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Is there a coherent theologyy in Third IIsaiah (TI)?1 Volz says about TI,
“Tatsächlich sind die Unterschiede
erschiede innerha
innerhalb der Abschnitte in zeitgeschichtlicher, stilistischer, geistiger
stiger
er und religiöser Hinsicht so groß, daß mir eine Einheitlichkeit der Persönlichkeit
rsönlichkeit
önlichkeit wie des
de Zeitraums ausgeschlossen erscheint.”2
According to Volz,
olz, there
here is no in
integrated theology in TI as the segments
of the text are
re distinct in term
terms of theology as well as authorship. On the
other hand,
d, Skinner writes
write
writes, “the theology of the Trito-Isaianic prophecies
ndependen
epende
has too little independence
or originality to be made the subject of separate
Th forms
f
exposition. . . . The
and imagery in which the longing for salvation
is expressed are mostly borrowed from the older prophet [Second Isaiah],”
implying the theological unity of Isaiah 40–66.3 Childs goes even further,
1. TI (Trito-Isaiah) was originally the name given to the alleged prophet who is
assumed to have written the section of Isaiah 56–66. However, since the hypothesis
of multiple authorship of chs 56–66 has been raised, it came to refer to the writing
itself. In these days, it may denote either or both of them according to the context of
discussion. My usage of the term does not necessarily mean the alleged anonymous
prophet as the issue of authorship does not form part of the primary concern of my
study. First and Second Isaiah are abbreviated as PI (Proto-Isaiah) and DI (DeuteroIsaiah), respectively.
2. Volz 1932:199. “Really the differences within the segments are so great from a
chronological, stylistic, spiritual, and religious point of view that the unity of the personality [i.e., author] as well as the period seems to me impossible.” My translation.
3. Skinner 1898/1917:lxv. He (1898:xlv–lxvii) has worked out the unified theological
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commenting, “[R]ather, it is essential to maintain them [the chapters of TI]
as genuine prophecy that responds to the divine word, ‘Thus says Yahweh,’
an integral part of the larger prophetic book of Isaiah.” Childs proposes the
theological unity of the book of Isaiah.4
The diverse views on the theological unity of TI may reflect the fact
that there are so many materials in TI—diverse in theological themes, concepts, motifs, and traditions. This theological diversity in TI materials has
often been considered incompatible in a unified theology. The theological
unity has also been disputed due to the alleged different historical situations
and references in TI. But others have considered that these are not explicitly
determined by internal evidence. Those who emphasize the canonical relation of TI to the rest of the book of Isaiah tend to see the theological unity of
TI, although this also increases the complexity of theological discussions of
TI. Judging by these different approaches, the problem
m is not
no just about the
existence of diversity, but also the interpretation off the vario
various materials.
In reality, theological unity may be seen
of
n either
er as the conclusion
co
theological study or as the assumption and
nd starting point of
o it. As I have
observed, no one has tried to investigate
demonstrate the theological
ate
te and demonstra
unity of TI (or the book of Isaiah). Every
very
ery scholar seems
seem to assume the theological unity or disunity in accord
d with their preconceptions
p
precon
of the TI material. If I assume theological unity
disunity
(see 1.2), my previous
nity instead of disu
di
question may be changed: What
coherent theology of TI look like?
hat would a co
coh
This is what I am going to do in th
this dissertation—construct a coherthi
ent theology of TI. After an in-depth in
iinvestigation of the methodologies for
Old Testament theology,
heology, Hasel
Hase has suggested that the task of OT theology is
to provide the “summary
explanations and interpretations of the final form
summary expl
explan
of the individual OT writin
writings or blocks of writings.”5 Even though his study
writing
logy in
i general, it is a useful articulation of what this disfocused on OT theology
sertation is seeking to accomplish, a summary of the theology of TI, which
to some extent may also be “a Biblical (or OT) theology in miniature.”6
The question of coherent theology is followed by another question:
how may such a coherent theology be constructed? The theological synthesis of a book, as Martens proposes, acknowledges the importance of accurate and detailed exegesis, but it is essentially a creative and imaginative
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concepts of DI and TI.
4. Childs 2001:443. Also see Childs 1979:325–30. Childs has written his commentary (2001) based on this assumption.
5. Hasel 1989:93. However, this may be only one of the possible goals of OT
theology.
6. Kraus 1992:12.
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process which may not be reduced to exegesis.7 I assume that a coherent
theology is possible only on the assumption of the theological unity of TI.
On the other hand, Hasel suggested a multiplex approach to the structure
of OT theology and warned against adopting unified dogmatic categories
or a single structuring concept, in order that the various themes, motifs,
and concepts related to one another could “emerge in all their variety and
richness.”8 So, any single approach to the theology of TI may be avoided.
Consequently, a balance is needed between focusing on a coherent theology
and taking into due consideration the diversity of TI materials to construct
the theology of TI.
I propose that eschatology, as a general future hope of Israel, is the key
to the theology of TI (though I am aware of Hasel’s warning about a unified
category). This is because eschatology is a comprehensive framework of theology, in which many themes may be incorporated
d mo
more systematically than
in the case of ‘theology.’ Thus, if TI is proved to be primarily
primari eschatology, this
will open up a full range of theological perspectives
erspectives
tives of TI, although some
aspects of the ‘theology of TI’ may be excluded
xcluded
cluded by such a systemization. So,
it is important to identify the appropriate
priate approach to the eschatology of TI
not only to tackle the theological issues
its main features.
ssues but also to present
p
In this chapter, I want firstly
rstly
stly to survey
surv the study of the theology of TI
to justify my assumption that we need to sse
see TI as a theological unity and
that the theology of TI needs
understood
in relation, especially, to the
eeds to be unde
under
rest of the book of Isaiah
saiah
aiah (1.2).
( ). The survey
su
sur
is also in order to suggest possible
categories for thee eschatology
TI. As an excursus, I also want to identify
hatology of T
some eschatological
the theology of TI to set a guideline to the disological
logical issues in th
cussion about
out
ut the eschatolo
eschatolog
eschatology of TI by defining several terminologies and to
make some assumptions
ssumptions
sumption for its study (1.3). An outline of the structure of the
dissertation as well as a conclusion will follow afterwards (1.4).

1.2 History of the Study of the Theology of TI in the Book
of Isaiah
Traditionally, the book of Isaiah was considered a unity in terms of authorship, as implied in the Biblical passages,9 even though the Isaianic author7. Martens 1996:224.
8. Hasel 1989:92–96.
9. There are evidences of Isaianic authorship (of the book) in Isa 1:1; 2:1; 8:1. In the
New Testaments, DI and TI are also ascribed to Isaiah in Matt 3:3; and 4:14, 12:17–18;
Luke 3:4; Acts 8:28; Rom 10:20; John 12:38–41 etc. Archer 1982:285–86. Also see
Apocrypha (Sir 48:24) and Talmud (Baba Bathra 15a).
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ship of the second part of the book (chs 40–66) was doubted by Ibn Ezra in
the twelfth century AD.10 Although critical scholars have separated TI from
the rest of the book of Isaiah in terms of authorship and historical settings,
there also has been a stream which has continuously tried to see the unity
and challenge a sharp division. I am going to survey how TI relates to the
rest of the book, especially to DI, in its theological aspect.

Reformers in the Pre-Critical Period11
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While the Biblical interpretation of the Middle Ages relied on the leading
of the church or the church fathers, the reformers in general based their
interpretation on Scripture itself, insisting on historical, grammatical and
literal interpretation.12 Luther had noticed the change of the
t subject matter
ook, but did
di not propose
d
in ch 40 that may distinguish the two parts of the book,
a different authorship.13 Calvin thought that thee exilic situation is presupposed in chs 40–66 by the projection of the prophet Isaiah’s mind
m
into the
future.14 The assumption of the authorial unity implied the ttheological unity
of the book.
Luther’s interpretive principlee of the Bible was C
Christological, which is
evidenced in the Messianic and
of the book of
d ecclesiastical
clesiastical interpretation
inte
Isaiah (not just TI). For him,, the entire Bible is to teach and understand the
Christ.15 However, Luther’s
r’s external theological
theolog
theol
control seems too simplistic
theolo
theo
to cover in particular thee various theological
themes which are not directly
related to the theological
ological core in TI.
T The point is that he was selectively
mining TI sincee he had anoth
another iinterest in his theological interpretation.
For Calvin,
n,, the interpretive
interpret control shifts more to the Scripture itself,
while Luther has a Christol
Christological focus.16 His exegetical method, as he himChristo
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10. Harrison 1969:765; Sekine 1989:3; Fitzgerald 2003:3–4.
11. The reformers may not represent the pre-critical period because of its relatively
short period in the history of the church since Jesus Christ, but may be symbolic for the
period especially in comparison with the critical period.
12. Grant 1984:92; Farrar 1886:325–27.
13. Childs 2004:193.
14. Smart 1967:15.
15. Childs 2004:198–204; Grant 1984:94. Luther (1527–30/1972:311 and 329) sees
Isa 60 as a prophecy about the kingdom of the Christ (i.e., the church), relating “arise,
shine” in 60:1 to Eph 5:14 and 8, and Isa 61:1 as that of the Christ as Jesus uses this verse
to identify his own person in Luke 4:18. Isa 59:20–21 is also Messianic as Paul quotes
it in Rom 11:26–27; 63:1 refers to the resurrection and ascension into heaven of the
Christ. Luther 1527–30/1972: 306 and 352.
16. Grant 1984:96.
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self summed it up, was to achieve “lucid brevity.” He commented on each
verse of a chapter to describe its plain sense as briefly as the text allows,
while the thorough discussion of theological issues was reserved for his
Institutes (1546).17 His interpretation of a text is in the context of the entire
Bible and, for him, the interpretation may be applied to the times of the
interpreters.18 Even though he never thought of ‘theology of TI’ separately,
the theological enterprise of TI for him is directly associated with that of the
entire Bible (especially the New Testament).
In conclusion, for these two pivotal figures of the Reformation, TI
is part, not only of the book of Isaiah, but also of the entire Bible, from
which theological discussion may develop. They contributed to Biblical
scholarship in that they insisted on the grammatical, historical, and literary interpretation of the text, rejecting church authority as the interpretive
key of the Scripture. As Childs rightly commented,
ed, these
tthe two scholars did
not make a clear distinction between the exegesis
text based on the
gesis
esis of the te
original historical situation, and the theological
ogical development
developmen based on the
context of the interpreter’s theological understanding.
nderstanding.19 The category that
Calvin adopted in the Institutes is too
o comprehensive ffo
for our purpose as it is
directed at the theological systemization
mization
zation of the ent
entire
enti Bible.

SA
M

Source Cri
Criticism
Criti

The first serious challenge
allenge to the u
unity of the book of Isaiah came in the
eighteenth century.
ntury Döderlein
ntury.
Döderlein (1775)
(
and Eichhorn (1780–83) suggested
that the second
cond
ond part of the book
bo is to be ascribed to another author in the
Babylonian exile, because of the differences in historical settings, style, and

17. Steinmetz 1982:158. Calvin is evaluated to have made a balance between his two
precursors Bucer and Melanchthon to setup his methodology.
18. The ‘redemption’ in ch 59:19–20 may have double entendre in that it may refer
for the Jews to the deliverance from the Babylonia and for the Christians to the salvation
of Christ (Calvin 1550:800). While 60:1 is associated with the church and 61:1 with the
Christ himself, in 63:1 the prophet speaks simply of YHWH contrary to Luther (Calvin
1550:804, 817, and 834). The “metaphor” of ‘the new heaven(s) and earth’ (65:17) denotes not only the restoration of the church of God after the return from Babylon but
also the salvation as has been manifested in the advent of the Christ and will have been
fulfilled in the last resurrection (Calvin 1550:864). Calvin here seems to intend that
the church does not necessarily refer to the New Testament church but to the universal
church that covers both the New Testament and the Old Testament periods.
19. It may be noted that the entire canon is legitimately the context, if the Biblical
theology is at issue (Childs 2004:203), as sometimes it has been emphasized that the OT
theology is “part of the larger whole” (Hasel 1989:95).
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language, and theological concepts.20 Theological distinctions that brought
the authorial distinction of the two parts (chs 1–39 vs. chs 40–66) included
the emphasis on divine majesty in the first part vs. that of YHWH’s uniqueness and eternity in the second part. While other deities are recognized in
the first part although they are subject to YHWH [the Lord], their very
existence is denied in the second part of the book. Other differences were
the remnant concept as the faithful left in Jerusalem vs. that as the exiled
and returned, and the Messianic king in chs 1–39 replaced by the Servant of
YHWH in chs 40–66.21 This view soon dominated the majority of scholars.
However, are those theological differences so distinct that they cannot be
integrated in a unified theology at a more comprehensive level? The lack of
interest in explaining such a view reflects the turn to the historical that was
a key movement in general culture and scholarship of the time.
The authorial unity of the book was further challen
challenged by Duhm,
chal
whose commentary on the book of Isaiah (1892)) is regarde
regarded as
a an epochmaking contribution to TI research.22 Duhm identified
ified three anonymous
a
authors in chs 40–66, who are responsible
le for chs 40–55
–55 ((excluding the
Servant Songs), the Servant Songs (as Duhm
them),23 and chs 56–66
uhm named them
respectively. The first is the fruits off Second Isaiah ((DI), who worked in
40 BC. TI worked
wo
Lebanon or Phoenicia around 540
in Jerusalem shortly before the advent of Ezra and Nehemiah
ehemiah
hemiah (i.e., a co
contemporary of Malachi).24
Although Duhm had questioned
tioned
ned the Babylonian
Babylon
Babylo
setting of DI, the contrasts
of Babylon vs. Jerusalem
m and exile vs. return
retu in the two sections (DI vs. TI)
ret
became the common
n understanding
derstanding aamong critical scholars thereafter due
25
to Duhm’s precursors
ursors (see above).
above)
ab
For Duhm, TI echoes the themes of
n as a past even
the destruction
event and the future glory of Jerusalem in DI. In
addition, the same
me editor not
no only put DI and TI together but also inserted
n
several passages in DI
DI and
an TI.26 So DI and TI have some continuity. But,
although he maintained the authorial unity of TI, which reflected the postexilic Jewish community in Jerusalem, the possibility of disintegration in
the authorial, literary, and theological unity of TI was latent. This is because
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20. Childs 1979:316–17.
21. Driver 1913:242; Harrison 1969:775.
22. Sekine 1989:4.
23. The Servant Songs are as follows: (1) 42:1–4; (2) 49:1–6; (3) 50:4–9; and (4)
52:13—53:12. Duhm 1892:xviii.
24. Duhm 1892:xiii; Hanson 1975:33.
25. Smart 1967:16; Schramm 1995:22. The critical precursors such as Döderlein
and Eichhorn had seen the prophet DI was in Babylon, as discussed above.
26. Duhm 1892:xiii, xviii. Later additions by the same redactor are 42:5–7; 44:9–20;
46:6–8; something in ch 48; 50:10–11; 52:3–6; 58.13–14; 59:5–8; and 66.23–24.
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smaller units were continually identified and considered later redactional
passages. Duhm held that chs 60–62 are continuous with the surrounding
chapters in linguistic, stylistic, and theological respects, a surprising view
from someone who had separated the Servant Songs from the context of
DI.27
Duhm did not attempt a systematic theology of TI. His approach
undermines the possibility of a comprehensive theological treatment because of its fragmentation of the subject matter that might be the basis for
such a treatment. Duhm’s aim was to distinguish authentic and inauthentic
texts. Most would now regard this as strained, particularly in the way that
the Servant Songs were isolated from their context.28 Clements described
the weakness of his approach as a “too hasty dismissal of so much material as unimportant or irrelevant.”29 However, despite the critical pitfalls in
theological synthesis, his influence was crucial in
n that critical
c
scholars who
adopted a historical approach (whether source
ce criticism or redaction criticism) tended to accept a sharp break between
een DII and TI.300
While Duhm’s one-author hypothesis
hesis
sis of TI has been
bee maintained by a
31
322
number of scholars, it was challenged
ged by others. Th
The literary unity of TI
begins to disintegrate with Skinner,
er,
r, who argued that
tha because of the diversity
riegated
egated standpoin
stan
of subject-matter and the variegated
standpoints, the text of TI cannot be
from the same historical situation or be rreg
regarded as the work of a single
33
author. Even though thee authorial uni
unit
unity of chs 40–66 was challenged by
Skinner, he affirmed
d the theological continuity
co
c
of DI and TI.34 He discussed
27. Duhm 1892:xviii.
92:xviii. In his position,
positi Duhm stands against Cheyne and Kuenen.
28. Clements
1898:xlix and 258–63.
ents
nts 1976:55; Skinner
Skin
29. Clements
ents
nts 1976:55.
1976:55. Thi
This is partly because, according to Smart (1967:17), Duhm
hat the passages
pass
cannot accept that
that speak of redemption in purely spiritual ways (i.e.,
b the
th suffering and death of the Servant) may be compatible with
salvation achieved by
the passages that describe salvation presented in the political and material terms (e.g.,
national restoration by Cyrus and the transformation of the world). Also see Skinner’s
view on this.
30. Maass 1967:157.
31. Such as Elliger (1928), Pfeiffer (1941), McCullough (1948), and Kessler (1960),
et al. For McCullough (1948:36), TI precedes DI in date. Sekine 1989:11, 13, and 14;
Pfeiffer 1941/1966:458; McCullough 1948:27, 30; Kessler 1956.
32. Such as Skinner (1898/1917) and Volz (1932:197–201). Cheyne (1895:xxx–
xxxiii) and Skinner (1898:xv–xxxi) also support the multiple authorship of TI, although
Cheyne maintained the literary unity of chs 56–66. See also Sekine 1989:4, 6, 10.
33. Skinner 1898:xxxi and xlv.
34. Skinner 1898:xlv–lxvii. However, for him (1898:xx–xxi), the theological difference of chs 1–39 and chs 40–66 signifies the different authorships. It includes the view
of God, the concept of remnant, mission and destiny of Israel, Messianic king vs. the
Servant.

© James Clarke and Co Ltd 2015

7

8

Oh, That You Would Rend the Heavens and Come Down!
the theology of chs 40–66 (DI and TI) under the categories of salvation,
YHWH, Israel as the Servant of YHWH, and Israel and the nations.35
The concept of salvation includes both external reality of salvation of
Israel and Israel’s internal renewal. The former will be the restoration of
the nation which includes the returning of YHWH to Zion, guidance and
protection of the redeemed people by YHWH, and the change of the wilderness to the paradisiacal garden. The latter is the spiritual restoration of the
people, which is portrayed especially as the re-establishment of the relation
between YHWH and His people through the people’s repentance.36
The view of God is also similar in DI and TI. YHWH is the Creator
of the universe and the true and only God, to whom any other gods are not
comparable. God is transcendent and immanent and is thus both exalted
on high and related to the world. The portrait of YHWH as shepherd and
warrior is also shared by both DI and TI.37
The mission of Israel as the Servant of YHWH
WH is consis
con
consistent in these
chapters in that she is “elect for the sake of mankind.”
ankind.
d ”38 He considered
cons
that
“to some extent, the two views of the Servant—the
vant—the
nt—the national and the individual—tend to coalesce in the fulfilment
ent contemplated by the prophet.”39
So, the character of the Servant of YHWH
HWH remains tthe same in two funWH, that is,
is he is elected by YHWH and
damental affirmations about YHWH,
commissioned for His service.. Israel
el is called to
t be an instrument for the
execution of the divine purpose
salvation. The concept of
urpose
pose of world-wide
world-w
worldc
the Servant of YHWH iss applied to the concept
of the New Israel which is
nts.40
composed of servants.
The Gentiles
es are not ex
exclude
excluded from salvation although the nations
are to serve Israel,
redemption of Israel consequently implies the
rael,
el, since the re
red
universal salvation
on
n for all the
th nations. The understanding of salvation of the
nations (and Israel as we
well) in TI may be different in emphasis from that in
DI in that salvation in TI may be less idealistic and more materialistic than
in DI, but this does not mean negation of the salvation of the nations since
the concept of salvation has a moral and spiritual dimension in TI as well
as in DI.41

35.
36.
37.
38.
39.
40.
41.

Skinner 1898:lxv–lxvii.
Skinner 1898:xlvi–l.
Skinner 1898:l–lv.
Skinner 1898:lvi. Italics his.
Skinner 1898:lxii.
Skinner 1898:lv–lxvi.
Skinner 1898:lxiii–lxv.
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Consequently, the theology of TI is “of too little independence or
originality” compared with that of DI, although immediate salvation and
the Servant figure are distinct in DI.42 Even though Skinner’s theological
discussion is more weighted on DI, the categories for his theology based on
the main characters may provide insight into the theology of TI. However,
in this work more theological themes need to be identified for the eschatological theology. It is suggestive that for Skinner salvation in DI and TI
included both a physical return and the spiritual reformation of the people
and also the portrait of YHWH as shepherd and warrior is common to both
DI and TI. This is because there is a coherent idea of salvation and its eschatological fulfilment in chs 40–66. Although Skinner was interested in an
integrated theology of TI and its themes and conceptions such as the future
salvation and restoration of Jerusalem, he did not think of them in terms of
the unifying category of eschatology. However, his
theological themes such
is th
theol
as salvation, the restoration of Zion, judgment
salvation of the nations
nt and salva
salvatio
etc., may be incorporated into a broader category
eschatological theology
tegoryy of eschatol
eschatolo
as a coherent whole.43
While Skinner maintained thee theological unity of DI and TI despite
assuming different authors thereof,
eof,
of, Vo
V
Volz
lz rejected the theological unity of
thors.44 Vo
TI and argued for multiple authors.
Volz con
considered that the historical,
stylistic, and theological disparities
isparities were so great even in a single pericope
that the unity of TI was
as impossible. For him, the fundamental differences
in the view of God
d in TI make the theological (as well as the authorial)
unity of TI absolutely
The cruel portrait of YHWH in 63:1–6 is
lutelyy impossible. Th
incompatible with the portrait
por
of YHWH who dwells with the contrite and
lowly spiritt in 57:14–21.45 A unified theology or authorship is also impospeopl are treated sometimes as a closed whole (63:7—
sible becausee the people
64:11[12]) and sometimes
omet
as separated groups. There is a separation of the
pious people from the apostates in Jacob (59:20) and thus there are two
cultic groups—the old YHWH-faithful and the new mystic and syncretistic
groups (65:3–5). Other incompatibilities include the contrasts between the
people who lament the destruction of Jerusalem and the Temple (63:7—
64:11) and those who complain against the evil officers (56:9–12); between
the people who want the internal construction of the community (56:1–8)
and those who have no internal problems but hope for salvation (chs 60 and
62); and between the people who are like prostitutes (57:6–13), those who
42.
43.
44.
45.

Skinner 1898:lxv, lxvi.
Skinner 1898:xlvi–lxvi.
Sekene 1989:10; Schramm 1995:14.
Volz 1932:199.
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are contrite pleasing God (59:9–14), and those who are fasting to please
God (58:1–5). The objection to the construction of the Temple (66:1–2) and
the lament over the Temple (63:18) or the praises on the precious stones of
the sanctuary (60:9, 17) can also not form a consistent theology.46 As for the
nations, the idea of the nations as instruments to serve the glory of Zion and
that of the Gentiles who are converted and accepted to the community may
not comprise a unity.47 Volz’s understanding of the concept of salvation in
TI is material wellbeing.48 The break between 63:1–6 and 63:7—64:11[12]
is further evidence of disunity of TI.49 For Volz, different theological views
indicate different authors. However, other writers discern in these seeming
contradictory portraits of YHWH and the people a rich theology that is
coherent at a higher or deeper level.
Volz also sees a sharp break between the theology of DI and TI.50 For
him, TI is based on an entirely different foundation from D
DI. While DI focuses on the glory of YHWH, TI emphasizes the
DI
hee glory of Jerusalem.
Je
always refers to the whole nation of Israel, although
lthough
gh the sense of Israel is
sometimes reinterpreted to denote a spiritual
not menuall nature. But TI does
d
tion the people or Israel as a whole, but
special group within
ut always as a spe
5
WH.
H.51
the whole, which is faithful to YHWH.
Although he
h admits “cultic unirom
m the “absolute
“ab
versalism” in TI, it is distinct from
“absolutely free universalism” of
ot eschatologica
eschatological as it will be realized in the
DI (45:22–25) because it is not
near future in this world (56:7).
56:7).
7).52 The conce
concep
concept of salvation in TI is different
from that in DI as it is described as mo
more materialistic and external. The
ctators
rs of the salv
salva
nations are just spectators
salvation and glory of Jerusalem (56:1–6
are excluded in this aspect), aand d
do not participate in the salvation, while
DI is universa
the salvation off DI
universal. As for eschatology, while everything is connected to the eschatological
chatological
hatologica hope in DI, eschatology in TI is related only to
part of the text.53 Forr Vo
Vol
Volz,
l because TI does not reflect a unified theology or
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46. Volz 1932:199.
47. Volz 1932:199.
48. Volz 1932:197.
49. Volz 1932:198.
50. Volz 1932 and Zimmerli 1950/1963.
51. Volz 1932:197–98. 63:7—64:11[12] are excluded in this evaluation. This becomes a self-contradiction.
52. Volz 1932:207. The cultic universalism may be defined as a view that all the
nations will participate in the Jewish YHWH-cult; the (free) universalism as a vision
that all the nations will (also) be saved.
53. Although the words of DI recur in TI as literal quotations, their meaning
is sometimes distorted in TI. The quotation of 40:3 in 57:14 is eschatologically understood, signifying the removal of obstacles hindering the arrival of salvation, as it
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authorship, its eschatology does not form a coherent and consistent whole.54
So, for Volz, the literary and theological break between chapters 55 and 56
is undoubted.55
Meanwhile, another movement in the critical study of TI has been a
suspicion of the division of chs 56–66 from chs 40–55.56 König (1926) found
no case for the division because of the common theme of comfort in the
two parts.57 Torrey (1928) rejected the long-standing “Babylonian setting”
assumption, because for him the “Cyrus” and “Babylon-Chaldea” passages
such as 45:1, 44:28, 43:14, 48:14, and 48:20 were “interpolation.”58 Thus, he
was able to argue for the unity of Isa 40–55 and 56–66 (including chs 34–35),
because theories of TI generally assume a change of historical setting. The
discrepancy in the subject matter of the two blocks is not great enough to
undermine literary unity.59 He worked out his theological
g
approach to these
parts, arguing, inter alia, that the Messianic figure
re of the
th Suffering Servant
h as chs 62, 61,
61 and 63:7ff. and
in DI is still present in the passages in TI such
that the seemingly contradictory attitudes towards
ds the foreig
foreign
forei nations, i.e.,
very hostile on the one hand and sharing
ingg the salvation on
o the other hand,
may be harmoniously understood in the two parts, by delineating a new
WH
H and His enemies.
enem 60 Glahn (1934) also
line between the people of YHWH
supported the unity of chs 40–66,
0–66
–66,, though
thoug in a slightly different way from
Torrey, because he believes
es DI wrote both IIsa 40:1—56:8 and 56:9—66:24
in Babylonia and Jerusalem,
respectively.61 For Kissane (1943), the whole
salem,
em, respectivel
respectively
b a single mind and thus presented a
of chapters 40–66 were composed by
unity, as the alleged
eged distinct and independent fragments actually show a
logical sequence
nce in view of
o the thought of the book.62 Even though Kissane
suggests a reading
ading
ding in the fra
fram
framework of tradition (Volz 1932:217–218). The portrait
ed with divine
div
of YHWH armed
armor in 59:17, which has a connection to the Divine
n 42:13
42
Warrior tradition in
and 52:10, refers to the eschatological coming of YHWH,
while the promise of the ‘spirit’ in 59:21 is apocalyptic (Volz 1932:238, 240). The references to the cosmic bodies in 60:19–20, the New Heavens and Earth in 65:17–25, the
sudden birth of the God’s people in 66:7–9, and the eternal judgment of the sinners in
66:24 are apocalyptic, too.
54. Volz 1932:241, 281, 296, 297, 300.
55. Volz 1932:197–98.
56. Sekine 1989:9.
57. König 1926:536–49.
58. Torrey 1928:38–52.
59. Torrey 1928:7–8.
60. Torrey 1928:112–26, and 140.
61. Glahn 1934:118–78; Sekine 1989:9. According to Sekine (1989:10 and 13), The
Glahn’s thesis is repeated in Fisher 1939 and Penna 1958.
62. Kissane 1943:v–vi, xlvi–lxi. For him, chs 40–66 and chs 1–39 are a unity not
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regarded the theology of chs 1–39 as continuous with chs 40–66,63 he does
not try to systemize the theology of TI (or, DI-TI), but just summarizes the
message of each block of the text.64 Torrey’s position was followed by Smart
(1967), who may be a precursor of the canonical approach (see below). In
these discussions we can see theology, rather than history, coming more to
the fore in the discussion of the character of TI.
In summary, because of the multiplication of sources, theological discussion of TI has been thin or extremely selective; theological interests have
been subordinate to historical concerns. The history of source criticism of
TI has focused on the closely related issues of the unity, authorship, historical setting, and dating, so it is a story of fissile debate between one-author
and multiple-author hypotheses.65 Some have followed Duhm’s hypotheses
for authorial and theological unity but others have challenged his oneauthor and unity hypothesis. A few have even pursued
ued the
t unity of the DI
Duhm’s hypotheses.
hypot
hy
and TI and so have fundamentally questioned Duhm’s
With
ween chs
hs 55 and
nd 56,
5 involving
56
Duhm, however, a firm break was made between
a geographical shift from Babylonia to Palestine
lestine
stine and a temp
temporal transition
from exilic to post-exilic times. Theological
ogical
gical discussion h
has generally been
relatio
associated with DI rather than TI (orr at best the relati
relation between the two),
torical
rical matters.
matte The
Th conclusions of historimainly owing to the focus on historical
t the subjective assumptions
cal-critical investigation have proved sensitive to
and opinions of scholars.66 Because
ecause such hist
historical approaches fragment the
ttle consideration of the significance of the canonitext, there is relatively little
cal literary context. As Childs
this approach is “so concentrating
hilds comments,
commen
comme
on a level behind
miss the text’s own theological witness.”67
d the text as to m
presu
pre
Occasionally, thee external presumption
of the Babylonia/Palestine and ex-
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only in the theological aspect
aspec but also in the authorial one, in that the ideas of chs 40–66
are Isaiah’s even though the compiler of the whole book may be his anonymous disciple,
who might have modernized the master’s idea. His categories for exegesis of TI are: the
sins of Israel (56:9—59:21), the new Zion (60:1—63:6), and the purpose of exile (or,
apostates and faithful) (63:7—66:24).
63. Kissane 1943:lvi–lxi.
64. Kissane 1943:xxxii–xxxiii and xlii–xlvi. He categorized theological ideas of chs
1–39 as corruption (religious and ethical abuses), chastisement (the Day of YHWH,
YHWH’s agent Assyria, ruin of Judah, and the remnant), and restoration (conversion, restoration, the Messiah and His kingdom, and overthrow of Assyria). Kissane
1941:xxxviii–xlvii.
65. Sekine 1989:24; Schramm 1995:11. Brief history of the study of TI is presented
especially in Maass 1967:151–63; Harrison 1969:765–95; Hanson 1975:32–46; Sekine
1989:3–27; Schramm 1995:11–52; Smith 1995:1–6; Fitzgerald 2003:1–34.
66. Smith 1995:30.
67. Childs 2001:101.
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ile/post-exile split tends to suffocate the theological synthesis of the text’s
message. Theological similarities and continuities are neglected due to giving priorities to the alleged time and place. Even though there have been
some attempts to pay more attention to theological issues, it is still the case
that source-critical issues have attracted more attention. A more coherent
and complex theology may be possible if attention is focused on the text as
a complex unity, rather than the disparate sources behind the text. On the
other hand, it is for fortunate that there has been another stream that has
continuously doubted the historical assumption of the general scholarship
and insisted on the authorial or theological unity of chs 40–66 or the book
of Isaiah.

Redaction-Criticism
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Redaction-historical approach, focusing on how
w variegated materials came
to reach the present form of TI, has dominated
minated TI research
researc more recently.
While this approach shares the historical
orical
rical concerns with
wi
wit the previous approach, it is distinct in that it focuses
final form of the text. This
es more on the fin
approach often identifies authorial
or redactors.68 If the
orial voices as authors
aut
common layers of pieces according
cording
ding to authors
auth and dates are identified, the
critics arrange them chronologically
how and why they are put
onologically or discuss
di
together to reach the present form. This
Thi approach often maintains a break
Th
between DI and TI, but their relation
rela
relatio to the rest of Isaiah is of increasing
interest.
According
are three models of this redactional apding
ing to Koenen,
Koene there
t
proach: the unity hypothesis,
hypothe the fragment hypothesis, and the supplementary hypothesis.
s 699 The fi
first assumes a single authorship of TI, but with some
em
later additions or emendations
of the text. The second supposes that TI is
made up of a series of independent units from different authors at different
times, which were then collected to form the present text. The third assumes
a core layer that grew through addition and a reworking process over time.
The unity and supplement hypotheses tend to emphasize theological continuity, while the fragmentary hypothesis tends to highlight the diversity of
the material.
68. This approach characteristically adopts the concept of redactor/compiler rather
than author, although the concept has been suggested already in the source-critical
approach.
69. Koenen 1990:1–7. The unity hypothesis is represented by Bonnard (1972); fragment hypothesis by Pauritsch, Whybray (1981), Sekine, and Koenen, Emmerson; and
supplement hypothesis by Westermann, Vermeylen, Steck, Beuken, and Lau. According to Smith (1995:7), Koenen is included in the group of fragment hypothesis.
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Although, for Pauritsch (1971),70 TI displays no original unity, the
unity of the redactional intention is still acknowledged, as presented in the
introductory passage of 56:1–8.71 Even though he admits that there is no
“Trito-Isaianic theology” in that TI has not tried systematically to treat the
religious ideas of the time, he briefly elaborates a more or less systematic
approach to the theology of TI mainly in terms of ‘the images of God,’ ‘condition of man,’ and ‘nature of faith.’ For him, God is a God of promise/future
hope and of the covenant; humanity is in darkness and without hope; faith
arises from hope through prayer. The theology of TI is similar to that of
DI and is deuteronomistic and eschatological in nature. Even though his
analysis is brief (since theology is not the primary focus of his study), he
affirms the theological unity of the message(s) of TI.72 His eschatology, although not systematized, includes topics such as final judgment theophany
(ch 66), cleansing the people (ch 59), glorious divine
ne ap
appe
appearance, and the
New Heavens and Earth (chs 65, 66).73 Apocalyptic
icc color is added
aadd at several
places (63:1–6; 65:25; 66:24).74 If theological rather than redactional
redact
unity
is assumed, these theological concepts and
d eschatological (o
(or apocalyptic)
ideas may form a coherent eschatology at a higher level as
a they pervade the
whole TI.
Some attempt to incorporate
atee theology as a way of overcoming the
limits of historical approaches.
es. Sekine (1989)
(1989 775 adopts thirteen theological concepts to supplement
nt the
he traditional redaction-critical
r
methodology.
These are used as criteria
riaa for determining
determinin the similarity and discrepancy of
the pericopes, thus aidingg a judgment about authorship.76 However, Sekine’s
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70. Accordingg to Sekine (1989:18),
(198
(1989:18
Pauritsch set a new stage of the redactionw
critical study of TII with his 1971 writing,
because he thoroughly applies the literary-,
ritical
cal methodology
meth
metho
form- or Gattung-critical
to the investigation of the units of the text.
219–
71. For him (1971:219–26),
TI texts come from several authors who lived at the
end of 6C BC. See also McKenzie 1971:489. For Emmerson (1992:58 and 15–20), too,
TI should be ascribed to the multiple authorships due to the inner inconsistency of
the material, even though TI may be arranged in a logical way to show a symmetrical
structure.
72. Pauritsch 1971: 226–41.
73. Pauritsch 1971:223, 221, 230, 231.
74. Pauritsch 1971:222, 223, 224.
75. The starting point of the study of Sekine (1989:25) is the assumption that chs
56 and 66 are the redactional layers and chs 60–62 are to be ascribed to the prophet TI.
He (1989:27) assumes the multiple authors hypothesis in advance as is typical in the
fragmentation model. Consequently, not only chs 60–62 but also 57:14–19; 65:16b–23,
25; and 66:7–16 are the work of TI (Sekine 1989:68–104, 182).
76. Sekine 1989:26 and 183–216. The complete list of the theological concepts is:
salvation, grace, blessing, covenant, justice (righteousness), holiness, sovereignty, God,
sin, good/evil, the nations, history, and eschatology. The last two concepts are not
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theological concepts are not only subordinate to his historical interests,
but they also fail to address the theology of TI as a whole. His theological
concepts are also extremely specific. While Elliger suggests a theological
correspondence and thus the authorial unity of 57:4, 58:1 and 59:20 because
of 3<6, Sekine argues that the occurrences in singular and in plural may
reflect different sources.77 If the theological unity of TI is assumed, these
differences would enrich rather than limit the theological discussion of
3<6. For him, chs 60–62, 65:16b–23, 25 and 66:7–16 have no reference to
faith in God, rebellion against God, or seeking God, while 59:15b–21; 65:1,
24; 66:5–6, 17, 18–24 often mention the relation between YHWH and the
people, so the two groups of the text belong to different authors and theologies. In 56:3, -3 refers to the group of people in which there is no distinction between the Gentile proselytes and the Israelites (this implies universal
salvation), while it refers to the whole of Israel, who are
ar exclusively saved
in 63:7—64:11[12] (63:7, 8, 14; 64:8[9]). It also
lso
so denotes
denote the
th people under
judgment in 58:1. So the different senses off -3 indicate
different sources.78
ndicate diffe
The conceptual differences in the nations
nss (-'#[!],
((-'#
- [!], -'/3
-'/3[!])
'/3[[! indicate autho79
rial differences. In addition, salvation,
ion, which forms the central theme of
chs 60–62, is particularistic and
d thus relates to Israel
Is
alone (60:16b), and
(60:1–16a 17a, 18a, 19–20).80 Conversely,
is concrete and materialisticc (60:1–16a,
salvation in 59:15b–21 is universalistic
ersalistic and
an includes the salvation of the
nations (59:19a), which
h implies
mplies a different
differe authorship or editorial hand in
the passage.81 For the
hee same reason, Se
SSekine ascribes 56:6–8 and 66:17–24 to
ho is universalistic
the redactor, who
universalistic. As a rule, for Sekine different theologidiffe
cal concepts are due to the different
authorship, resulting in fragmentation.
However, Sekine’s
ekine’s
kine’s theological
theologi
theologica approach may provide a possibility of integraogy,
gy, so a coherent
co
coh
tion in theology,
eschatology.82
directly applied to the pericopes, as there are no Hebrew equivalents. He separately
discusses the concept of community. Sekine 1989:234–37.
77. Sekine 1989:249.
78. Sekine 1989:206.
79. The peoples (ʭʩʥʢ(ʤ)) are neither saved (60:3, 5; 62:2) nor judged (60:10) in chs
60–62. But they are positively mentioned (i.e., salvation) in 66:18–20 and negatively
(i.e., judgment) in 64:1. So the different use of ʭʩʥʢ(ʤ) may determine sources as well.
The peoples (ʭʩʮʲ(ʤ)) are also neutral (i.e., subject to neither salvation nor judgment) in
chs 60–62 (61:9; 62:10), while they are positive in 56:7 and negative in 63:3, 6.
80. Sekine 1989:188.
81. Sekine 1989:189.
82. If we admit that salvation and praise are the fundamental concepts of the nature
of the saved community (as implied in 60:18b; see 4.3), the distinct above-mentioned
two concepts of salvation may be integrated. This may be justified, as salvation and
praise are contrast to violence as well as ruin and destruction, which are judgment due
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Sekine considers that the eschatology of TI is apocalyptic. For him, the
Divine Warrior Hymn in 59:15b–21 presents apocalyptic eschatology, but
it lacks interest in the earth and portrayal of the change of nature, contrary
to chs 60–62. So the passage shows a different stage of development from
that of ch 60–62, which is at the same stage of development as 65:17–25,
portraying cosmic change.83 Because of his assumption of the theological as
well as authorial differences in TI texts, Sekine, like Hanson, considers that
TI displays a wide spectrum of apocalyptic eschatology.
In brief, although Sekine adopts a theological scheme in his redactional approach to TI, he thinks that a redactor might include contradictory
sources and not be bound by a concern for unity. So, for him, a unified
theology is impossible. However, if ways are found to integrate his distinct
theological concepts, his work may point to a coherent eschatological
theology.
Koenen (1990) points out that the fundamental
limitation of the reental
ntal limit
limitatio
84
dactional approach is the subjectivity in deciding
ding redactional
edactional matters.
m
To
minimize the subjectivity of the methodology,
logy,
gy, he proposes not only three
theological criteria for deciding different
ntt authors, but also three verification
criteria.85 However, the application off these criteria does
d
not add up to a
olee text. Although
Alt
harmonized theology of the whole
Koenen considers that
ly eschatology (as
(a the title of his monograph
the theology of TI is primarily
implies), his theology is not
ot integrated
ntegrated because
becau his redactional presumption
divides the material in TI into two main groups, i.e., the works of TI and
ogy is subord
those of redactors. Theology
subordinated to redactional analysis.86
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to the sins. Where
eree Sekine finds aan apparent theological and authorial difference, an
nize
ize the differ
differen
attempt to harmonize
different theology at a higher level may facilitate a coherent
overall theology.
83. Sekine 1989:211, 2213. Although he usually follows Hanson, he differs at several points. While Hanson excludes 60:19–20 as an interpolation, Sekine keeps them.
Both scholars see the verses as reflecting the radical transformation of nature and so
apocalyptic.
84. He (1990:7–8) considers that the task of his redactional study is two fold: to
decide which texts belong to one/same author and which texts to different authors;
and to determine when, where, and from whom the individual layers were written with
what theological intention.
85. Koenen 1990:7–8. Koenen’s three criteria are content tensions; linguistic and
stylistic differences; and discrepancy in the historical and spiritual-historical context.
To affirm the same author in the two texts, there should be no tensions and differences
(congruence criterion). The authorial agreement of the texts is to be based on what are
already known as typical of an author (significance criterion). Even the significant parallelism may not form a single authorship as it may result from, e.g., the same historical
situation or theological tradition (explication criterion).
86. Koenen 1990:215–40.
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Koenen sees the entire theology of TI as eschatology, although his
eschatology is to be understood in relation to the ethics of the people. For
him, TI is the precursor of apocalyptic eschatology. He identified a negative view of the present world order—darkness, misery, and need, etc.—as
a characteristic of apocalyptic. The portrait of the New Jerusalem in the
future and that of the New Heavens and Earth (65:17) are also apocalyptic,
since they exist in a new dimension entirely different from the present world
order. In addition, the antithetical confrontation between the present and
the future, such as ‘no more will be x, but y’ (60:18; 62:4, 8; 65:19, 20) and
‘instead of x, it becomes y’ (60:15, 17; 61:3), may be considered apocalyptic.
Furthermore, an imminent eschatological expectation and quick beginning
of salvation (62:1) may also be apocalyptic.87 However, his eschatological
theology of TI is fragmented because he treats the works of TI and redactors separately.88 Although he sees an apocalyptic eschatology
esch
eschato
in TI, Koenen
fails to construct a comprehensive and integrated
ated
ted theology,
theolo in part because
of his redactional interest but also because
acceptance of a radical
se of his acceptan
social division.89
Meanwhile, sometimes there also has been an attempt
a
to pursue the
redactional integrity of the book off Isaiah as a who
whole. Ackroyd (1978; 1982)
argues for the unity of the book
okk of Isaiah with
w the
th assumption that chs 1–12
are connected to the rest of the book. For h
him
him, the “Holy One of Israel” is a
link that connects the two
wo
o parts (and even
eve chs 56–66) and 9:6–9 is connected to 65:25.90 Clements
ents
nts (1982; 1985) aalso argues for the unity of the book as
dactional perspective,
pers
a whole from thee redactional
even though there is more than
one author forr the book.91 He shows
s
the continuity between chs 1–39 and
ecause of the common
ccom
chs 40–66 because
themes of blindness/deafness and divine
election.92 Also
lso
so for Swe
Sweeney
Swee
(1998), the book of Isaiah is unity, TI funcclusio to the whole book.93 Thus, chs 56–66 also present
tioning as a conclusion
the goal of the book, i.e., to persuade the people to join the re-established
covenant community of YHWH. For Rendtorff (1993), the book of Isaiah is
a redactional unity, with chs 40–55 being the actual core of the redactional
development, even though this view is peculiar from other scholars.94 For
87.
88.
89.
90.
91.
92.
93.
94.

Koenen 1990:220–21.
Koenen 1990:224–29.
Koenen follows Hanson in the view of the social division of the TI community.
Ackroyd 1978:16–48.
Clements 1982:120.
Clements 1985:100–101.
Sweeney 1988a:88–89.
Rendtorff 1993a:167.
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Williamson (1994), the book of Isaiah may be a redactional unity.95 DI, being influenced by PI, is responsible for the edition of PI plus DI corpus,
which TI has been developed from the combined PI and DI corpus by
another editor who is responsible for the whole book. This movement has
challenged the general trend of the redactional approach dividing the book
into sections according to the historical or theological assumptions.
To be brief, redactional research on TI has been characterized more by
divergence than consensus. The results range from the unity of the whole
book of Isaiah, via unity and single authorship of TI, one main author and
multiple redactors, to many authors and several redactors. There seem to be
the two reasons for this. First, TI provides insufficient evidence for specific
historical events or situations, so determining stages of the text is extremely
subjective. Even the redactional critics are sceptical of their results:
“[I]t may be that anything approaching a precise dating
ing
ng of
o this
th material will
forever remain an impossibility.”96 Smith asks, “how
how
ow much do
does the develifferences of the author
opment (or, difference) of theology determinee the differences
or date?”97 Differences in style, language, and
nd theological notions
n
cannot
determine date and authorship becausee even in one aut
auth
author such diversity
on
n takes place over an extended period.
can happen, especially if composition
Second, redactional research seems
on the critic’s theoems
ms highly dependent
depend
d
logical understanding. A critic’s
often determines the
c’s presupposed theology
the
th
allocation of a passage to a particular
articular date or
o author.98
cal
al perspective, as Smith points out, this approach
From a theological
characteristically emphasizes
and diversity of the pericopes,
mphasizes
sizes the incoherence
incoh
although some have attempted to eexplore the redactional/theological unity
of TI or a largerr corpus.99 This ap
approach assumes that Isa 56–66 is composed
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95. Williamson 1994:20–21;
994:20–2
94:20–2 240–41.
96. Schramm 1995:52.
2
97. Smith 1995:147.
98. We can see this, for example, in the interpretation of the speaker in 61:1–3.
Redaction critics typically identify an authorial/redactional figure. Yet Vermeylen
(1977–78:471–89) does not find a prophetic figure; rather it is the community of the
faithful that speaks (also see Smith 1995:23). For Emmerson (1992:75–78), it is TI
that speaks not only in 61:1–3 but also in 62:1 and 6–7. For Hanson (1975/79:65–69),
61:1–3 is a reiteration of the earlier message spoken by the visionary group, it being
either an individual or a group. Smith (1995:24 and 25) is confusing, because he says
that the “I” in the passage is “most likely” TI, the author of chs 60–62, but also that
61:1–4 is “more likely” to refer to the Jerusalem community. These divergent views
suggest that redaction-criticism is highly dependent on subjective assumption rather
than on objective methodology.
99. Although the historical approach has theological concerns in TI, ‘historical’
concerns are still dominant as is typical in case of Whybray (1981:38–43). He considers
that the community of TI confronts with the major three theological problems: (1) the
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of diverse materials from multiple authors located in a wide time span.100
The more sources are suggested, the thinner theology becomes. However,
the theological concern in this approach is valuable. Sometimes theological considerations as well as other synchronic aspects are incorporated into
the methodology more systematically to supplement the weaknesses of the
redactional approach.101 But the fundamental weakness is this: the critics
tend to subordinate theological concerns to historical ones. When redactional critics have tried to elaborate the theology of TI, the results have not
been satisfactory. According to Seitz, the lack of theological development
in this approach is due to the absence of an agreed reconstruction. At best,
theology in this approach is a theology through redactional intentionality,
based on a redactional reconstruction.102 The redactional approach does not
bring theology as a center in the theological discussion of the final form
of the text. If the literary and theological unity ‘at
at some
som level’ of the text is
erest
rest of the
theolo
assumed, then theology may be the central interest
theological enterprise.

PL

Canonical Approach
ch and Its Precursors
Precurs
Precu

SA
M

There has been another movement
ment in the critica
critical study of TI condemning
the separation of chs 56–66 from
om chs 40–55.
40– 103 While the redactional ap40–55
proach may focus on the
hee final form of the
th text with a historical interest,
ch emphasizes th
the theological unity of the final form.104
the canonical approach
relationship of the returned
ned exiles to the
t people already resident in Palestine; (2) the
een the real situation
situ
huge gap between
of the Palestine and the glorious promises of DI;
sputes about th
the rrebuilding of the Temple in Jerusalem. His approach
and (3) the disputes
belongs to thee fragmentation h
hypothesis.
995:3
95:3.. Esp
100. Smith 1995:3.
Especially fragmentation hypothesis tends to emphasize theological diversity, as in Grace Emmerson, who considers that such theological differences are based on different authorship. For her (1992:55–56), the ritualistic and ethical
charges against the leaders and the people in chs 56, 57, and 58 cannot be congruent
with the promises of unconditional salvation in chs 60–62 and the generous attitude
towards the Gentiles in chs 56 and 66 cannot stand side by side with the gloomy report
of the annihilation of the nations in 63:3–6. For her (1992:35–37, 40), even though DI
and TI, being situated in the exilic and postexilic periods, respectively, have much of
similarity in themes and forms of expression, TI is distinctive in the shifts of theological
meaning. For the rejection of this view, see 2.2.
101. For example, Sekine—theological methodology; Koenen—theological methodology; Smith—rhetorical methodology; and Hanson and Schramm—sociological
methodology, etc.
102. Seitz 2001:541.
103. Sekine 1989:9.
104. The term ‘canonical approach’ is suggested by Childs as highlighting the synchronic view of the final form of the Bible as well as the normative role of the canon in
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Smart may be understood as a precursor of the canonical approach, since
he explored the present form of the text not from a diachronic approach
but from a synchronic perspective. Contrary to the previous interpreters,
who have read the book based on the predetermined historical situation, he
suggests a new reading: “to begin the exposition with the fewest possible assumptions, to read ch 40 as though we knew nothing of the prophet except
what he himself tells us in the text of the chapter, then to read ch 41 in the
light of what we have learned in ch 40, ch 42 in the light of chs 40 and 41,
and so on throughout the twenty-eight[sic.] chapters.”105 This implies that
the passages are to be understood primarily in the literary context of the
book. Following Torrey (1928), Smart thought that chs 35 and 40–66 were
a unity (see above). So, for him, the discrepancy in the subject matter of the
two blocks (40–55, 56–66) is not great enough to undermine literary unity.106
Nor were the references to Babylon and Chaldea in
n 43:14,
43
43:1
48:14 and 20
107
proofs of the prophet’s residence thereof. The Babylon rresi
residence of the
prophet DI was hardly convincing, because thee prophet’s
het’s address to the exile
did not require him to be among the exiless in
n Babylonia. But
Bu the prophecy
was spoken not to the local communityy but to the widely dispersed people
in the four corners of the earth. As the
monograph implies, Smart
he title of his mono
paid more attention to the theological
gical
ical aspects than previous scholars.108 For
him, the theology of these chapters
hapters of “DI”
“DI”” (chs
“DI
(ch 35 and 40–66) is “escha(c
tological.” The prophet was
himself into the future to describe
as “projecting hims
him
vividly the anticipated events,
vents,” in that the
th nature of the salvific hope of the
chapters is a future intervention
in the history of Israel and of
rvention of YHWH
Y
the world.109 In these discussi
discussions w
we can see theology, rather than history,
coming more to the fore in the discussion of the character of TI.
Smart’s approach
proach
roach has b
been recently supported by Childs’ (1979; 2001)
canonical approach and also
a by Seitz (1992; 2001).110 Childs (1979) suggests
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the faith community, as the predominating historical approach may not do justice with
the literary point of view. Childs 1979:51, 65; Barton 1984:79.
105. Smart 1967:9. Torrey may be included in this category, because he (1928:53)
assumes that the twenty-seven chapters of Isa 40–66 are written down by DI in their
present order.
106. Torrey 1928:7–8.
107. Smart 1967:20–22. Smart (1967:18) did not commit himself to the “interpolation theory,” unlike Torrey. So, for him (1967:9), it is not necessary to delete the Cyrus
and Babylon-Chaldea passages as did Torrey.
108. See Smart 1967:18–19. For example, he sees the “highway” in 40:3 is not the
physical road from Babylonia to Jerusalem, but an element of theophany, through
which YHWH returns to His people. Smart 1967:22.
109. Smart 1967:37–39.
110. Seitz 1992:502.
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that the canonical approach concerns primarily the final form of the text
itself. Its aim is not to reconstruct a history of religious development but to
investigate the religious text in relation to its role within the historical community of faith in ancient Israel.111 This approach may share with historical critical methods an interest in doing justice to the integrity of the text,
but differs from them in that it interprets the texts in consideration of their
theological authority in the faith community. It also focuses on the theological shape of the canonical text rather than on a historical reconstruction.112
For Childs, Isa 40–66 (and thus Isa 56–66 as well) should be understood ultimately not against the historical background of Babylonian exile
but against the canonical setting that the present form of the book of Isaiah
provides.113 This is also supported by the fact that there are no specific references to the historical context, no superscription, no date formulae, etc., in
114
these chapters (the historical background is ‘subordinated’).
bord
bordina
He understands the relation between the first and second
ond
nd half of the
th book through
the scheme of prophecy-fulfillment, as indicated
contrast between
dicated
d by the co
the “former things” and “latter things.”1155 TI is dependen
dependent on DI and there
is no radical tension at all between the
he two from the canonical
c
perspective.
Thus, TI should be interpreted primarily
rimarily in the ccanonical context of the
book of Isaiah.116 He rejects Zimmerli’s
mmerli’s hypothesis
hypothe
hy
that TI was spiritualized
from DI.117 Even though he did not elabor
elaborat
elaborate the independent theology of
TI, his commentary presents
esents
ents theological insights that might be the basis for
a systematic theology
gyy of TI.
T
Seitz (2001)) says
ys that the co
con
conventional separation of chs 40–66 from
the first part causes contra
contradicto
contradictory and conflicting views of origins, arrangement, editing,
ng,
g, and integrit
integrity of the chapters.118 He argues that the entire corok of Isaia
Isaiah should be treated as a single volume in relation to
pus of the book
other prophets in
n the canon.119 He supports Childs’ view that the historical
setting of chs 40–66 is not clearly reflected within the context of the larger
part of the book. These chapters work without necessarily foregrounding
111. Childs 1979:73.
112. Childs 1979:74.
113. Although he does not explicitly deny the multiple authorship of the book of
Isaiah, historical matters are not primary concern for him.
114. Childs 1979:325–27.
115. Childs 1979:328.
116. Childs 1979:333–34.
117. Childs 2001:442.
118. Seitz 2001:311.
119. Seitz 2001:313.
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their socio-historical background as the historical scholars intend to do. The
mention of Cyrus in 45:1 is not intended to inform us of the text’s precise
dating, but rather it functions as a typology of “second pharaoh” in the “second exodus” theme. The text and the knowledge of Cyrus do not necessarily
suggest that the author or audience were in Babylonia. Indeed, the audience is regarded as being dispersed over the whole earth. From the point of
view of the literature, as Duhm noted, the perspective is Jerusalem-oriented,
since 52:11 (48:20[sic.]) denotes Babylon as “there.”120 For him, a Zionorientation is the text’s intention, so an overemphasis on an exilic historical
setting is a misinterpretation. In addition, a division of the book according
to an alleged geographical setting is inappropriate.121 As for authorship, he
argues for the single authorship of the book of Isaiah, not necessarily in
terms of a historical figure, but in terms of the authorized voice of the literature. The servants in TI are the disciples of the Servant
erva of DI. They are
ervant
actually responsible for the authorial voice in TI ass well as being
successors
bein
b
of the Servant in various ways. Since the servants
ants firstly
stly appear in ch 54, TI
starts there and not in ch 56.122
In summary, the canonical approach
ach sees the TI text
tex against the context of the book and the canon as received
eived
ived ((tradiert)
tradiert
radiert)) in the faith community.
It presupposes the theological unity
ityy and sometimes
some
even the authorial unity
of the book. It has an inclination
ion to downplay tthe alleged historical setting
in chs 40–55 and in chs 56–66.
–66
66.. The theolog
theologi
theological rather than historical viewpoint becomes central, as the literary and theological unity is secured in the
text of the canon.
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Conclusion

Because source criticss have tried to identify the sources and separated TI
from DI due to the alleged geographical and historical setting, they have
fragmented the text and have only been able to set out a thin theology. In
redactional studies, there has never been an agreed redactional process,
which makes a thick theology impossible. Although theological factors have
sometimes been considered, the historical and redactional interest has still
dominated theological concern. As a counter to this stream, some scholars
120. Here, Seitz distinguishes the actual setting of the author and the literary or
imaginary setting that is presented in the text. We need to appreciate the latter rather
than the former for the sake of interpretation of the text as the text presents. Seitz seems
to confuse 52:11 with 48:20, as 52:11 reads, “ʭʹʮ ʥʠʶ ʥʸʥʱ ʥʸʥʱ.”
121. Seitz 2001:315–16.
122. Seitz 2001:316–21.
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have assumed the unity of the second part of the book, and challenged a
sharp break between DI and TI. It is especially canonical theologians that
assume the theological unity of chs 40–66 (and the book of Isaiah). They see
the text primarily in the context of the canon, and thus historical concerns
are subordinated to theological interests. A theological continuity between
DI and TI will be assumed for the study of TI in this dissertation, which may
bring a possible construction of a deeper eschatological theology.
What is meant by such an eschatological theology is our next concern.

1.3 Excursus: Eschatological Setting of the Study
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I have surveyed the history of the interpretation of TI in the book of Isaiah
in the previous section to show that TI needs to be sseen in the canonical
context of the book and that it is reasonable to assume th
the theological unity
of TI and the book. I have also proposed that
hat the theology of TI is eschatology. In this excursus, several important
nt terms used in tthe book will be
defined by identifying eschatological and apocalyptic issues
i
in general in
the OT. They include eschatology,, apocalyptic, and mythical. This section
hee eschatological st
also sets out assumptions for the
study of TI. Mythical thinking is at work in the concepts
ts and
nd the developm
deve
development of both eschatology and
apocalyptic.
atology’ at first si
The term ‘eschatology’
signified in systematic theology the
doctrine of the “last
ast things,” espec
especia
especially for an individual.123 In OT research
it may refer to
o the idea of the end of history (or the universe) in a narrower sense.
sense it signifies the general future hope as
e. But in a broader
broade
broa
presented in,
prophecies of the OT.124 The definition of eschatology
n,, e.g., the prop
d to other
othe issues such as its existence before the prophets and
has been related
the source of eschatology.
at
It is also related to the definition of apocalyptic as
well as the relation between history and eschatology.
Gressmann in Der Ursprung der israelitisch-jüdischen Eschatologie
argued for the pre-prophetic existence of OT eschatology, considering
that the prophetic pattern of the alternating doom and salvation and curse
and blessing originated from Babylonian thought.125 However, Mowinckel
rejected his view, because it is difficult to find evidence of eschatological

123. Fiorenza 1984:271.
124. Jenni 1982:126.
125. Gressmann 1905:250–59. Sellin (1912) also acknowledged the pre-prophetic
eschatology, although he rejected Gressmann’s Babylonian influence, since for him OT
eschatology originated from the message of Moses.
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prophecies in Babylonia and Assyria.126 Mowinckel argued that the question
of the existence of eschatology in the prophetic books should not be confused with that of the authenticity of the eschatological sayings.127 For him,
such eschatological phrases as ‘at the end of the days’ were inserted at later
times,128 and thus there is no eschatology in or before the prophetic books.129
Eschatology should be distinguished strictly from the “future hope” and is
about the last things, the end of the present world order and the creation
of a new order.130 He looked for a possible source of eschatology in cultic thought.131 Although there is an element of “hope” in the election and
covenant tradition of Israel, which he called “natural, buoyant optimism,”
it is different in nature from what is called “eschatology,” which is of a universal and cosmic character. “Eschatology” arises directly from the hope of
national restoration, and thus presupposes the destruction of the nation.
There is a crevasse between traditional hope and eschatological
hope. The
chato
chatolo
post-exilic cult, rather than the element of future hope in ea
earlier traditions,
earlie
provided the matrix for eschatology.132 The “Day
aay of YHWH” wa
was originally
a reference to the day of cultic festival and was later eschatol
eschatolo
eschatologized when it
lost the realistic connection with the world.
rld.133 Thus, in Mowinckel
M
Mo
eschatology is a new element to the traditional
nal
al hope about the future.
ements,
ments, Mowinckel’s
Mowincke view of eschatology,
Mo
However, according to Clements,
being understood as about the
hee end of the world
wor and the inauguration of a
new world order through universal
disruption, reflects a narrow definition.134
niversal
versal disruptio
disruption
For Clements, eschatology
ogy in a broader ssense is related to the Biblical idea
ory: eschatolo
of God’s purpose in history:
eschatology is Israel’s hope based on the faith
of YHWH, who has elected, an
and co
covenanted with, Israel. This hope has two
undation. First,
Firs YHWH’s purpose has a universal scope and
features as its foundation.
is centered on the
hee covenan
covenanta
covenantal relationship. Second, His purpose is realized
ory 135 Vriezen as well considers that eschatology should
ory.
in the arena of history.
not be limited to the dramatic cosmic change of the universe. The expression
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126. Mowinckel 1959:126–27, 129.
127. Mowinckel 1959:130.
128. Mowinckel 1959:131.
129. Mowinckel 1959:130.
130. Mowinckel 1959:125. His view of definition of eschatology is “apocalyptic,” as
will be discussed later.
131. Mowinckel 1959:125–54.
132. Mowinckel 1959:133–34.
133. Mowinckel 1959 150.
134. Clements 1965:104.
135. Clements 1965:104–5. Clements personally adopts a broader sense.
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-'/'!=':% signifies not only the last days, but also the general future, and
“things to come” do not distinguish between the future as the limit of the
personal horizon and the absolute future in a modern sense.136 Those who
define the term “eschatology” broadly generally accept the presence of a
pre-prophetic eschatology.137 Those who tend to define eschatology more
narrowly generally do not accept a pre-prophetic eschatology. Therefore,
the question of dating eschatology is linked very closely to its definition,
whether it is pre-prophetic or not, and whether it is broader or narrower. I
prefer the broader definition, since not only is this generally accepted but
there also is a strong doubt about the radical discontinuity between the
post-exilic hope of national restoration and the traditional hope of Israel in
her election and covenant.138
Mowinckel’s view of the source of eschatologyy may be challenged as
well. Firstly, contrary to his argument for a post-exilic
-exil cultic origin, cultic
-exilic
139
riod,
iod, as he concedes.
co
theology dates back to the early monarchic period,
If culy, then it indicates a pre-prophetic
tic theology reflects or projects eschatology,
nderstanding
derstanding of the
th cultic elements
origin of eschatology. Secondly, his understanding
o “myth” is also quesdoes not seem persuasive, and thus his conception of
ival
val (the
( e festival of YHWH’s enthronement
tionable. In the New Year’s Festival
is his term), the coming of YHWH,
HWH,
WH, His comba
ccombat, His victory, and even His
40
tized.140
enthronement are dramatized.
These m
motifs are “mythical” elements,
which re-enact the primordial
imordial
ordial creation
creationa
creational events.141 In the “myth,” which
nge
ge of the season
seasons
theologizes the change
seasons, the Deity battles against chaos and
death, wins the victory,
ry, and is enthroned
enth
ent
as a divine king. The victory and
enthronement
fact refers to the new season overcoming the
nt of YHWH in fa
old, which ensures
prosperity of the community in the next year and brings
nsures prosper
prosperit
confirmation that YHWH
YHW will not abandon Israel and will rule her forever,
142
which constitutes
es eschatology.
esc
But in the theologizing of the change of
the nature, Mowinckel seems to confuse between the theological reference
136. Vriezen 1953:202.
137. Vriezen, Jenni, and Linblom, etc., are included in this category. Jenni
1982:127–28.
138. Contrary to Mowinckel (1959:125), Vriezen (1953:202), Clements (1965:104),
and Reventlow (1997:170) adopt the broader definition.
139. Mowinckel 1959:139.
140. Mowinckel 1959:140. Through, for example, the procession of the Ark, and the
proclamation ʪʬʮ ʤʩʤʩ, etc.
141. Mowinckel 1959:143.
142. Mowinckel 1959:139–43. While in Canaanite myth, the change of the seasons
is a symbolism of the divine struggle, in Mowinckel, the battle and victory of YHWH is
a symbolism of the change of the seasons.
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and the vehicle of the myth. For him, “myth” is a metaphor theologizing the
natural phenomenon. However, we understand that the enthronement or
victory of YHWH in the cultic drama is a re-enactment of the past event
and refers to the divine action in the heavenly realm, which defines “myth”
(see below). For example, the future divine salvation is portrayed as the
new exodus, i.e., the re-application of the exodus in 51:9–12. The mythical
description of YHWH in 59:15b–21 is understood as divine action in the
heavenly realm.
Alternatively, von Rad in his Old Testament Theology considers that the
driving motive of eschatology derives from the very nature of the view of
time and history of Israel, which has been formed by the experience of God
since the early stages of Israel. Israel always knew only time as containing
events. For Israel, time is linear, and history is controlled by the Deity. Time/
history is thus inherently “eschatological,” in a sensee that it moves towards
the ultimate fulfilment.143 In the prophets, a new
w element of the perspective of the world history was added and an orientation
rientation
tion toward
towards the future
144
was even more emphasized, to accelerate eschatologization.
schatologization.
hatologization.14
For von Rad,
the ideological center of (prophetic) eschatology
chatology is the Day
D of YHWH, the
14
climax of which is the coming of YHWH
HWH
WH in person.145
The Day of YHWH
H and His victory,
victory as it has been shaped
is the day of the battle of YHWH
tion of the Holy W
against the background tradition
War.146 By this, it is evident
that von Rad, suggesting implicitly
mplicitly a wider
wide view of eschatology, sees the
source of eschatology in
n the past tradition
traditio
traditi of YHWH’s people, whether it
is the Holy War tradition,
dition,
n, or more bro
broadly
br
the view of history moulded by
divine salvation in the past. H
Howev
However, the role of mythical materials in the
formation of eschatology
schatology
hatology does n
not seem to be fully considered. For example,
divin action of eschatological salvation in 59:15b–21
the description off the divine
licatio of the past Divine Warrior tradition, but it also
is not only a re-application
develops the actions of YHWH in the heavenly realm, which reflects mythical thinking (see below).
Cross attempts to combine von Rad (Heilsgeschichte school) and Mowinckel (Myth and Ritual school) in his understanding of OT eschatology,
trying to show that cultic tradition, formed in the period of the kings, and
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143. von Rad 1965:100–101, 106.
144. von Rad 1965:112–13.
145. von Rad 1965:119.
146. von Rad 1965:119–24. Von Rad has found the Holy War traditions in Judg
7 (cf. Isa 9:4), 2 Sam 5 (cf. Isa 28:21), 1 Sam 7:10, Josh 10:11, Exod 14 & 15, etc. It is
strange for him not to try to elaborate the concept of the Day of YHWH starting with,
and based on, these passages. He just started from the prophetic passages. See von Rad
1959:97–108.
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the older Holy War tradition, a heritage of tribal amphictyony, do not conflict with each other. Mythical elements have been included together with
historical elements in the covenant renewal cult in the earlier stage of Israel,
which re-enacted the exodus and conquest events.147 The Day of YHWH is
at the same time both the day of victory of YHWH in holy warfare and the
day of enthronement in YHWH’s festival.148 Cross’ idea forms an enhanced
basis for the understanding of eschatology in that it combines the two distinct elements—myth and salvation history. However, his elaborations do
not solve the problem of the role of the cult in relation to eschatology, in
part because he reiterates the tension between Gressmann’s view of foreign
influence of eschatology and Sellin’s view of indigenous eschatology in that
in his view of the cult, Israel has shared the Canaanite myth and theology.149 But this is highly questionable because the polytheistic references in
Canaanite myth were not accepted in Israel, although
hough
ough tthe mythical way of
thinking (i.e., references to the heavenly/spirit
ritt realm) may
ma
m be shared. So,
although the issue of the source of eschatology
further evaluation
ology requires fur
furt
of the roles of the cult, myth, and creation
ation
ion theology,150 Cross’ integration
may not be successful.
Von Rad’s attempt to find out
ut the source of eschatology in tradition
has been modified or extended
ed recently by
b Pete
Petersen. He argues that OT eschatology developed from
m a complex set of
o ttraditions, i.e., traditions of the
promises to the patriarchs,
chs,
s David-Zion
Daavid-Zion tradition,
ttr
and Sinai tradition. These
ons
ns which are essential
essen elements of eschatology, although
provided expectations
erusalem may have functioned as the catalyst to form a
the 587 BCE fall of Jerusalem
fully fledged eschatology. Patriarchal
P
Patria
promises about the land and progeny,
ming
ng a great nation,
nation
nati
and becoming
provide a certain expectation for the identity
and existencee of Israel. Th
The Davidic Covenant of a continuous reign of the
Davidic line in 2 Sam 7 is linked not only to the patriarchal promise tradition
but also to the notion of king on the throne and to that of Zion the Davidic
city, in which the Deity also dwells. This tradition of the Davidic Covenant
also produced the expectation of a future blessing of a secure Israel that the
Davidic king rules. These expectations included both historical and cultic
elements. The Sinai Covenant tradition inherently bears a future orientation, as it returns blessings or curses in the future according to the future

147.
148.
149.
150.
etc.

Cross 1966:12–13.
Cross 1966:30.
Cross 1966:21.
See Nickelsburg 1992; Aune 1992; Smith 1993; Clements 1965; Whitley 1963,
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obedience or disobedience of the covenant people.151 For him, prophecies,
in which the Davidic tradition and the Sinai Covenant are fused, present
prophetic eschatology.152 If this kind of future-oriented expectation, which
is based on past traditions, is to be included in the category of eschatology,
this must be in a broader sense, which in turn suggests a pre-prophetic, as
well as prophetic, dating of eschatology. Peterson’s understanding clarifies
that a time element involved with the promise-fulfilment scheme is essential
in the development of eschatology. However, the role of mythical language
and thinking, crucial in the development of eschatology, is missing or neglected in his understanding, as it is in von Rad. For example, he does not
acknowledge that the divine action of creation is repeated in the eschatological vision as in Isaiah 65:17.
In summary, issues of the definition, dating, and source of eschatology are related to each other. A broader definition is pr
preferable,
based on
prefe
the purpose and salvific actions of YHWH in history.
been observed
tory.
ory. It has be
that the religious traditions of Israel have eschatologizing
tologizing momentum.
m
Especially the covenant traditions including
provide
ngg patriarchal promises
pro
the expectation for the future. The promise-fulfilment
is the pivotal
mise-fulfilment scheme
sch
element for the development of eschatology.
hatology.
atology. The role of mythical thinking
that the transcendental YHWH iss working in histor
history and that the divine action in the heavenly realm is re-applied in the es
eschatological future has not
been appropriately considered
matrix from which eschatology
ered
d as possible a m
develops.
The role of mythical
ythical
al thinking is
i more clearly exhibited in the concept of apocalyptic,
issue for our discussion. The term
ptic,
tic, which is the next
n
‘apocalyptic’ originally
riginally
ginally refers to
t the theological/literary features of the Jewish apocalypses in late Jud
Judaism.153 Because apocalyptic usually addresses
Juda
Israel’s future hope, escha
eschatology in the broader sense includes the theology
of apocalyptic literature, i.e., apocalyptic eschatology, as a particular form
of eschatology.154 The definition of apocalyptic [or, apocalypse] is related to
the understanding of its major features. Authors may differ in the theological implications of the term apocalyptic, partly because they have different
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151. Petersen 1992:576–77. He does not suggest these three sources are exclusive
to each other.
152. Petersen 1992:577.
153. Hanson 1984:29–30; Allen 1990:15; von Rad 1965:301. According to Travis
(1979:54), it is widely accepted that “the designation ‘apocalyptic’ may properly be
given to the Biblical book of Daniel, sixteen non-canonical books and a large number
of the Qumran scrolls.”
154. Vriezen 1953:202; Clements 1965:105; von Rad 1965:301.
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interests and views on the core characteristics of apocalypses.155 Theological positions about the issues of apocalyptic are dependent on each other.
Before defining the term, therefore, we need to review the two major views
on the source or origin of apocalyptic.156
Seitz, following von Rad, considers that apocalyptic originated from
the wisdom tradition.157 For Seitz, the eternal realities are “manifested
through a revelation (apocalypse)” to those who have wisdom and the sacred texts to comprehend the eternal realities. So, for him, apocalyptic is
defined as what is “interpreted truly” to disclose the eternal realities as an
“appeal to the past (word of God) for the purpose of disclosing revelatory
truth in the present.”158 So it is more related to the “exegetical” or interpretive process of the past word of God as exemplified in the new creation
account in 65:20–23 or the citation of 11:6 in 65:25, than to a set of the
theological features of a certain genre (the apocalypses).
Thus, for him,
ocaly
ocalyps
prophetic eschatology and apocalyptic eschatology
ology
logy are not
n distinguished in
terms of theology, but only in their modee of revelation.
While prophecy
evelation. W
is an inspired address, apocalypse is a wise interpretatio
interpretation of the inspired
texts.159 For him, the social location
n of TI’s prophecy
prophec is found within the
cult, as the prophets progressively
ly preached in the context of Israel’s cult in
the postexilic period.160
Seitz’s idea of the re-application
-application of tthe previous revelation of divine
plan as the new revelation
ation
on of the future
futur divine salvation illuminates the
eschatological/apocalyptic
alyptic development,
developme suggesting mythical thinking at
developm
155. Wright ((1992:280–82)
1992:280–82) sugg
1992:280–82
suggests two main characteristics of apocalyptic: the
he secrets of the ete
disclosure off the
eternal reality (esotericism) and the cataclysmic change
see (cosmic dimen
of the universe
dimension of the vision). Aune et al. (Aune, Geddert, and Evggest
est eight features of apocalyptic. According to Travis (1979:58–60),
ans 2000:48) suggest
rally
ll understood
u
apocalyptic is generally
as having the four (alleged) general features such as
a clear distinction between the present, which is evil, and the coming world; the imminence of the end of the world; pessimism about the present world; and predetermined
course of history. However, he argues that, of the four, the last two are not necessarily
characteristics of apocalyptic.
156. There may be another view of origin, i.e., a view of the Babylonian origin. But
the main ideas of this will be rejected later, so this view is not discussed at this stage.
See Russel 1964:19.
157. Seitz 1999:74–76; von Rad 1965a:301–8.
158. Italics his. As it were, the ‘apocalyptic’ denotes the involvement with “the disclosure of truth with reference to prior testimony in texts or tradition or teaching.”
159. Seitz 1999:74–76.
160. The cultic use of TI as well as PI/DI may be suggested because TI is included
in the larger corpus of the book of Isaiah, the materials from DI and PI are included
in TI, and similar languages and expressions of DI and TI are included in the Psalter.
Seitz 1992:504.
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work. However, his proposal for a cultic location of apocalyptic hardly supports the view of wisdom tradition as its origin. Rather, mythical thinking
is more appropriate as a direct source of apocalyptic than the cult itself,
although the latter may be the major locus for the former. The proclamation
of divine action may have developed and continuously been re-applied to
the life of Israel in the thought of the prophets and the addressees of the
proclamation even outside the cult. Besides, it may be difficult to distinguish between the materials in the canon as direct revelations in the past
and those as re-applications of the past words to the present. In addition,
it is questionable to identify ‘mantic wisdom,’ by which eternal reality is
revealed, e.g., when Joseph and Daniel have interpreted dreams, and the
‘proverbial wisdom’ of the sages.161 Furthermore, contrary to von Rad, an
apocalyptic view of history is not necessarily pessimistic and deterministic,
as Travis observes.162 In relation to determinism, von Rad comments,
c
“God
sees events twice. In the first instance he sees them
m in their prim
p
primeval, predetermined state and then once again when theyy have appeared in history ‘in
their time.’”163 This may also suggest mythical
cal
al thinking since the protological event is applicable to history at multiple
tiple
iple times (see below).
be
bel
For Hanson, on the contrary, apocalyptic
pocalyptic
ocalyptic developed
develop from the prophetic tradition.164 Hanson defines apocalyptic
ocalyptic
calyptic as the dis
disclosure (usually esoteric
in nature) of the cosmic vision
on
n of the sovereig
sovereign salvific will of YHWH. In
this disclosure, “the visionaries
naries
ries have largel
largely ceased to translate [their visions] into instrumentality
pessimistic view of reality growing out
ality
lity due to a pess
pessi
of the bleak post-exilic
within which those associated with the
xilic conditions wit
wi
visionaries found
d themselves.”165 For
F him, there is an essential continuity

SA
M

30

161. Aune, Geddert,
ddert, and Ev
Evan
Evans 2000:48.
162. Travis 1979:58–60.
8–60. See
Se below for the discussion of dualism.
163. Von Rad 1972/75:265. He (1972/75:273) adds, “this act of revelation is a nonrecurring one; it lies at the beginning and concerns the whole of history right through
to its eschatological conclusion. . . . [T]he end erupts abruptly into a world of history
which is growing darker and darker, and the benefits of salvation which have long been
pre-existent in the heavenly world—‘until time comes to an end’—(Son of Man, the
New Jerusalem) makes their appearance.”
164. Hanson 1975:6 ; Carroll 1982:48; Aune 1992:595. For him (1975:6), “[T]he
apocalyptic literature of the second century and after is the result of a long development reaching back to pre-exilic times and beyond, and not the new baby of secondcentury foreign parents.” Travis (1979:61) argues for the theological continuity between
prophecies and apocalyptic, contrary to von Rad, who rejects the connection between
apocalyptic and prophecies.
165. Hanson 1975:11. Aune, Geddert, and Evans (2000:47) summarized Hanson’s
apocalyptic features as: (1) esoteric disclosure of the secrets of the universe to the chosen, (2) cosmic scope of the divine action, (3) disconnectedness with plain history (no
translation into plain history) of the vision, (4) pessimistic view of history, and (5) ‘the
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between prophetic and apocalyptic eschatology in that both are revelation originally from YHWH. Hanson’s term “apocalyptic eschatology” in
contrast to “prophetic eschatology” facilitates “both elements of continuity
and change in the development.”166 Prophets unfold the divine plans as displayed in the divine council and announce them to the nation; visionaries
disclose the cosmic vision of the salvation of sovereign YHWH.167 However,
while the prophets translate the plans of divine council into the terms of
plain history (e.g., real politics of the nations and human instrumentality),
the visionaries [i.e., apocalypticists] do not.168
For Hanson, the eschatological message of TI (early apocalyptic) has
a strong connection with that of DI (proto-apocalyptic), especially in chs
60–62, but it is not limited to the message of DI.169 TI’s apocalyptic eschatology developed due to the sociological struggle between hierocratic priests
and the prophetic visionary group in ‘the gloomy post-ex
post-exilic situation.’170 As
post
the prophetic group lost their political hegemony
mony in th
the community, being defeated by the hierocratic priests, theyy ceased
translate their cosmic
ed to transla
171
vision into the plain language that portrays
rays
ys history.
h
For Hanson, DI adopted (Israel’s
el’s version of) the conflict myth, which
inaugurates the apocalyptic development
evelopment
elopment (so, ‘p
‘proto-apocalyptic’). The
mythical element in DI represents
esents
ents the cosmic
co
dimension
d
of the divine actions, “which had been absent
bsent in prophecy.
prophec ”172 Hanson considers that the
original home of the Divine
vine Warrior Hymn
H
Hy
(59:15b–20) was “the cosmic
realm of myth.”173 The hymn reflec
reflect
reflects mythical thinking, celebrating the
H in the past, but becomes eschatologized to present the
work of YHWH
1
n the future.174
divine work in
By the adoption of the hymn, prophetic escharansformed in
int
tology was transformed
into apocalyptic eschatology, becoming detached
from plain history
istory
story and u
universalized to cover the nations as well as Israel
and even to embrace
brace the entire cosmos.175 “The influence of myth, with its
bleak post-exilic conditions.’
166. Hanson 1975:10.
167. Hanson 1975:11.
168. Hanson 1975:11.
169. In this, Hanson follows G. von Rad, although for von Rad (1965:279–81) TI
is not apocalyptic.
170. Hanson 1984:32.
171. Hanson 1975:11.
172. Hanson 1975:126–27.
173. Hanson 1975:118, 126.
174. Hanson 1975:124–25.
175. Hanson 1975:126.
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dualistic imagery of a conflict between the warrior god and the insurgent
foe, ultimately would lead to a picture of judgment in apocalyptic eschatology which construed the enemy increasingly in terms of absolute evil.”176
Hanson’s view needs to be appreciated for several points. He acknowledges the “mythopoeic” or mythical elements, i.e., the realities in the heavenly realm in both prophecies and apocalyptic. He recognizes the literary
function of the Divine Warrior Hymn. Childs criticizes Hanson’s “the history of religion’s approach,” commenting that “such a concern for historical
origins does not aid greatly in understanding the passage according to its literary function in chapter 59.”177 However, in my judgment the Divine Warrior Hymn is understood as presenting a prophetic description of the divine
(apocalyptic) revelation of the heavenly realities, and not as history. Hanson
detects the heavenly realm and the two-tier world-picture as reflected in the
hymn, which is the basis for the mythical thinking. Myt
Mythical
thinking may
Mythic
h
be defined as a way of thinking that takes into consideration
onsideratio realities and
onsideration
178
wo-tier-world
r-world picture.
pic
activities in the heavenly realm based on a two-tier-world
The
vision of YHWH’s salvific action in the heavenly
avenly realm is expected with
certainty to be realized ultimately in historical
the reality in
istorical reality. Often
O
the heavenly realm, e.g., YHWH’s victory
monster, is apictory
tory over the mythical
my
plied in the historical world at multiple
ultiple
ltiple times.
time Due to his understanding of
the hymn he considers that the
hee divine actions involve
in
a cosmic dimension.
deaa that prophec
prophecy and apocalyptic have introHowever, Hanson’s idea
ng and the cosmic
cosmi dimension by the adoption of
cosm
duced mythical thinking
mythical materials needss to be reconsidered.
For him, the adoption of the
recons
recon
conflict myth by DI
assuming that mythopoeic thinkDI is a “new” movement,
mov
ing belongs to the
he (royal) cult
cul alone.179 However, mythical materials have
ntt not only in the cultic message, but since ancient times
been ever present
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176. Hanson 1975:207.
7
177. Childs 2001:489.
178. For the sense of myth, we accept the Levenson’s conception in that myth is
the symbols expressed in the timeless languages although myth is originally from the
protological time (the ultimate past) while apocalyptic languages are not necessarily
protological (Levenson 1985:102). See below in the main text.
179. Hanson understands that although Israel’s ancient literature reflects mythopoeic thought, prophetic religion lacks the mythical elements, and it is in the royal
theology of the Jerusalem court that the ancient myth and ritual pattern was combined
with “the archaic league tradition of the ritual conquest.” Here, Hanson tends to put
prophets essentially against the royal cult of Jerusalem, since the latter keep the mythical vision untranslated into historicality, while the former do this. However, it is suspicious whether the ancient mythical element and the theology of the royal cult are
sharply separated from the Deuteronomistic History. Mythical materials are included
in Exod 15, Judg 5, and Josh 10 as well as in the royal cult or prophecies, presenting the
heavenly realm as related to the earthly realm.
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in Israel as witnessed by the Song of the Sea (Exod 15:1b–18), as he concedes.180 The mythical materials express a mythopoeic thinking in Israel’s
religion. But, it is not by the introduction of a mythical element (such as the
Divine Warrior Hymn) but by mythopoeic thinking that the eschatology of
DI and TI develops, although the two are closely related. Mythical material
is part of mythopoeic thinking; mythopoeic thinking is not brought about
by the introduction of mythical material. This is because the divine actions
of creation and exodus and other salvation actions of YHWH are already
mythical. It is strange that only the prophets avoid mythical thinking, while
others (such as the ancient people, those who had cult, and post-exilic visionaries) have a mythopoeic mind. The prophets also frequently refer to
the heavenly realm. Furthermore, Hanson’s assumption on the sociological
struggle in the post-exilic situation is not clearly supported by the text of TI
(see 5.2).181 In addition to this, the assumption off pessim
pess
pessimism is also rejected
by Travis (see below).
Keeping in mind the two views of apocalyptic,
define “apocalyptic”
pocalyptic,
ptic, I defin
as “the heavenly languages (‘mythical patterns’
atterns’ is Seitz’s term182) revealing
the eternal realities, often involvingg the (cataclysmic)
(cataclysmic cosmic vision of the
last things.”183 In this definition, three
hree main theol
theolo
theological features of apocahe apocalyp
apocalyptic or mythical representation of
lyptic may be suggested: (1) the
ocalyptic duality (distinction
(d
the eternal realities; (2) apocalyptic
between the present
age and the age to come)
consequent discontinuity with the present
e) and the conseq
consequ
world; and (3) the cosmic
osmic scope of th
the vision, i.e., cataclysmic change of the
universe.

180. For Hanson, while DI has maintained the tension between cosmic dimension
of YHWH’s action and the historical reality, TI could not so do and focused on the
cosmic dimension of the divine action without relating it to the history. But the disconnectedness widened in apocalyptic should not be over-emphasized. It should be
thought of in connection with the mythical thinking in common in both DI and TI.
Both prophecy and apocalyptic develop by the mythopoeic thought of Israel—although
DI and TI may have different emphases.
181. His methodology that borrowed from Max Weber is questionable. Hanson
1975:20–21; Childs 2001:444; Seitz 2001:525. Hanson’s view of ‘the bleak post-exilic
conditions’ as the origin of the apocalyptic in TI may be unwarranted because the
historical conditions are not the primary concern of the TI text and this may be an
eis-egesis in the interpretation of TI.
182. Seitz 1999:74.
183. For the distinction between apocalypse, apocalyptic (eschatology), and apocalypticism, see Hanson 1975:8–12.
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Hanson considers that apocalyptic language may refer to transcendental
realities in the heavenly realm, while some consider the language as metaphor of the historical reality. For the cosmic scope in apocalyptic visions,
Hanson understands cosmic imageries as ‘literal’ since the new heaven and
earth replace the old ones and eschatological judgment involves the whole
creation.185 Here, “literal” means “straightforward descriptions of heavenly
reality,” as Wright observed.186 For Hanson, mythical languages refer to the
heavenly realm as in the Divine Warrior Hymn (59:15b–21), and apocalyptic is also mythical. However, Wright argues that a “‘literalist’ reading”
of this change of the universe is not warranted in Jewish thought, if this
includes the destruction of the universe.
For Wright, apocalyptic language such as the cataclysmic
acly
aclysm
change of the
in history,
history 187 although he
universe is metaphorical and refers to events within
188
sentation
ation of such language.
l
recognizes the possibility of metaphysical representation
For him, some of the apocalyptic visions aree concerning the he
h
heavenly realm
straight
itself, as “intended to be taken ‘literally,’ that is, as straightforward
description of heavenly reality.”189 For him, “the heavenly an
and the earthly realm
apocalyptic language “sometimes
belong closely with one another,,” and apoc
make[s] use of the metaphysical
correspondence
between the earthly and
cal correspondenc
orresponde
190
the heavenly.” However, forr him, within the
th Jewish worldview of the first
century, the real end of the
he space-time universe
univ
un
is not known.191 Thus, “when
ht call cosmic imagery
i
they used what we might
to describe the coming new
age, such languagee cannot be read iin a crassly literalistic way without doing
19
it great violence.
ce.
e.”192
Wright’s understanding
un
of the heavenly realm is very
heaven’
eaven’ is “Go
“G
limited, since ‘heaven’
“God’s dimension of present reality” alone.193 He
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184. That is, representation
entat
in the heavenly realm. ‘Metaphysical representation’ is
Wright’s (1992:290) term.
185. Hanson 1975:155, 207.
186. Wright 1992:284.
187. Wright 1992:280–85. According to him, “apocalyptic language uses complex
and highly coloured metaphors in order to describe one event in terms of another, thus
bringing out the perceived ‘meaning’ of the first.”
188. Wright 1992:284, 290.
189. Wright 1992:284.
190. Wright 1992:291.
191. Wright 1992:285.
192. Wright 1992:284–85. For him, literal reading of the cosmic imageries is as if
historians would understand the metaphorical language ‘earth-shattering event’ referring to the fall of the Berlin Wall as a real earthquake several centuries later.
193. Wright 1999b:13; n.d.:9.
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does not consider that the apocalyptic language in Dan 7 and Mark 13 may
go beyond the historical and literary contexts to refer to the ultimate future
or heavenly aspect.194 So, he tends to downplay the transcendental aspects
of the apocalyptic language. For Wright, “the [cosmic] events, including the
ones that were expected to come as the climax of YHWH’s restoration of Israel, remained within (what we think of as) the this-worldly ambit.”195 Thus,
for him, apocalyptic is about the historical world and is to be understood as
metaphor and the cataclysmic imagery has “nothing to do with the world
itself coming to an end.”196 For Wright, the ‘literalist reading’ of the change
[i.e., the end and recreation] of the universe “belongs closely together” with
a moral/theological duality. That is a radical dualism, which incorporates
three kinds of dualities: “the distinction between the creator and the world
(theological/cosmological duality is his term), the distinction between the
physical and the non-physical world (cosmological
is his term),
gical duality
d
and the distinction between good and evil (moral
moral
oral duality
dualit is
i his term).”197 I
doubt, however, whether a literalist understanding
apocalyptic language
standing
ng of apoca
necessarily “belongs closely together” with
dualities, since the
ith these three d
destruction of the universe does not
require an inherently evil
ott necessarily requ
universe (see below).
Wright’s understanding of the apoc
apocalyptic languages is to some exapocalypti
and mythical thinking/representatent dependent on Caird’s view of myth an
tion. For Caird, providing
ingg Wright with a theoretical background about the
metaphoric understanding
apocalyptic/mythical languages, “myths
tanding
anding of the ap
apo
are stories aboutt the past which eem
embody and express a people’s traditional
culture.”198 For
or Caird, myth is th
the universal instinctive center of reference or
sall type of the stories
sto
s
the universal
or events or places or persons. So, myth is
“emblematic,” and he em
emphasizes the literary function of mythology (MythL
[literary] is his term)
term).199 It is a specialized kind of metaphor, which has a
historical referent. “It tells a story about the past, but only in order to say
something about the present and the future. It has a literal referent in the
characters and events of the vehicle story, but its tenor referent is the situation of the user and his audience.”200 He does not consider the “vehicle story”
194. Wright 1999a:265.
195. Wright 1992:285.
196. Wright (1992:285) supports Caird, Glasson, and Borg rather than Schweitzer
on the matter of apocalyptic representation.
197. Wright 1992:285.
198. Caird 1980:220.
199. Caird 1980:223.
200. Caird 1980:224.
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to form a self-sustained world, whether a thought world or spirit/heavenly
world (these two being closely related). For him, the mythical language in
Isa 51:9–11 and Col 2:15 refers to the events of the exodus and the cross,
which happened in real history. These passages represent the conviction
that God is Lord of history.201
Caird’s understanding of mythical representation may however be
challenged. First, Caird does not seem to acknowledge the spiritual world
or heavenly realm.202 He tends to neglect or misunderstand the existence
of spiritual beings.203 Second, Caird does not appear to pay attention to the
nature of the “vehicle story,” but only to its literary function. Although, as
Caird observed, mythological language or God-talk may point to reciprocal
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201. Caird 1980:209, 213.
202. Caird 1980:213, 224. For Caird (1980: 224), to understand
the tenor of the
erst
ersta
owers
wers and authorities’
a
myth as a transcendental reference is allegorization. The ‘powers
in Col
al,, social, and religious
rel
2:15 are personifications of the structures of the political,
power.
age may be involved
in
In Col 2:15 or Isa 51:9–11, the idea that mythologicall language
in the
‘spirit world’ and thus to interpret the verses into (or, in the framewo
framework of) the ‘spirit
wever, we also need tto take notice of the
world’ (in his term) is ‘nonsense,’ for him. However,
o this world. Only after
a
‘so-called’ vehicle, which does not belong to
the literal understanding of the myth (vehicle is his term)) as a literary comple
complex that refers to the things
epts
ts that myth has a “literal referent in the charin the mythological world (as he accepts
ry”), can
an we come to understand the sense (tenor is
acters and events of the vehicle story”),
hee narrative, which tells
te about the historical world. The
his term) of the mythology in the
eavenly
ly world vs. earthly
ear
two-tired world-view (i.e., heavenly
world) has been justified as the
ht (1992:252–59)
(1992:252–59
1992:252–59)) alre
Biblical thought, as Wright
already assumes in his theological/ontologiological
al is our term) duality.
cal (theological/ cosmological
0:238, 213, 238–39,
238
203. Caird 1980:238,
241–42. (1) For Caird (1980:238), demons are
nes which occur only
o
not realities, but ones
in the fantasies, although he admits that they
el narratives. (2)
( ) Caird (1980:213) considers the ‘powers and authorioccur in the gospel
ties’ in Col 2:15 as thee personifi
personifications of the political, social and religious structures of
ogic language has (only) a historical referent. The term perpower, because mythologicalL
sonification implies that the powers and authorities are this-worldly realities. They do
not tell anything above the historical world, for him. (3) In understanding the powers,
authorities, sovereignties, thrones and lordships in Pauline letters, he (1980:238–39)
concedes that Paul’s idea is in line with Deut 32:17, in which demons are associated
with the pagan religion. He admits that “these terms denote ‘heavenly beings,’ which
represent the power structures of the old world order.” But what he means by ‘heavenly
beings’ is not certain. They are different from demons but only represent earthly realities. It is not entirely obvious why and how demons and the heavenly beings are different in Caird’s categorization. (4) Caird (1980: 241–42) accepts that Paul’s claim that the
law was ordained through angels in Gal 3:19 is linked to Deut 33:2, in which YHWH
comes with myriads of ‘holy ones.’ But, for him, these ‘angels of Sinai’ are “the symbols
of a derivative and provisional authority, and are therefore in the same category as the
sons of God who preside over the destinies of other nations.” The “spiritual beings” (in
his term) stand for the political, social, economic and religious structures of power.
For him, however, the spiritual beings do not belong to the spiritual realm, but are
immanent within the physical world.
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interaction with the human or natural world (in a metaphoric way),204 they
are basically understood to describe their own world, i.e., a mythological
world (as directly related to the thought world of the vehicle story), which
is distinct from this world, before they are applied to the historical events of
this world in the narrative.205 In this understanding, contrary to Caird, the
relation between myth and the present is not linear (at the same level) but
direct, not horizontal but vertical, as timeless time is linked directly with
every moment of historical time. Myth primarily belongs to the heavenly
realm. Third, Caird does not accept that Biblical man has “the mythopoeic
mind”, i.e., mythical thinking, because mythopoeic/mythical thinking is so
primitive that it had already disappeared before the earliest document of the
OT was written.206
Levenson, however, has observed that there is in both the OT and the
NT language that requires “mythical” thinking.207 His vi
view is that mythical
he heavenly
heaven realm, although
language refers primarily to the realities in the
s. For him, myth
m is defined
these are in turn connected to the earthly realities.
as the protological events that happened
ed in mythical time
tim (i.e., timelessly)
and carry the continuing relevancee in every moment
mome of history (MythP
208
inology).
ology). In this definition, myth is a le[protological] after Caird’s terminology).
gitimate theological way of understanding
that does not belong to
nderstanding
derstanding the world
w
209
this world: the other world
world. While mythsL (for Caird)
d or heavenly wo
wor
204. Caird 1980:177–78.
–78.
205. See below, for
or the sense of ‘myt
‘myth.’
80:193, 197.
206. Caird 1980:193,
nson
son 1985:102–10.
985:102–1 According
A
207. Levenson
to Levenson (1985:105, 106), the reference
zek 34:23
34:2 requir
requi
to David in Ezek
requires a mythical thinking as it does not fit the historical
vid’s
id’s death (1
( Kgs 2:10). The Biblical statement that ‘YHWH’ built the
thinking of David’s
electi of David in Ps 78:69–70 may be contradictory to the hisTemple ‘before’ thee election
torical facts that ‘Solomon’ has built the Temple ‘after’ David’s death (1 Kgs 6:1) and
thus displays the deeper meaning of the poet in his mythical thinking. For Levenson,
historians’ perspective and mythical perspective are coexistent in the Hebrew Bible.
Caird (1980:210) also admits that Isa 51:9–11 and Col 2:15 reflect the language of myth.
In Isa 51:9–11, “[T]he prophet declares his conviction that this initial cosmic victory
over the forces of chaos, darkness and evil was repeated at the exodus, when the waters
of the sea were cut in two to provide Israel with a path to safety . . . .” The mythological
language in Col 2:15 signifies “God (or Christ) won a victory over the cosmic powers.”
208. Levenson 1985:103; Childs 1962:20. For the various meanings of myth, see
Caird 1980:220–23. MythP in Caird’s term is Myth (Pragmatic), which is different from
Myth (Protological) above.
209. According to Caird (1980:219), Bultmann argues in effect that mythology is
‘theological use of metaphor.’ As it were, myth is theological language or ‘God-talk’, i.e.,
any sentence containing the word ‘God’ is myth (MythT (theological) in Caird’s term).
“Mythology is the use of imagery to express the otherworldly in terms of this world
and the divine in terms of human life, the other side in terms of this side.” (Quotation
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are stories about the past, mythP (for Levenson) concerns the protological
events.210 By definition, mythL is inherently confined within this world and
history, because it is formed from, and functions to describe, the historical
world (the past and the present/future, respectively). However, the tense of
mythP is not the past, according to Levenson, but timeless time, which is
different from historical time but still closely related to it.211 Levenson seems
to balance representation of the apocalyptic in the heavenly realm and its
earthly counterpart.
If we follow Caird’s view of apocalyptic representation, then we are
forced to follow the view that there is no ‘real’ cataclysmic change of the universe that the apocalyptic language (cf. 65:17, 25) refers to.212 Besides, we are
liable to reject the heavenly realm, or at least to neglect the ultimate future aspect of heavenly language (as Wright does in Mark 13), because the language
(either prophetic or apocalyptic) refers only to historical
al realities
realit as metaphor.
rea
In fact, Wright suggests that the first-century Jewish
h world-view
world-vie does
d not support such a ‘literalist’ reading of the apocalyptic
ic language,
guage, because
becau the Jews
n the
he historical arena.
aren But it is not
only longed for the imminent restoration in
certain whether the OT and the first-century
entury Jewish wo
wor
world-view really exclude the literal view of (destruction and)
nd) recreation. The
Th Biblical texts often
seem to suggest far-reaching visions
necessarily confined to the
ons
ns that are not ne
immediate historical and literary
ry contexts (see 5.3
5 on 65:17–25). I will assume
5.
that there is a heavenly world
related to this earthly world,213 and
orld
d which is relate
relat
some language may referr to it (so Wright). But I also assume that the heavenly
ve thee ultimate future
futu beyond the historical context (pace
language may involve
Wright). While (Wright
Wright and) Caird
C
tend(s) to neglect the mythical represenoncedes that apocalyptic
aap
tation, Hanson concedes
may refer to the heavenly realm, so
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originally from Bultmann 19xx:16). Considering this, mythP and mythT are identified
if we limit our primary concern on the mythology of the OT since Levenson in fact
does not think that the term mythical is necessarily related to the protological (i.e.,
creational) events as in the above examples, because mythical time does not distinguish
between the past, the present, and the future (Childs 1962:74). (Creation myth of the
ANE has no way to validate the ‘content’/theology of mythology in ANE while mythology in the OT is authentic for the purpose of OT theology.)
210. Caird 1980:220.
211. Caird 1980:220. Also see Childs 1962:74.
212. Wright (1992:299, 300; 1999:265; 2007:107, 133–34) tends to share this view.
Although in places he (2007:116, 173, 175) mentions “the renewal of the entire cosmos,” or “a great act of new creation,” or even “a new heaven and a new earth,” these
phrases do not imply the destruction of the universe, but something dramatic in this
physical world, so eventually metaphoric.
213. How they are related precisely to each other may be beyond this dissertation.
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the cosmic imagery of apocalyptic may be ‘literal.’214 So, I accept Hanson and
Levenson’s view of mythical representation of the ‘heavenly’ languages, based
on the two-tier-world picture, assuming that the ‘heavenly’ language not only
is divine perspective of the present reality but also may have an ultimate realization in the future.

Apocalyptic Duality of the Two Ages
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Traditionally, apocalyptic has been considered to be influenced by the radical Persian dualism, having a pessimistic view of history. For Hanson, in
apocalyptic, the world to come is totally distinct from the present world as
the present world order is so evil that it will be entirely destroyed.215 However,
d the
th ‘pessimistic view of
Hanson’s dualistic understanding of apocalyptic and
history’ (these two are closely related) may be over-emphasized.
ver-emph
ver-empha
For Wright,
216
Jewish apocalyptic does not include a moral/cosmological
/cosmological
smological dualism.
du
Travis
also persuasively argues that the apocalyptic
tic view of history is
i not necessarily
pessimistic because there was a positive
ve view of history, especially in earlier
apocalypses such as Daniel. The negative
history reflects the desperegative view of hist
ate circumstances of their particular
cular periods, and the saving actions of God
217
are recognized in the past as well
ell as in the future.
fu
Although the last two
scholars recognize a distinction
tinction
inction between the
t present age and the eschatological time (this mayy be called ‘eschatological
[or apocalyptic] duality’), they
‘eschatol
‘eschat
do not consider that
presume
a radical dualism. For them, the
hat apocalypses pre
p
present world iss no
evil.218 The apocalyptic view of history is not
not inherently
nherently ev
214. For the
he sense of ‘literal,
‘litera ’ see above on page 33.
215. Hanson
n 1975:158.
216. Wright 1992:297.
992:297 The moral/cosmological dualism (cosmological dualism is
his term) is a distinction between the Platonic good world and the physical evil world
as related to ethical quality. For him, neither included in the Jewish apocalyptic are the
moral/anthropological dualism (distinction between good soul and evil body; anthropological dualism in his term) and moral/theological dualism (distinction between a
good god and a bad god; theological/moral dualism in his term), which, together with
moral/cosmological dualism, form the proper sense of ‘(radical) dualism.’
217. Travis 1979:58–61.
218. (Radical) dualism is the view that moral quality is inherently associated with
the structure of the universe (moral/cosmological duality is my term), so that the physical world is inherently evil and has to be destroyed while the heavenly world (or the
Platonic universe) is inherently good. The destruction of the universe and the death of
the human body do not necessarily imply that the universe and human body are inherently evil in Biblical thinking. Human body is not inherently evil in Biblical thinking
but needs to be resurrected (or recreated) after all, because it became to involve sinfulness a posteriori but not inherently. Likewise, although the universe and materials are
not ontologically evil, they need to be recreated with the cataclysmic change if they are
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necessarily ontologically pessimistic (so Travis), although an apocalyptic text
may still have an eschatological/apocalyptic duality.219 Thus the influence of
the ancient Iranian Zoroastrianism is not compelling and I do not assume
apocalyptic a moral/cosmological duality (i.e., dualism).220
The apocalyptic duality forms a discontinuity between the two worlds,
as often the coming world is presented as the New Heavens and the New
Earth. Apocalyptic also has theological/cosmological duality (a distinction
between the heavenly world and the earthly world; theological/ontological is
Wright’s term), which is distinguished from a moral/cosmological dualism,
which implies that the two worlds are inherently involved with moral quality.

Cosmic Scope

PL

E

Since Hanson assumes a two-tier-world picturee (i.e., he
h
heavenly/cosmic
ocalyptic
lyptic representation,
represe
realm vs. earthly world) and the mythical/apocalyptic
he
221
on. If wee accept the mythical
takes a ‘literalist’ reading of the cosmic vision.
representation of apocalyptic, the cosmicc change of the universe
un
is ‘literal’
[i.e., a straightforward description] based on the d
dual-world picture.
Although prophetic eschatology also
eschatological duality, which
lso has an eschato
is characterized by the discontinuity
nuity
ty between the two ages before and after
the start of eschatological era,
this discontinuity
ra,
a, in apocalyptic eschatology
e
becomes extended to the cosmic
mic level.
In summary, I suggest
apocalyptic three outstanding features: (1)
ggest by apoca
apocaly
apocalyptic representation
representation) refers in a more or
entation (i.e., mythical
myth
less direct way to
o the heavenly real
realm, which is ultimately related to the earthly
realm, (2) apocalyptic/eschatological
duality is characterized by discontinuity
alyptic/eschatol
lyptic/eschato
between the apocalyptic
(i.e., world to come) and the present world
alyptic
yptic world
w
(i.e., history), and (3) a cosmic scope of vision is often involved. Apocalyptic
representation requires an understanding of a two-tier-world view.
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a posteriori associated with the evil as the earth is cursed by the Fall (Gen 3:18; Rom
8:18–25). If the ‘negative view of reality’ does not involve the cosmological implication,
then it does not distinguish apocalyptic from prophecies.
219. I do not assume that eschatological duality does necessarily involve with
(moral/cosmological) dualism, which is the term implying that the present world is
ontologically evil. Duality is distinguished from dualism, the former being a feature of
the universe, while the latter being an ideology to see the universe.
220. Wright 1992:297.
221. Hanson 1975:134. It appears that Wright also admits a two-tiered world picture judging by his terminology ‘theological/ontological duality’ (theological/cosmological is my term), which distinguishes between the heavenly world and the earthly
world , although he differs in the view of linguistic usage of apocalyptic representation
from Hanson.
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As regards the relation between the present and the eschaton (eschatological future) or between history and eschatology, the final issue of eschatology and apocalyptic, there are several views that differ from Mowinckel’s.
However, scholars do not always distinguish between the horizontal or temporal aspect of eschatology (eschatology(H)) and the vertical or spatial aspect
of eschatology (eschatology(V)). This distinction is facilitated by mythical
thinking. There is a clear break in Mowinckel between history and eschatology/the eschaton or between this world and the world to come (Model A;
discontinuity in terms of timeline), since eschatology (eschatology(H)) is to
bring a new world order by the end of the present.222 For Clements (Model
B), however, YHWH’s purpose, which leads to eschatology, is fulfilled in the
arena of history.223 So Eschatology (eschatology(H)) and history are continuous.224 However, because discontinuity is not part of this understanding, it
does not fully explain the divine action that makes
kes
es history
histo
h
eschatology not
only in the process of time (horizontally) but also
so here and
an now (vertically).
For example, he who responds to the invitation
eschatological salvation in
tion off eschatologi
56:1 joins the eschatological salvation here
eree and now.
For Schunck (Model C=A+B),
),, Israel’s thought does not distinguish
rzeitlich)) and fina
rzeitlich
between internal-temporal (innerzeitlich)
final-temporal (endzeitlich)
inuity
nuity betwe
between th
actions, which suggests continuity
the present and the eschaton
(Model B). He considers that,
prophets, there is a critical break only
hat, for the prophe
proph
between what is now and
nd what is to come,
come
com which may display some discontinuity between history
tory
ory and eschatology
eschatolo (eschatology(H); Model A). The one
ed; the
he other has n
is to be destroyed;
not even the slightest continuation of the
ch forms proper
pro
e
present, which
eschatology,
as the word =':% presents.225
222. Mowinckel
nckel 1959:15
1959:154.
9:1 Whitley (1963:202) also follows Mowinckel in arguing
d order is essentially different from the present world order.
that the new world
223. Clements 1965:104–5.
224. For Uffenheimer (1997:209–11), too, there is continuity between history
and eschatology (eschatology(H)) in both DI and TI. The actual events at present are
interpreted in view of, and related to, eschatology in DI and TI. The eschatological
expectation of the coming of the nations to Zion is understood as a real historical event
in 60:5–22 and 61:5–9. The land of Israel is understood as an eschatological reward in
58:14. He (1997:200–217) tries to categorize four types of eschatology: (1) eschatology as the imminent continuation of contemporaneous history; (2) the detachment of
eschatology from history; (3) the eschatological interpretation of current events; (4)
eschatological activism. But it is not certain whether these four form distinct stages of
a development or whether these four are different aspects of a consistent eschatology.
For Freedman (1960:153), too, history and eschatology are not distinguished as eschatology is the result of history and history is the background of eschatology. History
contains eschatological elements in that salvific divine intention is realized in history.
So for him, history is eschatological (continuity).
225. Schunck 1964:320. He follows Boman (1952:109) in the view of time in Israel.
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Eschatology includes not only the non-historical final phase (eschatology(H))
but also history. However, the break resides with the judgment of God,
which creates things completely new.226 So Schunk notes some discontinuity, although he admits continuity between history and eschatology(H).227 So,
“discontinuity (former/new) is embedded in continuity.”228 However, according to Oswalt (1981), the God of the prophets both works immanently
in the cosmos and is transcendental, above and beyond it, at the same time.
The promise of salvation will be fulfilled within the framework of human
experience, but which goes far beyond it as well. Prophecies are projected
into a wider plane to form eschatology.229 Therefore, a more nuanced elaboration for the continuity/discontinuity between history and eschatology
may be possible by the introduction of mythical thinking.
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So, he seems to put a break between the present and the combined future and eschatology. But he replaces the word final-temporal (endzeitlich) with extra-temporal (außerzeitlich/außergeschichtlich, transzendental) in his later article (Schunck 1974:119).
226. Schunck 1974:119–120. See note above. “Wo der Bruch mit dem bisherigen, unter Gottes Gericht stehenden sündigen Sein vollzogen wurde und ein ganz neues Sein nach
Gottes Willen und in Gemeinschaft mit ihm begonnen wurde, da ist das Eschaton bereits
da, dort steht der betreffende Mensch bereits im Eschaton.” [“Where the break with the
present sinful being standing under God‘s judgment was carried out and quite a new
being has begun by God‘s will in the community, then the eschaton is already there, and
there the person in question stands already in the eschaton.” (My translation).]
227. Lindblom (1952:58) emphasizes continuity and discontinuity of historical
world in understanding eschatology.
228. Leene 1997:228, 231.
229. Oswalt 1981:293–94.

© James Clarke and Co Ltd 2015

Introduction

SA
M

PL

E

For Vriezen (Model D), there is no fundamental distinction between
the general future and the eschatological future (eschatology(H)). The Hebrew
-'/'!=':% refers both to the future in the prophet’s horizon (i.e., near future) and the last days in the eschatological sense (i.e., eschaton, or distant or
ultimate future).230 For Vriezen, the new thing, i.e., eschatology, is “the renewing act of the historical drama” (italics his). Even though it takes place within
the framework of history, it changes the world into something definitely different.231 However, he considers that there is a sharp break between history
and supra-history (i.e., eschatology(V)) rather than between the present and
the future and thus that there is continuity between prophecy and apocalyptic.232 For Vriezen, the eschatological salvific expectation will be achieved in
“an absolutely decisive new situation in the world,” as Jerusalem will be the
center of interest, bearing universal and supra-natural features in 65:15–25
and 66:5–24. So for him eschatology is “historical and at
a the
t same time suprahistorical” and the eschatological renewal “takes
the framework
ess place within
wit
of history but is caused by forces that transcend
cend history, so that
th what is comhe glory and the Sp
ing is a new order of things in which the
Spirit of God (Is. xi)
233
reveals itself.” Here, mythical thinking
nking
king may be dete
detected that needs to be
developed. Vriezen’s conception requires
equires a distinc
distinction between horizontal
ology,
ogy, the latter
la
es
and vertical aspects of eschatology,
especially being called suprahistory or eschatology(V). However, Vr
Vriezen’s
iezen view seems to lack a sufficient
emphasis on the introduction
duction
ction of an entirely
entir
enti
new element in the history, as
what is to come indicates
icates
cates in Schunck,
Schunck which makes history and eschatology
distinct. I suggest
st that
at in mythica
mythical thinking, a supra-natural description of
(
reality (eschatology
tology(V)
), which
whi is discontinuous with history, is realized in realology
ogy(H’))), although
ity (eschatology
althoug this eschaton is in continuation of history. This
ontinuity
ntinuity be
bet
brings a discontinuity
between history and eschatology(H’) as well as continu(H)
H)
ity (eschatology ) (Model
(M
(M
E).
In conclusion, there is both continuity and discontinuity between history and eschatology. A distinction between vertical and horizontal aspects
is needed to describe eschatology. Mythical thinking is needed to understand eschatology.

230. Vriezen 1953:202.
231. Vriezen 1953:218.
232. Vriezen 1953:224, 219. As it were, Vriezen sees that the future and the eschaton
(i.e., eschatology(H)) are continuous (in terms of [the process of] time) while history and
eschatology (eschatology(V)) are discontinuous (in terms of the quality of time). History
includes the past, the present, and the future.
233. Vrizen 1953:218–19, 222.
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Methodology in Approaching Eschatological Issues
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In the study of eschatological theology, many issues are cross-linked to
each other. This is why tackling a particular issue in isolation cannot be a
complete solution. A position on one issue influences the position on other
issues. Scholars are often influenced by their own content and beliefs. What
they assume is often what they discover in the texts. For example, their own
metaphysical pre-understanding of the world (i.e., world-view) influences
their understanding of Israel’s view of time and history, which in turn influences their understanding of eschatology, which then fits into, and supports,
their assumption. Therefore, we need to be very careful not to impose our
metaphysics or theology upon the Biblical texts.
We need to adopt a holistic approach to understand the eschatologind thoughts
tth
cal issues in relation to other theological concepts and
in TI. As
eschatol
Nickelsburg has suggested, because of this varietyy in eschat
eschatological issues,
n ourr case, in order
ord
orde to obtain
we need to focus on a particular text, i.e., TI in
an integrated solution.234
In order to investigate the eschatology
logy of TI, I selec
select four particular
pond to them: the covenant (56:1–8),
themes and the passages that correspond
the coming of YHWH (59:15b–21),
211), Zion (60:1–22
((60:1–22),
6
and the New Heav–25). These four th
ens and the New Earth (65:13–25).
themes/texts are considered
he eschatological
eschatologica plan of YHWH in TI. Other
to epitomize the ‘story’ of the
thes
themes and issues may be included in th
these categories.
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Conclusion
C

Eschatology is understood
nderstood
erstood broadly as the future hope of Israel. Its investigation is our aim, in
np
particular in TI. Prophetic eschatology refers to the
eschatology of the prophets. Apocalyptic eschatology refers to eschatology in apocalyptic literature or eschatology of theological features thereof.
Apocalyptic is considered to have three particular theological features:
apocalyptic/mythical representation, eschatological/apocalyptic duality and
discontinuity, and cosmic scope of the vision. We have seen that eschatological issues are interrelated not only to each other but also to the wider
framework of theology and metaphysical assumptions as well. So we need
a holistic approach to deal with all the eschatological issues and focus on a
particular (section of a) book, i.e., in our case TI, rather than tackling each
issue individually.

234. Nickelsburg 1992:592.
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1.4 Conclusion and the Plan of this Book
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This book attempts to sketch a systematic and integrated theology of TI on
the assumption of theological unity, as required by the survey of the study of
the theology of TI. According to the survey, largely due to the fragmentation
of text and theology, it has proved difficult to construct an eschatological
theology through a historical methodology. This is mainly because of an
excessive interest in historical matters, which may not be pivotal for theological construction of the text. But on the basis of a theological unity as
assumed in a canonical approach, the alleged historical diversity of DI and
TI can be otherwise viewed and there emerges the possibility of constructing a coherent theology. This theological perspective also invites a reading
of TI in the context of the previous parts of Isaiah.
I have assumed that eschatology is at the heart
eart oof a unified theology
of TI. So I want to explore the nature of eschatology
(i.e., eschatological
hatology (i.e
theology) as presented in TI. This includess thee relationship
relationships between the
covenant, the coming of YHWH, Zion, and
Heavens and the New
nd the New
w Heav
Earth. The continuity and discontinuity
past/present
and future
nuity between past
pa
logy
ogy also emerges at various points in the
and between history and eschatology
study of the eschatology of TI.
I. An eschat
eschatologica
eschatological approach also allows the
eological
ical themes su
integration of other key theological
such as salvation and judgment,
justice and righteousness,
well
ss,, and cult, as w
we as key characters such as Israel,
the nations, and the Messianic
M sianic
Mes
anic figure.
figur These topics and themes cannot be
pursued exhaustively
in the framework of the theoivelyy but will be described
d
logical interpretation
retation of several key texts.
Chapter
of Isa 56:1–8 tries to show that the covterr 2 as an exposition
expo
exposi
enant concept
pt is pivotal iin understanding the eschatology of TI. Chapter 3
exposits Isa 59:15b–21
15b–21
5b–21 and shows that the coming of YHWH is the decisive
eschatological event (as it inaugurates eschatology), through which YHWH
not only cleanses Israel but also judges the nations to form the new people
of YHWH and bring about the eschatological era. Chapter 4, the study of
Isa 60, portrays Zion, the eschatological temple-city, to which the nations/
kings flow, and the eschatological people of YHWH, being formed from the
nations as well as Israel. Investigating 65:13–25, chapter 5 presents the New
Heavens and the New Earth, in which the New Jerusalem is restored. Chapter 6 will summarize the key themes that recur in the exegetical sections.
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