapters, if we use the
nearly universally agreed upon delimitation of the Fourth Servant Song (Isa 52:13-53:12)
to derive principles for the delimitation of the other servant songs, a change in implied
speakers is not sufficient grounds for demarcating the beginning of a new pericope. As
for content, vv. 10-11 are not only in some ways continuous with vv. 4-9 but even crucial
in one respect for understanding the latter. Continuity with what precedes is seen in the
exhortation to listen to the Servant in vv 10-11."* While v. 10 is “a commentary on the
security of those who fear Yahweh and obey his Servant; ver. 11 is a commentary on the
fate of those who are recalcitrant.”'* Such continuity is reinforced by the terminological
parallelism between “the tongue” of the Servant in 50:4 and “the voice” of the Servant in
v. 10. “The voice of the Servant is the ‘word’ spoken by his ‘tongue’ to the ‘weary’, v.
4. That the readers/hearers only learn in v. 10 that the autobiographical narrative of
vv. 4-9 was spoken by the Servant makes vv. 10-11 not only continuous with but also
crucial for understanding vv. 4-9.

In conclusion, there are good arguments for ending the pericope with v. 9 but also

good arguments for ending it with v. 11. I support, therefore, Duhm’s via media:

"Tbid., 448-49.

13Grelot, Poemes, 30.

"“Christopher R. North, The Second Isaiah: Introduction, Translation and Commentary to Chapters
XL-LV (Oxford: Oxford University Press, 1964) 206.

" Koole, Isaiah III, 2. 126
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although vv. 10-11 are distinct from vv. 4-9 in certain respects, they are nevertheless
continuous with, and even crucial for that segment, in others. We thus have a like state of
affairs as with the first two servant songs. Since I have included the “additional verses”
in my delimitations of those first two servant songs, I shall include vv. 10-11 in my

treatment of the Third Servant Song as well.

I1. Portrayal of God in MT 50:4-11

A. Text-Critical Notes and Translation

= qiY "o gny mim oy
F 927" ARt T

am:;? is a hapax. John Goldingay and David Payne (Isaiah 40-55 [2 vols.; ICC; London: T & T
Clark, 2006] 2. 209) note a parallel Zapax (i.e., similar in spelling and arguably with the same meaning, “to
help”), i.e., YW inJoel 4:11. They also note that repointing MY as piel, meaning “bend/twist/subvert”
(e.g., Job 8:3; Amos 8:5), here would result in a reading requiring “a four de force of interpretation.”
LXX?" reads: év kaip@ . .. eimelv (“to speak at a fitting time™). By way of explanation, BDB, s.v. P,
notes that H. Oort (Theologisch Tijdschrift [no issue number; 1891] 469) suggests that the LXX Vorlage
read 9297 WS nSJ'IL), “to know a word in its time.” Duhm (Jesaja, 379), however, objects that the word
order in that case should be NS =927 NYTS. Several emendations for the MT term have been proposed.
For example, BHS proposes ﬂﬁDﬁb “to teach, edify,” while Klaus Baltzer (Deutero-Isaiah: A Commentary
on Isaiah 40-55 [tr. Margaret Kohl; Hermeneia; Minneapolis: Fortress, 2001], Duhm (Jesaja, 379), and
others emend the MT to n‘n_q‘; “to answer.” I retain the MT reading as the lectio difficilior and discuss its
interpretation below in note 1.

"The Cairo Geniza fragment Eb 10 has the infinitive ﬂﬁSJ:ﬁ, “to grow weary.” There are no other
witnesses to this reading.

‘Some commentators ignore the atnah and take 727 as the beginning of the next sentence (e.g.,
McKenzie [Second Isaiah, 115] “with a word he wakens in the morning™). Grelot (Poémes, 48) proposes:
“une parole éveille chaque matin.” That the MT’s atnah (indicating that 727 is the close of 50:4a rather
than the beginning of 50:4b) is correct, however, is supported by the waw before the following verb in
1QIsa” (see Paulson Pulikottil, Transmission of Biblical Texts in Qumran: The Case of the Large Isaiah
Scroll 1QIsa” [JSPSup 34; Sheffield: Sheffield Academic Press, 2001] 83). Despite their differences, both
the LXX and Vg also translate 927 as the end of verse 4a: kipLoc 8{6waly pou yAdoooy moLdelng tod
yvaval frike el elmety Adyov (“The Lord gives me a tongue of instruction, to know when it is fit to
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¢My Lord® Yhwh has given me "a disciple’s tongue”

speak a word”) and Dominus dedit mihi linguam eruditam ut sciam sustentare eum qui lassus est verbo
(“the Lord gives me a well-trained tongue than I might know how to sustain the weary with a word”).

The vertical stroke (paseq) in the MT after Y7 indicates the Masoretes’ uncertainty about the
word. Although BHS proposes that the word be deleted, it is attested in 1QIsa” (there preceded by a waw—
see previous note) and was undoubtedly in the Vorlage of the Vg’s erigit mane mane erigit mihi aurem
(“he rouses [my ear] in the morning, in the morning he rouses my ear”).

°1QIsa’ reads 7Y, no doubt a use of the epexegetical waw (see Pulikottil, Transmission, 96 and

Bruce K. Waltke and M. P. O’Connor, Introduction to Hebrew Syntax [Winona Lake, IN: Eisenbrauns,
2004] §39.2.4).

" Dominique Barthélemy (Critique textuelle de I'Ancien Testament [2 vols.; OBO 50/2; Géttingen:
Vandenhoeck & Ruprecht, 1986] 2. 371) notes that the repetition of 79'33‘ (“in the morning”) is missing in
one MT MS (Kennicott), the LXX, and both the Old Latin and the Ge’ez (Ethiopic) versions. The repetition
of 9223, however, is supported by all the other MT MSS and by 1QIsa”. The expression IP22 <P22
occurs as well in Isa 28:19 and Exod 16:21, where it also means “morning by morning”/“every morning.”
Furthermore, o’ gives éyelper év mpwie év mpwia Eeyelpel por Wriov (“He rouses [my ear] in the
morning, in the morning he rouses my ear””). Cf. Vg in previous note. Barthélemy (ibid.) proposes, as an
explanation of the lack of repetition of Tpwt (“in the morning”) in the LXX, that the prefix in the LXX’s
Tpooédnkéy is a corruption of mpwt.

£7¢ Almost all English versions, perhaps under the influence of the LXX’s kipto¢ (“Lord”) or 6
kOprog (“the Lord™) and the Vg’s Dominus (“Lord” or “the Lord”), translate ’JT‘T§ as “the Lord” despite the
Hebrew term’s first person singular common possessive pronoun suffix. (7NK, a notable exception,
often—but inconsistently— translates ‘J:m as “my Lord.”) Here, I include the personal suffix, considering
it significant because it personalizes the relationship between Yhwh and his Servant. Baltzer (Deutero-
Isaiah, 338) suggests including the possessive pronoun, although in the end he uses the traditional
translation. For a detailed summary of arguments both for translating the Hebrew with the possessive
pronoun (“my Lord”) and with the definite article (“the Lord”), see Hans-Jiirgen Hermission,
Deuterojesaja (BKAT 113; Neukirchen-Vluyn: Neukirchener Verlag, 2008) 114-15. Hermission (ibid.,
115) concludes that “[e]ine sichere Entscheidung fiir den urspriinglich [emphasis original] intendierten
Sinn der Wendung ist nicht moglich.” See also GKC §§87g, 135q.

" iterally,“a tongue of disciples/pupils/ones under instruction.” Alternatively, the term 0‘71?35_
could be taken “as an intensive rather than numerical plural, an abstract noun, as in Sir 51.28 (see GK
124df),” according to Goldingay and Payne (Isaiah 40-55, 2. 208), thus “a tongue of learning.” Goldingay
and Payne (ibid.) also note that the translations of the term in the LXX (all major witnesses except
A):edeloc (“training”), the Syr: séalau (“learning™), and the LXX": copiac (“wisdom™), all translate
D’7135 as an abstract noun. But such translations miss a possibly important link with the
only other occurrences of forms of <15 in Isaiah (i.e., 8:16 and 54:13) where the meaning is clearly
“disciple(s).”
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to know how to help' the weary’ “with a word.*
Morning after morning he rouses, he rouses my ear
to give heed like a disciple.
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My Lord Yhwh has 'opened my ear,’

"because for my part,” I have not rebelled,
I have not turned back.
¥on% npy M ¢
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iAlthough BDB, s.v. MY, considers its definition, i.e., “to help,” “very dubious,” it goes on to

mention cognates in Arabic (‘a’ta IV “aid, succor”) and Aramaic (MY = “help”). The BDB translation
corresponds to the Vg, which translates the verb as sustenare (“to sustain”) and «', who renders
tmootnploat (“to support”). TNK, following the LXX", takes MY as a denominative from NY (“time”).
For a summary of the numerous proposed emendations, see Goldingay and Payne (Isaiah, 2. 209).

JForms of Y occur in four consecutive verses of Isaiah 40 (vv. 28,29, 30, and 31).

“Literally, “a word.” I translate “with a word” based on GKC §118m 5. ... [T]he accusative is
used very variously (as an accus. adverbialis in the narrower sense), in order to describe more precisely
the manner [emphasis original] in which an action or state takes place. In English such accusatives are
mostly rendered by in, with, as, in the form or manner of . . . , according to, in relation to, with regard to
[emphasis original].” The Vg also in effect interprets 727 adverbially with its use of the ablative verbo
(“with a word”).

"As Werner Grimm and Kurt Dittert (Jesaja 40-55: Deutung—Wirkung—Gegenwart [Calwer
Bibelkommentare; Stuttgart: Calwer Verlag, 1990] 361) note, “Das ‘Offnen des Ohrs’ ist im Babylonischen
eine Metapher . . ..” See AHw, s.v. petii(m), Il 858-61, esp. 859 and s.v. uznu(m), 1447-48, here 1448.
“To open the ear” has the sense of “jdm. aufmerksam machen, aufkldren” (ibid., 859).

"™ The conjunction waw can have many meanings, including “since” or “because”; see Waltke
and O’Connor, Hebrew Syntax, §39.2.3b, #6-7. My reasons for the above translation are given in the
exegesis below. In addition, my translation takes as emphatic the grammatically superfluous first person
independent pronoun, *23X. The only other occurrences in Isaiah of forms of 7T (“rebel,” see 1:20; 3:8;
63:10) all refer to Israel’s or Judah’s rebellion against Yhwh. The Servant, speaking in the first person,
emphasizes that /is response to Yhwh is the opposite.

"D’t;ﬁjﬁ'? is based on the root B2 (“to make smooth,” “to make bare”). The term is intelligible
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My back I gave to those who beat me,
and my cheeks "to those who plucked my beard";
my face I did not hide from shaming® and spitting.
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Since my Lord Yhwh is my helper”
—therefore I was not ashamed;

therefore I set my face like flint
since I knew that I would not be put to shame.
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in the light of Ezra 9:3, where the word clearly refers to “plucking of the beard” and Neh 13:25 (“I took
them to task and cursed them; I had some of them beaten and their hair pulled out; and I adjured them by
God: “You shall not marry your daughters to their sons nor take any of their daughters for your sons or for
yourselves’”). The passage from Nehemiah suggests that the action in question was a means of public
shaming. See Goldingay and Payne, Isaiah 40-55, 2. 211.

°1QIsa* has "N (“I turned away”™).

P~ Literally, “to ones making bare.” See note n.

1 take mr:S:r: as an intensifying (i.e., “shaming”) rather than a numerical plural (i.e., “insults”).

Ttry to capture the ambiguity of the Hebrew, which conveys only an incomplete action and could
mean, e.g., “was helping me,” “helps me,” or “will help me.”*1QIsa® reads 1°71". Pulikottil (Transmission,
171) notes that the second half of 1QIsa” has several other examples of 1" instead of the MT’s TIrT*
(e.g.,42:14; 43:26; and 44:11). Shemaryahu Talmon (“The Qumran T A Biblical Noun,” in The World
of Qumran from Within: Collected Studies [ed. S. Talmon; Leiden: Brill, 1989] 53-60, here 59-60) shows
that, although the term in its suffixed forms in Qumran usually seems to be adverbial, it is often used as a
synonym for 117D, L)ﬂP, and N2 in its unsuffixed form and even sometimes in its suffixed forms.

*1QIsa” reads 1" Pulikottil (Transmission, 171) notes that the second half of 1QIsa® has several

other examples of 171" instead of the MT’s I (e.g., 42:14; 43:26; and 44:11). Shemaryahu
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The One who will vindicate me' is at hand.
Who will arraign me? Let us have a legal proceeding!"
Who is my adversary?" Let him initiate a case against me."
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Behold, my Lord Yhwh is my helper.
Who will declare me guilty?

Behold, all of them will wear out like a garment;
the moth will eat them up.
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Talmon (“The Qumran T1: A Biblical Noun,” in The World of Qumran from Within: Collected Studies
[ed. S. Talmon; Leiden: Brill, 1989] 53-60, here 59-60) shows that, although the term in its suffixed forms
in Qumran usually seems to be adverbial, it is often used as a synonym for 1777, 5HP, and 072 in its
unsuffixed form and even sometimes in its suffixed forms.

“Yhwh is present here as the Servant’s defending witness. P81 is a quasi-technical term belonging to
the judicial sphere in Hebrew. Trial language is found throughout DI; see, e.g., Isa 41:1-42:4; 43:8-13;
45:20-24; 48:15-16 (cf. Roy F. Melugin, “Form Criticism, Rhetorical Criticism, and Beyond in Isaiah,” in
“As Those Who Are Taught”: The Interpretation of Isaiah from the LXX to the SBL [ed. Claire Mathews
McGinnis and Patricia K. Tull; SBLSS 27; Atlanta: Society of Biblical Literature, 2006] 263-78, here
266).

"Literally, “let us stand together,” here in the sense of “let us take our stand against each other.”
For similar uses of &) qal in DI see 41:1, 21-22; 45:20-21.

YHALOT defines ‘{D@Qj?: ‘73:7; as “my adversary.” Its parallel expression in MHeb, 17 53.73, is
even closer to the Akkadian congnate bél dini (“Prozefgegner”), according to AHw, 1, 119.

“Literally, “Let him approach me.” According to HALOT, s.v. W), this term in a legal context has
a technical meaning referring to “the parties in dispute turn[ing] towards each other.”

*1QIsa” has the plural form of the adjective "7 (“fearing”).
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Who among you fears Yhwh
listening to the voice of his Servant?

Let him who” walks in darkness” with no light
trust in the name of Yhwh
and rely upon his God.
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Behold all of you are kindlers of fire,
bbsetting brands ablaze.'**

YThe remainder of the verse could refer to the Servant; see Abraham ben Meir Ibn Ezra (The
Commentary of Ibn Ezra on Isaiah [ed. and trans. M. Friedldnder; 4 vols.; Society of Hebrew Literature;
London: N. Triibner, 1873] 1. 230), who argues that the meaning in connection with v. 11 is “there is none
among you that feareth the Lord. ... This is the right explanation, and it is confirmed by the words which
follow.” As Goldingay and Payne (Isaiah 40-55, 2. 216) note, however, that on this interpretation “. . . v.
11 would be an unparalleled negative statement to the prophet’s own community.” Furthermore, both the
LXX and 1QIsa” signal a change in subject: the LXX changes from third person singular to second person
plural, while 1QIsa” shifts from third person singular to third person plural. Therefore, I take v. 10b to refer
to anyone in the community who fears Yhwh and listens to the Servant.

z D’DWI‘I '['?TT'T literally means “he has walked in darkness.” Koole (Isaiah 111, 2. 126) points to
Lam 3:2 as a parallel usage.

“This reading is supported by 1QIsa™ and the Vg’s accincti (“girded”).

b Barthélemy (Critique textuelle, 2. 372-73) disagrees with the translations based on the notion
of the addressees’ girding (i.e., arming/supplying/surrounding) themselves with fiery arrows/firebrands
because the reflexive sense of IR (“gird”) is peculiar to the hithpael stem, whereas TR is in the piel.
Melding similar solutions independently arrived at by the medieval commentator Yefet ben Eli and the late
17"-/early 18™-century Dutch Protestant theologian and Hebraist Campegius Vitringa, Barthélemy takes
“girding” as transitive and mP’T to mean “sparks” (here, as those obtained by striking a flintstone). What
is pictured, in Barthélemy’s view, is surrounding sparks with combustible material in order to create a fire.
I find his solution problematic with regard to his translation of M3>™. The term occurs only here in the
Bible, and although it is sometimes translated as “sparks,” according to HALOT, “flaming arrows” would
be the more likely meaning in light of DSS usage, MHb, and the Akk. cognate zigtu, “Brandpfeil” (4Hw).
This meaning also accords with the most likely meaning of the parallel term 22" in Prov 26:18. We are
left with the problem of what “girding flaming arrows” means. I propose that the expression means

something like “surrounding the arrows, one by one, with fire,” hence, “setting brands ablaze” (cf. RSV and
NRSV).
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Walk into the flame of your fire;
walk® into the flaming arrows that are now burning!

From my hand this has befallen you:
in “a place of torment™ “shall you lie down.

B. Implied Speakers and Addressees

Since he speaks of his body (tongue, ear, back, cheeks, face) and he is given a word to
rouse the weary, that is, the exiles in Babylon (see 40:28-31), the natural reading would
seem to be that an individual is speaking in vv. 4-9. The implied speaker refers to himself
as one whom Yhwh trains to hear and speak “as a disciple.” The implied speaker of the
autobiographical section of the Second Servant Song (49:1-6) is the Servant. The Third
Servant Song is also autobiographical and occurs in close proximity to the Second
Servant Song; therefore, it is natural for the reader/hearer to assume that the implied

speaker of the Third Servant Song (50:4-9) is also the Servant.'® Like the Servant in

“I repeat “walk” because I take the waw in nﬁP”T;ﬁ as explicative.

dd—ddp oth HALOT and BDB give “a place of pain” as their definition of the apax nasin.
TWOT also cites “torment” as a possible definition. The definition, “a place of pain,” is supported by the
rabbinical tradition as found in Midrash Rabbah (L. Rabinowitz, trans., Ruth, Ecclesiastes; vol. 8 of
Midrash Rabbah [ed. H. Freedman and M. Simon; 10 vols.; New York: Soncino, 1983] 83), as explained
in the exegetical section below. Although it is difficult to know exactly what is envisioned, the punishment
seems to threaten more than to “lie down in sorrow” (cf. LXX 50:11).

“"“BDB, s.v. 22U, takes the verb to mean here “lie down in death.”

"*Goldingay and Payne, Isaiah, 2. 205. “The ‘I’ form of the prophet’s testimony in 50:4-9
corresponds to that of 49:1-6 and vv. 10-11 in due couse treat vv. 4-9 as words of Yhwh’s servant like
49:1-6.”
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include humiliation and physical suffering, throughout which he expresses trust in Yhwh.
The readers’/hearers’ natural assumption that the implied speaker in vv. 4-9 is the Servant
seems to be further confirmed in v. 10, which admonishes those who fear Yhwh to listen
to the voice of the Servant.

In addition, Baltzer sees the identity of the implied speaker indicated by the
threefold reference to “The Lord/ My Lord Yhwh™: “So that there can be no doubt at all
as to who has appeared here, the first saying begins: ‘the Lord, Yahweh.” ‘The Servant of
Yhwh’ is the correspondence [to the Lord, Yhwh] even if this is not expressly said.”"’

The readers/hearers would likely assume, however, that the implied speaker in v.
10 can no longer be the Servant because this verse refers to the Servant in the third
person. Nor can the speaker be Yhwh who is also referred to in the third person.'® The
remaining possibility is that the implied speaker here is the Prophet—unless one wishes
to posit a new implied speaker. This is possible but unnecessarily complicated for our
purposes.’’ The words of the Prophet are presumably those given to him by Yhwh. Inv.
11 the words are also those of Yhwh, but now in the first person: in this context, who else
could say, “From my hand this has befallen you”? Since nothing in the text suggests a

theophany, the implied speaker remains the Prophet, who delivers Yhwh’s words.

17Baltzer, Deutero-Isaiah, 338.

"8See Grimm and Dittert, Deuterojesaja, 359. For an alternative opinion on the latter point, see
Goldingay and Payne, Isaiah 40-55, 2. 216 who note that “[r]eferences to Yhwh in the third person are
common enough on Yhwh’s own lips.” On this view, in vv. 10-11 the implied speaker would be Yhwh.
For the same view, see Koole, Isaiah III, 2. 122.

YGoldingay and Payne (Isaiah 40—55, 2. 205) imply that the Prophet and the Servant are one and
the same, a position held by many commentators. In this case, it would seem the speaker must be someone
other than the Prophet/Servant or Yhwh.
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In the entire Third Servant Song the implied audience seems to include the
opponents of the Servant. Whether these are Babylonians, opponents among
Jacob/Israel, or both is unclear.
C. What Yhwh Says or Implies about himself

50:10 Yhwh Expects Those Who Fear Him to Listen to the Voice of His Servant
¢7ay 5P pn).

Yhwh has already introduced his Servant and his unique mission to the world in
the first two servant songs. Thus far, Yhwh has tolerated indifference and opposition
against his Servant. Now he permits the Servant to undergo physical abuse. Here Yhwh,
presumably through the voice of the prophet, presents the implied audience, both
supporters and opponents of the Servant, with a moment of choice. Those who have
opposed the Servant are called to conversion. “Listening to the voice” of the Servant in
this context implies more than merely paying attention, or even giving a sympathetic
hearing. Nothing less than obedience to an authority figure is implied (cf. Gen 22:18;
Deut 21:18; Exod 4:1; Josh 22:22).%° The pairing of obeying the Servant with fear of
Yhwh implies that the Servant has the highest possible level of authority. “Fearing the
Lord and hearkening to the voice of the Servant go hand in hand.”*' To oppose the

Servant is to have no fear of Yhwh.

2 Koole, Isaiah III, 2. 126.

2 Edward J. Young, The Book of Isaiah (3 vols.; Grand Rapids, MI: Eerdmans, 1972) 3. 303. See
also John N. Oswalt, The Book of Isaiah: Chapters 40—66 (NICOT; Grand Rapids, MI: Eerdmans, 1998)
329.
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50:10 Yhwh Expects the One Who Walks in Darkness ('307 27 TUR) to
Trust in Him.

Yhwh’s Servant is the example par excellence of trusting Yhwh (e.g., 50:7-9)

while “walk[ing] in darkness” (cf. Ps 23:4a ). The phrase 02 Wﬂ ']5:1 is reminiscent
of Isa 9:1 JWM2 D’D%J‘TU DU (“the people who have walked in darkness™), but

mainly by way of contrast. Whereas the people of Isa 9:1 “have seen a great light,” the

one who walks in darkness in Isa 50:10 “has no light” (ﬁ5 Rpb) 1"RY). Trusting in Yhwh

in such circumstances is the essence of the kind of faith expressed in psalms of trust, a
genre with which the Servant’s words in vv. 4-9 have much in common, as mentioned in
the section on delimitation. Isaiah 50:3 suggests that the darkness that the exiles in
Babylon are experiencing is a result of Yhwh’s anger. Nevertheless, Yhwh directs those
who fear him to follow the example of the Servant by trusting in Yhwh despite the

2
darkness.

50:11 Yhwh Curses the Fire-builders: “Walk into the flaming arrows that are now
burning! From my hand this has befallen you: in a place of torment (ﬂ;BIJ?;'?)
shall you lie down.”

m38U1 is nearly universally translated as “a place of torment.” Although the

Hebrew term is a hapax, the idea behind it has biblical analogues. Baltzer notes that Deut

2 Although some see more theological significance in the text’s phrase, “the name of Yhwh™ here
(see, e.g., Koole, Isaiah III, 2. 125-26), the synonymous parallelism between “trust in the name of Yhwh”
and “rely upon his God” suggests that “the name of Yhwh” is here simply a synonym for “Yhwh” (see A.
S. van der Woude, 2, TLOT, 3. 1348-76, here 1362).
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32:22 refers to “fire that burns to the depths of the underworld.”* Further, Isa 30:33
refers to a fiery place of punishment (cf. also 66:24).**

The identity of the group destined to lie down in “a place of torment” as a
punishment “from the hand of Yhwh” is not altogether clear. Unquestionably, a contrast
is drawn between the God-fearers who obey the Servant and those who do not. But in
what sense does this second group “kindle fires and set brands ablaze?”” Numerous
interpretations have been proposed. Some interpretations see a reference to offenses
against Yhwh. For example, E. J. Young® sees “kindling fire” as avoiding the darkness
involved in following Yhwh and living a life of self-reliance and creature comforts (see
Job 18:5-6). This solution is plausible as far as it goes, but it does not address the image
of “setting brands ablaze.” Others see the imagery of v. 11a as referring to an affront to
Yhwh through various forms of pagan worship (see, e.g., L. G. Rignell,*® J. D. Smart™").

This solution is supported by the apparent paronomasia in the following verse: those who

kindle fires will go “into a place of torment” (TI;SS_{?;?). Although the term 73801 is

thought to derive from 23&’ (“sorrow”), the same root word 23&7 has an unrelated

second meaning, namely, “idol” (see Isa 48:5). In view of this meaning, Rignell proceeds

to translate TT;BSJ?;'? inv. 11cae “on the place of the idols.” Whether or not this is the

BBaltzer, Deutero-Isaiah, 342.

*By the time of Jesus, the fiery place of torment for the dead deserving punishment was identified
with Gehenna or Ge-hinnom, a shortened form of Ge-ben-Hinnom (2377772 R™). Jeremiah 7:31-32
identifies the latter as a site where Judahites immolated children against Yhwh’s command, a site that
would become a horrifying burial place for the wicked.

25Y0ung, Isaiah, 3. 304-5.

L. G. Rignell, A4 Study of Isaiah Ch. 40-55 (LUA 52; Lund: Gleerup, 1956) 71.

*TJames D. Smart, History and Theology in Second Isaiah: A Commentary on Isaiah 35, 4066
(Philadelphia: Westminster, 1965) 174.
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intended meaning, astute readers/listeners would surely have at least noticed the
possibility of a double entendre. Rignell’s and Smart’s solution, like that of Young’s, is
plausible, but it does not explain the reference to “flaming arrows.”

Other interpretations explain “kindling fire” and/or “setting arrows ablaze” as the
general behavior of the godless not only against Yhwh but also against their neighbors.

Thus, with regard to the image of “kindling,” Prov 26:21 refers to the contentious man as

“kindling strife” (Z’TWUW:UI?). Westermann, for his part, sees the images of fire and

flaming arrows more generally as
These are metaphors to describe the action of the transressors against the
righteous. Ps 57.5 (4) is similar, ,among those who spit flames, whose
teeth are spears and arrows.’ In those Psalms whose subject is the action of
the godless, the punishment measures up to the action (57.6 [5] ‘they dug
a pit and have fallen into it’). Similarly here, ‘walk into the glow of your
fire and into the brands which you set alight’. That is to say, they are to
perish by means of the weapons they had used against the righteous.®
Some of the earliest interpreters of Isa 50:11 also understood “kindling fires” and
“setting arrows ablaze” as transgressions against the righteous in general. For example,

the Cairo Damascus Document cites Isa 50:11a nearly verbatim in describing the

followers of Belial who will attack Israel in the end time:

M Mpant R TR 053 (CD 5:13)%.

In later rabbinic material of uncertain dating, fire-kindlers and arrow-lighters are

those who wrong their neighbors in various ways: in Midrash Rabbah Ecclesiastes, the

28Westermann, Isaiah, 235.
2%«All of them are kindlers of fire and burners of firebrands.”
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commentary on Eccl 3:9 (“What advantage has the worker from his toil?” NAB) pictures
God citing Isa 50:11 to the wicked who are

... condemned to Gehinnom; and they grumble at the Holy One, blessed be He,
saying, ‘Behold, we looked for the salvation of the Holy One, blessed be He, and
this is what happens to us!” The Holy One, blessed be He, replies to them, ‘In the
world in which you spent your lives were you not quarrelsome, slander-mongers,
and evil-doers; did you not indulge in strife and violence? That is what is written,
Behold, all ye that kindle a fire, that gird yourselves with firebrands, therefore
begone in the flame of your fire, and among the brands that ye have kindled (Isa.
L, 11)%

In conclusion, those who “kindle fires” and “set arrows ablaze” are clearly
distinguished from those who fear Yhwh and listen to his Servant. The image of kindling
fire may refer to dependence on one’s own resources instead of reliance on and obedience
to Yhwh. The reference to both kindling fire and setting arrows ablaze seems to imply
offenses in general against the righteous. As a final note, the cryptic nature of verse 11a
suggests an intentional polyvalence. There is nothing to prevent the readers/hearers who
“have ears to hear” from perceiving additional meanings, e.g., possible allusions to

sacrificial fires associated with idolatry, especially in view of the double entendre with

asIn®.

30Rabinowitz, trans., Ruth, Ecclesiastes, 83.
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D. What the Servant Says or Implies about Yhwh

50:4 Morning after morning [Yhwh] rouses, he rouses my ear to give heed like a
disciple @ TM5D).

The self-identification of the Servant with disciples (D"jﬁ?b‘?)"’ " implicitly
identifies Yhwh as his teacher. The image of Yhwh’s every morning “rousing the ear” of
his disciple calls to mind something akin to formal education. Manfred Weippert
suggests that the image evokes ANE elementary religious educational practices similar to
those still practiced in Arab cultures and among Orthodox Jews—and not unlike the
Catholic catechetical approach of yesteryear. In order to understand the scenario
described in Isa 50:4, according to Weippert “mufl man die orientalische
Unterrichtmethode kennen, die uns bereits aus der Spétantike bekannt ist, die man aber
auch heute noch in arabischen und orthodox-jiidischen Elementarschulen erleben kann:

Der Stoff wird vom Lehrer vor-, vom Schiiler nachgesprochen.”**

*0n the translation of a Hebrew form containing a plural noun D‘TTH?D'?D with an English phrase
with a singular noun “like a disciple” see p. 161, n. h—h. For purposes of conjecture about the identity of
the Servant of the Third Servant Song of DI, the connection between D’jﬂ?ﬁ‘? (“disciples”) in Isa 50:4
(twice) and ’7?55 (“my disciples™) in 8:16 takes us only so far. To be sure, words based on 15 are far
from common in the Book of Isaiah, the only other occurrence being 54:13. The correlation between the
terms in 50:4 and 8:16 is intriguing.  Of course, since Isaiah was an eighth century prophet and DI is dated
around 540 B.C., there is no possibility that the author of DI was personally instructed by Isaiah. Still, is
the Servant in Isa 50:4 hinting that he is one of Isaiah’s disciples in a broader sense? Such a scenario has
an appeal: the Servant could be Isaiah’s “disciple” who finally reveals what Isaiah has written and sealed in
the scroll (see 8:16), viz., that the exile, a punishment for Judah’s transgressions, has been “a time of deep
darkness and distress (8:22), which, however, will be followed by a time of great light (9:12)” (see Clifford,
Fair Spoken, 162). Some commentators, e.g., Grimm and Dittert (Deuterojesaja, 360) and Clifford
(“Second Isaiah,” ABD, 3. 490-501, here 493), do adopt such a position. In my view, however, the texts
8:16 and 50:4 do not suffice as proof that the author of Isaiah 40-55 was somehow a disciple of Isaiah of
Jerusalem. Indeed, the rather remarkable point made in Isa 50: 4 is not that the Servant’s teacher is Isaiah,
but Yhwh himself.

Manfred Weippert, “Die ‘Konfessionen’ Deuterojesajas,” in Schipfing und Befreiung: fiir Claus
Westermann zum 80. Geburtstag (ed. Rainer Albertz, Friedmann W. Golka, Jiirgen Kegler; Stuttgart:
Calwer Verlag, 1989) 104-15, here 111-12. Georg Fohrer (Das Buch Jesaja [3 vols.; ZBAT; Zurich:
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Here Yhwh succeeds in tutoring his Servant, whereas previously he has failed
with Jacob/Israel. Jacob/Israel has been called to task for not heeding (30:9); the Servant
of chap. 50 heeds “like a disciple.”

50:4 My Lord Yhwh has given me a disciple’s tongue to know how to help the
weary with a word.

The purpose of Yhwh’s teaching is to give the Servant “the tongue of a disciple,”

that is, the ability to speak authoritatively from his knowledge of the Teacher’s doctrine.

This knowledge enables the Servant to speak in a way that helps “the weary” (FJUT1IN).

Words based on the same root 21 occur only five other times in Isaiah, all within DL

Four of these other occurrences are clustered within 40:28-30, where they refer to
Jacob/Israel. Westermann observes: ““Weary’ or ‘prostrate’ is undoubtedly to be given
the meaning it has in 40.28ff., where it is three times repeated. There, too, ‘the weary’
has a word spoken to him, and there the one who is ‘weary ‘is Israel. The same will
apply here.”* Clearly the exiles of Jacob/Israel are among the weary whom the Servant
addresses.
50:5 My Lord Yhwh has opened my ear.

Here in v. 5, Yhwh is portrayed not as a schoolmaster but as a divine being. In
the Babylonian milieu, “to open the ear” was said of a deity who enlightens the wise man.
The motif of a god “opening the ear” of someone has already been mentioned (see p. 178,

n. 1). A clear example occurs in the Akkadian Erra Epic, known to us through an

Zwingli, 1964] 3. 137) paints a similar picture: “[Der Knecht] in der Schule des Meisters belehrt und geiibt
wird.”

3Clifford, Fair Spoken, 162.

34Westermann, Isaiah, 228.
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approximately 750-line text, which is written on five tablets dating to the eighth century
B. C. The final tablet describes an era of peace and prosperity in which Erra (also known
as Nergal, Girra, and Dibbarra), a Mesopotamian god of war and of plague, promises that
“[1]n the sanctum of the learned, where they shall constantly invoke my name, I will grant

3 The Akkadian for “I will grant them understanding” is the

them understanding. . .
idiom uzunnunu apetti, lit., “their ear 1 will open.”*® Akkadian petii is the cognate of
Hebrew pth. Note that the reference is to “ear” and not “ears,” exactly as in the Isaiah
passage (cf. Isa 48:8). Understanding is granted to those who constantly invoke the god’s
name.

Why does the Servant affirm that he has not rebelled after asserting that Yhwh has
opened his ear (v. 5)? Why does the Servant encounter the abuse he describes (vv. 6-7)?
A possible solution is that the Servant, after Yhwh’s having opened his ear, must now
deliver a message that is unwelcome. But this solution has no obvious support from the
text itself. The only message the Servant refers to is “a word to the weary” (v. 4), which
would not provoke opposition for any obvious reason.

A more probable solution to the first question, why the Servant affirms that he has
not rebelled after asserting that Yhwh has opened his ear, is not found within the text of
the Third Servant Song but rather in its context. Isa 50:5 surely alludes to a verse two

chapters before where not only the striking Akkadian metaphor “to open the ear” but also

the idea of rebelling both occur, i.e., Isa 48:8: “You have never heard, you have never

»Benjamin R. Foster, trans., Before the Muses: An Anthology of Akkadian Literature (Bethesda,
MD: CDL Press, 1993) 911.

*SLuigi Cagni, L Epopea di Erra (Studi Semitici 34; Rome: Istituto di Studi del Vicino Oriente,
1969) 128-29.
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known, from of old your ear has not been opened. For I knew that you would deal very
treacherously, and that from birth you were called a rebel” (VRSV). Thus, Yhwh opens
the ear of the Servant in the Third Servant Song because he has not rebelled, whereas he
did not open the ear of Israel in chap. 48 because of its rebelliousness. Docility is not the
Servant’s virtuous response after Yhwh opens his ear. Rather, Yhwh has opened the ear
because Servant has not rebelled.

As for the second question, the abuse the Servant encounters may be an
intensification of the lack of receptivity about which he has already complained to Yhwh
(49:4). The text of the Third Servant Song offers another explanation in vv. 8-9. The
Servant has evidently been confronted with false accusations and challenges his accusers
to take up the matter in court. From these, the Servant is confident, he will be exonerated
by Yhwh himself (v. 8). These two explanations of the physical abuse of the Servant are
not mutually exclusive.

If my solution is correct, the Servant’s ear has been opened because he was not
rebellious despite the abuse Yhwh allowed him to suffer. In short, opposition to the
Servant is not the result of a supposed message the Servant delivers because Yhwh has
opened his ear. Rather, Yhwh has opened the Servant’s ear because of his faithfulness in
the face of opposition.

50:6-8 Yhwh Allows His Servant to Suffer Humiliation, Physical Affliction, and
False Accusations at the Hands of His Enemies.

Fohrer points out the progression in the Servant’s suffering from his lack of

success among the deportees expressed in the Second Servant Song to more serious, even
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violent, opposition described in some detail in the Third Servant Song. “Hatte der
Knechtsprophet in 49, 1-6 iiber die Erfolglosigkeit seines Wirkens infolge des
Widerstrebens der Deportieren geklagt, so zeigt das vorliegende Wort [Isa 50:4-9], da3
der Widerstand gegen ihn noch viel weiter ging und bedrohliche Ausmafle annahm, ohne

ihn jedoch von seinem Weg abbringen zu kénnen.”’

Rather than complaining more
bitterly to Yhwh, however, the Servant does not complain at all here. Instead, he
undergoes suffering without resistance, willingly, even “offering his back” to the floggers
and his cheeks to the beard-pluckers. The Servant has reached a new level of trust in
Yhwh.

50:8 Yhwh Is His Servant’s Vindicator.

As mentioned above, part of the suffering the Servant endures includes being
subjected to false accusations. The Servant portrays Yhwh as his vindicator, who is at
hand, ready to defend him in a court of law.

50:9 Yhwh is the Servant’s 7D (“Helper/Hero/Warrior”).

Hebrew words based on the root zr often present a problem to the translator. The
first meaning is “help.” In view of the Ugaritic root gzr (“youth,” “warrior”), however,
Hebrew forms based on ‘zr may instead take on a second meaning, namely, “to be
strong,” or a meaning that blends the two related meanings. “The philological possibility

involves the fusion in Hebr. of some consonants that are still distinct in Ug.: an exact

demarcation between ‘helper/help’ and ‘hero, warrior/might’ continues to be difficult

*"Fohrer, Jesaja, 3. 137.
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because of the proximity of meaning . . . which would also explain the ultimate
displacement of any root ‘zr Il by ‘zr 1.”**

Yhwh has fulfilled his promise to be the Servant’s helper/source of strength (e.g.,
49:8). Yhwh’s help has not spared the Servant his suffering, but it has given him the

strength to endure it with patience and even willingness.

I1I. The Portrayal of God in LXX Isa 50:4-11
A.Text-critical Notes and Translation

’ ’ ’ ~ ’ b
* klpLoc * 8Ldwoily poL yAdoooy Toldeloc

100 yroval v kalp® © frike 8¢t elmely Adyov,

*U. Bergmann, “Y,” in TLOT, 2. 872.

*According to Joseph Ziegler (Isaias [Septuaginta: Vetus Testamentum Graecum auctoritate
Societatis Litterarum Gottingensis editum; Vol. XIV; 3 ed.; Géttingen: Vandenhoeck & Ruprecht, 1983]
310-11) many MSS and early Church Fathers (B, O’ [B]-Q™®; L’; 403’; Syp; Eus; Tht), repeat k0prog here
aswell asinvv. 5,7, and 9. For more details, see Wolf Wilhelm Grafen Baudissin, Kyrios als Gottesname
im Judentum und seine Stelle in der Religiongeschichte (4 vols.; Giessen: Topelmann, 1929) 1. 522.
Presumably, the first iteration translates ’JT“IS, the second mm.

°A reads codloc (“of wisdom™).

“Ziegler (Isaias, 310) omits év kaLpd, “in season” since the phrase occurs only in the Alexandrian
miniscules Mss. 26-86 and the Catena MSS 564 and 565. I retain it, however, since I think it is likely to be
original. A later scribe probably removed the phrase, deeming it superfluous. If it is not original, we would
have the improbable situation of needing to attribute to pure chance that a scribe added a phrase that just
happens to correspond closely to the MT’s m:;‘;. (See Blenkinsopp [Isaiah 4055, 318] who proposes that
a scribe “misread [a ‘et for [a ut.”)
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9 ’ s d soe 7 ’ s 5 ’ .
EenKEV MOL TPWL, TPWL EenKEV MOL WTLOV OKOLELV

kUpLog gives me a well-trained tonguef
that [ may know the time when it is necessary to speak a word,
giving me® in the morning, in the morning giving me an ear to hear.

kel 1) Taldeloe kuplov arolyel pov To Wt
b \ \ 9 5 ~ ) o\ 3 ’
€Yw O€ oUK oTeLO®D 0LOE oVTLAEYW.

And "the discipline of kopLoc” opens my ear,
and as for me, I do not distrust or contradict.

® tov VATOV pov dédwka €ic paoTLyac,
Té¢ 8¢ oLaydvac pov eic pamiopete,’
70 8¢ TPOOWTOV oL OVK aTETTPEY
amo aloybvng EUmTuonaTwY”

I have given my back to scourges

%Following the first iteration of mpwi, the Sahidic (or, less precisely, Coptic) translation’s
Vorlage presumably read ¢ 0 mewdedwv (“as one who disciplines™), likely a mistranslation of
21153 or a translation of a variant such as 23 T15R2.

‘I emend the text here following Barthélemy (Critique textuelle, 2. 371), who proposes that the
prefix in the LXX’s mpooédnkev is a corruption of mpwi.

"Literally “a tongue of instruction/learning/discipline/correction/chastisement.” Eugene Robert
Ekblad, Jr. (Isaiah’s Servant Poems According to the Septuagint: An Exegetical and Theological Study
[Biblical Exegesis and Theology 23; Leuven: Peeters, 1999] 136) proposes the translation, “a
chastening tongue.”

®Here I use a participle in order to capture the indeterminate qualities of the aorist. tifnuL +

dative can mean “to give (to) someone” in the sense of “to award someone” or “to assign someone”
(see LSJ, s.v. t(BnpuL).

f’fhEkblad (Servant Poems, 139) proposes “the chastening of the Lord.”

'T agree with Ziegler (Untersuchungen zur Septuaginta des Buches Isaias [ATAbh XII 3;
Miinster: Aschendorffschen Verlagsbuchhandlung, 1934] 127) that the difference between the MT
(“those who pluck my beard”) and the LXX here is probably attributable to the translator’s
unfamiliarity with the word v (“to make smooth,” “to make bare”) or with its specific meaning in this
context.
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and my cheeks to blows,
and my face I did not turn away
from the shame of spittings.

" kal kUpLog Bondéc pov éyevnon,
S Tobto olk évetpammy,
QAL €BMKo TO TPOOWTOV oL WG OTEPENV TETPOV
kol €yror O0tL o0 urn aloyurdad.

And kipLog became my helper;
therefore I was not ashamed,
but rather I have set my face like solid rock
and I realized that I would surely not be disgraced.

B8TL eyyiler 6 Sikondiong pe
Tl¢ 0 KPLYOWEVOG [oL;
GUTLOTNTW WOL e
Kol TG O KPLVOWEVOG UoL;
EYYLOGT® HOL.

He who justified me draws near.

Who is the one who contends with me?
Let him confront me at once.

Yes, who is the one who contends with me?
Let him draw near me.

% {500 KkipLog Ponbel pot-
Tl¢ KaKWOoEL Pe;
) ) ’ ¢ ~ ¢ 3 ’ ’ J
LOOL TOVTEC UUELC WG LpaTLOY ToAolwOnoeabe,
Kol WG 0T KaTopayeToL VIAG.

Behold, kipLoc helps me;
who will harm me?

Behold, all of you will become old like a garment,
and, as it were, a moth will devour you.

iAs Goldingay and Payne (Isaiah 40-55, 2. 215) note, TeAoiwBrioeade is “arguably . . . [simply]
an undertranslation of balah.”



| ) - ’ ’ k
10 Pl év buiv 6 popoduevoc tOV kKipLov;

drovodtw | The pwrfic Tod maldde adTod:

oL TopeLOpeEVOL €V okOTEL OUK €0TLY alTolg GG,
TemolBate €Ml TG OVOUATL KUPLOU
Kol artiotnploacbe éml t¢) Oed.

Who among you fears kipLog?
Let him hear the voice of his Talc.

Those who walk in darkness—they have no light;
trust in the name of kUpLog,
and lean upon God.

11 » \ ’ 3 ~ ~ ’
Ldov TOVTEG LUELG TTUP KOLETE

\ ’ 14
Kol KotLoxVete GAOYQ”
’ m ~ \m ~ \ ¢ ~
mopeveabe T PWTL — Tod TUPOG VPGV
kel Th droyl ) Eexavonte:
S ue éyéveto tadto VUV,
¢v A0TM koLundroeode.

Behold all of you kindle fire
and make a flame stronger.
Walk by the light of your fire
and by the flame that you have kindled.
Because of me, these things happen to you,
in sorrow you shall lie down.

““*This question is inexplicably missing in catenae MSS 87, 91, 309 and 490.

'Evidently, the LXX Vorlage read YWY instead of DY,
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™ MHere the LXX matches both the Syr (s¢heasa ) and the Vg (“in lumine ), both meaning
“in the light.” The Vorlage for all three versions (the LXX, the Syr, and the Vg) was, no doubt 7R3,
It is likely that the translator for each would have seized on a more familiar word, DR (“light”), in an

unpointed text. The MT, however, here probably preserves the original, less common vocalization,

7IR2 “into the flame.”
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B. What kUpLog Says or Implies about Himself
50:10 kVprog Admonishes the Implied Audience to Listen to the maic.

In the Third Servant Song, the maic tells of his persecution through public
humiliation and physical abuse. kUpLog, presumably through the voice of the Prophet,
admonishes the implied audience. Those who fear kUpLog are to listen to the voice of his
Telc even though, as the rest of v. 10 implies, doing so will involve walking in absolute
darkness. They will have no light, but must instead have absolute trust in k0OpLoc.

50:11 kvpLog Will Allow Those Who Do Not Listen to Suffer the Consequence of
their Choice.

To those who do not follow his admonition, kUpLo¢ says, “all of you kindle
(katete) fire.” Tt is clear from the rest of v. 11 that lighting a fire signifies acting in a way
opposed to fearing kUpLo¢ and to listening to his matc. The phrase, “walk by the light of
your fire” (v. 11b) suggests that “lighting a fire” is most likely equivalent to rejecting
kUpto¢ and his melc, in an attempt to live by one’s own lights rather than in the darkness
that accompanies obedience to the maic. Thus we have “. .. an ironic contrast between
these enlightened ones, the il//luminati [v. 11], and those who remain faithful to the
prophetic word, even though in the dark [v. 10].7%

For alert readers/listeners, an allusion to LXX Isa 44:15-16 adds an additional,
and by no means contradictory, meaning to the significance of lighting a fire in 50:11.

As Ekblad observes, Isa 50:11 and 44:15-16 are the only places in LXX Isaiah where

humans are the subject of “to light” (ka{w).* Isaiah 44:15 refers to people “burning”

*Blenkinsopp, Isaiah 40-55, 322.
YEkblad, Servant Poems, 161.
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(kewbovteg) the wood from the trees planted by kUpLog (v. 14) in order to warm
themselves and to cook; the remaining wood is used to make idols to worship as their
gods. Consequently, “all of you kindle fire” (50:11), heard in the context of 44:15-16,
would trigger the image of idolaters, who—although they are caricatured in such
polemical passages against idolatry in DI—are accurately portrayed insofar as they
worship created things rather than the Creator. For the rebels, the consequence of not
trusting in kUpro¢ and not listening to his meic is that they are condemned to live by their
own lights. k0pLog is prepared to let those in the audience do this, even though he warns
them that they will lie down in sorrow.

50:11b Their Lying Down in Sorrow will Come through kiptoc.

That a portion of Jacob/Israel would end up “I[ying] down in sorrow” is not a sign
of weakness or failure on the part of kUprog, their God. Rather, that they should suffer the
consequence of walking by their own lights is part of his plan: everything, in one way or
another, 81" éue éyéveto (“happens because of me”).

C. What the moii¢ Says or Implies about kpLog
kUpLog as a Pedagogue

50:4 kiprog Gives the maic an Ear to Hear and a yAdooov maldeileg (“a Well-trained
Tongue”).

vA®dooav maLdeleg could mean “a chastened tongue™ or “a chastening tongue.”
Both renderings are intelligible. The two meanings in any event are not mutually
exclusive. Opposition to the Servant (v. 6) may well be a result of chastising speech on

the part of the maic, for example, against those who afflict the weary. But the emphasis in
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vv. 4-5 seems to be more on the learning of the maic, more specifically learning when to
speak and when to be silent. Thus, the more likely understanding is that the moic is being
given a trained, chastened, disciplined tongue. Moreover, vv. 4-5 describe kUpLog as one
who gives*' his maic —the intended etymological link with maLdele surely influenced the
translator’s choice of maic over 60dAoc—an “ear to hear” morning by morning.**
50:5 kvprog as Pedagogue Uses Suffering in His Pupil’s Instruction.

Furthermore, it is 1) Tawdeia kvplov (“training/instruction of kOpLog” [see v. 5])

that opens the ear of the maic “to hear.”® That the met¢ has not disobeyed or

“The LXX Isaiah translator may have freely translated Y (“rouse”) with éBnkev (here,
“gave”—see p. 197, n. g) in order to allude to the second Servant Song where forms of tifnut figure
prominently in 49:2 and 6. In any case, the very free translation cannot be attributed to any unfamiliarity
with the Hebrew word on the part of the LXX Isaiah translator. Ekblad (Servant Poems,138) shows that
the LXX Isaiah translator knew the meaning of 7 (note especially how he accurately translates forms in
the hiphil in Isa 41:2, 25; and 45:13).

“In the context of Isaiah, the phrase “an ear to hear” is surely meant to contrast the Servant’s gift
of understanding with the lack of understanding on the part of the people to whom Isaiah is sent and
instructed to say according to Isa 6:9 in both the MT and LXX: ﬁSJ'IllT‘?lSj N7 WM 1]‘29'5§_€j 3.71?3@
WSJ?JW (“Listen intently but you will not discern; look intently and you will not perceive”) and dxofj

arovoete Kol oV [n) cuvijte kKol PAémovtec PAEWeTe Kol 00 un ©dnte (“You shall hear a report and not
understand at all, look intently and not see at all”).
“As Ekblad (Servant Poems, 139) notes, the LXX Isaiah translator seems to have taken some

liberty in rendering the final D‘jﬂ?ﬂ‘?; (“like disciples/well-trained”) in MT Isa 50:4 as the opening of
LXX Isa 50:5 kai 1 mewdele kuplov (“and the training of the Lord™). Note that the translation has no

equivalent for the prefix 2.
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contradicted the training suggests that the mLdelo entails something from which a person
might recoil. The connection between maLdetoe and suffering is taken for granted in the
OT. Inthe OT, just as a good father disciplines his children, so God acts towards those

he loves.** Through the comparison of the suffering of those faithful to k¥pLoc with a

divine madete (the usual LXX translation of 0M2), God is portrayed as neither cruel nor

arbitrary but rather as loving towards and desiring the good for a maic. “In every passage
in the prophets where yasar has been clearly discernible, . . . its basic meaning . . .
relate[s] to the idea of a lesson to be learned or taught.”45

Although the word maidele itself is found only once in LXX Proto-Isaiah (PI) in
26:16, the concept is nonetheless given great weight in PI by the opening “vision” of
the Book of Isaiah, the description of a father’s endless “disciplining” of his children to
no avail (1:2-6), a metaphor for the devastation of Israel. In LXX DI, the word modelo

itself occurs with some frequency: three times within four chapters (in 50:4, 5; and

53:5). The maic willingly submits (v. 6) to humiliation and physical affliction precisely

*That God disciplines his people as a good father disciplines his son is clear, e.g., in both MT and
LXX Deut 8:5. In addition Jim Alvin Sanders (Suffering as Divine Discipline in the Old Testament and
Post-Biblical Judaism [Colgate Rochester Divinity School Bulletin 28; Rochester: Colgate Divinity School,
1955] 112) cites Prov 3:11-12:

TET 12T XD DT YT 2O WS N 03 IN2iN2 pRTON oxmntos 2 mm om

(“The chastening of Yhwh, my son, do not reject and do not loathe his rebuke; for whom Yhwh loves, he
rebukes, as a father the son whom he favors.”) The LXX’s rendition of these verses suggests that
Hellenized Jews considered the infliction of suffering on one’s charges part of a proper training at least as
much if not more than their Hebrew-speaking counterparts:
vig, un OAtympet mondeiog kopiov unde EkADoL VT avToD EheyYOHEVOS OV Yap Ayamd KOPLOG TodeVEL,
paotiyol 8¢ mavto viov Ov mapadéyetar (“My son, do not despise the chastening of kOptog nor grow weary
under his reproof; for kbpiog chastens his beloved, and scourges every son he receives”).

“Sanders, Suffering, 19.

Pdpre, &v OALPeL umiodny cou, v BALPEL Wikpd 1 Taldele cov v (“Lord, in affliction I
remembered you; by little affliction your discipline for us”).
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because it is part of 1 maLdelee kuplov. The malc in effect says, “Through his training,
which includes humiliation and suffering, kOpLog opens my ears (avoilyeL pov To Wte)

that is, he enlightens me.”"’

This is congruent with Judaic thought—and evidently,
Hellenistic Judaism as well, if not more so (see p. 184, note 44)—which took as a given
that suffering is part and parcel of the instruction that leads to wisdom and glory; see,
e.g., LXX Prov 15:33 ¢p6Bo¢ Beod mardelo kel codle, kol apym 60ENG GmokpLOnoetaL
avtf) (“Fear of God is matdeloe and wisdom; and the highest glory will be bought forth
from it” [cf. NETS]). We have already seen that the association of TaLdela with wisdom
is implicit in the Third Servant song’s reference to the opening of the ears of the mulic.
The association of Taldele: with glory—and further development of its association with

wisdom—becomes a theme in the Fourth Servant Song.

50:7 kiprog Helps the maic.

The maic is able to show remarkable forbearance and equanimity in the face of
humiliation and physical affliction because kOproc has become his helper. The strength
and help of the Lord promised in the Second Servant Song (see 49:5, 8) is now evidenced

by the willingness of the maic to endure not only failure (see 49:4) but also persecution

(50:6).

"Thus, Jerome (Commentarium in Esaiam XIV, prol.-1, 4/7 in S. Hieronymi Presbyteri Opera:
Pars I Opera exegetica, 2A Commentariorum in Esaiam Libri XII-XVIIII in Easaia parvula ad adbreviatio
[ed. Marcus Adriaen; CC, Series Latina 73a; Turnhout: Brepols, 1963] 553) translates LXX Isa 50:5 “et
disciplina Domini aperit aures meas” (“and the discipline of the Lord opens my ears”) and comments, . . .
linguam acceperit disciplinae, ut sciret quando deberet loqui, quando reticere” (. . . he accepted the tongue
of discipline, that he might know when he should speak, when to be silent”).
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50:8 kiprog Draws Near, Ready to Vindicate His moic.

One of the ways the mic is persecuted evidently includes false accusations or the
threat of them. The muic portrays kUpLog as present and ready to vindicate him. So
confident is the maic that kUprog will prove his innocence that he challenges his opponents
to go to court and concludes with a taunt: “Behold, all of you will become old like a
garment, and, as it were, a moth will devour you” (LXX 50:9b).

D. A Summary of the LXX Third Servant Song’s Portrayal of kipLog

In the Third Servant Song, kUpLog is portrayed in relationship to the maig, to those
who fear him, and to those who do not. In his relationship to the maic, kOpLog is seen as
allowing him to suffer not out of spite or capriciousness, but as part of the divine
pedagogy. kvpLog, the pedagogue, is intent upon forming his pupil into a disciple who
truly hears with understanding and who is trained in eloquence and, when necessary,
prudent silence. In relation to those who fear him, kUpLog is also a teacher with a simple
lesson: listen to the Servant and, because the darkness will be total, trust in kUproc. To
those who do not fear him, the lesson of k0pLog is stern. Those who do not listen to the
Servant condemn themselves to walking by their own lights and coming to a bad end.

IV. Comparison of the Portrayal of God in the MT and LXX Texts of Isa 50:4-11

*My Lord Yhwh has given me KUpLOG gives me
a disciple’s tongue a well-trained tongue
to know how to help the weary that I may know the time
with a word. when it is necessary to speak a word,
Morning after morning he rouses, giving me in the morning, in the morning
he rouses my ear giving me an ear
to give heed like a disciple. to hear. °And the discipline

My Lord Yhwh has opened my ear, of kUpLog opens my ear,



because for my part, I have not rebelled,
I have not turned back.

My back I gave to those who beat me,
and my cheeks
to those who plucked my beard;
my face I did not hide
from shaming and spitting

’Since my Lord Yhwh is my helper
—therefore I was not ashamed;
therefore I set my face like flint
since [ knew
that I would not be put to shame.

¥The One who will vindicate me is
at hand
Who will arraign me?
Let us have a legal proceeding!
Who is my adversary?
Let him initiate a case against me.

’Behold, my Lord Yhwh is my helper.
Who will declare me guilty?

Behold, all of them will wear out
like a garment;
the moth will eat them up.

""Who among you fears Yhwh
listening to the voice of his Servant?

Let him who walks in darkness
with no light
trust in the name of Yhwh
and rely upon his God.

'"Behold all of you are kindlers of fire,
setting brands ablaze.

Walk into the flame of your fire;
walk into the flaming arrows
that are now burning!
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and as for me, I do not distrust
or contradict.

%I have given my back to scourges
and my cheeks
to blows,
and my face I did not turn away
from the shame of spittings.

’And kipLog became my helper;
therefore I was not ashamed,
but I have set my face like solid rock
and I realized
that I would surely not be disgraced.

*He who justified me draws near.

Who is the one who contends with me?
Let him confront me at once.

Yes, who is the one who contends with me?
Let him draw near me.

’Behold, kipLoc helps me;
Who will harm me?

Behold, all of you will become old
like a garment,

and, as it were, a moth will devour you.

""Who among you fears kipLoc?
Let him hear the voice of his maic.

Those who walk in darkness

—they have no light;

trust in the name of k0pLog,
and lean upon God.

""Behold all of you kindle fire
and make a flame stronger.

Walk by the light of your fire
and by the flame
that you have kindled.
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PFrom my hand this has befallen you: Because of me, these things happen to you,
in a place of torment shall you lie down. in sorrow you shall lie down.

A. Similarities

In both texts, God (presumably through the prophet) admonishes those who fear
him to listen to the voice of the Servant. Both texts imply that doing so will entail
walking in darkness; but those who do so will not be alone. God can be trusted and relied
upon. In both texts, God gives a warning to those who do not heed his admonition.

In both texts, the Servant portrays God as his teacher. God is also the Servant’s
helper in the face of humiliation and physical abuse. Finally the Servant portrays God as
his vindicator who stands near and is ready to prove the Servant’s innocence in the face
of false accusations.

B. Differences

In the warning God gives to those who do not obey the voice of the Servant the
two texts differ considerably. Yhwh expresses anger, in effect cursing the rebels and
telling them to walk into their fire and flames in MT 50:11b. In the end he will punish
them by sending them to their death in a place of torment (MT 50:11c¢). By contrast, in
LXX 50:11b, k0pLog continues his warning with irony by telling the rebels to walk by
their own lights. If they do, they will lose their way and, because of kUpro¢ (that is, only
because nothing happens except because of him), lie down in sorrow. This could be
interpreted literally as “to fall asleep in grief” or, more likely, in the figurative sense, “to
die in sorrow.” In dealing with the rebels, kUpro¢ in LXX 50:11 is portrayed as more

measured than is Yhwh in MT 50:11: there is neither anger expressed nor threat of
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torment. Those who refuse to follow the Servant’s instructions, which are meant
ultimately for the people’s weal and not woe, and instead prefer to follow their own lights
will be doomed to unhappiness or even an unhappy death.

Yhwh has “opened the ear” of his Servant because he has proved trustworthy, he
has not rebelled in the face of humiliation and physical pain (MT 50:5-7). Yhwh treats his
Servant as a disciple, giving instruction daily in the manner of religious instruction in the
ANE (MT 50:4b). Because Yhwh has taught him how to heed as a disciple, the Servant
is able to speak like a disciple of Yhwh, who desires to help the weary through the word
of his Servant (MT 50:4a).

In the LXX, k0prog is implicitly portrayed more like a pedagogue—a
schoolmaster— who trains, educates, and chastises his pupil (meic), using pedagogical
methods which include pain and suffering. Even as those who torment the maic are
rebelling against God and his malc, they are unwitting instruments of k0ptog in his
disciplining and forming his maic. Their abuse is somehow used by kUpLog to “open the
ears” of his maic. Because of his “opened ears,” the maic knows how to speak with a
well-trained tongue, knowing especially when to speak and when to remain silent.

To the degree that MT Isa 50:4-9 and LXX Isa 50:4-9 connect the suffering of the
servant with the “opening of the ear(s)” differently, they also approach theodicy

differently. Analysis of this difference is helped by recognizing that both the MT and
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LXX Isa 50:4-7 use the rhetorical device hysteron-proteron.*® In this device, the reported
order of events is the opposite of that in which they occur.

In the MT Third Servant Song, the key to its theodicy is to recognize that the
Servant’s unjust public humiliation and physical abuse is a test. With the help that comes
from Yhwh (v. 7), the Servant is able to endure unjust suffering (v. 6), and he passes
Yhwh'’s test by not rebelling (v. 5b). Yhwh, having found the Servant trustworthy—
unlike Jacob/Israel, then takes him on as a disciple and “opens his ear” (v. 5a). Yhwh first
teaches the Servant to hear like a disciple (v. 4b). Finally, Yhwh teaches his Servant how
to speak, like a disciple, a word to the weary (v. 4a).

That God would need to conduct a test to discover anything (in this case, test his
moilc to discover his trustworthiness) is hard to reconcile philosophically with an
omniscient God who knows all future events.” Of course, testing human beings can be
different from testing unchanging material objects in that the testing of the former can
have as its purpose strengthening them precisely in the area being tested. Thus, a second
interpretation of the MT’s theodicy of the Third Servant Song might involve testing in a
way that is far from irrational. On this interpretation Yhwh could be seen as testing his
Servant precisely in order to strengthen him (and perhaps secondarily to make that
strength known to the maic and to others—but certainly not to the all-knowing God).

Nevertheless, I propose that the LXX translator saw the possibility of his

philosophically astute Alexandrian readers/hearers assuming the former of these two

I am indebted to Goldingay and (Isaiah 40-55, 2. 208) who point out this rhetorical device in v.
4. In my view the device extends much further.
49Georg Bertram, “mo1deVw,” TDNT, 5. 608.
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interpretations of v. 5b. In order to avoid this possibility, the translator deftly modifies
the theodicy of the LXX text: the pain and suffering of the maic is not a test in the sense
of the means by which kipro¢ might learn more about his maic, but rather precisely the
opposite: the matdela (instruction/education/discipline/chastisement) of kpLog is a tool
whereby the Servant learns. kUpiog allows pain and suffering only in order that the maig
might learn and gain wisdom.

The LXXs starting point in the inverted sequence of the hysteron-proteron
passage, just as in the MT, is the help that comes from God (v. 7). But in the LXX the
help of kOpLog enables the Servant to trust that his suffering has to be undergone
voluntarily (vv. 5b-6): in fact, the suffering is itself part of the maLdela that “opens his
ear” (v. 5a). Because of his “opened ear” the maic is able to speak with a well-trained
tongue and to remain silent at the proper time. In short, his pain and suffering result
ultimately in eloquence and knowing when to speak and when to be silent.

Though the use of suffering in education is increasingly alien in most modern
Western approaches to education, the two were closely connected in both the OT and
Hellenistic worlds. Thus, the LXX text of the Third Servant Song implicitly attempts to
replace an explanation for God’s allowing the just Servant to suffer that was deemed
“irrational” (i.e., God learning through conducting a test) with one that a Hellenistic

audience would find far more congenial.
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V. Summary

Because the LXX text and the MT of Third Servant Song are substantially similar,
there is little reason to suspect substantial differences in the Vorlagen. Although some
differences may be attributable to differences in pointing (see, e.g., p. 199, n. m—m ) or
lack of familiarity with a given Hebrew term (see p. 197, note 1) there are certain
translational choices (assuming that the LXX Vorlage was the same as M) that may be
explained as exegetical Tendenzen affecting the portrayal of God. The question remains:
on the assumption that the LXX Vorlage was substantially identical to M, do the LXX
Isaiah translator’s avoidance of anthropomorphisms and anthropopathisms and his
tendency to portray God in other ways that are more congruent with a Greek
philosophical outlook constitute Tendenzen?

Anthropomorphisms /Anthropopathisms

The translator of LXX Isa 50:11 surely was reading a Vorlage identical to that of

MT 50:11 but translated 713 (“from my hand”) as 61" éué (“through/because of me”).

This may be an example of a Tendenz of the LXX Isaiah translator to avoid

anthropomorphisms, although the translator may have simply construed ¥7712 as an

idiom so common that there was little risk of it being taken as an anthropomorphism. His
goal may have been merely to translate into idiomatic Greek.
Yhwh’s words, “Walk into the flame of your fire,” in MT 50:11 portray an angry

God unlike LXX 50:11 where kipLoc instead says, “Walk by the light of your fire.” The

meaning is ironic; kOpLog obviously wants the implied audience to do the opposite of
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what he says. Although irony is a very human mode of expression, surely here it does
not express wrath. Rather, it is part of God’s reasoning with the rebels, as if to say: “Let
us suppose you do walk by your own lights. This will be the result . . ..” This, too,
seems to be an example of the translator’s avoidance of portraying an emotional God.

A God for a Greek Milieu

The LXX translator of the Third Servant Song avoids portraying God as testing
his Servant, a concept that—taking testing to be a way for God to gain knowledge—
could be construed as “irrational” to a Greek philosophical mindset. Instead, the LXX
text of the Third Suffering Servant Song portrays God as a pedagogue who uses pain and
suffering as a means of training his pupil. Whatever modern audiences may think of such
an approach to pedagogy, an ANE reader/audience would have found it eminently
reasonable that a loving father would subject his son to pain in order to rear him well.
There is nothing metaphysically impossible in the notion that God would do the same to

one he addresses as 0 mal¢ pov.



Chapter Five: The Fourth Servant Song

In this chapter, following the same pattern used in the previous chapters, I begin
with a discussion of the Fourth Servant Song’s delimitation. Next, I offer my own
English translation of the MT pericope, with explanations of my translational choices for
some of the more difficult cases and with evaluations of the major variants noted in the
textual apparatus of BHS. Then I identify the implied speakers and audiences for the
various sections of the pericope. After these preliminary steps, I analyze the portrayal of
Yhwh in those verses in which the implied speaker is Yhwh or in which the implied
speaker directly quotes Yhwh. Finally, I examine the portrayal of Yhwh in those verses
spoken anonymously in the first person plural and not quoting Yhwh. The identity of the
group referred to simply as “we” in these verses is debated among exegetes. Presumably
a single person speaks in its name.

I then take up the LXX text of the Fourth Servant Song: I provide my own
translation with text-critical notes together with an analysis of the implied speakers and
audiences, and of the portrayal of kUproc in the song. Next, I present my translation of
the MT and LXX texts of the Fourth Servant Song side by side and compare and contrast
their portrayals of God. Finally, a conclusion will summarize the similarities and

differences between the two texts.
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I. Delimitation of the Pericope

Most exegetes agree upon the delimitation of the passage traditionally labeled
“the Fourth Servant Song” (including those who disagree with this traditional
designation, following Duhm). The reasons are outlined succinctly by Blenkinsopp: “The
address of a servant of Yahveh [sic]in 49:1-6 and the present passage, in which the
Servant does not speak but is spoken about, both rather abruptly follow exhortations to
depart from the place of exile (48:20-22; 52:11-12). The contextual isolation of 52:13—
53:12 is also emphasized by the apostrophe to Zion that precedes and follows it (52:1-2,
7-10; 54:1-17). !

Isaiah 52:11-12 constitutes a clear exodus allusion. Blenkinsopp, along with most
commentators, sees this passage as addressed to the exiles in Babylon, who, having been
freed by Cyrus, are encouraged to make their new exodus back to Jerusalem.” To
Blenkinsopp, the subsequent reference to the Servant of Yhwh in 52:13 appears abrupt.

There are at least two ways of reading 52:13. Ifit is read as addressed to the
exiles (just as are the preceding verses), the Servant would presumably be someone (or
some group) other than the exiles, since it seems unlikely that the exiles are both being
addressed (e.g., 52:12) and also being referred to as “my Servant” (52:13-53:12) in the
third person singular. Thus, on this way of reading the verse, at a minimum 52:13

introduces a new topic, the Servant, which is continued through the following fourteen

'Joseph Blenkinsopp, Isaiah 40-55 (AB 19A; New York: Doubleday, 2002) 349. For similar
views, see John Goldingay and David Payne, Isaiah 40-55 (ICC; 2 vols.; London: T & T Clark, 2006) 2.
275 and Georg Fohrer, Das Buch Jesaja (3 vols.; ZBK; Zurich: Zwingli, 1964) 3. 160, among others.

*For a different view, which sees the addressees as the new Israel who will go forth in battle from
Jerusalem, see Hans M. Barstad, 4 Way in the Wilderness (JSS Monograph 12; Manchester: University of
Manchester, 1989) 102-5.
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verses. A second way of reading 52:13 is to see the Servant as the exiles (or a subgroup
within the community) who were being addressed in the previous verse. Given this
reading, the exiles, who are the addressees through 52:12, suddenly are spoken of in the
third person singular in 52:13, thus implying a new unspecified audience. In any event,
52:13 involves either a change in topic or a change in addressee. Even clearer is the
change of mood—in the grammatical sense—at 52:13 from the imperative to the
indicative, as well as in the emotional sense from the sustained joy of 52:7-12to a
stunning sobriety that dominates in 52:14-53:10. As for the end of the pericope, this
clearly cannot extend beyond 53:12 because the mood shifts back to the imperative at
54:1 and the series of “apostrophes to Zion” which begin with 52:1-2 and 52:7-10
resumes.’

Is Isa 52:13-53:12 an Integral Unit?

Is Isaiah 53 one unit or two?* The chapter and verse divisions in all modern
versions of Isaiah suggest that 53:1 is the beginning of a new pericope. Indeed, some
scholars argue that 52:13-15 and 53:1-12 are two distinct pericopes. For example, J.
Coppens, H. Orlinsky, and R. N. Whybray consider 52:13-15 a “distinct salvation
»5

pronouncement.

Little clarification of the matter is to be gained from examining the MT MSS:

*Blenkinsopp, Isaiah 40-55, 339.

*As mentioned above, “Isaiah 53 refers to Isa 52:13-53:12.

5 Blenkinsopp, Isaiah 40-55,351. See also Jan L. Koole, Isaiah, part 3, vol. 2, Isaiah 49-55
(trans. Anthony P. Runia; Historical Commentary on the Old Testament; Leuven: Peeters, 1998), “Orlinsky
and Whybray identify the Servant with Israel in 52:13-15 and with the prophet himself in chap. 53. The
arguments for . . . [this] view are not very convincing” (p. 259).
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The Hebrew manuscript tradition shows some variation, but it broadly reflects the
same two possibilities, of treating 52.13-53.12, as one unit or as two. Thus some
MT MSS provide a setuma before 52.13, again before 53.1, and then before 54:1.
1QIs® similarly begins new lines at 52.13 and 53.1, though it also begins and
indents a new line at v. 9, slightly indents the line for v. 10af (v. 10ax had
extended to the end of the preceding line), has slight spaces before vv. 6b and 12,
then begins a new line at 54.1. Other MT MSS treat 52.13-53.12 as one whole,
lacking the setuma at 53.1, while 1QIs" likewise has a space division before
52.13 and none before 53.1. On the other hand, no MT MSS have a petucha at
both 52.13 and 53.12, and none has a petucha at 53.1.°

Nevertheless, there are good reasons for considering 52:13-53:12 (Isaiah 53) a
unified whole.

A strong argument for the unity of 52:13ff, and chap. 53 is the connection of
52:14aB.b with 53:2. The quasi-chiastic correlations between 52:15b and 53:1

are remarkable: U713 @'&5 [‘they have not heard’] is matched by 1IN w5
[‘what we have heard’] respectively; HJJJZDTI [“will understand/contemplate’]
(52:15) is probably matched by "R [‘would/has/can believe’] in 53:1 (43:10,
cf. 28:9, 19); in the same way IR [‘they have seen’] in 52:15 corresponds to

TTD?JJ [‘has been revealed’] in 53:1 (cf. 40:5; 47:3). Perhaps a more obvious
argument against the separation of 52:13-15 from what follows is the close

connection of these verses with 53:11-12. In both stanzas God talks about ‘my

Servant’ in his relationship with the ‘many’ and all emphasis lies on the elevation

which he is granted after his humiliation.’

C. Westermann also notes the chiastic features in Isaiah 53 and the connection
between 52:15 and the following verses, but highlights somewhat different items as well.
Specifically, he observes that 53:2-5 (the poem’s detailed description of the Servant’s

suffering) corresponds to 52:14 (“Just as many were desolate over you [masc. sing.]—so

marred beyond anyone was his appearance, his form beyond [that of] human beings. . .”),

%Goldingay and Payne, Isaiah 40-55, 2. 275.
"Koole, Isaiah III, 2. 259.
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while 53:10b-11a (a description of Yhwh’s exaltation of the Servant) corresponds to
52:15 (“. . . so shall he sprinkle many nations. Concerning him, kings will shut their
mouths; for they will see what has not been told them; they will understand what they had
never heard”). Westermann writes that “what ends vv. 13ff., ‘that which they have not
heard’ (v. 15¢) becomes the introduction to the report. Thus introduced the report proper
begins in v. 2.

Goldingay and Payne note further chiastic features and other connections between
52:13-15 and the following verses: “The third-person verbs beginning in 53.2 are
deprived of an antecedent identifying their subject if chapter 53 is separated from what
precedes. The further reference to the servant’s ‘look’ and ‘appearance’ (53.2, cf. 52.14)
specifically links 52.13-15 and 53.1-12.%

For the above reasons, Isaiah 53 is, in my view, clearly an integral unit. The
intricate use of inclusions is evidence that the poem is not only a unity but also highly
structured and carefully balanced.

II. The Portrayal of God in MT Isaiah 53
A. Text-critical Notes and Translation

T3y SR M
TR T2 NN 1B

$Claus Westermann, Isaiah 40-66 (OTL; Philadelphia: Westminster, 1969) 256.

°Goldingay and Payne, Isaiah 40-55, 2. 275.

*One of the three—most likely the first—of the semantically similar verbs in the second clause
above lacks a counterpart in the LXX. One possibility is that the Vorlage of the LXX may have been
different from that of the MT. If so, which of the two Vorlagen would have been more original? If one
follows the rule lectio brevior praeferanda est, the supposed Vorlage of the LXX would be more original
and the MT an expansion. P. Kyle McCarter, Jr. (Textual Criticism: Recovering the Text of the Hebrew
Bible [GBS; Philadelphia: Fortress, 1986] 90) describes the MT of Isaiah in general as “expansionistic.”
On the other hand, the supposed Vorlage of the LXX may be less original, having been shortened through
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See, my Servant will be wise,b
he will be exalted, and lifted up, and be very high.
D°37 TV WY N2
MR W P
DR ~33n T8

homoiarcton, given that M231 and &f&m have the same opening letter and easily confused second letters.
Still another possibility is that there may have been only one Vorlage for this verse: the Greek translator
may have found its three approximate synonyms unacceptably redundant.

®English does not have a good single-term equivalent for 5”3?@71 which bears a whole range of
meanings from “to be wise,” to “to act wisely,” “to teach,” “to prosper,” and “to cause to prosper.” The
connection among these meanings is shown by M. Sebg in “5 $k! hi. to have insight,” TLOT 3. 1269-
72. Although the NAB, RSV, and NRSV, etc., are correct in translating the term “[he] shall prosper,” I have
chosen to render “he will be wise” because this is closer to the LXX and Vg and because it highlights
important structural features of the passage, as explained below. H. L. Ginsburg (“The Oldest
Interpretation of the Suffering Servant,” V'T 3 [1953] 400-404) suggests that Dan 12:3ab, with its wisdom
reference, is a commentary on Isa 52:13a and 53:11c. R. Bergey (“The Rhetorical Role of Reiteration in
the Suffering Servant Poem [Isa 52:13-53:12],” JETS 40 [1997] 177-88 and Michael Barré (“Textual and
Rhetorical-Critical Observations on the Last Servant Song [Isaiah 52:13-53:12],” CBQ 62 [2000] 8) note
that translating the word ‘?‘3(@72 with an English equivalent having a sapiential meaning serves to highlight

the parallelism between ‘7”3_?@7’_ and both HJJjBIjU (52:15d) and 1ﬂSJ'13 (53:11c¢). Isa 52:13 would then
form an inclusio with 52:15d, thus demarcating the prologue; in addition, 52:13 would also form an
inclusio with 53:11c, thus demarcating the entire poem. Such a translation of ‘7‘3@2 is further supported
by the LXX which translates it, as well as the two previously mentioned verbs in 52:15d (ﬁlljmjﬂ) and
53:11c (ﬁn.‘.ﬂ:;), with forms of ouvinui. Likewise, the Vg renders the three Hebrew terms by words with
sapiential meanings: 52:13 intelleget; 52:15d contemplati sunt; and 53:11c in scientia sua.

Aquila (hereafter ') has émiotnpoviabroetat, “he will be caused to understand”; but o’ often uses
passives for verbs that look transitive but are actually intransitive (Harald Hegermann, Jesaja 53 in
Hexapla, Targum und Peschitta [Giitersloh: Bertelsmann, 1954] 28-29).

¢ Syriac and two Hebrew MSS have a third person singular suffix. The otherwise universally
attested second person singular suffix is to be preferred, however, as the lectio difficilior. A sudden switch
from third person to second person or vice versa is not an uncommon feature of prophetic and poetic
language (GKC §144p).

41QIsa® has "MW, the » of which can be interpreted as a hireq compaginis. The 1QIsa® reading
is possibly more original: a later scribe may have perceived this as a mistake or removed it to avoid
ambiguity. Also, one MS vocalizes the verb as the hophal masculine singular participle of P (used
twice elsewhere in the OT: in Prov 25:26 to describe a spring as “ruined” and in Mal 1:14 as a substantive,
meaning “a blemished, unfit offering”).
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Just as many were desolate over you (masc. sing.)—
so marred® beyond anyone was his appearance,
his form beyond [that of] human beings—

19356 will he sprinkle’ many nations.

“The above translation is traditional, but not without problems. Those who argue for “anointed”
instead of “marred,” e.g., Goldingay and Payne (Isaiah 40-55, 2. 291) ask why the masculine singular
construct nominal form DHWD (literally, “disfigurement of face,” according to BDB) is used instead of the
far more conventional hiphil active participle, N1 (“spoiling™) or hophal participle, AW (“polluted,
damaged, blemished”) if something like “marred” is the intended meaning. They also point out that every
other occurrence of ﬂ?j!ij?; in the Tanakh is related to anointing. The construct form used before the

prepositional form 1 (as in W’§{;) is not uncommon in “elevated (prophetic or poetic) style” (GKC §130a).

In short, they propose translating nm@irg as the construct form of 7Y (“an anointing”) and translate the
phrase “. . . so his appearance is anointed beyond that of any other human being.” In a similar vein, 1QIsa®
renders MTYUR, which, following D. Barthélemy (“Le grand rouleau d’Isaie trouvé prés de la Mer Morte,”
RB 57 [1950] 530-49, here 546-47), could be translated as “. .. so I anointed his appearance . . .” as
opposed to taking the hireq as a hireq compaginis (see n. d).

Barthélemy’s as well as Goldingay and Payne’s proposals are not without problems. Although
HALOT gives “anointing” as its first definition, BDB defines the noun ﬂUtLj?; only as “ointment” or
“consecrated portion.”  Furthermore, in this verse, the only possible object of anointing is 1R (“his
appearance, his visage, his countenance”). Nowhere else in the OT is someone’s appearance, visage, or
countenance “anointed.” (It may be replied, on the other hand, that nowhere else is a person’s appearance
said to be “ruined/disfigured” either.)

Perhaps the strongest argument against the rendering “anointing” is that the versions evidently
read the word as related to MY rather than MUMA. The unusual MT vocalization can be dealt with without
changing the consonantal text: as mentioned in the previous footnote, some, including the editors of BHS,
propose simply revocalizing it as a hophal participle (cf. Mal 1:14 nnwr:)

Finally, however, it remains possible, as Goldingay and Payne (Isaiah 40-55, 2. 292) suggest,
following W. H. Brownlee and J. Koenig, that the word is intentionally ambiguous. Such ambiguity would
not be incongruent with the rest of the poem, in which the Servant’s suffering (“ruin/disfigurement”) leads
to the taking away of sin, a priestly (“anointed”) role in the Tanakh.

"The literal meaning of M1 is “he shall sprinkle.” It is well attested in MSS, including Qumran
Isaiah texts, and this translation is supported by the Vg, iste asperget, and the recensions of both o’ and
Theodotion (hereafter 8"): pevtioel. Furthermore, the Syr has the semantically related verb, s (“to
purify”). The reading goes back at least to 100 B.C. as attested by 1QIsa® (for the dating, see Emanuel Tov,
Textual Criticism of the Hebrew Bible [2™ rev. ed.; Minneapolis: Fortress, 1992] 106). The reading is said
to be problematic (Blenkinsopp, Barré, et al.), because the object of the verb in Hebrew is supposedly
always elsewhere a liquid (water, blood, oil), and the liquid is sprinkled “on” (‘73.7) something or someone.
One OT exception, Lev 4:6b, however, shows that this “standard” usage was not the only possibility:
W7P7 DDWB RTIN 717’ ’355 oMmaye SJ:W D"ﬁ e 7T71 (“And he shall sprinkle the surface of the
sanctuary curtaln with blood seven times before the Lord”) Note that here the direct object indicated by
the direct object marker, MR, is WIPT N292 "2 (“the surface of the sanctuary curtain™) and the liquid

being sprinkled (“the blood”) is preceded by 11 (“with”).
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Concerning him, kings will shut their mouths;
for they will see what has not been told them;
they will understand what they had never heard.
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Who has believed what we have heard?
The arm of Yhwh—to" whom has it been revealed?

Must the direct object of sprinkling be a thing, as in the example of Lev 4:6? There is no evidence
that the direct object could not also be a person or persons. The hiphil of 1% is used in the context of
consecrating persons (Exod 29:21 and Lev 8:30) and purifying persons (Lev 14:7; Num 8:7; 19:18, 19).

In short, since there is no reason to doubt that “many nations” can be the direct object, or to think
that the liquid used needs to be specified, there is no need to seek another meaning beyond the widely
attested OT gesture of sprinkling.

Support for this reading is also offered on different grounds by Johannes Lindblom (The Servant
Songs in Deutero-Isaiah: A New Attempt to Solve an Old Problem [LUA N.F. Avd. 1, Bd. 47, Nr. 5;
Lund: C. W. K. Gleerup, 1951] 41). He argues from the fact that 7" D and °"" D (= I-nun and I-yod)
verbs are often closely cognate, that ) and T are also closely cognate. These verbs are preserved in
two names in the OT: DR Ket. DRI (Jeziel) in 1 Chr 12:3 and 7™ (Izziah) in Ezra 10:25, meaning “he
who is besprinkled by God” and “he whom Yhwh has purified,” respectively. The stems evidently were
transitive with personal objects. Martin Noth, in a letter to Lindblom concerning this passage, opines that
the Masoretes certainly had “sprinkle/besprinkle” in mind, although he questions whether this was the
original consonantal text (see Lindblom, Servant, 41, n. 60).

The common alternative, “he shall startle” (so the RSV, NRSV, and NAB), reads the MT as a
causative form of an otherwise unattested verb 17, cognate with the Arabic nzw (“to leap”). Such a
meaning is suggested nowhere else in the OT by the Hiphil of 717). Although this rendering would correlate
loosely with the LXX’s aupaoovtal in meaning, the LXX has “many nations” rather than “he” as the
subject.

£]1QIsa” has 5&, which is probably to be rejected in favor of the otherwise universally attested and
more ambiguous reading cited above.

"Other possible translations include “concerning whom,

EEINT3

against whom,” “because of whom,”
etc. o', 8', and Symmachus (hereafter o) translate ’D"?S_J as éni Twe (“on [or upon] whom™). In support
of the above translation, Christopher R. North (The Suffering Servant in Deutero-Isaiah: An Historical and
Critical Study [2™ ed.; Oxford: Oxford University Press, 1963] 229) notes that 55_.7 can have the same
meaning as 5&, but with a more forceful nuance (see, e.g., 1 Sam 1:10; 1 Kgs 22:43). Read in connection
with Isa 52:10: . '

IO NN DX PINTOENTOD W) S0 Y TR IR M Aen
(“Yhwh has bared his holy arm to the eyes of all the nations, and all the ends of the earth will see the
victory of our God”), the above meaning seems clear.
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? He grew like a shoot before him,
like a root out of arid ground.
He had no form,
no splendor that we could see,
no appearance that we should desire him.
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iAccording to Goldingay and Payne (Isaiah 40-55, 2. 299), elsewhere in the Tanakh the feminine
equivalent of P_Jﬁ’ is far more common; presumably, the author uses the masculine to apply it more
explicitly to the Servant (masculine). The ordinary meaning is “young boy.” Thus, the LXX (ratdlov), o’

(1101 dpevov), 6 ' (BAdCov), and Syr (s¥&al)) all translate with words referring to a child. Whether

“suckling child” is actually intended, however, is thrown into question by the verb 53_.72 (“to grow”), which,
according to Goldingay and Payne, is used elsewhere of plants but never of human beings. The Vg’s
virgultum and Tg. Isa.’s ]’:?D‘?D: (“like sprouts/blooms”) also support the above translation. If the
reference is to “a plant,” the etymology suggests a “sucker,” i.e., a shoot from a plant’s root rather than
from its stem (cf. Isa 11:1). Perhaps the poet had a double entendre in mind.

IBHS proposes WJ‘_J@‘? “before us,” without offering textual evidence for this reading. Barré (“Last
Servant Song,” 12) claims that 1QIsa® reads 1]]55, which looks quite plausible to me from the photograph
of 53:2 (see The Great Isaiah Scroll [1QIsa®]: A New Edition [ed. Donald W. Parry and Elisha Qimron;
STDIJ 32; Boston: Brill, 1999] 88). The transcription given by the editors, however, after having checked
the reading against enhanced computer negatives, is 1785, Whatever the reading of 1QIsa®, I retain the
MT reading as the lectio difficilior.

¥ Barré (“Last Servant Song,” 13) suggests that the following waw originally was the ending on
the preceding form 17172) “we held him in no esteem,” both here and in the repetition of the verb later in
the verse.

'1QIsa® has 1711123, i.e., the qal wayyigtol, first person common plural, with a third person
masculine suffix. The BHS reading, however, is supported by the weight of the MT MSS, the LXX, and the
Vg.



3 He was held in contempt and forsaken by people,
a man of pain and experienced™ in suffering,”
as one from whom people hide their faces,’

held in contempt, and we held him of no account.
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* Yet as our sufferings that he carried,
our pains that he bore.

We accounted him hurt,
smitten by God, and afflicted.
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> But he was pierced because of our transgression,
crushed because of our iniquities.
The chastisement of our peace was upon him,
and by his scourging® we were healed.
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"The active participle would be an easier reading, but the passive participle of the MT can be

translated as “experienced” (see, e.g., Deut 1:13).

"Although ’5?‘! is often translated “sickness,” the word can have the broader meaning of
“suffering,” as is evident in Prov 23:35; Qoh 6:2; 2 Kgs 8:29; 1 Sam 22:8; Cant 2:5; and passim.
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°According to John L. McKenzie (Second Isaiah: Introduction, Translation, and Notes [AB 20;
Garden City, NY: Doubleday, 1968] 131), “[I]n ancient belief it was dangerous to look at one who was an

obvious object of divine anger.”

P Some MSS, and the presumed Vorlagen of the Syr, and the Vg repeat the third person singular
masculine independent pronoun X177 as in v. 4a. As the lectio brevior, the MT is likely the more original.

q ﬁnj;-}?j is a singular noun, literally, “his stripe/wound.” Here it is possibly used as a collective,

meaning “his stripes” or, more idiomatically, “his scourging.”
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® All of us like sheep went astray,

each turned to his own way;

and Yhwh visited upon him the iniquity (and its consequences’) of us all.
'IJL’J NI !DJJ 7
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7 He was hard pressed, yet® he was submissive,
and he did not open his mouth;
like a sheep that is led to slaughter,
like a ewe that is silent before her shearers,
he did not open his mouth.
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¥ After detention and after’ judgment he was taken away;

" English does not have a good single-term equivalent for ]13.7, which connotes not only “iniquity”
but also various of its consequences, i.e., “guilt” and “punishment.”

* Some translations (e.g., KJV, NRSV, NJB, RSV etc.) render “and he was afflicted.” Barré (“Last
Servant Song,” 16) and others comment that “if the verbs were correlative one would not expect Aii* before
the second verb.” Thus the meaning of MV X171 is more likely “yet he was submissive.”

'1QIsa® has 1Y, “his people.” The final consonant of the word in 1QIsa’ and 4QIsa’ is difficult to
discern; it could be a waw or a yod. The MT, “my people,” is to be preferred as the lectio difficilior.

“According to Joiion §103 f, this is a rare poetic pausal form of 1.

"There are, of course, other possible translations of min. The above is based on context. See Barré,
“Last Servant Song,” 17.
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as for his generation" who would be concerned?
For he was cut off from the land of the living.
Because of the transgression of my people, he was afflicted.
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? He was given ”his grave among the wicked,
and with a rich man, for his death, *

“The meaning of ﬁjﬁ’r'ﬂ&_j is far from clear. One alternative to the above translation is “his
dwelling” (ibid.; cf. Isa 38:12). Another alternative is proposed by Mitchell Joseph Dahood (“Isaiah 53:8-
12 and Masoretic Misconstructions,” Bib 63 [1982] 566). He states that “the separative force of ’ef is
gradually being recognized (cf. Gen 49:25; 6:13; 2 Chron 24:23 and Isa 7:17)” and proposes the translation
“. .. and of his generation who gave him a thought?” McKenzie (Second Isaiah, 130) suggests emending
the text from ﬁ\ﬁ to ﬁ:T'l (“his case”). Although this is an easier reading, it is not supported by the MSS
or the versions.

*McKenzie (Second Isaiah, 130), among others, proposes emending the text from W’Y\L_?S{ to
U7 Y (“evil-doers™). This emendation is not supported by any of the MSS or versions.

Y1QIsa® has 1NIM2, or “in his death” (or “his high place” [!]; see below) with the full spelling
characteristic of 1QIsa®. This reading is supported by no other witness; the above reading is more difficult
and therefore likely to be more original.

“According to Barré (“Last Servant Song,” 21) this is a verb with an impersonal subject “literally
‘one gave’= ‘and it was given.”” Cf. Ezek 21:16aa ﬂl‘gﬁfg5 H_/DR 151 (“It has been given to be polished,”
TNK).

*Literally: “in his deaths.” Although NT refers to “the second death” (e.g., Rev 20:6), exilic
Judaism, so far as [ am aware, had no concept of a person undergoing more than one death.

There are several possible solutions. First the reading could make sense taken at face value if the
servant is a collective figure, e.g., Israel, although the combination of the collective singular (“his”) with
the plural (“deaths”) is somewhat awkward.

Second, this could be an abstract plural (GKC §124a) or a plural of amplification (GKC §124e)
which would be translated simply by the singular as we find in the LXX avti tod Oavartou (“for his death™)
and the Vg pro morte sua (‘“for his death”). (The Tg. Isa. gives &!jﬁ?:;, “in the death.”)

Third, the above text could be corrupt. The Vorlagen of the LXX and the Vg may have had iniz,
“in his death,” but it would be hard to account for a later scribe’s adding a yod. A possible explanation
follows: 1QIsa® has M2, or “in his death” (or “his high place” [!]; see below) with the characteristic full
spelling. It is possible that the first waw of this reading was misconstrued as a yod (a common graphic
confusion) and then transposed with the taw.

ob VBT can mean “took delight,” but this meaning is not consistent with the context of DI (see
discussion below in section C).
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he will see offspring and length of days.
The will of Yhwh will be effective by his hand.
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' But Yhwh willed® to crush him severely.
If he® should offer an’asham,

he will see offspring and length of days.
The will of Yhwh will be effective by his hand.
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CCD’fL_JD is either: (1) second person singular, i.e. “if you put/make/appoint” or (2) third person
singular feminine with referent ﬁ!ﬁ;:]_, i.e., “if his soul puts/makes/appoints/ offers.” The first possibility is
unlikely because the referent would either be Yhwh or the Servant, who are both referred to in the third
person in the same verse. Finally, the referent could be the audience addressed in the singular or an
individual within the audience. But who besides Yhwh or the Servant could designate or make the
Servant’s life a sin offering? This leaves us with the second possibility: the subject is third person singular
feminine, that is ﬁWB:J_ “his soul.” The verb, D‘WQ is in the qal, so there is no question of a reflexive
meaning. Given that DU is a transitive verb with 10DJ as its subject, its only possible object, by process
of elimination, is “an ‘asham.” As will be argued below, WE}J_ here has nothing to do with “soul” in the
modern sense, but utilizes language typical of Leviticus and refers to an individual. Thus, here it is best
translated simply as “he.”

4T have chosen to leave D@?S untranslated because it has a quasi-technical meaning in Leviticus
and Numbers in which it normally refers to the sacrifice of either a ram, or a lamb (plus grain and oil) if the
guilty party cannot afford the former (see Lev 7:1-7; 14:21; 19:21; and Num 5:7-8). Most English
translations render “sin-offering,” which does not necessarily convey the idea of animal sacrifice.

“The LXX, 1QIsa®, and 4QIsa’ all have an additional word, “light,” evidently as object of “see.”
The MT is to be preferred as the lectio brevior. Although the LXX and 1QIsa® read the word “light” as the
object of the verb “see,” it is not attested in the other MSS or the versions. Since “see” is a transitive verb
in Hebrew as well as in English, the reading in the LXX and 1QIsa® is easier, and therefore likely to be a
scribal emendation. (Conversely it would be difficult to explain why a scribe would leave “light” out.)
Emanuel Tov (The Text-Critical Use of the Septuagint in Biblical Research [Jerusalem Biblical Studies;
Jerusalem: Simor Ltd., 1981] 156) suggests that the Qumran texts and the Vorlage of the LXX may reflect
a gnostic tendency. Likewise, Francis James Morrow (“The Text of Isaiah at Qumran”[Ph.D. diss.,
Catholic University of America, 1973] 143) points out the importance of light to the sect(s) associated with
the Qumran scrolls, who in some instances called themselves 7R 12, “Sons/Children of Light.” In my
view, “seeing light”—even in a metaphorical sense—is an idea so common (see, e.g., [sa 9:2) as hardly to
necessitate such elaborate surmises.
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"Because of his travail he shall see, he shall be satisfied.”
By his knowledge® my servant, the just one, will justify the many,"™
and their wrongdoing and its consequences he shall bear.
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The RSV has “He shall see the fruit of the travail of his soul and be satisfied.” This is a possible
translation, although it does not account for the 12 of 5?33.7?3 Perhaps the form could be taken as a
partitive: “He shall see some of the fruit of his soul’s travail. . . .” The NRSV and NAB both have “light” as
the object of “see” (see preceding note). The NAB is free in its translation of SJ:KD‘ as “in fullness of
days.”

#Some translations (e.g., NRSV) take ﬁm;w_:; as the end of the first sentence of the verse.
However, reading ﬁm;w_; as the first word of the second sentence, as above, is more consistent with the

MT and 1QIsa”. The latter prefixes ﬁm;w_; with a waw, thereby unmistakably construing it as the first word
of the second sentence.

"The lamed as a prefix normally functions as a preposition, although in some cases it serves an
object marker (GKC §117n). The Vg evidently construes the lamed in D’:ﬁ_? as one of those instances
(multos [“the many”]), as do the LXX, o, 6, and ¢’. All the major English translations take “the many” as
the object of the verb P73,

If the /amed is taken as a preposition, two possible translations emerge:

1. My Servant will vindicate the just [one] to/for the many.

2. The just one will vindicate my Servant to/for the many.
Sentence 1 could mean (a) “My Servant will act as a just judge for the many.” Or if “the just one” is taken
to be Yhwh, it would mean (b) “My Servant will vindicate Yhwh to the many.” (The latter seems contrived
since the speaker is Yhwh and he would be referring to himself in the third person.) Sentence 2 could
mean, “Yhwh will vindicate my Servant to the many.” (This seems contrived for the same reason. It
would be a likely possibility if the final yod were emended to final waw—a case of a common graphic
confusion—thus reading “Yhwh will vindicate his Servant to the many.” In this case the speaker would
remain the same as in the previous verses.) la and 2 (with the emendation) seem to have equal claims as
possible translations.

Two further possibilities remain: “My Servant will vindicate the just one (himself) to the many.”
Or “The just one (i.e., the Servant) will vindicate my Servant [himself] to the many.” These two renderings
amount to the same thing. This is essentially the solution offered by Goldingay and Payne (Isaiah 40-55, 2.
325-27) who take the verb as a hiphil internal causative. In my view, however, it seems contrived to have
the same person referred to as “my Servant” as the subject and “the just one” as the object—or vice versa.

Thus, the traditional translation given above seems the most probable because it follows the
versions in reading “the many” as the object. The somewhat unusual use of the 5 here might be explained
as follows: the subject and object of the clause in question are difficult to ascertain. Perhaps since poetry
generally eschews N\ as an object marker (indeed, with the notable exception of 53:6b, the word always

means “with” in this poem), there was a stylistic reason to use the 5 instead.
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12 Assuredly, I will give him a share in the many?,
and with the multitudes™ "he will divide spoil,"
"inasmuch as™ he exposed himself ™ to death
and was numbered among rebels,
whereas the sin of many he carried
and for those rebelling he will intercede.

1QIsa™ have YR (“sins”). The plural is also attested in the LXX, duoptioc. Nevertheless, I
retain the MT sg. reading of RO as the lectio difficilior.

9iAlthough many modern versions take 0°272 to mean “with the great ones,” the Vg ([dispertiam]
ei plurimos) and the LXX ([kAnpovopnoet] moAlolg), as well as 8" and o’ ([uepLd adt6] &v morrolg), favor
the above translation. The use of “the many” instead of “the great” is also consistent with my translation of
027 in 52:14, 15; and 53:11. The word 227 is governed by 2 because it is the object of a verb
connoting authority (see GKC §119k.)

“The pair 227 and D238V in the sense of “many” and “mighty,” occur together with some
frequency in the Deuteronomistic History and in each case describes the nations to be dispossessed by
Israel (Deut 4:38; 7:1; 9:1; 11:23; Josh 23:9). Even in that combination, the connotation of “mighty” seems
to be “mighty on account of quantity” and only secondarily—as a result—"“mighty” in a military sense. In
the two other uses of the word in Isaiah, i.e., 8:7 and 60:22, the connotation is clearly “mighty on account
of quantity.” To translate 238V7NXY “and with the mighty” is, in my view, misleading because in
contemporary usage “the mighty” implies “powerful people” or “ones who are mighty,” i.e., “mighty” in a
political, military or even possibly a spiritual sense.

Eor an analogous example of 5?@ P‘?I‘T‘ meaning “he will divide spoil,” see Gen 49:27.

M According to HALOT, WX NN here means “inasmuch as™ (cf. Num 25:13 and Deut
21:14).

"Literally, “he made himself naked.”
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B. Implied Speakers and Addressees
It is clear for various reasons that Yhwh is the implied speaker in Isa 52:13-15

and 53:11-12. Although there is no explicit indication that Yhwh speaks in 52:13, this

can be presumed because its term *13Y is clearly used by Yhwh as the speaker in 41:8

and 9; 42:1 and 19; 44:2; 45:4; and 49:3. Granted then that Yhwh is the speaker in 52:13,
there is no indication of a change of speakers in 52:14-15."°

At the end of the poem, if 53:12 is spoken by Yhwh, so is 53:11, as is evident

from the recurrence of the term *712Y there. There is no reason to posit a change of

speakers in 53:12, as the content makes clear. Thus, I attribute 53:11-12 as a whole to
Yhwh as the speaker.

The remaining verses, 53:1-10, are usually construed as spoken by a group or an
individual speaking in the name of a group because of the numerous occurrences of first
person plural verbs. I favor the latter interpretation for two reasons. First, as
Blenkinsopp suggests, the segment has the air of a eulogy with a personal, empathic
quality that is easier to imagine coming from an individual than from a group. '’ Second,

this interpretation permits the sudden appearance of a first person singular suffix in v. 8

("D, “my people”) to be construed simply as a way of adding personal emphasis to the

'%Although it is possible that Yhwh is the speaker in 53:8 because of the first person singular
suffix of MY, this would be an awkward interjection in a narrative in which the speaker refers to himself in
the first person plural. Therefore, it seems more likely that 53:1-11 is spoken by an individual in the name
of a group. In this one instance, the individual uses the singular instead of the first person plural.
Moreover, it is quite possible that the correct reading is MY, as attested in 1QIsa®. The confusion of yod

and waw is common, as has been previously noted.
"Blenkinsopp, Isaiah 4055, 351.
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speaker’s identification with “the people” rather than as an awkward interruption by
another speaker.

I have chosen to discuss what Yhwh says or implies about himself under a
different heading from that under which I discuss what the “we” say about Yhwh. On a
purely literary level, the poem has the elements of a drama, at least insofar as various
speakers are speaking different lines. Verses 52:13-15 and 53:11-12 constitute a
prologue and epilogue, respectively. Although in my view Blenkinsopp’s claim about the
speaker and the circumstances of 53:1-10 goes beyond what the text itself warrants, his
basic observation, that the middle section is presented not as a divine oracle but rather as
112

an interpretation of the Servant’s suffering, is valid and insightfu

C. What Yhwh Says and Implies about Himself

52:13 Yhwh Points Out (77377) His Astonishing Promise of His Servant’s Exaltation.
Although the term 1377 in 52:13 echoes 42:1, the situation in 52:13 is different:

the Servant has already been introduced. Here 1317 refers not to a person but to a

statement. In other words, Yhwh is not pointing to the Servant but rather alerting the

addressees to the significance of the statement he is about to make concerning him. “The

‘Aufimerksamkeitserreger’ (T‘I)JTT now no longer applies, as it did in 42:1, to the personal

2According to Blenkinsopp (Isaiah 40-55, 350), “[w]hat the body of the poem [53:1-10] gives us
is an interpretation by a convert to the Servant’s person and teaching, offered either in his own name or
that of the group to which he belongs.”
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presence of the Servant but refers to the immediately following 5951971 Yhwh reveals

the future exaltation of his Servant. '* That he does so at the beginning of the poem
suggests that the exaltation of his Servant is the lens through which the poem is to be

read.

In Chapter Two, I discussed the use of *7131 as it pertains to the Servant Songs in

general. The following verse (52:14), however, begins to reveal two aspects of Yhwh’s

use of the term 713Y which are peculiar to the Fourth Servant Song. Although Yhwh in

other passages in the Tanakh allows his other “servants” to suffer while accomplishing
his plan, in this poem Yhwh—in an unprecedented, even unique way—not only permits
but seems to “use” the Servant’s submissive and silent suffering as the very means
whereby his plan is accomplished. Furthermore, the plan that this Servant is to
accomplish is not merely on the level of history, nor is it primarily for the temporal

benefit of Israel (for example, bringing about a new political situation for the people). In
contrast to the role of those others referred to as "IDSJ in the Tanakh, if there are political
or temporal implications to the Servant’s mission, they are not specified.

In 52:13, the reader/hearer is left to wonder whether Yhwh is merely foretelling

the Servant’s exaltation or promising to bring it about. The verb N@N has an ambiguity

BKoole, Isaiah I1I, 2. 264. See also Goldingay and Payne, Isaiah 40-55, 2. 288.

“Throughout the entire poem, the main clauses of the verses in which Yhwh speaks have verbs in
the yigtol. Theoretically, these verbs could be translated by other tenses, but the future tense seems most
plausible and is found in all the major English translations.
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that leaves open the possibility that the Servant’s exaltation will be somehow ‘“his own”
doing.

The three verbs give ascending and cumulative definition to the result of the

servant’s acting with insight: he will arise (ingressive, suggesting the beginning

of a process), exalt himself (niphal, suggesting his personal involvement), and

thus finally be high (stative)—indeed, very high. While the LXX renders the

three verbs by two passives (Aq, Th, Sym by three passives), the Hebrew verbs

may as easily suggest the servant’s achievement. He is acting, not being acted
5

on.

This argument, however, is dependent upon the interpretation of the niphal of X2

as reflexive. Since, however, this verb form can also be interpreted passively, as do the
LXX (0ywbnoetar) and the Vg (exaltabitur), the question must be considered open.
52:14-15 Yhwh Will Reveal an Unheard-of Plan to Kings and Nations to Purge

Many Nations of Their Sins though his Servant, Granting Them Sight and
Understanding.

Yhwh is presumably still the speaker. Again he speaks of the Servant. He
further describes the exaltation of the Servant, but not before describing the extreme
humiliation that will precede this. The reason for the Servant’s marred appearance and
the negative reaction of “many” is not given. “So will he sprinkle many nations” refers
in my view to the Servant’s quasi-cultic role, which is later developed in the MT form of
the poem (see especially 53:10b). The kings’ shutting their mouths may well be “a sign

of awe and honor.”'®

“Goldingay and Payne, Isaiah 40-55, 2. 289.

"®Edward J. Young (Isaiah 53: A Devotional and Expository Study [Grand Rapids: Eerdmans,
1953] 21) notes a parallel with Job 29:9-10. Inv. 9, Job speaks to Yhwh, recalling the respect he used to
command in his community: Dﬁfb% m ﬂ:_ﬂ D’f-??;; 1BY 0™ (“The chief men refrained from
speaking and covered their mouths with their hands” NAB).
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Although he says nothing explicitly about himself here, Yhwh implicitly asserts

that his plan with regard to the Servant will not conform to human expectations. In fact,
Yhwh’s plan involves something of which kings and nations have never heard, things that
have never been reported to them. Again implicitly Yhwh reveals that through his
servant he will purge'’ many nations of sins and give kings and nations sight and
understanding. That Yhwh reveals his glory to kings and nations—especially through his
mighty deeds on behalf of Israel—is found elsewhere in the Tanakh (e.g., Deut 28:1; Ps

72:17) but the explicit promise to the nations of the gifts of sight and understanding (gifts

not traditionally associated with the 8¥2) and the implicit promise of the purgation of

their sin is promised only in Second Isaiah. Interestingly, sight and understanding are
also two of the rewards promised the Servant (see 53:11 for an exact parallel to “sight”
and 52:13 for a close parallel to “understanding”).
53:11a Yhwh’s Recompense to His Servant

Yhwh speaks again in the closing section of the poem. Isa 53:11 speaks of
Yhwh’s rewarding the Servant’s suffering with sight and satisfaction. The parallelism of

“he shall see” (53:11a), Yhwh’s first word in this concluding section, with “my Servant

' An example of the connection between “sprinkling” and “purging” is seen in Ps 51:9:
RN I0Wm 0220 TN 21N TN,
“Purge me with hyssop and I shall be clean; wash me and I shall be whiter than snow.”

Although the Hebrew does not use the verb mm here, the LXX and Vg do use verbs meaning “sprinkle”; the
Vg renders asparges [sic] me (Biblica Sacra iuxta Vulgatem Versionem, editionem quartam emendatam
[ed. Roger Gryson; Stuttgart: Deutsche Bibelgesellschaft, 1994]). The LXX has pavtieic pe. Hyssop, a
plant used in sprinkling rites, appears as an ablative of instrumentality in the Vg, hysopo, and as a dative of
instrumentality in the LXX, boowmy. Another example occurs in Ezek 36:25: “I will sprinkle clean water

upon you, and you shall be clean from all your uncleannesses, and from all your idols I will cleanse you”
(NRSYV).
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will be wise” (52:13), the initial statement of Yhwh in the opening section, is one of the
many chiastic elements in the poem.

The verb “see” is normally used with an explicit object. It can, however, also be used

in instances where the object is implicit. What, then, will the Servant see? The iTRT? of
53:11 echoes 52:15°s IR, the third person masculine plural gatal of the same verb. The
object of W7 is Dﬂ? 759'&‘7 '\W&, this suggesting something altogether unexpected.

The text does not specify that the object of sight is the same for “kings” (52:15) and for

the Servant. It is safe to infer, however, from the immediately following verb J ;W‘ (“he

will be satisfied”), that his seeing will constitute part of a more-than-sufficient
compensation for the Servant’s suffering.
53:11b Yhwh’s Plan Calls for the Justification of Many through the Servant.
Yhwh’s plan entails the justification of “the many.” The exact meaning of “the
many” is not clear from the text of the Fourth Servant Song and remains a disputed
question. If the Servant is Jacob/Israel, “the many” seemingly would have to include
some or all Gentiles. If the Servant is an individual or a subset of Jacob/Israel, Gentiles
are not necessarily included. All that we can say with certainly is that “the many” would
have to include others besides the Servant. To say more is to enter into a discussion
beyond the scope of this dissertation. What can be asserted about the portrayal of Yhwh
if we set aside the questions of the identity of “the many” along with the question of the

identities of the Servant and the “we’?



214

To analyze what Yhwh says in 53:11b, it is necessary to note the context which
includes several assertions made by the “we” (A fuller discussion of what the “we” say
and imply about Yhwh is provided in section D below.) The “we” assert that the
Servant’s sufferings are the consequence of their sins (Isa 53:5a and 8bp) according to
Yhwh’s design (v. 6¢). Orlinsky’s assertion that Isaiah 53 says nothing more than this
would be sustainable were it not for further assertions made by both the “we” and
Yhwh.'®

In Isa 53:5b, the “we” go further in stating that the Servant’s sufferings are not

only the consequence of their sin but also that his sufferings result in “our peace”

29135% and that “by his scourging we were healed” (ﬁJ?'N@jJ IN72M2%). Whybray

has shown that this need not imply anything more than that Israel’s recovery from the
catastrophe of exile was at the expense of the suffering of a righteous individual."” (The
same could be said of a righteous group.)

In Isa 53:11b, however, Yhwh clearly seems to be saying something more. The
Servant is linked not only to the healing and peace of the “we” but to the justification of

“the many.” What links the Servant to the justification of “the many” in Yhwh’s plan is

" According to Harry Orlinsky, the link between the suffering of the Servant and the justification
of “the many” need not be read as a full-blown theology of vicarious atonement. Orlinsky (Studies on the
Second Part of the Book of Isaiah: The So-Called “Servant of the Lord” and “Suffering Servant” in Second
Isaiah [VTSup 14; Leiden: Brill, 1977] 56) asserts that “all our text says is that the individual person,
whoever he was, suffered on account of Israel’s transgressions,” and “no inkling of vicarious suffering
obtains in Isaiah 53...” (ibid., 59).

PR.N. Whybray (The Second Isaiah [OTG; Sheffield: JSOT Press, 1983] 78) rejects the traditional
interpretation of the Servant’s role as that of vicarious suffering: “[His] suffering, as in the case of other
prophets, was the consequence of the nation’s sin, for it was the nation’s plight which had made his
prophetic activity necessary. At the same time it could be said that his sufferings led to their restoration to
‘wholeness’ or their ‘healing’—that is to their release from exile: for had he not persevered in his
dangerous word at the risk of suffering and death, the divine word which, like a sharp sword in Yahweh’s
hand, brought about the fall of Babylon would not have been pronounced.”
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“his knowledge” (WVT). While this term belongs to the several sapiential references in

the Fourth Servant Songs, to limit its meaning to intellectual knowledge is, in my view, to

miss the term’s fuller meaning in Hebrew especially as used in this context. DU is

related to J1717 (the passive participle of the same root ¥717) found in 53:3, where it

means “experienced.” In v. 3 this word is used in the phrase describing the Servant as

“experienced in suffering.” Seen in this light, ﬁﬁS] 712 means not only “in his intellectual

knowledge” but also knowledge in the full Hebrew sense of the word, that is, the

experiential knowledge of suffering as described in 52:12 and 53:3-10: disfigurement,

disgrace, imprisonment, humiliation, injustice, calumny, scourging, and death.
Furthermore, although the poem gives no unambiguous indication that the Servant

desires or offers to suffer or die in the place of others, the final two words of the poem

e o WD‘?W (“and for those rebelling he will intercede”) and the ’@sham reference

in 53:10 suggest, at a minimum, that the Servant’s “knowledge” includes a congruity
between his intentions and those of Yhwh. While justification of “the many” (v. 11) is
not explained, it would seem that it entails more than the peace and healing which, as
noted above, could be merely a reference to the return of the exiles to Israel. The
justification of “the many” implies that through the Servant, Yhwh somehow puts “the

many” into right relationship with himself, an action that transcends temporal benefits.
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53:12a Yhwh Gives to the Servant “the Many” with Whom the Servant Divides
Spoils.

The image of 53:12a seems to have overtones of a military victory that are

unexpected in light of what precedes. Various commentators offer solutions for this

apparent non sequitur. Thus, North points out that 5?@ does not always carry military

connotations. For example, Isa 9:2 has the connotation of the fruits of a harvest festival
(cf. Prov 31:11).*° Westermann regards the language of dividing spoils as “general terms
taken from tradition. The one who had been deprived of all the good things of life is now
to receive them in abundance.”'
Yet there are other solutions to the problem of this apparent non sequitur.
McKenzie takes the language to be metaphoric, though neither agricultural nor generic.
It refers rather to the victory of some sort of hero: “The Servant is certainly not a military
hero, whatever he is. But he is one who will restore Israel as an enduring reality.”**
Baltzer sees the military imagery as allusive and laden with paradox. Making an
intriguing if impossible-to-prove connection between 53:12 and Isa 2:1-5, he suggests

that the “many” in the former text are the nations streaming to Zion.>> Rather than

coming to wage war, however, “they shall beat their swords into plowshares and spears

North, Suffering Servant, 127. It should be noted that 9:2 and perhaps the passage in question are
exceptions. The other uses of the term in Isaiah (Isa 8:1, 3, 4, 10:6, and 33:23) all have military
connotations.

21Westermann, Isaiah, 268.

22McKenzie, Second Isaiah, 136.

3 Klaus Baltzer, Deutero-Isaiah: A Commentary on Isaiah 40—55 (trans. Margaret Kohl;
Hermeneia; Minneapolis: Fortress, 2001) 426.
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into pruning hooks” (2:4af NAB), and the “spoils” in which they will share are Torah and
the word of Yhwh (Isa 2:3).

Many peoples shall come and say: “Come, let us climb the LORD’s
mountain, to the house of the God of Jacob, that he may instruct us in his

ways, and we may walk in his paths.” For from Zion shall go forth
instruction, and the word of the LORD from Jerusalem (NAB).

Whether the allusion Baltzer identifies here was a conscious one on the part of the
poet, or whether any paradox was even intended in either of the above passages, is
impossible to say. A shared distinctive word or phrase in the two verses would make the
case for the proposed allusion more compelling. Likewise, a sharper delineation of the
alleged “paradox” would make the author’s intention more obvious. Baltzer’s reading is
nevertheless apt. Just as the stream of nations of Isaiah 2 is a great Un-invasion, and
Zion is “despoiled” only of her greatest treasure, Torah and the Word of God, so the
Servant of Isaiah 53 is the great Un-warrior who conquers nations through his free and
silent submission to injustice and violence, and who despoils “the many” and their kings
only of their blindness and sins.

Yhwh’s allotment of “the many” as the Servant’s portion is the granting him of
some sort of dominion or authority over them. Yet it is not a dominion that exploits “the
many” but one in which “the many” will share in the Servant’s “spoils” of sight and
understanding (52:15), shalom and healing (53:5).

The language of military victory in 53:12, in my view, is already foreshadowed in
53:1b: “The arm of the Lord—to whom has it been revealed?” Of the thirty-three

references to “the arm of the Lord” in the Tanakh, at least twenty-three appear quite
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explicitly in the context of Yhwh’s victorious battle over an enemy.** Most of the OT’s
other references to the “arm of Yhwh” can also be seen as involving some sort of
salvation or protection from enemies. “The arm of Yhwh” is used within DI itself in 51:9
with a clear reference to the divine victory over the forces of chaos:

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? (NAB)

Perhaps most relevant of all these instances is the use of the image in 52:12, the verse
leading into our poem, which prepares the reader/hearer to expect an account of a victory
in what follows:

Yhwh will bare his holy arm to the eyes of all the nations,
and all the ends of the earth shall see the victory of our God (NAB).

53:12 Yhwh Allows His Servant to be Counted among Rebels, for Whom He
Intercedes.

To be counted among rebels is one of the humiliations the Servant endures, but he
not only accepts it: in an expression of solidarity, he also intercedes for them. As
mentioned above, the Servant’s intercession for rebels suggests that his cooperation with
Yhwh is not blind. As an intimate of Yhwh, he knows that his mission is for those who
rebel against Yhwh. The Servant’s intercession also suggests that the justification of the
many is linked not simply to an unknowing, silent suffering and death but to a suffering

and death made consciously purposeful through the Servant’s prayer.

*Exod 6:6; 15:6; Deut 4:34; 5:15; 7:19; 9:29; 11:2; 26:8; 33:27; 2 Kgs 17:36; Pss 77:15; 79:11;
89:11;89:21; 136:12; Isa 30:30; 48:14; 59:16; 62:8; 63:5; Jer 21:5; Ezek 20:33.
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D. What the “We” Say and Imply about Yhwh

Up to this point, I have discussed the portrayal of Yhwh through his own words.
Now I turn to portrayal of Yhwh as conveyed by the central part of the poem (53:1-10) in
the words of others. The reference to the arm of Yhwh in the third person singular (53:1)
and the use of first person plural (53:2) make clear that the speaker is no longer Yhwh (as
in 52:13-15). Who is this new speaker? Isa 53:8 provides an important clue. Here the
reference to “my people” by the speaker suggests that he is an individual speaking on
behalf of a group. It is highly implausible that “my people” refers to any group other
than Israel. The speaker begins with questions. Such questions using the gatal are often
rhetorical and express astonishment.”> Thus, the force of the first question might be
conveyed by a rendering like: “Who would have believed what we have heard?” with an
implied answer of “No one.””

The second question serves as a transition to the speaker’s narration of the life of
the Servant. Read in the proximate context of chap. 52, the answer to this second
question, “The arm of Yhwh—to whom has it been revealed?” has been already given.
Isa 52:10 (“’Yhwh has bared his holy arm to the eyes of all the nations, and all the ends of
the earth will see the victory of our God”) not only answers the question but serves as a

kind of foreshadowing précis of the entire Fourth Servant Song, which begins two verses

later.

»See GKC §106p.
*Goldingay and Payne, Isaiah 40-55, 2. 297.
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53:4 Yhwh Upholds His Servant’s Innocence.

Isaiah 53:4 marks the moment of illumination for the bystanders. Contrary to
their previous assessment, the Servant, they now realize, is not the guilty one. This
illumination involves a radical departure from a simplistic connection of suffering with
personal guilt.

Yet even if the simplistic explanation is wrong, it at least has the advantage of
preserving both Yhwh’s omnipotence and righteousness. This new insight—that the
Servant is innocent—opens up, as does the Book of Job, the most difficult questions of
theodicy.

53:5-6 Yhwh Links the Transgressions of his People to the Suffering of the Servant.

A preliminary solution to the problem of the suffering of the innocent Servant is
offered by the reality of human freedom. The text implies that at least some of the
Servant’s suffering is at the hands of fellow human beings. In other words, the Servant is
bearing the “suffering” of the group in the sense that at least some of them have inflicted
that suffering upon him. Such an explanation, however, is partial at best.

The inescapable conclusion appears to be that in some sense Yhwh is behind the
innocent Servant’s experience of sufferings that are deserved by “the many.” In the
Christian tradition this is explained as vicarious suffering in atonement for sin. Such an
explanation does not by any means resolve every problem of theodicy, but it clearly
resolves one preliminary problem: it preserves Yhwh’s omnipotence. The Servant’s
suffering is not caused by another god or force over whom Yhwh has no power. Rather,

the Servant’s suffering is somehow part of Yhwh’s own plan.
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On the other hand, it is less clear whether Yhwh’s righteousness is also preserved
in this understanding. Vicarious suffering for atonement exonerates Yhwh from causing
the suffering of his Servant for merely cruel or capricious reasons. His intention is
purposeful, for a good beyond the group’s wildest expectations: Yhwh takes away the
burden of the consequences of the group’s wrongdoing. But is the means just?

53:10a Yhwh Wills to Crush his Servant.

The question of Yhwh’s righteousness in the case of the Servant of Isaiah 53
comes to a head in 53:10a. This verse presents theological problems that have been dealt

with in a variety of ways. Just how starkly the problem poses itself depends in part on

the understanding of the verb Y'21. The importance of interpreting 27 correctly is

underscored by its reappearance in the nominal form later in the verse, forming a sort of

inclusio: v. 10a opens with BT 1117171, while 10d begins with 117° y'2rmM. If y20

is taken to mean “took pleasure in, delighted in,” the verse can only pose a severe test of

faith. However, Y21 can also mean “to will, to have as one’s purpose.” This latter

meaning is suggested by the context of DI.
DI’s emphasis on monotheism and the sovereignty of Yhwh over all of creation
and history is conveyed, among other passages, in Isa 44: 24b-28.

1 am the LORD, who made all things, who alone stretched out the
heavens; when I spread out the earth, who was with me? 2 1t is I who
bring to naught the omens of liars, who make fools of diviners; I turn wise
men back and make their knowledge foolish. *° It is I who confirm the
words of my servants, I carry out the plan announced by my messengers; I
say to Jerusalem: Be inhabited; to the cities of Judah: Be rebuilt; I will
raise up their ruins. >’ It is I who said to the deep: Be dry; I will dry up
your wellsprings. I say of Cyrus: My shepherd, who fulfills my every
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wish ("3277). He shall say of Jerusalem, “Let her be rebuilt,” and of the
temple, “Let its foundations be laid” (NAB).

While "SE7T in 44:28 still could be translated as “my pleasure,” for the modern

reader this rendering would suggest that Yhwh is an arbitrary autocrat rather than a just
ruler. Such a portrayal of Yhwh would contradict the verses in the above passage, which
show his concern for truth (44:25) and keeping his word (44:26). Thus, the translation
more consistent with chap. 44, and DI in general, is “purpose” or “will.” Accordingly,
the meaning of 53:10a is not that God “delighted” to crush his servant but rather that

(even) the crushing of the Servant was according to God’s purpose or will.

Even on this understanding of "B, however, the verse still poses problems for

the modern reader, as it evidently already did for the translators of the LXX and the

Targum, who took the verb X271 as an Aramaism meaning “to clean/ purge” (related to

the Hebrew 2T, piel). Thus in these versions 10a takes on a radically different meaning.

It is nothing less than the beginning of Yhwh’s rehabilitation of the Servant through the

“cleansing” of his wounds. These readings certainly present a more congenial image of
Yhwh, but they sidestep the ordinary meaning of X271, (a verb which has already
appeared in 53:5) and the connection between 53:10 and the previous nine verses,

especially vv. 5-6, which imply that the suffering of the Servant was according to the will

and purpose of Yhwh.?’

?"“The line thus expresses in a sharper way the point that has recurred through [sic] vv. 1-9: Yhwh
was behind the servant’s suffering.” Goldingay and Payne, Isaiah 4055, 2. 318-19.
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Modern commentators propose similar translations and/or emendations of the
MT. An example is Westermann, whose translation reads: “Yet Yahweh took pleasure

9528

in him [who was crushed].””® Westermann arrives at his translation by reading “with

Elliger dakka'o [YR2T *his battered/crushed one’] instead of dakk °’6 [IRDT _“to

batter/crush him’].”%

Clifford calls Yhwh’s purpose inscrutable.*® This is true, but the text goes
further: the following parts of the verse (10b and c) are a partial attempt at getting past
the inscrutability of the divine will. “It seems that it was the vocabulary of sacrifice that
provided the prophetic author with the means for expressing this discovery about the
31

significance of the Servant’s suffering.

53:10b and c: If the Servant “Offers an *asham,” Yhwh Will Reward the Servant
with Posterity and Long Life and the Will of Yhwh Will Be Effective through Him.

The ambiguity of this verse was pointed out in the notes on it in Section IIA. The
translation I have proposed does not explicitly refer to the Servant’s offering his life, as
the majority of modern English translations suggest, but merely to his offering an
’asham. Whether the *asham to be offered is in point of fact the Servant’s life is left to

the reader/listener to ponder.

BWestermann, Isaiah, 205. 1 have substituted Hebrew script instead of Westermann’s
transliteration

*Ibid.

3%In 42:21, the same expression is found, ‘It pleased YHWH for his own justice’s sake, that he
[the servant] should glorify the Teaching and exalt it.” The expression emphasizes the inscrutable purpose
of God” (Richard J. Clifford, Fair Spoken and Persuading: An Interpretation of Second Isaiah [New
York: Paulist Press, 1984] 174).

3'Blenkinsopp, Isaiah 40-55, 351.
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What then do v. 10b and ¢ convey about Yhwh? Obviously, Yhwh is again
portrayed as rewarding the Servant. Orlinsky and Whybray take the promises of long life
and posterity, two of the greatest blessings offered to individuals in the Tanakh, as proof
that the Servant does not die. However, metaphorical meanings for “posterity” and “long
life” are also possible. Indeed, most commentators who take the Servant to be an
individual take “posterity” to mean “disciples” and “long life” to refer to some sort of
afterlife.

Yhwh will reward the Servant, but v. 10 suggests that the reward is dependent on

the action of the Servant. To understand this condition, it is necessary understand why

the Servant, the subject, is referred to as WD (“his soul”): 1!279] D@Z’f DYWR"ON. The
most likely explanation is that WDJ is a typical term for “an individual” or “a person” in

Leviticus, especially in conditional formulations stating legislative principles (see, for

example, Lev 5:1, 2, and 4).32 Thus, the poet uses the term VUB:J_ , a conditional

formulation, and the term D@§ to evoke Leviticus.” The reader is left to apply this

**Goldingay and Payne, Isaiah 40—55, 2. 320.
3 An example with the use of WD) in a conditional formulation and the offering of an DUN with a
consequent reward is found in Lev 5:21-26:

>211f someone (WQ;) commits a sin of dishonesty against the LORD by denying his neighbor a
deposit or a pledge for a stolen article, or by otherwise retaining his neighbor's goods unjustly,
Zor if, having found a lost article, he denies the fact and swears falsely about it with any of the
sinful oaths that men make in such cases, **he shall therefore, since he has incurred guilt by his
sin, restore the thing that was stolen or unjustly retained by him or the deposit left with him or
the lost article he found **or whatever else he swore falsely about; on the day of his guilt
offering he shall make full restitution of the thing itself, and in addition, give the owner one
fifth of its value. *°As his guilt offering he shall bring to the LORD an unblemished ram of the
flock of the established value. When he has presented this as his guilt offering (2 @?5‘7) to the
priest, **the latter shall make atonement for him before the LORD, and he will be forgiven
whatever guilt he may have incurred (NAB).
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juridical-sounding maxim to the case of the Servant. Thus, the author’s attempt to
grapple with the mystery involves a sort of loose evocation of the levitical laws
concerning reparation:

The idea behind this type of reparation sacrifice is that, given the right
dispositions, the transgressions and the guilt of the sacrificial adepts die with the
death of the ’asham animal. The analogy with the Servant is clear, but like all
analogies it walks with a limp, for the Servant is not an animal, and his death

cannot simply be on a par with the death of a lamb or a goat. Here the panegyrist
speaks in riddles and mysteries.*

If the text implies an analogy between the Servant and a sacrificial animal, the
more important analogy, in my view, is implied between the Servant and those whom
Blenkinsopp refers to as “the sacrificial adepts”—a phrase I take to mean “those who are
adept at making sacrificial offerings in a way pleasing to Yhwh.” In short, the poet
speaks with a metaphor of animal sacrifice not so much to equate the death of the Servant
with that of a ram or lamb as to introduce the major factor that distinguishes sacrifice
from other instances of suffering or death—that is, the intention and the “right
dispositions,” of the one making the offering.

Up until v. 10, the Servant, who suffers silently, has only been seen from the
outside. Thus v. 10 is a pivotal moment in the poem because it shifts to the internal
disposition of the Servant. The servant’s suffering is a given. The question is whether he
will merely endure it silently or offer it willingly. That he does offer it willingly is
suggested by the mention of his making intercession for “the rebels” (see 53:12). Thus v.

10b presents Yhwh’s rewarding of the Servant as conditional lest Yhwh be seen as a god

34Blenkinsopp, Isaiah 40-55, 354-55.
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primarily interested in suffering and blood rather than in the disposition of the one who
makes the offering.

E. Summary of the Portrayal of Yhwh

Yhwh is portrayed in MT Isa 52:13-53:12 as a God who reveals an unexpected
future event to both Israel and the nations. He will use the human agency of “his
Servant” to accomplish his purpose in a new way. Yhwh’s purpose in this case is not
primarily historical or political, nor is it confined to Israel. Through the innocent
Servant’s suffering and death, Yhwh will purge “the many” of their sins and give sight
and understanding to kings and nations. Yhwh also reveals in no uncertain terms that
suffering is not necessarily to be taken as proof of personal guilt. Yhwh’s Servant is
crushed not for cruel or capricious reasons but as part of the divine plan. Yhwh is not so
much interested in the Servant’s suffering as in the Servant’s willingness to offer up his
suffering. Yhwh will compensate his suffering Servant with extreme exaltation,
dominion over many, and sight and wisdom. The Servant will be satisfied.

It is interesting to note that the more problematic assertions about Yhwh,
including his will to crush the servant (53:10), are not made by Yhwh but by the “we.”
Also in the five verses in which Yhwh does speak (52:13-15 and 53:11-12), he reveals
nothing directly about himself, except in the very last. In 53:12, the only sentence in the
poem where Yhwh speaks of himself as the subject, he simply reveals how and why he
will reward the servant. In all Yhwh’s other statements, the Servant is the subject. Even
in Yhwh’s statements about the Servant, however, he implicitly reveals much about

himself which is new and indeed astonishing. He reveals his paradoxical victory and
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foretells that it will be revealed to all nations. However, the how and why of Yhwh’s
victory through his Servant’s suffering is largely left cloaked in mystery.

ITI. The Portrayal of God in LXX Isaiah 53

A. Text-critical Notes and Translation

213 {800 ouvnoel O Tolg ? pov

\ ’ b \ ’ ’
kel DPwdnoetor kol Sofaabnoetal © odpddpu.

See, my maic will understand,
and he will be exalted and glorified exceedingly.

14 () / b 4 b \ \ ’
OV TPOTOV €KOTNOOVTHL €TL O€ TOAAOL,
oUTw¢ adokNoeL amod avdpwnwy T0 €180¢ 0o
kel 1) 60Ex 00U ATO TAV AVOPWTWY,

Just as® many will be amazed at you (masc. sing.)
—so0 inglorious will be your appearance before people
and your glory before the people—

15 oltwg Boupdoovtal © €0un moAAL ém adT)
Kol OUVEEOLOL PaOLAELS TO OTOUE OTMV"

‘e’ and o’ both have Sodioc. While this might be seen as part of a larger agenda to preclude any
Christianizing tendency to interpret maic pov as “my child/son,” the more immediate explanation is
probably simpler. Aquila “is simply following his own strictly practiced translation technique of always
rendering Heb. roots by the same Gk. roots,” while Symmachus is following Aquila (Joachim Jeremias,
“moic Beod in later Judaism in the Period after the LXX,” TDNT 5. 677-700, here 683). For a discussion of
Aquila’s purpose in revising the LXX in view of the “ever-widening breach between Old and New Israel,”
see Sidney Jellicoe, The Septuagint and Modern Study (Oxford: Oxford University Press, 1968; reprint,
Ann Arbor: Eisenbrauns, 1978) 76-83, here 76.

®See note a on p. 198 for possible explanations for the presence of two verbs in the second clause
of this verse in the LXX instead of the three found in the MT.

‘The term Soxo@noetal is a unique match in the LXX for 71217 (although LXX Job 40:10 renders
ﬂ;31 with 86Ear). LXX translators seem to have had a tendency to use 66¢x and related forms in their
translations even when the MT might suggest other translational possibilities. “For the prominence of 86&«
in & (against #1) see Exod 15:1-18; Isa 11:3; 30:27; 33:17; 40:6; 52:14; 53:2” (Tov, Textual Criticism, 127).

%Literally, “in the way/manner.” 1 take 8v tp6mov as an accusative of respect. (See Maximilian
Zerwick, Biblical Greek [4th ed.; Rome: Pontificio Istituto Biblico, 2000] 23.) It is correlative with oUtwg
inv. 15: “Justas...so....

“The recensions ' and 6’ have pavtioer (“he will sprinkle, he will purify”); ¢’ has amodirer “he
throws off.” Thus o’ and 6’ conform (and o' is loosely related semantically) to the Hebrew text of their
time, preserved in the MT: 7117 (“he will sprinkle,” usually in a cultic context).

2
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4 K b 3 ’ \ b ~ b4
OTL Olg OUK aVMyY€EAn mepl ovtoD, oYovtal,
kol ol 00K GKNKOXOL, GUVTOOUOL.

" so will many nations will be astonished at him
and kings will keep their mouths shut:
for they to whom it was not reported concerning him will see;
and they who have not heard will understand.

f

b ’

KUpLE, TLG €mloTeuoe Th dkof) MUV,
kel O Bpaylwy Kuplov Tive amekadddpon;

53:1

kUpLe, who has believed what we have heard,
and the arm of kOpLoc—to whom has it been revealed?

2 gunyyelioper & évavtiov adtod
¢ modlov M ¢ pila év yR Suliion, odk oty €idoc aiTd ovdE SO
Kol €ldoper adtov, kol o0k elyer €ldog 006E KUALOG
We reported before him:
“Like a little child, like a root in a thirsty land, he has no form or glory.
We saw him and he had neither form nor beauty.”
* @AM TO €ldog avtod dTLhov
EKAELTTOV TPl TAVTOG TOUG LLOVG TOV arlpuidTwv,’

The vocative of kbpog is universally attested in the LXX MSS and could have its origin in a
different Hebrew Vorlage. Otherwise, following the principle of lectio brevior praeferenda est, it is to be
considered the translator’s gloss. In either case, it is impossible to say how much of what follows in v. 15
(and beyond?) is to be taken as addressed to kUprog. An awkwardness already occurs in the second
question where “the arm of kpLog” constitutes a reference to kUpiog in the third person, despite his
supposedly being the addressee.

€ avmyyeldoqier appears in all of the Greek codices, in the versions, and in the patristic tradition.
Nevertheless, Ziegler (Isaias, 99) argues that it is not original. . . . die haufig gerade in Is. bezeugte
Verwechslung von avayyéiderv und dvatéidery wird auch hier vorliegen: 42:9 lesen die besten Zeugen der
alexandrinischen Gruppe dveteilal gegen dvayyetial der iibrigen; 45:8 lesen alle dvatelddtw 2°[=bis]
gegen avayyellatw, das nur B liest; 43:19 lesen alle richtig dvatedel gegen avayyeel, das von 93
(Abschrift einer Unziale) und 456 bezeugt wird; 47:13 ist in 490 dvetellatwony aus AUy yeLAXTwoLY
verschrieben [i supply Greek breathing marks and accents where missing in the original].” Although
Ziegler’s argument is impressive, it is far from obvious how the posited confusion of T and yy could occur.
In 53:2 dvéterre makes for an easier reading (“he/it sprang up”) which is closer to, but still an inexact
match for, the MT’s ﬂ?STJ (“it sprang up” [said of plants]). The lack of a single witness for Ziegler’s
reading for this particular verse (ibid., 99 “die Uberlieferung einheitlich avnyyeidaper liest”) leads me to
regard dvnyyellopev as the authentic reading.

"B and the Catenae have ¢ moidlov évavtiov avtod (“like a little child before him™), presumably
an emendation made to reflect the word order of the MT. adtod could refer either to the maic or to kiprog.
Although medlov, “a plain,” is the original reading in S, it is otherwise unattested.

Ziegler, following seemingly minor witnesses against weightier ones, has tobe dvépémoue. He
seems to be basing himself on the lectio brevior principle, despite the weight of the textual witnesses



229

7 b ~ N \ b \ ’ ’
avOpWTOC €V TANYT WV Kol €L0wG PePELY poAok Lo,
otL améotpamtor ! 1O mpdowmor adtod, ATLUKGON kol o0k €AoyLlofn.

* Indeed his appearance was despised,
and he was forsaken beyond all human beings,
a man of suffering, and acquainted with the experience of sickness,
for his face was turned away:
he was dishonored, and of no account.

* 00tog TOC auopTiag NUOY dépel kol Tepl UGV OdLVETL,
Kol MUelg €royLoapede adtov elval év movw
Kol €V TANYR Kol €V KokWoeL.

* He bears our sins and he suffers for us;
yet we accounted him to be in trouble,
and in suffering, and in affliction.

Jo0TOg ¢ €TpauPaTiodn SLi TOC AVOpLaG MU®V
Kol LEPOARKLOTOL SLO TOC oPTLOG MUOY:
ToLdele elpivng UGV ém’ adtov,
TG LOAWTL abtoD Muelg Ladnuev.

> He was wounded on account of our lawless deeds
and was bruised because of our sins.
The discipline of our peace was upon him;
by his bruises we were healed.

6 ¢ ’ ) ’
TOVTEC WG TPOPUTE eTAXVTONUED,
GvBpwtog Tf 08¢ adtod émAavnon:
Kol KUPLOG TUPESWKEY aTOV TOLG GUaPTLILS TGV,

All of us like sheep have gone astray;
each in his own way has gone astray;
and kUproc handed him over for our sins.

7 \ PR \ \ ~ 5 5 ’ \ ’ k
KOL 0XLTOG 6La TO KeKoK@DoOoL OUK oyoLyeL 10 GTOUO

reading mavtac Toug violg TGV avbpdTwy or Tovg violg TGV avbpdTwy. It seems likely that the reading
tolg viovg TV dvBpwtwy, following the MT, was original and later rejected by a scribe as a Hebraism.
Since it is easier to explain how a translator into Greek would omit a Hebraism than introduce one, in this
case I prefer the longer reading.

¥Variants in the minor witnesses include dnéotpyev, dméotpental, and éotpentar with only one
attestation of each.

k .. o e 5~ .
Several miniscules and Patristic sources have a0tod following otéuc.
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e ’ b \ \ b4
w¢ TpoPutov emL odoyny Myon

Kol WG Guvog évavtior tod kelpovtog adtor ddwrog
oUTwg oUk qrolyel 0 oToue adToD.

’And in the mistreatment he does not open his mouth.
He was led as a sheep to the slaughter.
As a lamb before its shearer is silent,
so he does not open his mouth.

~ 1 ~
¢V 1) TameLvwoel 1 kplolg abtod Hpdn:
Y yevear adtod Tig SLmynoetat;
e m b4 3 \ ~ ~ € \ 3 ~ m
ot ™ alpetar amd thg yAc N (on adtod M,
amo TV aropl@dy tod Awod pou fxon ei¢ Bavatov.

*In humiliation he was deprived of a [fair] verdict.
Who will declare his generation?
For his life is taken from the earth.
Because of the lawless deeds of my people he was led to death.

9 \ ’ n \ \ ) \ ~ ~ 9 ~
kel 66ow" Tolg Tovnpolg avtl Thg Tedfc adtod
kol TOUC TAouaLoug GrTL tod Bavdtou altod
OTL avopilar ovk émolnoev,
b \ 3 ’ 14 b ~ 4 9 ~
0UO€E €VLPEDBN 60AoC €V T® OTORaTL oUTOD.

’And I will give the wicked® in exchange for” his burial,

'Many MSS have atod, which is probably an expansion.

" "This is a free translation of DT PIRP IMA (“he was cut off from the land of the living”).
The LXX translator presumably modified the meaning to harmonize this verse with the idea of exaltation in
52:13.

"The MT has J"1 (literally, “and he will give”), i.e. a verb of the same meaning as the LXX’s
dwow, but in the third person singular masculine. Does this suggest that the LXX with its rendering in the
first person singular had a different Vorlage? Not necessarily. The LXX’s first person (§wow) instead of
the MT’s third person (J7*1) may reflect “contextual exegetical editing, harmonizing with the first person
10D Awod pov in 53:8b” (Eugene Robert Ekblad, Jr., Isaiah’s Servant Poems According to the Septuagint:
An Exegetical and Theological Study [Biblical Exegesis and Theology 23; Leuven: Peeters, 1999] 237).

°The LXX reads the Hebrew X1 as an object marker rather than a preposition.

PThe LXX’s Vorlage evidently had a 2 before WJP to harmonize with the 2 in W‘Ij?J_B. The
translator evidently took it as a beth pretii (see BDB, s.v. 12 III 3).
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and the rich in exchange for his death;
for he did no lawless deed,
nor was deceit found in his mouth.

%l kpLog povretar kabaploat adtdv Thc TANYAC
¢ 8@te mepl opapTlog
M YuyN VLAV Opetol oTéppue hakpopLov:

"And kVprog wills to purge him of his suffering.
If you (plural) should make a sin offering,*

9The phrase Tepl apeptiec is here used with a substantive meaning “sin offering.” The use of the
phrase in this quasi-technical sense is clear when it occurs with the definite article, as in, e.g., LXX Lev
14:13: kol opafovoLy TOV Guvdv év Témw oL opadouoLy T OAOKXUTWUNTE Kol TO Tepl GuopTiag év Témw
ayle: €0ty yop TO Tepl apeptieg. domep tO ThAg TANUueAlelag, oty TG lepelr dyi dylwy éotiv (“And
they shall slaughter the lamb in a place where they slaughter the whole-burnt offerings and the sin
offerings—in a holy place: for it is the sin offering. Just as the guilt offering, it belongs to the priest; it is
most holy”). BDB asserts that D@?} (the term used in MT Isa 53:10) “seems to have been confined to
offences against God or man that could be estimated and so covered by compensation. The ordinary
trespass offering was a ram, together with restitution and a penalty of a fifth of its value.” Special rules
obtained for lepers, Nazirites, cases in which the wronged party was deceased, etc. The blood of the ram
(or other animal in exceptional cases) was not applied to the horns of the altar. According to BDB, NR&A
can also refer to a sin offering, but while it could be offered by individuals for other kinds of sin than those
for which an DW& is prescribed, it was also included among the offerings to be made during the feast of
weeks (Lev 23:19); the dedication of an altar (Ezek 43:19,21,22,25); to cleanse the sanctuary (Ezek
45:17,19); as a Passover ritual (Ezek 45:22, 23); as part of the priest’s cleansing after serving in the
sanctuary (Ezek 44: 27), etc. Note that in LXX Lev 14:13 70 mepl apaptiac consistently matches IRBIT
(although the order in MT 13a H%SJU'DKJ PRBAT is clearly reversed in the LXX). 10 mepl dpaptiog in
13b is again, no doubt, intended to match the MRBIT in NRWYMAD. The mepl apaptiog of LXX Isa 53:10b,
however, matches not INBIT, but DW& In the thirty-eight occurences of forms of DVD& used in
the sense of “guilt-offering” found in the Tanakh (Lev 5:6, 7, 15, 16, 17, 18, 19, 25; 6:10; 7:1,2, 5, 7, 37,
14:12, 13, 14, 17, 21, 24, 25, 28; 19:21, 22; Num 5:7 [twice] , 8 [twice]; 6:12; 18:9; 1 Sam 6:3,4,
17; 2 Kgs 2:17; Ezek 40:39; 42:13; 44:29; 46:20), the LXX uses mAnupelreiog or a related form as its match
twenty-six times. However, Lev 5:7 and 7:7 match mepl tfic duaptiog with DUN; 2 Kgs 2:17 and Ezek
42:13 use tolg DLolg TV GvlpudTwy Tepl apeptiog while Ezek 40:39; 44:29; and 46:20 use Umep duaptiog.
This suggests that LXX translators did not consistently preserve the distinction between NN and DUN.

Since ny?s occurs in Isaiah only one other time, i.e., in 24:6 with a different meaning, and the LXX
translator of Isaiah uses the phrase mepl dpaptiog only in Isa 53:10, it is impossible to know whether he
knew the distinction in Hebrew between NXBMT and D@'N and whether he chose mepl apaptieg for
exegetical reasons. Is it possible that the translator did know the difference and chose Tepl auaptiog over
mAnuperelag because he was loath to leave open the possibility of comparing the death of the maig to the
sacrificial death of a ram — especially in light of 53:7 which compares the silence of the Son/Servant to the
silence of a sheep or lamb?
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your soul will see a long-lived posterity.

1068 v s ) , -
e BovAetal KUpLOG oupeAeTy

11 5 ~ ’ -~ -~ 5 ~
&mo tod mévov thg Puyfic adToDd,
delol” adtd dpag °
\ ’ t _~ ’ u
Kol TAdowL < TH ouvéoel
Sikatdool dikalov €0 dovielovte ¥ TOAAOLC,

\ \ e ’ b ~ b \ 2 ’ W
KOL TOG OUOPTLHG XLTWY LTOG KKVOLOEL.

1A nd kproc wills to take away
! from the travail of his soul,

" Evidently the translator construed the unpointed text as 7787 (“he will show”) instead of the
MT’s vocalization, iT¥7? (“he will see”).

*As mentioned above in the notes on the corresponding verse of the MT, according to Tov
(Septuagint, 156), this reading probably reflects a different Vorlage, one related to the Isaiah texts found at
Qumran. 1QIsa®™ and 4QIsa® have 7 (see Morrow, Isaiah at Qumran, 180). 1. L. Seeligmann (The
Septuagint Version of Isaiah: A Discussion of Its Problems [Mededelingen en Verhandelingen No. 9 van
het Vooraziatisch-Egyptisch Genootshap “Ex Oriente Lux”; Leiden: Brill, 1948] 119) is of the opinion that
LXX v.11 is typical of a larger pattern involving the translator’s “rendering of biblical images into the
Hellenistic sphere of thought.”

'cal mAdoar (“and to form”) in the LXX appears to be intended to correspond to ¥ ;W‘ (“he will be
satisfied”) in the MT. Ekblad (Servant Poems, 252) offers the following elaborate explanation: “ITA¢oow
matches the Qal of 787 (‘to form, to fashion’) in all but three of its fifteen occurrences in Isaiah. One
possible explanation is that the LXX translator, seeing P73? mS:J'[; SJ;Q)‘_, skipped over SJ;W‘ to the first
three consonants of P78, reading the third consonant 77 as 3 before rejoining the original line ﬁmﬁ:}.”

"Although forms of alveoic are not infrequently used elsewhere in the LXX to match words
etymologically related to PV, here it “clearly reflects contextual exegesis, fulfilling Isaiah . .. 52:12 .. .:
‘My servant will understand’” (Ekblad, Servant Poems, 254).

““Here the LXX read the MT’s *712Y as a participle of the verb 72V. .. .The LXX translator may
well have avoided rendering the MT’s first singular suffix (of ‘my servant’) to avoid the MT’s more
difficult reading of the Lord as speaker in 53:11” (Ekblad, Servant Poems, 255-56).

“This is the only time that the LXX uses a form of dvadépw for the MT’s 520, 1t may be an
allusion to the concept of bearing the sins of others found in LXX Num 14:33 (“And your sons shall be
dwelling in the wilderness forty years, and they shall bear [dvotoovoiv/dvadépw] your fornication, until
your carcasses are consumed in the wilderness.”) Another possibility is that the unusual rendering was
chosen for exegetical reasons. According to LSJ, dvadépw can denote not only bearing a burden but also
taking the initiative in transferring this onto oneself. Furthermore, according to ibid. 260, dvadépw is most
often used in Isaiah to mean “offer” in a sacrificial context; indeed, it is the technical term used in the LXX
Pentateuch for the priestly offering of sacrifice. Finally, BAGD, s.v. dvadépw,gives as a further possible
meaning “take away.”
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to show him light
and to form [him] with understanding,
to justify the just one who serves many well;
and he will bear their sins.

2810 ToDTo adTOC KAMPOVOUNOEL TOAAOUG
Kl TOV Loxup®dv peplel okDA
) y % ’ ) ’ < ) 5 ~
vl wy mopedodn el Bavator ) Yuyn ovtod,
kel €V Tolg aropoLg éroyLladn
kol a0TOC QUOPTLOG TOAARY dvnveykey
Kol SLe TOG apopTLog adTOV Topedodm).

“Therefore, he will inherit many,
and he will divide the spoils of the mighty,
because his soul was handed over unto death,
and he was counted among the lawless;
and he bore the sins of many
and was handed over because of their sins.

B. Implied Speakers and Addressees

That LXX Isa 52:13-15 is spoken by kipLoc is clear for reasons similar to those
given for the MT of these verses. Although there is no explicit indication that kpLog
speaks in 52:13, this can be presumed because its term, mei¢ pov, is used several other
times in DI when k0poc is implicitly the speaker, and explicitly in 45:1-4. Granted then
that k0Oproc is the speaker in 52:13, there is no indication of a change of speakers in 52:14-
15.

That 53:9 is also spoken by kiUpLog is clear from the context. The verb dwow
there could hardly be spoken by a human being. The implied audience is no longer
kUpLog but an unidentified audience (Israel? nations and kings?).

Although the remaining lines, 53:1-8 and 10-12, could be spoken by a variety of

speakers, the simplest interpretation is to construe them all as spoken by a single
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unidentified narrator who addresses kUpLog (at least for the first few verses) and refers to
his unidentified group (hereafter designated as the “we”) in the first person plural (vv.
1-6) and to himself in the first person singular (v. 8). Conjectures about the identity of
the group range from a group of disciples to many nations and kings.*> Also unidentified
is the “you” (plural) in v. 10. Since v. 10 speaks of their making a sin offering to k0OpLog,
this “you” presumably is limited to Israel and perhaps Gentile God-fearers.

C. What kiUpiog Says or Implies about himself
52:13a i60b ourroel (“Behold, he will understand.”)

The word 1800 is an interjection obviously related to 1500, the aorist middle
imperative of 6paw. By means of this interjection, kOpLog is commanding the people to
see that his maic will understand. Both seeing and understanding are important, not only
in the poem but also in the Book of Isaiah as a whole. Analysis of all the occurrences of
the extremely common verb opaw in Isaiah is beyond the scope of this section, but three
points are worth noting. Words related to “seeing” comprise no fewer than three of the

first eight words which open the Book of Isaiah: 6paoig 1y €ldev Hoorag viog Apwg 1y

etdev. . . (LXX Isa 1:1). Second, four forms of 6paw occur in chap. 6, the call narrative

of Isaiah. Third, many of the occurrences of the verb appear in the context of the

3Christopher R. North (The Second Isaiah: Introduction, Translation, and Commentary to
Chapters XL-LV [Oxford: Oxford University Press, 1964] 235-36) first suggests three possibilities as
referents of the “we”: “(i) the ‘many nations’ of lii. 15; (ii) the Israelites; (iii) the Prophet speaking for his
fellow countrymen.” He later concludes that “the interpretation of the Servant’s sufferings must be the
Prophet’s, moved by the Holy Spirit. As such it is, in the universal setting of the passage, as appropriately
voiced by Gentiles as by Jews.” On the other hand, Blenkinsopp (Isaiah 40-55, 351) proposes that “the
eulogist is an individual, almost certainly a disciple, . . . and one who speaks on behalf of those who ‘revere
Yahveh [sic] and obey the voice of his Servant’ (50:10).” Koole (Isaiah III, 275) and North (Second
Isaiah, 235) both note that the identification of the “we” with “nations and kings” (52:15) is usually
favored by those who identify the Servant with Israel. As noted previously, a fuller exploration of this
topic is beyond the scope of this dissertation.
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recurring theme of Jacob/Israel’s inability or unwillingness to see (e.g., Isa 6:9,10; 29:10;
30:10; and 42:20).
The translator’s use of the second verb of the poem, ouvroel, is easier to
summarize. By way of this judicious translational choice, the translator highlights a

connection with a recurrent theme in the book. Notably, “in five out of eight occurrences

of this verb [ouvinui] in Isaiah [LXX] the people are described as not understanding.”°

The complaint of kUpLog about his people’s lack of understanding (along with their lack

of sight) is announced as a theme of the book in the call of Isaiah in 6: 9-10 (LXX):

kel elmer: mopelnTL Kol €lmov T Ao TOUTw' GKOf) dkoloeTe Kol 0D W)
ouvfite kol BAETOVTEG PAEYete kol o0 pn Lonter émaylvdn yop 7 Kepdio
100 AxoD TOUTOUL, Kol TOlC WOV aUT®V Papéwg TKoLowy Kol TOUG
OPBaALOLE aDTAV EKaULONY, UNTOTE LOwoLYy Tol¢ OPOUALOLC Kal TOLG
WOV akoVoWoLY Kal T Kepdly ourdoLy kel EMLOTPEPWOLY Kol LOLoOoueL
oOTOUC.

And he said, “Go and say to this people, ‘You will indeed hear, but you
will not understand at all; and you will indeed see, but you shall not
perceive.’ For the heart of this people has become dull, and their ears are
hard of hearing, and they have closed their eyes so that they may not see
with their eyes, and hear with their ears, and understand with their hearts,
and turn back and I heal them.”

Paradoxically, in the account of the call of Isaiah, kUpLog says that Israel will hear
without understanding (dkofy dkovoete kol o0 pr ouvfite), while in the Fourth Servant
Song, kings and nations will understand even without hearing (kxl ol 00k dknkOoLY
ouvnoovoLr). Both verbs “understand” and “see” are repeated in strategic locations in the
LXX version of the call of Isaiah and Isaiah 53 to great effect. While the centrality of the

theme of seeing and understanding is implicit in both pericopes in the MT, it is less clear

*Ekblad, Servant Poems, 179.
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there because different verbs are used in reference to seeing and understanding. By
confining himself to forms of just one verb for each activity, the translator of the LXX
more effectively underscores these activities’ importance in both the poem and the call
narrative of Isaiah.
52:13b 6 maic pov (“my Taic”)

I have already alluded to the importance of TaLdele as a central theme in Chapter
Two in the section on the LXX First Servant Song (where the term moic makes its first
appearance in the LXX Servant Songs) and in Chapter Four in the section on LXX Third
Servant Song (where the term moLdele is first introduced in the LXX Servant Songs). In
the Fourth Servant Song, the centrality of the theme Tadela as understood in wisdom
literature becomes more evident. In light of its rich intertextual connections, the term

mowdele found later in Isa 53:5 conveys much more than does “chastisement,” the

common English equivalent for 79N in most modern translations of MT Isa 53:5.>” In

Isaiah 53, the word maL8ela, especially in the light of the use of 6 maic pou suggests

rather a broader notion of Erziehung™® (“education,” or “upbringing”) whose goal is both

7Of forty-one occurrences of MO in the Tanakh, thirty-three are translated by maLdelo or a
closely related form in the LXX. Of the remaining eight, four are in verses that do not appear in the LXX
or whose meaning differs radically from the meaning of the Tanakh text. 0, like TaLdela, can also have
a broader sense of “discipline” or “instruction” but that connotation is less obvious in the Hebrew of this
passage—hence the near unanimity of English translations in rendering “chastisement”—because in MT
Isaiah 53 the subject of the poem is introduced as *72Y.

*Evangelia G. Dafni, “Die sogenannten ‘Ebed-Jahwe-Lieder in der Septuaginta,” in XII Congress
of the International Organization for Septuagint and Cognate Studies (ed. M. K. Peters; SBLSCS 54;
Atlanta: Society of Biblical Literature, 2006) 187-200, here 193. Of the 110 appearances of various forms
of maLdelo in the LXX, the vast majority are found in Wisdom literature and the Psalms. Among the
prophetic and apocalyptic writers, the word appears seven times in Jeremiah, four times in Isaiah, twice in
Zephaniah, and once each in Amos, Habakkuk, Baruch, Ezekiel, and Daniel. Its single appearance in the
Pentateuch is in Deut 11:2; it also appears in 2 Esdras, twice in 2 Maccabees, and three times in 4
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opaoig and ovveoig (52:13). The presence in the poem’s first eight verses of three forms
related to maic, eight words connected with 0pow, and three forms cognate with cuvinut
suggests that the translator wished to emphasize this theme of the instruction by kUpLog of
his mai¢ leading to sight and understanding. That the maldelo of the maic will be
accomplished in part by the infliction of physical suffering poses problems, to say the
least, for most modern readers but would have been taken for granted by most ANE and
Hellenistic audiences.
53:12¢ kvprog Will Exalt and Glorify (0jwdfoetar kel dofxobnoetor) His malc.

In addition to oUveaig, kipLog promises LPwONoeTaL Kol dofnadnoetal opodpw: the
meic will be exalted and exceedingly glorified. The use of the passive form makes clear
that this happening will be effected by kOpLog. “Either of these verbs when having human
beings and not God as their object, contains an element of deliverance from humiliation

» 3 Examples of this can be seen in Isa 44:23; 49:5.%

and misery.
The LXX’s dofxobnoetar in v. 13 is an unusual translational choice for the MT’s

NELZJ_ or 1aT. A similar match is attested only one other time in the LXX, i.e., in 2 Esdr

8:36.*" The choice of Wwonoetal is unremarkable in itself; but here, paired with the

unusual choice of 6ofaofnoetatL, it suggests an intertextual connection with Isa 4:2: tf) &¢

Maccabees. For a thorough overview of the use of the term in the Greek world, in the LXX, and in
Hellenistic Judaism, see Georg Bertram, “ma1dedw,” TDNT 5. 596-625, especially 603-12.

¥Seeligmann, Septuagint, 116.

“Ibid.

*' As Ekblad (Servant Poems, 181) notes, in 2 Esdr 8:36, 606w matches the piel of RL3 in MT
Ezra 8:36. Note, however, that the form of X2 in Isa 52:13 (N®17) is not piel but rather niphal. LXX Job
40:10 renders 1237 with 86aw.
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NP ékelvn émiauper 6 Be0g €v BouAf peta 80Eng €mi g Yiig Tod DPdoaL kol
dokaoal TO0 kataderpBer tod Iopand (“and on that day God will shine in counsel with
glory on the earth to exalt and glorify the remnant of Israel”). The two verbs are also used
in reference to kUplog in Isa 5:16 and 33:10. That this verbal combination is used only of
kUpLog, Jacob/Israel, and the maic in Isaiah suggests a special connection among them
(including the possibility that Jacob/Israel and the maic are identical).

In summary, kOpLog says nothing directly about himself in 52:13, and yet much
can be inferred. kOpLog reveals something (implicit in the opening particle i500) to
Jacob/Israel, the presumed audience of Isaiah. In his use of the term maic, he portrays
himself metaphorically as the head of a household who considers the so-designated
individual or group (that is, the subject of the poem) as part of his “household,” for whom
he is responsible. He asserts that his mei¢ will “understand.” Finally, kUpro¢ promises
that he will “exalt and glorify,” his matc, that is, deliver him from humiliation and
misery—and raise him to a level that is otherwise associated with Jacob/Israel and
KUPLOC.

52:14 kiproc Will Astonish Nations and Kings and Give Them Sight and
Understanding through the Reversal of Fortune of His maic.

In this verse, the themes of seeing and understanding are further developed and
the idea of humiliation (“‘de-glorification”) is introduced as a counterpoint to the
glorification spoken of in 52:13. The translator uses the unusual term &do&oel*’ to

correspond to dofaabnoetat in 52:13; furthermore, in the next verse (v. 15) the translator

“*This is its only occurrence in the LXX.
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matches another form of ouvinut to a different but semantically related Hebrew word

(ﬁJJjﬂIjU) in the corresponding Hebrew verse in order to echo its parallel in v.13. In

doing so, the translator develops a chiasm already in the first three verses of the poem

that shows the “integrity of the LXX as a distinct interpretation.”*

A See (i600) my maic will understand (ouvnoet) and he will be exalted and
glorified exceedingly.

B Just as many (roAlol) will be amazed at you (éml o€)

C so inglorious will be your appearance (literally, so will your appearance be
“deglorified”) (adotnoeL) before people (a0 avbpwTwWY)

C’ and your glory (86¢x) before the people (410 TGV avbpWTwY)

B’ so will many (moAic) nations be astonished at him (én” a0t6))
and kings will keep their mouths shut.

A’ For they to whom it was not reported concerning him, will see (6yovtat)
and they who have not heard, will understand (cuvfoovoir).**

At the heart of the chiasm (C, C’) stands the malc in his humiliation
(“deglorification”) while the beginning and end segments (A, A’) present the promised
results of his humiliation: the servant’s glorification and the enlightenment of the many,

29 ¢

respectively. B and B’ refer to the reaction of the “many,” “many nations,” and “kings.”
Again, kUpLog reveals nothing directly about himself but does imply that he will
bring about the sight and understanding of the kings and nations, not through speech and
hearing but through the Servant’s astonishing reversal of fortune from a state of
humiliation to a state of glory. Through the unfolding of the Servant’s career, kOpLog

emerges as one who reveals himself not only by words but also by action, and who does

so not only before Israel but also before the nations. Moreover, he reveals himself as one

“*Ekblad, Servant Poems, 177.
*Ibid.
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who works in ways transcending the expectations of humanity, by not leaving the “de-
glorified” molc without rich compensation.

53:9 kiprog Will Give “the Many” as a Reward to the maic in Exchange for His
“Death and Burial.”

The great difference in meaning between this verse in the LXX and the
corresponding verse in the MT is not necessarily evidence of different Vorlagen, as
explained in the notes on v. 9 in Section IIIA. The verse is already ambiguous in the
MT. The LXX translator’s seeming attempt to clarify its meaning results in a more
profound ambiguity.

This verse in the LXX can be interpreted in at least two very different ways. For
Ekblad and others, kUpLo¢ promises that the wicked and the rich will die and be buried
instead of the Servant because of his innocence in word and deed. This would be
consistent with the LXX’s “theology of retribution” and “avoidance of a theology that
attributes the servant’s suffering to God.” **

Ekblad’s reading, in my view, however, is unconvincing theologically and
semantically. In the LXX, DI’s theology does not avoid attributing the suffering of the
meic to God. Indeed, all the suffering of the maic in LXX 53:2-5, except that caused by
human rejection, appears to come from the hand of God. The issue is then not whether
God is inflicting the suffering but rather on whose account he does so. Furthermore, in
Isa 53:6b kUpLog is said to have given the maLg up on account of the sins of the “we” (kal

’ ’ b \ ~ 3 ’ e ~ M M M /
KUPLOG Topedwkey aOTOV ToLG OUePTLILE MUAY), an assertion reiterated (with kUpLog as

“1bid., 237-38.
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the implicit agent) inv. 12 (Su ta¢ apaptiag adtdv Tapedodn). Nor is it obvious, on
purely semantic grounds, that “to give the wicked for his [Servant’s] death” means “to
cause the wicked to die instead of his Servant.” A verb other than §{6wut would be
needed to convey that meaning more clearly.

It is much more likely, in my view, that the poem portrays kUpLog as giving the
wicked to the Taic — as part of the reward of his travail.*® This correlates to the Servant’s
inheriting many (v. 12) as a reward from k0pLog . That the “many” of v. 12 are “the
wicked” of v. 9 (or at least a subset of them) is suggested by v. 6a, a confession of
universal guilt (tdvtec ¢ mpdPota EmroaviBnuer, &vBpwroc TH 686G abtod emhavnon).”’
Thus, the text suggests that the gift of “the wicked” (and “the rich”) to the Servant from
kUpLog is equivalent to the Servant’s inheritance of the “many” for whom he intercedes.
A correlation between giving and receiving is further suggested by the fact that both are
connected to the “de-glorification” of the maic: that is, the giving of the wicked and the
rich is “in exchange for,” or “at the price of” (&vtl) his death and burial; the receiving of
many is “because of” (6c) the Servant’s taking upon himself the sins of many and
interceding for them (v. 12). Finally, Ekblad’s view presumes that the meic does not die

in LXX Isaiah 53, a view that is tenable but not obvious, as I shall argue in Section D.

**What this reward means concretely depends partly on whether the mic is Israel/Jacob (or a
subset thereof) or an individual, a question beyond the scope of this dissertation.

“"The “many” are called “the wicked” because, although the Servant’s Taidelo brings them peace
(53:5b) and his bruises bring them healing, the LXX—unlike the MT—does not refer to the justification of
the many, as will be noted in connection with 53:10.
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D. What the “We” Say and Imply about kipLoc .
53:1 God is Addressed as kipLe.

I have already discussed the significance of the term kUpLog in Chapter Two in the
section on LXX First Servant Song where the term first appears in the LXX Servant
Songs. Here in 53:1 we encounter the only instance of the vocative form of the term in
the LXX Servant Songs. As discussed in n. f on p. 229, the presence of the vocative of
kUpLog (“Lord”) could be evidence of a different Hebrew Vorlage or, as is more likely,
may simply be a translator’s gloss. With this one word, a report such as we have in the
MT becomes a prayer.

53:1 kOpLog Has Revealed a Never-before-heard-of Event to Nations and Kings.

The addressee is kOprog; the identity of the speakers (or their spokesperson)—the
“we”—is less clear. The question is complex and, as stated in Chapter One, cannot be
treated within the scope of this dissertation. Moreover, it is not critically important to the
central question of the dissertation: how is God portrayed?

How much of what follows the opening vocative kUpte in the above verse is
addressed to kUpLog, given that already in 53:1b he is spoken of in the third person? Such
a sudden shift to speaking of the addressee in the third person need not signal the end of
the prayer. It could be taken as a sign of respect, but the explanation is probably far
simpler. kUpie is in all likelihood the addition of the LXX translator of Isaiah, who
simply left the following references to kUpLog in his Vorlage in the third person
unchanged, thus creating a few awkward readings such as that in v. 1b. Basing myself

on this assumption, I will take the whole of vv. 1-8 as addressed to kUpLo¢ and
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constituting a sort of penitential prayer.*® The opening questions in 53:1 are rhetorical.
The first (“Who has believed what we have heard?”) refers to the amazement and
astonishment expressed in 52:14 and 15. The second question (“To whom has the arm of
kUpLog been revealed?”) is also rhetorical and functions as a bridge into the following
account of the Servant’s life.

The concept of “the arm of kUpLo¢” is even more common in the LXX than in the

MT because the translators tended to use Ppaylwv to translate not only Y ﬁWTz but also 7.

While the expressions “hand of kUpLo¢” and “arm of kUpLo¢” are in virtually every case
equivalent in meaning (that is, a metaphor for the power of kUpLog, especially against his
enemies), the intertextuality between certain passages is more apparent in the LXX
because of its greater consistency in the use of Bpaylwv. For example, while 53:1b may
be an allusion to 26:11 in the MT, it is far more evidently so in the LXX.* As in the MT,
there are also strong intertextual links between LXX 53:1 and 40:10-11; 51:5; and

especially 52:10.

*Could the presentation of 53:1-8 as a prayer also serve to highlight that what follows the address
kUpLe is not a divine oracle but rather the community’s struggling efforts to understand the suffering of the
innocent melc?

*Compare Isa 26:11 in the LXX: klpte tmAdc cov O Ppayiwv, kal olk fdetony, yvévteg &
aloyuvdoovtal: (Arog AMuetar Awdv dmeldevtor, kel viv mp toug Omevavtioug &detat. (“kiple, your
arm is lifted, yet they did not know it; but when they realize it they will be ashamed: jealousy will seize an
undisciplined nation, and now fire shall consume the adversaries™) to the same verse in the MT:

BDINA TIE UNIN DY WA WM IO T Ry mm
(“Yhwh! Your hand was lifted, but they did not see. Let them see, and they will be ashamed, as zeal for
your people, even fire, consumes your enemies.”)

In the LXX, Isa 53:1 and 26:11 share the invocation of God and the use of the same term
Bpaylwr. Moreover, the use of fideroev and especially dmetdevtor in 26:11 further suggests intertextuality
with 52:13. In the MT, 53:1 lacks the invocation of God; the phrase, F1171* U371, is only semantically

related to 5777 in 26:11; and there is nothing equivalent to the LXX maic/maidelo. wordplay.
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As has already been observed in the previous section on the MT, LXX Isa 51:5
and 52:10 as well as 52:15 also supply the reader or listener with the answer to the
second question: “The arm of kUpLoc—to whom has it been revealed?” The implicit
answer must include the Gentiles, “nations and kings.”

53:4 kiprog Heals and Brings Peace to the “We” through the Suffering of His
ToClG.

The report of the ostracism of the sick and suffering meic in vv. 2-3 turns from
judgment against him to an acknowledgement of him, beginning in v. 4 where the “we”
realize that it was not his sin but their own that engendered his predicament. The idea
that the suffering of the innocent is brought on by the wicked is a commonplace of human
experience; but the concept that such suffering could also be somehow morally beneficial
to the wicked themselves would have been bewildering to the ancients, no less than to
most modern readers. Westermann argues that it is precisely the novelty of such a notion
that provokes the astonishment of nations and kings (52:15) and unbelief (53:1).

The new thing of which they had never dreamt and which shattered an almost

primeval iron law was that the cause of the blows was now viewed in a different

light. This comes in v. 4a: our sicknesses—he bore them.”

The problem of the suffering of the innocent, in particular on account of the

wicked, has been treated in Chapter Two.”" Much of what is said there with reference to

the Tanakh holds true of the LXX. Nevertheless, in LXX Isaiah 53 in general, and

50Westermann, Isaiah, 263.

*IThe emphasis in MT Isaiah 53 is on the Servant’s vicarious suffering as a sin offering for the
many. According to J. J. Stamm (Das Leiden des Unschuldigen in Babylon und Israel [ATANT 10;
Zurich: Zwingli-Verlag, 1946] 73) “Der Knecht stand in seinem stellvertretenden Leiden unter dem
Wohlgefallen Gottes: ‘Aber Jahwe fand Gefallen an seinem Zerschlangenen, /Hielte den, der sein Leben
zum Schuldopfer gab.’ (53:10).”
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particularly in this passage, different nuances are introduced through the translator’s
emphasis on the maLdelo metaphor.

In LXX Isaiah 53, just as the translator emphasizes opow, ovvinut, and 60&x in
the opening chiasm of Isaiah 53 by means of deliberately selected Greek equivalents for
Hebrew words, here too the translator creates a degree of emphasis on the concept of
modele by a careful choice of Greek words to match their Hebrew counterparts. As
mentioned above, his use of maLdela in 53:5 is highlighted by his previous use of Tai¢ in
52:13 and matdlov in 53:2. The LXX’s account of the life of the maic—a sort of “from-

birth-to-death” narrative—begins in 53:1 and describes his status as matdlov (53:2), a

legitimate but less obvious match for PJT, given the context of the verse in the MT. The

“biography” continues by describing his life of suffering and sickness. The “we,” with
their theological beliefs, take for granted that his suffering is a sign of the muic’s disfavor
before God. In other words, the “we” rejected him precisely because they took his
inhuman appearance, sickness, and suffering as proof of his sinfulness. The turning point
in the prayer of the “we” comes when—somehow’>—they realize that it is not for Ais sins
but rather for their sins that he suffers. In an altogether astonishing, unheard of way (cf.
52:15), the woe of the muic is for their weal. This realization is expressed in the

extraordinary phrase: his muideie brings them peace (53:5).

Westermann (Isaiah, 263) comments: “What led the led the speakers in 53.1-11 to make the
discovery they did? There is as little answer to it as to the question of the Servant’s identity.”

3The word péiwmt (“bruises, wounds™) evokes corporal punishment as part of moidele. The two
are hardly interchangeable terms, but in the milieu of the LXX the pairing of corporal punishment and
moLdeloe was not infrequent. Although corporal punishment as a means of instruction has become abhorrent
to most elements of modern Western culture, its connection to instruction in wisdom is taken for granted in
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kUpLog is thus portrayed as dealing with humanity in ways far more complex than
the more simplistic models of sin and punishment held by many Jews of the time.>* Isa
53:4-5 makes it clear, once and for all, that not all suffering is a punishment for personal
guilt. This is an insight that is especially developed in Job—albeit from a different
angle—and much of the LXX’s wisdom literature. As the following section will observe,
suffering in the wisdom tradition is often seen as a kind of “education.”

Although the “we” have misconstrued the situation, the OT is by no means so
limited in its view of suffering as to reduce all instances to punishment for guilt. The
prophetic writings, no less than the rest of the OT, readily accept that suffering could be
inflicted not only on one’s enemies, but also medicinally on one’s charges out of concern

for them. As discussed in Chapter Four, the metaphor of maLéeta (the usual LXX

translation of OM) is thus intended to portray kOpLog as neither cruel nor arbitrary in

allowing a muic to suffer.
But v. 6 describes a more complex situation. While the innocent suffering of the
moilc is for his own enlightenment (see Isa 53:11), in v. 5 his suffering is described as the

el elpiyne Hudv (“the discipline of our peace”),” that is the maidelo of peace for

the OT. The idea is more prevalent in the LXX than in the Tanakh because of its larger canon comprising
additional wisdom books that frequently refer to TaLdele.. That the connection was as common to the
mentality of the LXX as it is shocking to most Western modern readers can be seen in Sir 22:6: pouotke év
mévleL dkaLpog SLMynoLg pootLyeg 8¢ kol madelo év mavti kep@ codlag (“Like music in time of
mourning is inopportune talk, but a thrashing and discipline are at all times wisdom”).

>*Of course, many people of different religious persuasions have such beliefs even today.

>This phrase is used nowhere else in the LXX. The exact meaning of the phrase is as enigmatic as
the mystery it seeks to explain. Jim Alvin Sanders (Suffering as Divine Discipline in the Old Testament
and Post-Biblical Judaism [Colgate Rochester Divinity School Bulletin 28; Rochester: Colgate Divinity
School, 1955] 16) offers a detailed argument for translating the corresponding Hebrew phrase in MT Isa
53:6 as “the discipline intended (or necessary) for our peace.”
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the “we.” Given, however, its conjunction with the previous terms mai¢ and maidlov, the
reader or listener is directed away from seeing the Tadela of the innocent g on behalf
of the many as merely bewildering.> In part, the mystery can be seen as an example of
instruction through observation of the suffering of another.”” Whatever the intended
meaning of kUpLog allowing his innocent maic to suffer for the guilty, the poem’s use of
motg, moLdele, and Tmawdlov places the suffering meic within the biblical tradition of the
use of suffering by kiprog to form those whom he loves.

In summary, Judaism—and evidently Hellenistic Judaism all the more so—took
as a given that suffering is part and parcel of the instruction that leads to wisdom and
glory as discussed in Chapter Four. Thus, in its use of the language of maidele the LXX,
going beyond MT Isaiah 53, provides another entry point into, if not a satisfying
explanation of, the mystery of innocent suffering offered on behalf of others.

53:6 kvpLog Gives His maic over into the Hands of His Enemies on account of the
Universal Guilt of the “We.”

The insight of vv. 4-5 is reiterated in v. 6, now with the use of the metaphors of

sheep and straying from the way.”® Two precisions are added to the previous insight of

>6perhaps the “we” are being taught the lesson of repentance. “God teaches repentance through
calamity” (ibid., 101).

>Sanders (Suffering, 45) lists four other OT examples of instruction learned through the
observation of others’ suffering: Jer 2:30; Ezek 5:15; Deut 11:2; Prov 24:32.

%Going astray” is a favorite metaphor in wisdom literature and the psalms for sinning. The
translator of LXX Isaiah highlights the semantic equivalence of sinning and going astray in his free
translation of Isa 46:8: 255y DODYID 12NN WWRNM NRTTINDT (“Remember this, and stand firm
You sinners, return in your heart”) as prmofnre tadta kel oTevdfnte, LeTaVONONTE, O TETAXVTMLEVOL,
émotpéote th kapdie (“Remember these things, and groan; repent, you that have gone astray, return in
your heart”). Could the status of all as straying sheep in LXX 53:6 also be an allusion to LXX Isa 13:14
Kol €oovtol ol ketodedelppévol We dopkadior dedyor kal ¢ mpdPatov TAaVWUEVoV, Kl ok éoTol O
ouwaywy, dote avBpwtovr €ig Tov Axdv adtod drmootpadfival kel &répwtov eig Ty xWpay adtod SLdfrl
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the “we.” First, v. 6a states the universality of the guilt: all the “we,” without exception,
have turned from the way. Second, this verse also makes explicit the role, hitherto
implicit, of kUpLog in the suffering of the malc. kUpLog is portrayed as “giving up,”
“surrendering,” “handing over” his muic.

Topadidwul with kOpLog as subject, is most commonly used in the LXX to denote
the handing over of a people (or occasionally a person) to the power of an enemy.59 The
suffering of the maic at the hands of human beings is not due to other gods or
happenstance (lest there be any doubt), but is in accord with the purpose of kUpLog. The
mysterious reason for kUptog handing over his meic is simply noted, without further
explanation: the sins of the “we.” To whom and with what result he does so is only
partially hinted at in the following verses.

53:8-9 Does kipLog Permit the maig to Die?
Although k¥pLog is implicitly behind the inhuman appearance of the malic,

sickness, and suffering in vv. 2-6 and explicitly involved in handing him over in v. 6, the

(“And those who are left will be like a fleeing fawn and like a stray sheep, and there will be no one to
gather them, so that one will turn back to one’s people and flee to one’s own land”)?

¥Ceslas Spicq, “Tapadidwyut,” in Notes de lexicographie, néo-testamentaire: Supplément (OBO
22/3; Gottingen: Vandenhoeck & Ruprecht, 1982) 504-15, here 510-12. The verb is also used in a judicial
sense (ibid., 514). It is interesting to note that this verb is used in the NT as “un terme technique de la
Passion de Jésus.” In this case, the term is used in the passive in a juridical sense (he was handed over to
the authorities), here by means of a betrayal. “En effet, la Tapddooic fut aussi une trahison (Tpodooie)”
ibid., 513. Is there a connection between the NT association of mapadidwpt with Jesus’ Passion and kiUpLog
Tapédwker adtoér in LXX Isa 53:6? Spicq makes an interesting case: “Par ailleurs, paradidonai se dit aussi
d’hommes qui se donnent eux-mémes et se sacrificent pour Dieu ou leur prochain, tels Shadraq, Méshak et
Abed-Négo qui ont ‘livré leur corps plutot que de servir et d’adorer tout autre dieu que leur Dieu’ (Dan
3:28). Or le Serviteur de lahvé avait été prédit livré a la mort pour le rachat des péchés (Is. LiiL, 6, 12).
Cette acceptation religieuse est inséparable de paradidonai dans la mort de Jésus; Dieu I’a livré (Rom. 1v,
25; viI11, 32) ou lui-méme s’est livré (Gal. 11, 20) s’offrant en sacrifice d’agréable odeur (Eph. v 2, Umép
MuGY)” ibid., 513-14 (emphasis added).

Friedrich Biichsel (“mopadidwpt,” TDNT, 2. 169) states, “The formula Ttapadodvar elc xeLpdg
TLvog . . . is not found in pure Gk, though it is common in the LXX: Jer. 33:24f. etc. and occurs in Joseph.
Ant. 2.20.”
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suffering spoken of in vv. 7 and 8 is not directly caused by k0pLog but rather occurs at the
hands of wicked human beings. k0pLog is portrayed as permitting but not directly causing
his maic being led to death (cf. Job 1-2).

As discussed above, Whybray, Orlinsky, and others argue that MT Isaiah 53 does
not imply that the Servant dies. David Sapp argues that LXX Isaiah 53, to an even
greater extent, leaves open the possibility that the mei¢c does not die. “The LXX has
shifted its attention from the coercive, judgmental actions of the Servant’s oppressors
(Hebrew) to the justice they have denied him. And since justice has been denied the
Servant, he is in need of vindication by the Lord.”*

Sapp translates v. 8, alpetar amo tfic yAig 1 (wn adtod, as “his life is taken up
from the earth” and goes on to argue that kOpLog steps in when the Taic is at the point of
death and prevents the death from occurring. His argument, in my view, has two
weaknesses. First, Sapp offers no alternative explanation as to what the Servant’s life
being “taken up from the earth” could mean. Sapp does not suggest that the LXX implies
that the moic will be taken up into heaven like Enoch (Gen 5:24) and Elijah (2 Kgs 2:11)
but simply that he will be rescued from death and that others will die in his place.
Second, while he argues convincingly that 12¢ mapedddn elc Bavatov 1 Yuyn adtod

could be interpreted as meaning that the moic was merely led to the point of death, he

“p. A. Sapp, “The LXX, 1QIsa?, and MT Versions of Isaiah 53 and the Christian
Doctrine of Atonement,” in Jesus and the Suffering Servant: Isaiah 53 and Christian Origins (ed. William
H. Bellinger and William Reuben Farmer; Harrisburg, PA: Trinity, 1998) 170-92, here 177. His above
assertion may be true, but reading the text as objectively as possible involves, in my view, putting aside
one’s own expectations of just deserts for the mailc and letting the text speak for itself.
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does not adequately address the verse’s cumulative effect in the context of the two
important previous references to death and burial in the poem (53:8-9).

On the other hand, some measure of ambiguity must be admitted in both the MT’s
and LXXs references to the death and burial of the Servant/maic. This is due to three
reasons. First, in Hebrew poetry—and especially in the psalms of lament, which seem to
have at least influenced Isaiah 53—images involving death and burial can refer to
extreme distress of various kinds.®' Second, the poem, in both the LXX and the MT,
speaks of the Servant/maic as somehow surviving his ordeal and being amply rewarded.
At the time of the poem’s original composition, Jewish belief in resurrection was at best
in a nascent stage.62 Third, the servant is never explicitly identified, and so long as the
possibility remains that the Servant is a metaphor for a group such as the faithful remnant
of Israel, or a group of disciples, the image of death and burial hardly needs to be
interpreted literally. That the image of death and resurrection could serve aptly as a
metaphor for Israel in exile and its remarkable liberation from exile is seen in Ezekiel

37.% The following verse intensifies the ambiguity: Does the moic die?

®'For example, Psalm 88 is considered “an individual lament of a person near death” (John
Kselman and Michael Barré, “Psalms,” Chapter 34 in NJBC, p. 541). The speaker complains to God,
Wﬁ:A ’jﬁ_ﬁj‘m_] *n:r;m: (“T am reckoned with those who go down to the pit”) in 88:5a and later,
MPANR 77122 AW (“you plunged me into the bottom of the pit” NAB) in 88:7a.

520n the other hand, by the time of the poem’s translation into Greek the idea was probably no
longer new. See Jon D. Levenson, Resurrection and the Restoration of Israel: The Ultimate Victory of the
God of Life (New Haven: Yale University Press, 2006) 197.

% Christoph Barth (Die Errettung vom Tode: Leben un Tod un den Klage- und Dankliedern des
Alten Testaments [ed. Bernd Janowski; 2™ ed.; Stuttgart: Kohlhammer, 1997] 142) connects Ezekiel 37
with Isaiah 53: “In Ez 37 ist die leibliche Auferstehung als Bild gebraucht. Vom verdienten T[od] zum
L[eben] kommt Israel durch das Leiden des unschuldigen Gottesknechts (Jes 53).”
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53:10a and 11a kUprog Will Cleanse the meic of His Wound; kOprog Will Take
away from the Travail of His Soul.

Verse 10a and 10c form a synonymous parallelism. Sapp interprets 10a literally as
a divine intervention just before the muic dies: “[ T]he Lord wants to save the Servant
from his unjust suffering, not add to it by allowing him to die for some special cause.”®*
Nevertheless, the meaning of the phrase kefaploat adtov thic TAnyfg (literally, “to
cleanse/purge him of the blow/wound/plague/ suffering”) in 53:10 is far from obvious. In
fact, little more can be ascertained than that kOpLoc wills to intervene on the behalf of the
meic. If it were clear that the maic is an individual and not a group, and if it could be
demonstrated that the idea of an intervention by kUprog after death would have been
meaningless to the translator, Sapp’s case would be more compelling. Since neither
premise can be assumed, we must be content with the ambiguity concerning the death of
the moic.

From a theological standpoint, whether k0pLog restores the servant right at the
point of death or after death is of consequence primarily for the question of whether the

unfolding drama reflected in the text can be compared to a completed sacrifice.

53:10b “If You (plural) Should Make a Sin Offering, Your Soul Will See a Long-
lived Posterity.”

Inserted between the parallel statements of 10a and 10c is the above conditional sentence
which seems curiously out of place. Apparently addressed to Israel (and possibly God-

fearers), v. 10b amounts to a call to conversion with the promise of reward, all in

#Sapp, “The LXX,” 180.
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traditional OT terms. The call includes the making of a sin-offering, while the reward
promised by kUpLog for this is long-lived posterity.

In an attempt to make this conditional sentence fit the context, M. Hengel
suggests that the sin offering in question may consist of the many confessing their guilt
and acknowledging the action of kUproc through the Servant.”” Whether this was the
LXX translator’s intention is impossible to say. While Hengel’s proposal may be
theologically defensible, in my view it goes beyond what the text says. The text itself is
simply a promise; the context suggests no more than a connection of some sort between
the conversion of the wicked and the suffering of the maic.

53:11 k0prog Desires to Show the meic Light, and to Form [Him] with
Understanding.

In his discussion of LXX Isa 26:9b,°® Seeligmann asserts that Isaiah’s
identification of “justice and law with light” as an “ancient oriental and especially
Israelite notion.”®” Other examples in the writings of the prophets can be found. Note,

for instance, the strictly agricultural metaphors of the Hebrew text of Hos 10:12b:
B2 PIS MM NI AP U2 npy T 827 07

(“Break up for yourselves a new field, for it is time to seek the Lord, till he come and rain

down justice upon you,” NAB). Perhaps influenced by pre-gnostic ideas, the LXX of Hos

%See M. Hengel, “Zur Wirkungsgeschichte von Jes 53 in vorchristlicher Zeit,” in B. Janowski and
P. Schulmacher, eds., Der Leidende Gottesknecht: Jesaja 53 und seine Wirkungsgeschichte (FAT 14;
Tiibingen: Mohr Siebeck, 1996) 49-92, here 79.

Isa 26:9b: 8L6TL GGBC T& TPOOTEYMATE GOV L TG YAC, SlkalooUumy HABETE, oL évoLkoDuTeg €m
tfic yfig, “For your commandments are a light on the earth: learn righteousness, you who dwell on the
earth.”

7Seeligmann, Septuagint, 108.
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10:12b introduces the idea, for example, of “the light of knowledge” in its free
translation: pwtloate €avTOlC PAC YYWoEwS, ék(NTHoNTE TOV KUPLOV €w¢ ToD EAOETY
vevnuate Siketoobvng vuty (“Light for yourselves the light of knowledge; seek kiprog
till the fruits of righteousness come upon you”). Concerning this translation, Seeligmann
notes that, “here, dikatooOvn signifies the result of the search after God, and the kindling
of a pd¢ yrddoewe.”® Thus, the light of “knowledge of God” is the fruit of practicing
righteousness.”” The LXX version of Isa 53:11 offers a similar concept: the reward for
the righteousness of the maic is light. “@wc is used here in the signification for the light
of true knowledge, olvevoig not acquired by man through his own efforts, but granted
him by God. We may say that the famous passage in Ps 35 (36).10, 6tL mopx ool Ty
(whg &V 10 dwtl oov OYouebn dd¢ [“For with you is the fountain of life: in your light
we shall see light”’] contains what may be regarded as a combination of both these
conceptions.””

“To form him with understanding” is the second element of the synonymous

parallelism of v. 11a. “This is the only place in the Pentateuch and Isaiah where the Lord

is described as forming anyone with understanding. Yet this very clearly evokes the

®Ibid.
“1bid.
bid.
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Lord’s forming of Israel as his servant (Isa 44:21,24)."

This final sapiential reference
rounds out the theme of maLdetec in the LXX poem.
53:11 kbprog Vindicates His maic, the Just One, Who Serves Many Well.

The LXX of Isaiah 53, unlike the MT, makes no reference to the justification of
the many. SukaLow with the Taic as the object here is used in the forensic sense of
“vindicate” or “acquit.” Although the vast discrepancy in meaning between the MT and
LXX could well have resulted from different Vorlagen, it is also quite possible that the
LXX’s Vorlage was the same as the MT. There the meaning of the Hebrew is highly
ambiguous (see p. 229, n. hh), and the LXX translator may have been loath even to
consider the possibility that the verse meant that “the many” (whom the reader/hearer of

the Fourth Servant Song might well assume to be as universally sinful as the “we”) being

declared innocent by kUpLo¢ on theological grounds. Declaring a party to be innocent,
the ordinary meaning of P13 (hiphil), if the party is known to be guilty is strongly
condemned in the OT. (See for example, Isa 5:22-23: “Woe to the champions at drinking
wine, the valiant at mixing strong drink! To those who acquit the guilty for bribes, and

deprive the just man of his rights” [NAB].)

Although the vindication of the muig according to the LXX is far less remarkable

than “justification of the many” (D’ZW_5 3D P8 PYT8Y) promised in the

corresponding MT verse, it is remarkable enough in the context of Isaiah, especially after

the declaration of universal guilt in v. 6.

"I Ekblad, Servant Poems, 253.
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In Isaiah no one is righteous (59:4) except for the Lord (41:10; 45:21) and a future
righteous king (32:1). The servant here in 53:11 is one exception. The reader of
Isaiah is invited to consider to what extent the servant can be identified with their
righteous king in Isaiah 32:1 or with the Lord’s righteous right hand (41;10; cf.
53:1). In both the LXX and the MT those who serve the Lord (54:17) and even
all people (60:21) shall be righteous before the Lord. While in the LXX of Isaiah
the servant does not make people righteous in 53:11, the LXX has its own unique
way of understanding the servant as achieving this righteousness.
Finally, the maic is seen not only as a servant of kOpLoc but also as a servant of
“the many.” The outline of his life and suffering is the same as in the MT, and the LXX
translator is not denying the obedient service of the maic to kUproc. Nevertheless, by
portraying the maic as serving the many he introduces a new thought, which offers a

profound insight: the maic serves kUpLog precisely by serving “the many.”

53:12 To Compensate the noic for Being Misjudged and Handed Over, kipLog
Gives Him Many Persons and the Spoils of the Mighty as His Inheritance.

Much of what was said in Section II with reference to this verse in the MT is
equally true of the corresponding verse in the LXX version, notably the reference to “the
spoils,” an image normally associated with warfare. In the LXX, the maic does not divide
the spoils with the great (a common but, in my view, erroneous translation of the MT), 7
but rather the spoils of the great. Through this minor alteration, the translator suggests
that the theme of the reversal of fortune for the maic is accompanied by a reversal of

fortune for the great, namely, their being despoiled.

T2y
Ibid., 255.
PInstead of “Therefore I will give him his portion among the great, and he shall divide the spoils
with the mighty” (NAB, emphasis added), the correct translation, in my view for reasons explained above,
is: “Assuredly, I will give him a share in the many, and with the multitudes he shall divide spoil.”
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E. Summary of the Portrayal of God in the LXX Fourth Servant Song

In the LXX version of Isaiah 53, kUpLog is portrayed as a fatherly teacher who
spares no effort in his endeavor to give his people, and indeed nations and kings, true
vision and understanding. Through an astonishing, never-before-heard-of event, the
kUpLog subjects an individual or group whom he addresses as a member of his own
household, whether his son or a sonlike servant, to humiliation, disease, suffering,
disfigurement, physical abuse, false judgment, and death—or at least near-death. This
ordeal is presented in terms of a divine discipline or maLdete,, with the purpose of forming
this mail¢ in wisdom, understanding, and light. In addition, k0pio¢ rewards him with
“many” and with the spoils of the mighty. These rewards of the maidelo of the maic are
not limited to him, however. Through his painful experience, nations and kings are also
brought to understanding and vision; the “we” are both healed and given peace. Many
who have strayed are encouraged to return to kOpLog with the promise of reward. The
Servant is vindicated, thereby demonstrating that suffering is not necessarily proof of
divine disfavor. Indeed, the exaltation accompanying his vindication makes clear that the
suffering of the maic was neither the final word nor futile, but rather a sign of his intimate

connection to kUptog in the divine plan for the good of the many.
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IV. Comparison of the Portrayal of God in MT Isaiah 53 and LXX Isaiah 53

A. Introduction

This section will first present my translation of MT Isaiah 53 and LXX Isaiah 53

side-by-side, so as to facilitate comparing and contrasting the two texts. After analyzing

the two text forms’ similarities and differences in their portrayal of God, I shall draw

some final conclusions.

English Translations of MT and LXX Isaiah 52:13-53:12

MT

1> See, my Servant will be wise, he
will be exalted, and lifted up, and be
very high.

' Just as many were desolate over you
(masc. sing.)—so marred beyond
anyone was his appearance, his form
beyond [that of] human beings—

'* so will he sprinkle many nations.

Concerning him, kings will shut their
mouths; for they will see what has not
been told them; they will understand
what they had never heard.

LXX

13 See, my maic will understand, and he
will be exalted, and glorified
exceedingly.

' Just as many shall be amazed at you
(masc. sing.)—so inglorious will be
your appearance before people and
your glory before the people—

'* 50 many nations will be astonished at
him and kings will keep their mouth
shut: for they to whom it was not
reported concerning him will see; and
they who have not heard will
understand.



IV. Comparison of the MT and LXX

"' Who has believed what we have heard?
The arm of Yhwh—to whom has it been
revealed?

? He grew like a shoot before him, like a
root out of arid ground. He had no form,
no splendor that we could see, no
appearance that we should desire him.

3 He was held in contempt and forsaken
by people, a man of pain and
experienced in suffering, as one from
whom people hide their faces, held in
contempt, and we held him of no
account.

4 Yet it was our sufferings that he
carried, our pains that he bore. We
accounted him hurt, smitten by God, and
afflicted.

> But he was pierced because of our
transgression, crushed because of our
iniquities. The chastisement of our peace
was upon him, and by his scourging we
were healed.

% All of us like sheep went astray, each
turned to his own way; and Yhwh visited
upon him the iniquity (and its
consequences) of us all.

7 He was hard pressed, yet he was
submissive, and he did not open his
mouth; like a sheep that is led to
slaughter, like a ewe that is silent before
her shearers, he did not open his mouth.
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! kUpLe, who has believed what we have
heard, and the arm of kpLog —to whom
has it been revealed?

2 We reported before him: “Like a little
child, like a root in a thirsty land, he has
no form or glory. We saw him and he
had neither form nor beauty.

3 Indeed his appearance was despised,
and he was forsaken beyond all human
beings, a man of suffering, and
acquainted with the experience of
sickness, for his face was turned away:
he was dishonored, and of no account.

* He bears our sins and suffers for us; yet
we accounted him to be in trouble, and
in suffering, and in affliction.

> He was wounded on account of our
lawless deeds, and was bruised because
of our sins. The discipline of our peace
was upon him; by his bruises we were
healed.

® All of us like sheep have gone astray;
each in his own way has gone astray;
and kUpLo¢c handed him over for our sins

" And in the mistreatment, he does not
open his mouth. He was led as a sheep
to the slaughter. As a lamb before its
shearer is silent, so he does not open his
mouth.



¥ After detention and after judgment he
was taken away; as for his generation
who would be concerned? For he was
cut off from the land of the living.
Because of the transgression of my
people, he was afflicted.

He was given his grave among the
wicked, and with a rich man, for his
death, although no violence had he done,
and no falsehood was in his mouth.

"But Yhwh willed to crush him
severely. If he should offer an ‘asham
he will see offspring and length of days.
The will of Yhwh will be effective by
his hand.

"Because of his travail he shall see, he
shall be satisfied. By his knowledge my
servant, the just one, will justify the
many, and their wrongdoing (and its
consequences) he shall bear

12 Assuredly, I will give him a share in
the many, and with the multitudes he
shall divide spoil, inasmuch as he
exposed himself to death and was
numbered among rebels, whereas the sin
of many he carried and for those
rebelling he will intercede.
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¥ In humiliation, he was deprived of a
[fair] verdict. Who will declare his
generation? For his life is taken from
the earth. Because of the lawless deeds
of my people, he was led to death.

? And I will give the wicked in exchange
for his burial and the rich in exchange
for his death; for he did no lawless deed
nor was deceit found in his mouth.

" And kipLoc wills to purge him of his
suffering. If you (plural) should make a
sin offering, your soul shall see a long-
lived posterity.

And kbproc wills to take away ''from
the travail of his soul,

to show him light, and to form [him]
with understanding; to justify the just
one who serves many well; and he shall
take their sin upon himself.

12 Therefore, he will inherit many, and he
will divide the spoils of the mighty,
because his soul was handed over to
death, and he was counted among the
lawless; and he bore the sins of many,
and was handed over because of their
sins.
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A. Similarities

God as One Who Reveals to the Nations, Giving Sight and Understanding to Them
and to the Suffering One

At the heart of both texts is the promise of a revelation. God is portrayed as
beginning an astonishing revelation in the drama of the Suffering One. God reveals to
the “we,” in a moment of insight, that their estimation of the Suffering One has been
totally wrong: he is innocent and his suffering was on their behalf. That God will give
kings and nations such understanding and sight is portrayed as a future event, as is the
exaltation of the Suffering One. In neither text is the precise content of this
understanding and sight made explicit. It is simply referred to as astonishing, amazing,
never-before-heard-of, and is centered on the reversal of fortune for the Suffering One.

Congruent with the universalism found elsewhere in Isaiah, Isaiah 53 portrays God
as One who reveals not only to Israel but also to the nations. The revelation promised to
the nations goes beyond merely showing them the sovereignty and glory of Israel’s God.
This revelation promises understanding and sight, gifts that the Book of Isaiah frequently
chides Israel itself for lacking.”* These gifts are also among those promised to the
Suffering One.

Neither text elucidates the precise connection between God’s reversal of the
Suffering One’s fortune and his gift of understanding and sight. How he will give nations
and kings these gifts is not explained. Presumably, in the process, the “we” will come to

know of the Suffering One’s reversal of fortune.

"See Isa 6:10. Ekblad (Servant Poems,179) notes that of the eight occurrences of forms of ouvru
in LXX Isaiah (1:3; 6:9, 10; 7:9; 43:10; 52:13, 15; 59:15), five refer to Israel’s failure to understand (1:3;
6:9, 10; 7:9; 59:15).
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In Both Texts God Brings about a Reversal of Perception in the “We.”

God is spoken of in MT Isa 53:4 as actually smiting the Suffering One; in the
LXX God’s role in his suffering is merely implicit. Despite this subtle difference, both
texts have as their pivotal point the moment of illumination, when the “we” who observe
his suffering come to realize that their assumption about God’s purpose in causing or
allowing the Suffering One’s travail was completely mistaken. Up to that point, the
“we,” in line with the conventional wisdom of the time, have seen the Suffering One as
receiving his just deserts. Suddenly in v. 5, everything is turned around. The “we,” who
presumed themselves innocent because they were free from suffering, come to realize
that they are the guilty. On the other hand, the Suffering One, who was to be shunned
because of his presumed guilt, is innocent.

This turnabout involves no small insight. How God brings about such a total
reversal of perception (prior to the Suffering One’s promised exaltation) is one of the
great mysteries of the poem.

Both Texts Suggest God’s Plan Involves an Exchange.

This radical change in perception in v. 5 is revolutionary: the woe of the Suffering
One is for the weal of the many. The MT does not portray God himself commenting
upon this paradox. Rather, it is the “we” who suggest that God somehow accepts the

woes of the Suffering One as the price of peace, healing, and reconciliation of the many.

If the beth in MT Isa 53:5bp HJ?'NQjJ mq:n;w is read as a beth pretii, as various

authors do, the meaning is “and because of (in exchange for) his scourging we were

healed.” The LXX is less cautious. Here it is not the “we” who express their belief about
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the Servant, but God himself speaking in v. 9, who promises to give “the rich and the
wicked” to the Suffering One at the price of his death and burial.

God Leaves Much Cloaked in Mystery.

In both texts, the reader is left with many questions. Besides the most notorious
question, namely, the identity of the Suffering One, there is the question of how the “we”
come to realize that it is for their transgressions that he suffered and died, when his
exaltation is to take place, and how it is to be revealed. The identity of the “we” is
likewise unspecified. Most perplexing of all is how and why God uses the woe of the
Suffering One to bring about the weal of many.

B. Differences
Is God Pleased “to Crush” or “to Purge” the Suffering One?

There are likewise several differences between MT Isaiah 53 and LXX Isaiah 53
in their portrayals of God. Perhaps the most immediately striking such difference is the
greater support God gives the Servant/maic in LXX Isaiah 53 as compared to MT Isaiah
53. In LXX Isa 53:10, after handing the Suffering One over, God, as it were, quickly
steps in to bring relief to that figure. This element is lacking in the MT. To be sure, MT
Isaiah 53 portrays God as just: he does not allow the Suffering One’s affliction to
continue past death (literal or metaphorical), and he promises more than ample
compensation to the Suffering One for his afflictions. But there are no explicit
indications that the motivation behind this reward is support for the Servant/maic. In

brief, MT Isaiah has no equivalent to LXX Isa 53:10a,c “And kiUproc wills to purge him
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of his suffering . . . and kUpro¢ wills to take away from the travail of his soul.” Quite the

contrary. MT Isa 53:10 baldly states, “Yhwh willed to crush him severely.”

A View of God More Congenial to Hellenistic Philosophy

Besides the example in 53:10 discussed above, other examples of differences
between the two text forms can be seen in 52:15, 53:4, and 6, where LXX Isaiah 53
seems to be more suited to an audience that comes from a different cultural background
and has a different theological approach than that of Palestinian Judaism. (It is not my
intention to date the Fourth Servant Song or to take a position on whether it was written
in Babylon or Palestine. Even if the text originated in Babylon during the exile, its
orientation, in my view, is Palestinian with these allusions to Temple worship, which in
mainstream Judaism of the Exile and Second Temple Period could only take place in
Jerusalem.) Whether these reflect differences in Vorlage, translational error, or deliberate
changes on the part of the LXX translator—or even 7Tendenzen—is impossible to
determine.

In 52:15 the LXX omits the reference to the Servant’s sprinkling of many nations,
substituting instead a parallel to the reference to the kings’ shutting (or keeping shut)
their mouths: “many nations will be astonished at him.” The action of “sprinkling” in
MT Isa 52:15 is most likely a reference to a cultic action which may have resonated more
with Jews in Palestine than with Jews of the Diaspora who were less connected to
Temple ritual.

In 53:4 the readers of the LXX—no less than those of the MT—would have

construed the Suffering One’s afflictions (at least those not inflicted by fellow human
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beings) as, at a minimum, involving God. But while the MT asserts that the “we” saw
God’s role in the Servant’s suffering as a matter of fact (“we accounted him hurt, smitten
by God and afflicted”), the LXX translation here does not even mention God (“we
accounted him to be in trouble, and in suffering, and in affliction”). In this instance, the
LXX seems to leave more room for the idea of God’s merely allowing the suffering of
the maic instead of directly causing this. In the same line, MT Isa 53:6 asserts God’s
direct involvement by stating “Yhwh visited upon him the iniquity (and its consequences)
of us all.” The LXX, by contrast, merely states, “k0pto¢ handed him over for our sins.”
This could be taken to imply that it was not the direct will of kUpLo¢ but rather his
permissive will that his mei¢ should suffer.

The LXX no less than the MT affirms that the Suffering One is afflicted because
of the sins of others and that his suffering benefits the “we” and “the many.” The LXX
describes this change in their status as “an exchange” for his death and burial (see LXX
Isa 53:9). Here the LXX does not go so far as MT Isa 53:10 in juxtaposing the suffering
of the Servant with the idea of sacrifice.

Moreover, while the LXX seems to see that the suffering of the maic as beneficial
to the “we” and “the many,” it avoids stating—as does MT Isa 53:11—that “the just one
will justify many,” a statement that could be taken to imply that “the just one will declare
the guilty innocent.” LXX Isa 53:11 rather avers that kUpro¢ “justifies (vindicates) the
just one (the maic),” a statement that not only avoids the possibility of giving scandal but
contributes to the LXX’s more congenial portrayal of God as both compassionate and

just.
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God as Lord of History vs. God as Divine Pedagogue
God’s relationship to the Suffering One is also portrayed differently in the MT

and the LXX as a result of the distinct titles God uses to address that figure. By

addressing in MT 52:13 as ™20, Yhwh puts the Suffering One in the company of those

in the OT with history-changing missions—mostly kings, or powerful leaders (or, in

some instances, the people of Israel) who were true to him.”” Because the designation

712V is connected with great historical figures, the MT Isaiah 53 reads more like one

more (albeit unique) historical saving event by Yhwh operating through a human agent.
By contrast, k0ptog addresses the subject in LXX 52:13 with the seemingly more familial
or intimate term, 0 mai¢ pov. This manner of address does not have such a long history
associated with it as does the MT designation. Furthermore, the “we” seem to be on
more intimate terms with God by virtue of the inserted Kopte in LXX Isa 53:1: what is a
report in the MT (53:1-9) is a prayer acknowledging error and guilt in the LXX.

God’s way of relating to the Suffering One in each version is consistent with the
title whereby he addresses him there. In the MT, the Servant acts as “Minister” or
“Agent” to accomplish God’s plan for history.”® Yhwh’s plan is effected by the hand of

the Servant who exposes himself to death and intercedes for the many. The fulfillment of

7See Chapter Two.

"*Yhwh, of course, is the principal agent. “The point of the Isaianic text is that God himself took
the initiative in accepting the servant’s life as the means of Israel’s forgiveness. In the first divine speech
(53:13), the ‘success’ of the servant is promised because of what God had done. This promise
was hidden, never before told (v. 15) but Israel finally understood it as a revelation from ‘the arm of the
LORD.’ The role of the servant resulted in Israel’s forgiveness because of God’s acceptance of the
servant’s obedient suffering” (Brevard S. Childs, Isaiah [OTL; Louisville: Westminster John Knox Press,
20017 418).
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God’s plan is dependent upon the Servant’s offering a guilt offering. The ambiguity of
the Hebrew even allows the reader to wonder whether Yhwh will exalt the Servant or
whether the servant will exalt himself.

By contrast, in LXX Isaiah the Suffering One is passive. God alone is the agent
who hands him over to death and who forms him in wisdom. The Suffering One is not
said to intercede for or to justify the many, as is the case in MT Isa 53:11; rather it is God
who justifies the Suffering One (LXX Isa 53:11).

A Total Transformation?

This raises the question: does the LXX essentially convert Isaiah 53 from a poem
about the justification of the unjust into a lesson about the pedagogy of suffering? While
both the MT and LXX versions speak of reconciliation with God, vicarious suffering, and

the suffering of the Servant bearing the fruit of understanding, they have different

emphases. In light of MT 52:15,2%27 2 1Y 12 (“For he shall sprinkle many
nations™), the enigmatic MT 53:10 WD) QWX DWA™OXR  (“If he [his soul] presents
“dasham . . .”) and MT 53:10 D’a']? Y PYIS PYTISY (“My Servant, the Just One,

will justify the many”), the Hebrew version of the poem can be said to have atonement
with overtly cultic overtones as its theme. Yhwh is seen as the Lord of history who
accomplishes his plan through the faithfulness of his Servant. But whereas Yhwh’s plan
to justify the unjust through the Servant is at the heart of the entire poem in the MT, such
a plan is much less clearly articulated in the LXX. If the unjust are reconciled with God,

the LXX implies that it will be because of their repentance, expressed through a sin
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offering. Although the context suggests that the sin offering and the suffering of the
servant are somehow related, the LXX text does not spell out the connection between
them.

LXX Isaiah 53, for its part, can be said to have as its theme instruction with
emphatic wisdom overtones. In LXX Isa 53:11, kUpLog promises “to show [the maic]
light and to form him with understanding (6€téeL adte) GGG kKol TAdOKL Tf OLVEDEL).”
The ideas of “light” and “formation in understanding” are absent from or at most only
implicit in the MT. Furthermore, LXX emphasizes the concept of maLdela by its less-
than-obvious translational choices of maic in 52:13 and matdtov in 53:2. Thus, the overall
impression is that in LXX Isaiah 53 kipLog is a fatherly teacher.

Nevertheless, to affirm that the poem has been totally transformed in the LXX
version would in my view be an overstatement. A more accurate statement might be that
there is a decided shift in emphasis. The idea of suffering as educative is not absent in
the MT itself. In fact, it is present at the center of the poem (Isa 53:5) in the pregnant
assertion that “the discipline of our peace was upon him.” Thus, it would seem more
accurate to say that the LXX translator, to the degree that differences are attributable to
his intentional modifications, seems to have seen the inherent potential of the above
phrase and endeavored to develop its implications. Wisdom vocabulary is present in MT
Isa 52:13 and both 52:15d and 53:11c, and it is emphasized by its placement that forms
an inclusio both for the prologue and for the entire poem. The LXX translator, however,
seems to make the poem’s wisdom character far more obvious by translational choices

that create word repetition as opposed to mere echoing of ideas. Conversely, although
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the salvific purpose of the Suffering One’s afflictions are more pronounced in MT Isaiah
53, the idea of the Suffering One’s afflictions being for the weal of many is by no means
relegated to the background in the LXX Isaiah 53. While the benefit of the suffering of
the maic for the many is not expressed in cultic terms, it is nevertheless emphasized by
sheer repetition, as evidenced in LXX Isa 53:5, 6, 8,9, 11, and 12.

Thus, while a total transformation may be an overstatement, the considerable
differences between MT Isa 53 and LXX Isa 53, to the extent they represent exegetical
choices on the part of the translator of LXX Isaiah (and the final redactor of M Isaiah),
suggest that the formation of both texts entailed an awareness of the theological outlooks

of their intended readership/audiences.



Chapter Six: Conclusion
I. Introduction

In this chapter I will begin with a review of some of the salient findings of my
comparison of the portrayals of God in the Masoretic and LXX texts of the Servant Songs
of Isaiah. In that review I will present both similarities and differences between the two
text forms but with a special focus on the differences. This comparison, the primary
purpose of my dissertation, rests on my delimitation of the Servant Songs, on text-critical
and translational choices, on my exegesis of particular passages (within the limits
imposed by my bracketing of certain questions as explained in Chapter One), and finally
on a close comparative reading of the texts.

The origins and possible intended effects that I posit for some of these differences
rest on much more speculative grounds. For the various reasons cited in the first chapter
(most importantly the unavailability of the Vorlagen used by either the translator/redactor
of LXX or the scribe/redactor of M)! my suggestions in this regard are necessarily
hypothetical at best and should be seen as secondary to the dissertation’s main objective
of comparing the two text forms’ portrayals of God. The differences are the substance of
my research; my suggestions concerning how they came to be and possible purposes that
they may have served are nothing more than educated guesses.

This chapter will conclude with questions raised by my research that may merit
further investigation. Given that Duhm’s hypothesis of the Servant Songs’ independence

from the rest of DI no longer enjoys broad consensus, one question deserving special

'By “M” I mean the proto-Masoretic text (of course, without vowel and accent marks) that was
approved by rabbinical Judaism in the early centuries A.D. and that served as the basis for the MT.
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attention is whether the portrayal of God in the Servant Songs is consistent with the
Deity’s portrayal in the rest of DI. Would a comparison of the portrayal of God in the
entire Hebrew and Greek texts of DI yield results similar to this dissertation’s more
narrowly focused comparison? Clearly, a thorough investigation of this topic is beyond
the scope of my dissertation, but I will offer a few preliminary observations regarding it
(see below).

II. Salient Similarities and Differences in the Portrayal of God in the Masoretic
and Septuagint Texts of the Servant Songs

A. Areas of Similarities and Differences
Names and Titles of God

In several instances within the Servant Songs, the titles referring to God in the

MT correspond exactly to those in the LXX. Thus, e.g., i?NU parallels 0 Ogdc in 42:5

(literally, “the God”); in 49:4 and 6, both the MT’s ’ZT‘?& and the LXX’s tod 6eod pov

can be translated into English as “my God”; similarly, in 49:7 the typically Isaian phrase

“the holy one of Israel,” is conveyed in the MT by 5&?@’ WP and 6 dyioc Iopomh in

the LXX. Nevertheless, there are important differences in the way the MT and LXX

Servant Songs refer to God. In twelve instances God is referred to as 117 (“Yhwh”) in

the MT but as kUptrog (“Lord”—always without the definite article) in the LXX (42:5, 6,

8;49:1, 5[bis], 7[bis], 8; 53:1, 6, 10).2 On the one hand, this fact is unremarkable: the use

Isa 49:13 has 11" in the MT and 6 8edc in the LXX. I can see no basis for deciding which of
the two represents the “more original” reading.
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of kUprog for 71171 was a translational convention following the precedent set by the

translators of the Torah into Greek (the original Septuagint). On the other hand, the way
God is referred to in the two text forms affects his portrayal. The Hebrew proper name of
God is laden with meaning to those (and only those) familiar with the OT, evoking a long
history of the relationship between God and the Jewish people, to whom he reveals
himself and whom he chooses as his own. Readers immersed in the LXX translations of
any or all biblical literature may have come to read kpLoc more as a name than as a title?
and may have invested kUpLo¢ with the same connotations evoked by the name Yhwh.
These connotations, however, would escape the uninitiated; kUpiog of itself conveys

nothing about a particular people or history. Used in an unqualified sense” the title does,

however, evoke the divine cosmic dominion in a way that 71171 only gradually came to

do. Thus, the term kUpLog may well have helped in bringing non-Jews to an appreciation
of the God of Israel: the one so called could not be dismissed as just another national
deity. In addition, by avoiding transliterating the name Yhwh into Greek, the Hebrew
proper name of God was afforded more protection against profanation by those Jews or
non-Jews whose only access to the Hebrew scriptures was through the LXX. But
something is lost in going from the proper name, Yhwh, to what was at least originally a

title, i.e., kUpLog.

3 Greek-speaking Jews likely came to hear kdptog much as Christians hear “Christ,” that is, as a
name rather than a title, as evidenced by the fact that Christians rarely, if ever, use the definite article with,
much less translate, the term “Christ” into modern languages.

* “Lord” used in a qualified sense (e.g., “lord of the sea”) was a common ANE and Hellenistic
designation for a god.
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In Isa 50:7 and 9, God is referred to as 71771Y "X and in Isa 50:4 as 7T17Y "N

in the MT (“My Lord Yhwh”), but simply as kUpro¢ (“Lord”) in the corresponding verses
in the LXX, thus intensifying the difference in the portrayal of the Deity in these
instances. At the risk of oversimplification, I offer the following comment regarding the

impact that the various designations have on the portrayal of God in the two text forms:

kOpLoc emphasizes God’s relationship to the cosmos and all humanity; 11177 highlights

God’s relationship with the Jewish people, while TT?J'T’:\THTT‘: ’2"123 underscores God’s

personal relationship to his Servant in the context of Yhwh’s relationship with Israel.
God the Sole Creator of the Universe

Both the Hebrew and Greek texts of the Servant Songs portray God as the sole
creator of heaven and earth and all that is in them. MT Isa 42:5, using anthropomorphic
imagery, describes God’s forming the sky and then putting it in place as if pitching an
immense tent. Thereafter, Yhwh’s creation of the earth and all that comes out of it is
described with vocabulary that evokes a smith’s hammering away in the practice of his
craft. In contrast, LXX 42:5 conveys the same basic meaning without these
anthropomorphic images. This is but one example of the LXX Servant Songs’ lack of
anthropomorphisms in verses where they occur in the MT. That is not to say the LXX
texts lack them altogether: for example, in the LXX no less than in the MT, God is
portrayed as having an arm in 53:1, while in 49:2 he is spoken of as having a hand and
carrying a sword and wearing a quiver of arrows. Again, in both the MT and LXX

Second Servant Song he is portrayed as a shepherd (49:10).
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God Alone Can Foretell History

In the ANE view, history unfolded according to divine decisions. Isaiah insists
that these divine decisions are not made by a council of gods, much less by gods of other
nations. Both the LXX and MT Servant Songs portray God as proving that he is peerless
precisely because he alone foretells and causes the events of history (42:9). LXX 49:1,
however, conveys an aspect of God’s role in history that is not explicitly formulated in
the MT Servant Songs, namely, God’s overarching plan extending into the distant future
rather than merely reacting to impending situations and determining short-term outcomes.
God, the Holy One of Israel

Both the MT and LXX texts of the Servant Songs refer to the unique love God has
for Israel. Both the MT and LXX Second Servant Song use exodus motifs to describe
God’s promise of gathering his people from exile and leading them to Zion as a shepherd
leads his flock (49:9-12). In the MT Second Servant Song, however, God will restore his
people out of “compassion” (49:13), whereas in the LXX Second Servant Song he is
motivated by “mercy.” The distinction is subtle but important. Mercy (¢Aeoc) need not
be accompanied by any particular emotion. In fact, Bultmann has shown that in biblical

thought the mercy of God is associated primarily with faithfulness to his covenant. In
contrast, “having compassion” (2M17) does involve emotion and is often—but not
necessarily—accompanied by some particular action. Verse 49:13 is but one instance

among several in the Servant Songs in which the MT portrays God anthropopathically

while the LXX does not.
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Both the MT and LXX Second Servant Song portray God as the rescuer of his

people but with different terms. In MT Isa 49:7 God is referred to as ‘7&?&7‘ 583 (“the

kinsman who redeems/avenges/provides progeny for Israel”), whereas in LXX Isa 49:7
God is referred to simply as 6 puoauevog (“the deliverer”). This is another example of
the MT’s use of an anthropomorphism where the corresponding LXX verse uses a term
not likely to be read/heard as an anthropomorphism at all. (A God who calls himself a
“kinsman” of human beings is decidedly more anthropomorphic than a God who calls
himself a “deliverer.”)
God and the Servant/maic

In the MT and LXX Servant Songs, God is portrayed in much the same way in his
dealings with the Servant. Thus, he is portrayed as forming and calling the Servant from
the womb. God is the protector, helper, and strength of the Servant and answers his
prayer, albeit in his own time. God’s justice is affirmed: he will reward the Servant for
his suffering with understanding and glory. And yet, God’s mode of addressing the

Servant differs in the MT and the LXX, a difference that affects God’s portrayal. In the

MT, God refers to the Servant as 7121 (“my servant/slave”) whereas in the LXX God

refers to the Servant as 6 maic (“my child/servant/slave™) and in one case (49:3) as §0010¢

nov (“my servant/slave”). This one exception notwithstanding, God in the LXX could be

construed as “father” of the meic, a possibility not suggested by the designation 7121 in

the MT Servant Songs. It seems unlikely that the LXX Isaiah’s translator was reading a

different Hebrew designation for the Servant in his Vorlage. But if the Vorlage had the
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same reading as the MT, why then did he choose, in all but one instance, the ambiguous
translation maic instead of the “literal” 600Aoc? As we have noted, the above choice on
the part of the LXX Isaiah translator seems consistent with his emphasis on the suffering
of the mal¢ as a matter of muLdele, an interpretation that is also found in the MT Fourth

Servant Song, where the suffering of the Servant in the MT is depicted in one instance as

A0M (“chastisement”) in Isa 53:5. Elsewhere, however, the MT Servant Songs offer

other understandings of why God permits or even wills his Servant to suffer. In the MT
Third Servant Song, as I argue in Chapter Four, the suffering of the Servant can be
construed as a test. In the MT Fourth Servant Song, the reader/hearer seems invited to
see the Servant’s death in a sacrificial light. The LXX Servant Songs, in contrast, are
more consistent in emphasizing the suffering of the maic as a form of matdeta. Marked
differences in the LXX Servant Songs at crucial points (e.g., 50:5 and 53:10) steer the
reader/hearer away from understandings of the suffering of the muic as a test or sacrifice
and towards an understanding more typical of OT wisdom literature, namely, el
Among the rewards of the mal¢ resulting from his Tewdele mentioned in the LXX Fourth

Servant Song (see 53:11) are “light” and “understanding.”

Furthermore, the phrase 0 mal¢ pou, with its potential for being construed as “my
child” or in this context “my son,” is perhaps more consistent with the gentler ways God
is depicted in his treatment of the maic in the LXX, most notably in 53:10 but also in
other verses such as 53:4. The maig suffers, but less clearly as the direct will of kiproc.

MT 53:4 refers to the Servant as “smitten by Yhwh,” whereas the same verse in the LXX
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speaks of the maic as “in trouble, in suffering and in affliction” but without reference to
the role of kOproc. In LXX 53:6 God is portrayed as handing the Servant over, while in
MT 53:6 God is portrayed as “visiting” upon the Servant the transgressions of the many.
The distinction between God’s permitting the suffering of his mei¢ rather than inflicting
that suffering may be subtle, but it does seem to soften the theodicy problem somewhat.
The biggest difference in the portrayal of God’s actions towards his Servant/maic,
however, is in MT 53:10 where Yhwh is said to will to “crush him with affliction,” while
in LXX 53:10 the reversal of fortune for the maic has already begun: far from being
portrayed as “crush[ing]” him, kUpLog is here said to be pleased “to cleanse him of his
wound.” These two vastly differing statements depend on whether X2 is read as an
Aramaicism *27/X37 meaning “cleanse”/“purge” or as a Hebrew word meaning
“crush,” as discussed in Chapter Five.

Although it is obvious that Yhwh eventually takes away the Servant’s suffering in
the MT Fourth Servant Song, LXX 53:10 clearly states that k0pLog wills “to take away
from the travail of his soul.” Through his exaltation of the Servant, Yhwh implicitly
vindicates the Servant in the MT Fourth Servant Song, but his doing so is stated explicitly
in LXX 53:11.

God and the Nations

In both the MT and LXX Servant Songs, God’s plan includes revealing himself to

the nations and, through his Servant/maic, bringing about justice, liberation, and salvation.

God appoints his Servant/moic as a light of nations and as a covenant of humanity. In
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both forms of the text, God plans an astonishing reversal of fortune in the life of the
Servant that will bring nations and kings to recognize the one true God and his
Servant/meic (49:7). A small but noteworthy difference between the MT and LXX
Servant Song’s portrayal of God in this connection is that in LXX 49:1 God addresses the
nations in a quasi-oracle and implicitly calls upon them to believe his word, whereas God
nowhere addresses the nations in the MT Servant Songs.

God and Those Who Acknowledge the Servant/naic

In the Fourth Servant Song, both the MT and the LXX imply that God reveals, in
a moment of insight for those who held the Servant/meic in contempt, that their
perception of the Servant/moic has been totally wrong. Not only is he innocent, but they
are the guilty ones for whom he is suffering. They come to see his chastisement as the
means by which they are healed and given peace (53:5).

There are differences, however, in how God is portrayed as making the suffering
of the Servant/mailc benefit the many. In LXX 53:9, k0pLog is portrayed as “giv[ing] the
wicked” (to the maic ?) “in exchange for his death.” The same idea is reflected in the NT
concept of Christ’s purchasing sinners by his death (see, e.g., 1 Cor 6:20). There is
nothing resembling such an exchange or a purchase suggested by MT 53:9, although in
another verse, MT 53:5, if one reads the beth in ’13?'&?"@J 1!'1'13?'[;1 as a beth pretii,
as various authors do, the meaning is “and because of (in exchange for) his scourging we

were healed.” On the other hand, the idea of God’s will being fulfilled if the Servant



278

offers an D@l‘f (a “sin offering,” usually of a ram) in MT 53:10 is altogether absent from
the LXX Fourth Servant Song.
B. Patterns within the Differences

The differences between the MT and LXX texts outlined above fall into patterns.
The MT Servant Songs have more anthropomorphisms than do the LXX Servant Songs.
As for anthropopathisms, if the God portrayed in the LXX Servant Songs has emotions,
these are not obvious in comparison to those of the God of the MT Servant Songs. The
theodicy problem is dealt with in various ways in the MT Servant Songs: the Servant is
being tested; his suffering and death is analogous to a sin offering; the Servant is
undergoing chastisement. In the LXX, by contrast, other than the one reference to the
death of the mai¢ being “in exchange for” sinners, the suffering of the maic is uniformly
explained as a TaLdelo that results not only in wisdom, understanding, enlightenment,
exaltation, and exceeding glory for the maic, but also in revelation, peace, and healing for
the many.

Thus, the MT and LXX Servant Songs clearly evidence distinctive characteristics
in their respective portrayals of God. It is noteworthy that the characteristics of the LXX
Servant Songs would seem appropriate for an audience consisting of Greeks and
Hellenized Jews. For the benefit of Greeks interested in learning more about the God of
Israel and for Hellenized Jews, the difference between the God of Israel and the pagan
gods is more sharply delineated in the LXX Servant Songs than in the MT; k0pLog is

portrayed, albeit inconsistently, quite differently from the highly anthropomorphic and
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anthropopathic gods of the Alexandrian milieu and more consistently in line with the god
of Greek philosophy (e.g., Aristotle’s uncaused cause). Moreover, the suffering of the
molg is not the result of a mythological plot involving anything like capriciousness or
jealousy among feuding gods but is rather analogous to the chastisement, including
corporal punishment, any good ANE or Hellenistic father would be expected to inflict on
a child for its own welfare and that of society. The omniscient and all-good kUpLog of the
LXX Servant Songs, who neither needs to test his Servant to see if he is trustworthy nor
wills to crush him or have the Servant offer a sin offering to him, is in many ways easier
to reconcile with the best in Greek philosophy (which educated Alexandrian Jews would
have known) than would be the God portrayed in the MT Servant Songs.

C. Do These Patterns Reflect Tendenzen in the LXX Isaiah Translator’s Work?

I do not think these above characteristics of the LXX Servant Songs, strictly
speaking, can be called Tendenzen on the part of the LXX Isaiah translator for various
reasons. Tendenzen, understood as patterns of conscious choices by a redactor to change
his Vorlage for given purposes, can be identified only if there is reasonable certainty
about how the translator’s Vorlage read and reasonable certainty that the changes to this
were intentional.

Qumran studies have shown that biblical texts were in a state of considerable
fluidity before the first centuries A.D. This fluidity makes it difficult to affirm that in any
instance of an MT/LXX Isaiah discrepancy that the Vorlage of LXX Isaiah was identical

to the particular textual tradition that was later enshrined in the MT. In other words,
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almost any given difference between the MT and LXX texts could be the result of a
difference between the textual tradition underlying the MT (M) and the LXX translator’s
Vorlage for Isaiah. Moreover, even if we suppose for the sake of argument that the
Vorlage used by the LXX Isaiah translator was identical to M Isaiah, many of the
differences in LXX Servant Songs could be explained quite plausibly as unintentional (or
perhaps unconscious): differing vocalizations of the consonantal text, difficulty in
deciphering letters, ambiguity in the meaning of Hebrew words, among other factors.
Furthermore, at least one characteristic of the MT Servant Songs compared to the LXX
Servant Songs mentioned above seems too inconsistent to qualify as a Tendenz: why
would a translator/redactor with an aversion to anthropomorphisms allow so many to
remain? Finally, the Servant Songs represent only a small sample of the Book of Isaiah.
Identification of real Tendenzen would require a comparison of a much larger sample of
material—ideally the whole Book of Isaiah.
III. Areas for Further Research

Instead of a large-scale comparison of the portrayal of God in MT Isaiah and
LXX Isaiah, perhaps a more modest project focused only on MT DI (i.e., leaving aside
LXX DI at first) would suffice to begin to answer certain questions raised in the
dissertation. A preliminary comparison within the MT between the portrayal of God in
the Servant Songs on the one hand and remainder of DI on the other might provide
evidence either supporting or undermining the position that the Servant Songs and the

rest of DI came from the same pen, pace Duhm. Even a cursory investigation shows that
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there are images of God in other parts of MT DI that have little to do with the images of
God in MT Servant Songs, notably that of God as a birthing mother in 42:14.
Furthermore, whereas the God of MT Servant Songs is a God of consolation for his
people, in other passages in MT DI God is harsh in his critique of Israel’s past and
present faults (e.g., 42:18-25; 43:23-28). But are there enough of such divergent images
of God to suggest different authorship? Could not these differences merely be due to the
Servant Songs’ distinctive function(s) within DI?

A similar intra-LXX comparison of the portrayal of God elsewhere in DI vis-a-
vis his portrayal in the Servant Songs would yield answers to the question of Tendenzen.
A cursory comparison of LXX Servant Songs and their LXX DI context reveals
inconsistencies in images of God. Thus, for example, in contrast to the God beyond
passion of the LXX Servant Songs, LXX Isa 42:25 presents God as having brought about
war against Israel in his fury.

A more complex comparison involving both the MT and LXX texts of the Servant
Songs vis-a-vis the MT and LXX texts of the rest of DI would further answer the
question of whether some of the differences between the MT and LXX Servant Songs
might qualify as Tendenzen. Again, a cursory survey reveals that the same
inconsistencies between the MT Servant Songs and MT DI in God’s attitude and plan for
the nations occur also in the corresponding LXX verses. For example, while both the MT
and LXX Servant Songs portray God as planning to reveal himself and extend salvation

to the nations, other verses in both MT DI and LXX DI call this portrayal into question.
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Thus, the salvation of Jacob/Israel is to be brought about by God’s destruction of
Babylon, which is described in vengeful terms in both MT and LXX Isaiah 47. Again,
there is some ambiguity concerning the question of which nations among the oppressors
of Israel God is referring to in 49:26, but in both MT and LXX salvation for them seems
far from God’s intentions. Moreover, although God’s banquet described in chap. 55
seems intended for all the nations, on the other hand God promises Lady Zion in MT and
LXX Isa 49:23 that the nations will come “to lick the dust of your feet.”

Such inconsistencies might reflect various layers in the literary history of DI. An
interesting question to examine would be the extent to which other such inconsistencies
suggest diachronic layers within MT.

Of course, another kind of comparative research, the comparison between larger
portions of MT with LXX Isaiah, is also suggested by the results of this dissertation. In
comparing MT DI with LXX DI, for example, how are the seeming differences in
theological perspectives among the probable literary strata of MT DI mentioned above
handled by the LXX translator? Is there evidence that one or more such perspectives
were favored by the latter?

IV. Summary

The portrayals of God in the MT and LXX Servant Songs each have
characteristics that, whether intentionally, fortuitously, or both, seem to suit their
intended audience. More precisely stated, several aspects the LXX Servant Songs portray

God in ways that would be more acceptable to the Alexandrian milieu than would their
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MT counterparts. While it is tempting to view these aspects of the LXX Servant Songs
as evidence of Tendenzen on the part of the translator, our lack of knowledge about the
Vorlage from which he worked and the limitation of the sample (i.e., the extent of the
Servant Songs in comparison to the whole of DI) make it impossible to do so with
assurance.

The dissertation raises many questions concerning a variety of issues which may
be worthy of investigation. The comparison of the portrayal of God (or for that matter a
comparison of many other questions) between any two biblical texts is potentially of
interest, but certain types of comparison are worthy of special mention here. Most
directly related to the topic of this dissertation are questions of the consistency of the
portrayal of God within larger sections of MT Isaiah (or within larger sections of LXX
Isaiah) as well as the comparison of his portrayals in larger sections of LXX Isaiah vis-a-
vis the corresponding sections of MT Isaiah. Less directly related to my topic but equally
interesting would be similar research in comparing the portrayals of God in MT texts of
other books vis-a-vis LXX forms of the corresponding texts. Substituting or even adding
the DSS to the mix opens up even more possibilities. Such comparisons involving MT,
LXX and DSS texts seem especially worthy of study, given the growing consensus that
the literary formation of various biblical texts continued to some degree at least until the

second century B.C.
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