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Abstract 

Economics primarily focuses on describing the systems that govern the allocation 

of resources in human society. Many religious traditions also use terminology derived 

from economic systems to express theological concepts; within the Hebrew Bible, this is 

especially evident in Isaiah 40-66. Drawing from theories from the field of Cognitive 

Linguistics, particularly the Blending Theory of Gilles Fauconnier and Mark Turner, and 

treatments of literary metaphor by Paul Werth and others, I argue that redemption in 

Isaiah 40-55 draws from the ancient economic practice of paying a price to buy 

somebody back. YHWH, having sold Israel into debt servitude in the exile to pay off the 

debt of her sins, later redeems her by paying off this debt himself. The language that the 

authors use to express YHWH’s retribution also comes from the economic realm—YHWH 

pays wages to Israel and YHWH’s enemies in exchange for work. These two images are 

distributed unequally in different parts of Isa 40-66, as redemption discourse appears 

primarily in Isa 40-55 and retribution discourse appears primarily in Isa 56-66. Other 

economic metaphors also appear on a smaller scale in this corpus, which shows the extent 

to which economic thought was starting to take hold of the imaginations of the Judean 

thinkers of the time. 

By explaining the meanings of redemption and retribution in their original 

historical contexts, this dissertation also sheds light on many other key motifs in Isaiah 

40-66 (such as sin, forgiveness, atonement, mercy and retribution), which leads to a 

better understanding of the section as a whole. My conclusions also bear on other 



 

 

v 

discussions in Hebrew Bible scholarship. First, this study fills a lacuna in treatments of 

metaphors in the Hebrew Bible by treating economic metaphors, which have not received 

sufficient attention. Second, it argues that the rise in economic rhetoric amongst the 

Judeans started already in the exile, earlier than previously recognized. Third, it indicates 

that different authors wrote Isa 40-55 and Isa 56-66. Finally, it shows that Isa 40-55 is an 

authorial or editorial unity and that Isa 56-66 is a composite text. 
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Chapter 1: Introduction 

Purchase truth and do not sell it. Purchase wisdom, instruction and 
understanding.1 
 
Thus says the LORD, “Keep your voice from weeping, and your eyes from tears, 
for there is a wage for your work – an oracle of the LORD – and they will return 
from the land of the enemy.”2 
 
Why do you spend your silver for what is not bread? Your earnings for what 
does not satisfy? Listen carefully to me, that you may eat what is good and 
delight yourselves in the richest fare!3 

 
 

 

These three texts differ in many ways. They come from different books in the Hebrew 

Bible, they use different imagery, and they make different points with this imagery. The 

first speaks of truth, wisdom, instruction and understanding as commodities that can be 

bought and sold, the second speaks of the rewards that YHWH bestows as wages paid for 

work, and the third uses marketplace imagery to exhort the reader to depend on YHWH. 

Despite these differences, however, they are similar in their use of economic language to 

express theological concepts. Noticing this economic rhetoric is key to understanding and 

unpacking the theological claims of many texts in the Hebrew Bible. 

 
1 Proverbs 23:23: ׃הָֽניִבּו רָ֣סּומּו  הָ֖מְכָח  ֹּכְמ  ר֑ ִּת־ל ַאְו הֵנְ֭ק  תֶ֣מֱא  . 
 
2 Jeremiah 31:16: ׃בֵֽיֹוא ץֶרֶ֥אֵמ  ּובָׁ֖שְו  הָ֔והְי־םֻאְנ   ְ֙ךֵתָּלֻעְפִל  רָ֤כָׂש  ׁשֵ֨י  ֩יִּכ  הָ֑עְמִּדִמ  ְךִי ַ֖ניֵעְו  יִכֶּ֔בִמ  ְ֙ךֵלֹוק  יִ֤עְנִמ  הָ֗והְי  רַ֣מָא  ֹּכ ׀  ה֣ . 
 
3 Isaiah 55:2: ׃ םֶֽכְׁשְפַנ ןֶׁשֶּ֖דַּב  גַּ֥נַעְתִתְו  בֹו֔ט  ־ּולְכִאְו ֙יַלֵא  ַעֹו֤מָׁש  ּו֨עְמִׁש  הָ֑עְבָׂשְל  אֹו  םֶ֖כֲעיִגיִו ְּב֣ל ֶחם  ֶ֔ל־אֹולְּֽב ֶס֙ף  ֶ֙כ־ּולְקְׁשִת הָּמָ֤ל  . 
 



 

 

2 

Most people think about economics in terms of monetary systems, but, at its most 

basic level, it deals with the ways in which humans allocate scarce resources that have 

alternative uses.4 Milk can be used to produce cheese, ice cream and yogurt, and it can be 

drunk without further refinement. Many types of crops, such as corn, wheat and barley, 

can be planted on arable farmland. Using a resource for one end means that less of it will 

be available for another end, and the field of economics studies the factors that go into 

these decisions. Within this larger framework, the use of money and prices has arisen as 

the dominant way to allot resources. Prices, based on a system of supply and demand,5 

signal the value of a good or service. They allow individuals to choose what they wish to 

purchase and to allocate their resources, and by extension those of the market as a whole, 

in the way that they think best.6  Monetary exchange is thus at the heart of most modern 

(and many ancient) economies, as a system in which people exchange a sum equal to the 

value of a good or service for the good or service itself.7 This sum can be a standard 

currency, such as the dollar or euro today, but, especially in the ancient world, it could 

also be a standard weight of metal such as silver. 

 
4 N. Gregory Mankiw, Principles of Economics, 9th edition. (Boston: Cengage Learning, 2021), 2. 
 
5 See Mankiw, Principles of Economics, 62–83 for a discussion of supply and demand. 
 
6 Mankiw, Principles of Economics, 81. 
 
7 Although the term “economics” has a wide semantic range, going forward I use it to refer to this kind of 
system based on monetary exchange. 
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Economics, then, primarily focuses on describing the systems that govern the 

allocation of resources in human society.8 Yet, many religious traditions use economic 

language to think theologically and to express theological concepts. This is true of early 

Jewish sources (the Talmud and Mishnah)9 as well as later ones.10 It is also true of the 

Christian tradition: the New Testament,11 the Early Church,12 the Medieval Church13 and 

various denominations in the modern church14 all do as well, albeit in different ways. 

While these sources have received some attention from the scholarly community, the 

field has underappreciated the extent to which the Hebrew Bible also engages in 

 
8 Recent years have seen interest in the connection between economics and religion grow: see, for example, 
the essays in Aaron Levine, ed., The Oxford Handbook of Judaism and Economics (New York: Oxford 
University Press, 2010); Rachel M. McCleary, ed., The Oxford Handbook of the Economics of Religion 
(New York: Oxford University Press, 2011); Paul Oslington, ed., The Oxford Handbook of Christianity and 
Economics (New York: Oxford University Press, 2014); Michael L. Satlow, ed., Judaism and the 
Economy: A Sourcebook (New York: Routledge, 2018). 
 
9 Gary A. Anderson, Sin: A History (New Haven: Yale University Press, 2010), 95–110; Levine, The 
Oxford Handbook of Judaism and Economics, 91–196. 
 
10 Note the various essays in Levine, The Oxford Handbook of Judaism and Economics, 197–662. 
 
11 See, for example, Nathan Eubank, Wages of Cross-Bearing and Debt of Sin: The Economy of Heaven in 
Matthew’s Gospel, BZNW 196 (Berlin/New York: Walter de Gruyter, 2016); Peter Arzt-Grabner, “Gott als 
verlässlicher Käufer: einige papyrologische Anmerkungen und bibeltheologische Schlussfolgerungen zum 
Gottesbild der Paulusbriefe,” NTS 57.3 (2011): 392–414. 
 
12 Anderson, Sin: A History, 111–32. 
 
13 As Anderson, Sin: A History, 189–202, discusses in detail. See especially Anselm’s argument in Cur deus 
homo on the necessity of the incarnation: the sins of humanity have occasioned a debt which Christ pays 
off, and, in doing so, he gives access to eternal life. I have here simplified the argument: see David Bentley 
Hart, “A Gift Exceeding Every Debt: An Eastern Orthodox Appreciation of Anselm’s Cur Deus Homo,” 
Pro Ecclesia 7 (1998): 333–49 for a more nuanced articulation of it. As I argue later with respect to Isaiah 
40-55’s picture of redemption, this conception of sins as a debt and God paying them off is more deeply 
biblical than has previously been recognized. 
 
14 Oslington, The Oxford Handbook of Christianity and Economics, 57–636. 
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theological reflection with economic language. In order to remedy this deficiency, I turn 

to Isaiah 40-66 and examine the ways in which this section uses economic terms and 

structures to speak of YHWH redeeming Israel and enacting retribution (both positive and 

negative) on Israel and Israel’s enemies. As I explain in more detail later, this is an ideal 

corpus for this kind of study due to the abundance of economic metaphors in it.  

Before proceeding with the main analyses of this study, however, it is important 

to clarify the following preliminary issues that bear on the work: 

1. Important Terms; 

2. Composition of Isaiah 40-66; 

3. Exilic and Persian Period Economic Overview; 

4. Contemporary Metaphor Theory; 

5. Previous Studies of Redemption in Isaiah 40-66; 

6. Overview of and Justification for the Study. 

 

I begin by explaining my usage of some important terms that appear throughout 

the work, after which I overview several discussions in the field that are relevant to my 

study. In particular, this study contributes to several debates surrounding the composition 

of Isaiah 40-66, and I provide a background of those debates so that I might later 

contextualize my findings within them. Discussing the economics of the exilic and 

Persian periods allows me to situate my work historically, and metaphor theory provides 

me with a method for understanding the images in these texts. The study also contributes 
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to discussions about the idea of redemption in Isaiah 40-66, and I provide an overview of 

scholarship in that area. Finally, I preview the chapters and main arguments of the work 

at the end of this introduction, to provide a roadmap for the study as a whole. 

Important Terms 

1. Economic Language 

Throughout the work I often use expressions like “economic language” in phrases such as 

“the author uses economic language to think theologically.” I do not intend to argue that 

the economic sense of these words is prior to their theological sense or completely 

separable from it, as this is both difficult to assert with certainty and not necessary for my 

argument.15 Rather, I mean that these texts use terminology that often appears in 

economic contexts in an economic way. In doing so, they invoke the economic sense of 

these terms to make theological points.  

2. Monetary/Coinage 

I also consistently use terms such as “monetary” and “coinage.” When I do so, I point to 

both actual minted coinage and weighed amounts of metal, which are related yet distinct 

concepts. Systems of weighed metal, in which “A system of weights and measures 

provided uniformity for financial exchanges” and a given weight of metal was exchanged 
 

15 See James Barr, The Semantics of Biblical Language (Eugene: Wipf & Stock, 2004) for a discussion of 
the difficulties of determining the “original” sense of a word. 
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for a good or service, came first. This system “Led to the usage of coinage as tender, 

often with the depictions of decorative emblems or rulers on the surface.”16 These are not 

the same, as systems of weighed metal are based on the weight of the substance 

exchanged whereas systems of coinage are based on the number of coins17 exchanged. 

Coinage was both later and more standardized than weighed metal. Yet, is often difficult 

to discern whether an author is referring to weighed silver or actual coinage when 

studying Hebrew texts from the Neo-Babylonian and Persian periods, as the same 

Hebrew word (ֶּכֶסף) means both “silver” and “money.”18 Also, the difference between the 

two does not bear on my argument, as both are systems that deal with paying a quantity 

of metal (often silver) for a good or service. As such, I use terms such as “coinage,” 

“currency” and “monetary” to refer to both systems, even though the difference between 

them is meaningful. 

Composition of Isaiah 40-66 

Although Bernhard Duhm, a German scholar working in the late 1800’s and early 1900’s, 

is usually recognized as the pioneer of the modern critical study of Isaiah, the process of 

dividing the book into distinct authorial units started before him. Scholars such as Johann 

 
16 Both quotes come from Samuel L. Adams, Social and Economic Life in Second Temple Judea 
(Louisville: Westminster John Knox Press, 2014), 101–2. 
 
17 This was also based on weight, as each coin of the same type would, ideally, weigh the same. 
 
18 See HALOT, “ף ֶסֶּכ .” 
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Christoph Döderlein,19 Johann Gottlieb Eichhorn20 and Wilhelm Gesenius21 argued much 

earlier that two different authors were responsible for the book of Isaiah: one who 

composed Isa 1-39, and a second who composed Isa 40-66. Abraham Kuenen took this a 

step further by arguing that Isa 40-66 is also the work of two authors: one who wrote 40-

55 and one who wrote 56-66.22 Duhm built on and popularized the work of these earlier 

scholars, arguing that three different authors composed the book of Isaiah in its present 

form. Isaiah himself wrote most of 1-39, a second prophet living in Phoenicia around 540 

B.C.E. wrote most of 40-55,23 and a third prophet in Jerusalem who wrote shortly before 

Nehemiah composed 56-66.24 

The present work deals exclusively with texts in Isaiah 40-66, and, consequently, 

I limit my discussion here to theories about the composition of this section. Modern 

 
19 See Jean Marcel Vincent, Studien zur literarischen Eigenart und zur geistigen Heimat von Jesaja, Kap. 
40-55, BBET 5 (Frankfurt am Main: Lang, 1977), 17–21 for an overview of Döderlein’s work. 
 
20 J.G. Eichhorn, Einleitung ins Alte Testament (Leipzig: Weidmann, 1787), 3:52–57. 
 
21 D. W. Gesenius, Philologisch-kritischer und historiker Commentar über den Jesaia (Leipzig: F. C. W. 
Vogel, 1821). 
 
22 Abraham Kuenen, Historische-kritische Einleitung in die Bücher des Alten Testament (Leipzig: Otto 
Schultze, 1892), 2:128–44.  
 
23 This prophet wrote all of 40-55 except for the servant songs in 42:1-4, 49:1-6, 50:4-9 and 52:13-53:12. 
These came from a different author who wrote after the prophet responsible for 40-55 but before the 
prophet responsible for 56-66. 
 
24 Bernhard Duhm, Das Buch Jesaja übersetzt und erklärt, 4th ed., HKAT 3/1 (Göttingen: Vandenhoeck & 
Ruprecht, 1922). This commentary has been through several editions, and it is now customary to cite the 
fourth. 
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scholarship has often (but not always)25 accepted Duhm’s division between 40-55 and 56-

66. Within this, scholars in the English-speaking world tend to see 40-55 (traditionally 

“Deutero-Isaiah”) as a coherent26 literary unit.27 They thus accept a modified version of 

Duhm’s thesis on the unity of these chapters, although some attribute this coherence to 

one author who wrote all or most of 40-5528 and others attribute it to an editor who 

carefully arranged 40-55 into a coherent whole.29  

 
25 I treat theories that view 40-66 as the work of one author later. These are particularly visible in Israeli 
scholarship. 
 
26 For discussions of problems with this term and with equating thematic consistency with authorial unity, 
see Marc Brettler, “The ‘Coherence’ of Ancient Texts,” in Gazing on the Deep: Ancient Near Eastern and 
Other Studies in Honor of Tzvi Abusch, ed. Jeffrey Stackert, Barbara N. Porter, and David P. Wright 
(Bethesda, Md: CDL Press, 2010), 411–19; Jeffrey Stackert, “Pentateuchal Coherence and the Science of 
Reading,” in The Formation of the Pentateuch: Bridging the Academic Cultures of Europe, Israel, and 
North America, ed. Jan Christian Gertz et al., FAT 111 (Tübingen: Mohr Siebeck, 2016); Danilo Verde, 
Conquered Conquerors: Love and War in the Song of Songs, AIL (Atlanta: SBL Press, 2021), 31–33. 
While many use this term without defining it, I here mean consistency in vocabulary, themes and 
perspective in a given stretch of text. This consistency does not point definitively to unity of authorship, but 
it may suggest it and serve as an additional piece of evidence to consider when trying to determine 
authorial unity. 
 
27 The schema that I present here is generally true but not always true, as certain scholars in the English-
speaking world divide Isa 40-55 into different redactional layers and certain scholars in the German-
speaking world see it as a coherent whole.  
 
28 See, for example, John Goldingay and David F. Payne, A Critical and Exegetical Commentary on Isaiah 
40-55, vol. 2 (London: T&T Clark, 2006), who think that this individual was a “prophet-poet,” who lived in 
exilic Babylon and primarily addressed the exiles; Marvin Sweeney, Isaiah 40-66, FOTL 19 (Grand 
Rapids: Eerdmans, 2016), who also attributes this to an educated Judean living in Babylon who was 
possibly part of Proto-Isaiah’s family; Hugh Williamson, The Book Called Isaiah: Deutero-Isaiah’s Role in 
Composition and Redaction (Oxford: Oxford University Press, 1994). 
 
29 See Joseph Blenkinsopp, Isaiah 40 - 55: A New Translation with Introduction and Commentary, AB 19A 
(New Haven: Yale University Press, 2002), 73, who thinks that most of 40-55 came from one prophet, but 
some parts, such as the servant songs, were added later; Roy Melugin, The Formation of Isaiah 40-55, 
BZAW 141 (Berlin: De Gruyter, 1976); Claus Westermann, Isaiah 40-66: A Commentary, OTL 
(Louisville: Westminster John Knox Press, 1992), who argued that this was not all the same author but it 
was intentionally arranged. 
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Scholars in the German-speaking world, however, usually divide Isa 40-55 into 

many distinct authors.30 Despite many differences regarding the number of redactional 

layers and the question of which passages belong to which layers, two broad points of 

agreement have emerged. First, Isa 40-46 or 40-48 represents an early core of Deutero-

Isaiah around which the rest was built,31 and, second, the book went through two major 

editorial stages (although there were other smaller stages as well). The first is represented 

by most of 40-52:12 and took shape around 520 B.C.E., and the second runs through ch. 

55 and took shape later in the 5th century.32 

 
30 See Rainier Albertz, “On the Structure and Formation of the Book of Deutero-Isaiah,” in The Book of 
Isaiah: Enduring Questions Answered Anew, ed. Richard J. Bautch and J. Todd Hibbard (Grand Rapids: 
Eerdmans, 2014), 21–40; Ulrich Berges, Das Buch Jesaja: Komposition und Endgestalt, Herders Biblische 
Studien 16 (Freiburg; New York: Herder, 1998), 549; Richard J. Coggins, “Do We Still Need Deutero-
Isaiah?,” JSOT.81 (1998): 77–92; Reinhard Gregor Kratz, “Der Anfang des zweiten Jesaja in Jes 40,1 f. 
und seine literarischen Horizonte,” ZAW 105.3 (1993): 400–419; Reinhard Gregor Kratz, Kyros im 
Deuterojesaja-Buch: redaktionsgeschichtliche Untersuchungen zu Entstehung und Theologie von Jes 40-
55, FAT 1 (Tübingen: Mohr Siebeck, 1991); Jürgen van Oorschot, Von Babel zum Zion: Eine 
literarkritische und redaktionsgeschichtliche Untersuchung, BZAW 206 (Berlin: De Gruyter, 1993), 345; 
Odil Hannes Steck, Bereitete Heimkehr: Jesaja 35 als redaktionelle Brücke zwischen dem Ersten und dem 
Zweiten Jessaja, SBS 121 (Stuttgart: Katholisches Bibelwerk, 1985); Odil Hannes Steck, “Israel und Zion: 
Zum Problem konzeptioneller Einheit und literarischer Schichtung in Deuterojesaja,” in Gottesknecht und 
Zion: Gesammelte Aufsätze zu Deuterojesaja, ed. Odil Hannes Steck (Tübingen: Mohr Siebeck, 1992); 
Jürgen Werlitz, Redaktion und Komposition: zur Rückfrage hinter die Endgestalt von Jesaja 40-55, BBB 
122 (Berlin: Philo, 1999). 
 
31 See Uwe Becker, “The Book of Isaiah: Its Composition History,” in The Oxford Handbook of Isaiah, ed. 
Lena-Sofia Tiemeyer (Oxford: Oxford University Press, 2021), 47–48. 
 
32 See Albertz, “On the Structure and Formation of the Book of Deutero-Isaiah,” 3. Albertz claims that 
“Nearly all proposals for reconstructing the formation of the book which have been recently published 
converge — in spite of all differences in detail — on the result that there is ample evidence to distinguish 
two major editions of the book of Deutero-Isaiah, an earlier one, which was restricted to Isa 40:1–52:12* 
and a later one, which comprised Isa 40:1–55:13.” The first edition is represented by Albertz’s “DtIE1”, van 
Oorschot’s “Jerusalem Redaction,” Berges’ “Golah Redaction” and “First Jerusalem Redaction,” Kratz’s 
“Supplementary Cyrus Stratum” and Werlitz’s “Book Edition.” The second is represented by Albertz’s 
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Overall, then, the scholarly community has not reached a consensus on the 

question of the details of the composition of Isaiah 40-55. At the same time, most 

scholars agree that some sort of general coherence exists in this corpus.33 Explanations for 

this differ—the English world tends to explain it as the result of one author or one strong 

editor, whereas the German world tends to think of it as a major editorial edition that 

encompasses most of 40-52, but most scholars do see evidence of coherence and 

intentional arrangement (at least, if not unity of authorship) in Isaiah 40-55. This is 

usually attributed to an educated individual living in Babylon and addressing the exiles 

there,34 although some scholars think that Isa 40-55 came from multiple authors in 

Judea.35 

 
“DtIE2,” van Oorschot’s “Secondary Zion Stratum,” Berges’ “Second Jerusalem Redaction and Kratz’s 
“Servant Israel Stratum.” 
 
33 See the comments of Blenkinsopp, Isaiah 40 - 55, 73. Blenkinsopp claims that “Our text exhibits a 
relatively high level of coherence and continuity compared with earlier prophetic compilations.” Scholars 
point to consistency in vocabulary (terms such as הָקָדְצ ,דֹובָּכ ,םחנ ), evidence of intentional literary 
arrangement and consistency in themes (such as comfort, a new heaven and earth and the incomparable 
greatness of YHWH) as examples of coherence in Isa 40-55. For a discussion of these see Blenkinsopp, 
Isaiah 40-55, 48-81. 
 
34 See, for example, Goldingay and Payne, A Critical and Exegetical Commentary on Isaiah 40-55, vol. 2; 
Sweeney, Isaiah 40-66. 
 
35 See especially Hans M. Barstad, A Way in the Wilderness: The “Second Exodus” in the Message of 
Se-cond Isaiah, JSS Monograph 12 (Manchester: Manchester University Press, 1989); Hans M. Barstad, 
The Babylonian Captivity of the Book of Isaiah: “Exilic” Judah and the Provenance of Isaiah 40-55, 102 
(Oslo: Novus Forlag, 1997); Anja Klein, “Zieht heraus aus Babel: Beobachtungen zum zweiten Exodus im 
Deuteroje-sajabuch,” ZTK 112 (2015): 279–99; Lena-Sofia Tiemeyer, For the Comfort of Zion: The 
Geographical and Theological Location of Isaiah 40-55, VTSup 139 (Leiden: Brill, 2011). 
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With respect to Isaiah 56-66 (traditionally “Trito-Isaiah”), however, a consensus 

has emerged that strongly rejects Duhm’s claim of authorial unity. Scholars differ on the 

number of authors responsible for this section (although most agree that it was at least 

three), which passages they each wrote and the order in which they wrote them, but they 

tend to agree on the fact that 60-62 is the early core of the work around which the rest 

was added.36 Little agreement exists outside of this, although two theories have gained 

some level of traction. The first, which Steck and his students have put forth, argues for 

three main redactional stages.37 Isa 60-62 came first as an expansion of Isa 40-55, most of 

Isa 56-59 (apart from 56:1-8, which is later) came second as a supplement to 60-62 and 

40-55, and most of Isa 63-66 represents the last major stage. The second major theory, for 

which Jacob Stromberg has argued, sees the book taking shape from the center out. Isa 

 
36 See, for example, Berges, Das Buch Jesaja, 550; Jill Middlemas, “Divine Reversal and the Role of the 
Temple in Trito-Isaiah,” in Temple and Worship in Ancient Israel, ed. John Day, JSOTSup 422 (London: T 
& T Clark International, 2005), 164–87; P.A. Smith, Rhetoric and Redaction in Third Isaiah: The 
Structure, Growth and Authorship of Isaiah 56-66, VTSup 62 (Leiden: Brill, 1995), 22–49, 173–86; Lena-
Sofia Tiemeyer, Priestly Rites and Prophetic Rage: Post-Exilic Prophetic Critique of the Priesthood, FAT 
2nd ser. 19 (Tübingen: Mohr Siebeck, 2006), 36; see also, however, Andreas Schuele, “’Build Up, Pass 
Through’-- Isaiah 57:14-62:12 as the Core Composition of Third Isaiah,” in The Book of Isaiah: Enduring 
Questions Answered Anew, ed. Richard J Bautch and J Todd Hibbard (Grand Rapids: Eerdmans, 2014), 83–
110, who claims that 57:14-62:12 was the early core. 
 
37 Reinhard Gregor Kratz, “Tritojesaja,” in Prophetenstudien: Kleine Schriften 2, FAT 74 (Tübingen: Mohr 
Siebeck, 2011), 233–42; Odil Hannes Steck, “Autor und/oder Redaktor in Jesaja 56-66,” in Writing and 
Reading the Scroll of Isaiah, ed. C. C. Broyles and C. A. Evans, VTSup 70 (Leiden: Brill, 1997), 219–59; 
Odil Hannes Steck, Studien zu Tritojesaja, BZAW 203 (Berlin: De Gruyter, 1991). These are the three 
major stages for which Steck and his students have argued. None of the stages are unified in themselves, 
and other smaller redactions also exist, but this schema represents the major stages in the composition of 
the section. 
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60-62 is here also the earliest core, the frame of 56:1-8 and 65-6638 came last from the 

editor responsible for giving TI its final shape, and middle stages are clear in passages 

such as 63:7-64:11 and 63:1-6.39 Most other commentators, however, think differently 

about the composition of these chapters.40 Most agree that Isa 56-66 came from multiple 

hands, but they disagree on how this took place. 

Not all agree, however, that Isa 40-55 and 56-66 are the work of different authors. 

A growing number of scholars, particularly in Israel but also elsewhere, have noted the 

strong literary and thematic similarities between these two corpora, and have therefore 

argued that one author was responsible for writing all of Isa 40-66.41 Mainstream 

scholarship often ignores this line of argumentation, but these scholars present thoughtful 

 
38 56:9-59:21 might also belong to this layer, although Stromberg asserts this more tentatively. 
 
39 Jacob Stromberg, Isaiah After Exile: The Author of Third Isaiah as Reader and Redactor of the Book, 
Oxford Theological Monographs (Oxford: Oxford University Press, 2011); see, however, Lena-Sofia 
Tiemeyer, “The Lament in Isaiah 63:7-64:11 and Its Literary and Theological Place in Isaiah 40-66,” in 
The Book of Isaiah: Enduring Questions Answered Anew, ed. Richard J Bautch and J Todd Hibbard (Grand 
Rapids: Eerdmans, 2014), 58–76 for an argument that 63:7-64:11 is actually much earlier. 
 
40 See, for example, Joseph Blenkinsopp, Isaiah 56 - 66: A New Translation with Introduction and 
Commentary, AB 19B (New Haven: Yale University Press, 2003), 54–63; John Goldingay and David F. 
Payne, A Critical and Exegetical Commentary on Isaiah 56 - 66, ICC (London: T&T Clark, 2014); 
Sweeney, Isaiah 40-66; Westermann, Isaiah 40-66, 296–307, among others. 
 
41 See Menahem Haran, Between RI’SHONÔT (Former Prophecies) and ḤADASHÔT (New Prophecies): A 
Literary-Historical Study of Prophecies in Isaiah XL-XLVII, [Hebrew] (Jerusalem: Magnes Press, 1963), 
79–92, 101–2; Menahem Haran, “The Literary Structure and Chronological Function of the Prophecies in 
Is. XL-XLVII,” in Congress Volume, Bonn, VTSup 9 (Leiden: Brill, 1963), 148–55; Yehezkel Kaufmann, 
The Babylonian Captivity and Deutero-Isaiah, trans. C. W. Efroymson (New York: Union of American 
Hebrew Congregations, 1970), 68–87; Shalom M. Paul, Isaiah 40-66: Translation and Commentary, ECC 
(Grand Rapids: Eerdmans, 2012), 5–12; Benjamin Sommer, A Prophet Reads Scripture: Allusion in Isaiah 
40-66, Contraversions : Jews and Other Differences (Stanford: Stanford University Press, 1998), 187–95; 
Charles Torrey, The Second Isaiah: A New Interpretation (New York: Scribners, 1928), although he differs 
from the others in that he attributes the section to a Jerusalemite living in the 5th century. 
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arguments that merit serious attention. Many who advance this view, particularly 

Kaufmann and Haran, also argue that the real division in the book is the result of a 

change in the same prophet’s life and happens after Isa 49. Kaufmann attributes this to 

the prophet’s disappointment upon realizing that his vision would not be realized,42 and 

Haran attributes this to the prophet moving from Babylon to Judah.43 

Summary: Some argue for unity of authorship in Isaiah 40-66, but most scholars 

accept the traditional division between Isa 40-55 and Isa 56-66. Almost all see Isa 56-66 

as the work of at least three authors, but opinions are more divided on Isa 40-55. English 

scholarship tends to emphasize coherence in these chapters that stems from one author or 

one careful editor, whereas German scholarship tends to identify multiple redactional 

layers. Even the German studies, however, usually argue for similar major editorial 

editions, and thus the claims to coherence for 40-55 are stronger than those for 56-66. 

Most identify the author or editor(s) responsible for Isa 40-55 as an educated individual 

living in Babylon at the end of the exile, and most identify the authors of Isa 56-66 as 

various Persian period prophets.44 

 
42 Kaufmann, The Babylonian Captivity and Deutero-Isaiah, 67–73. 
 
43 Haran, Between RI’SHONÔT (Former Prophecies) and ḤADASHÔT (New Prophecies), 73–96. 
 
44 I discuss the ways in which this study contributes to these discussions, as well as to the other discussions 
I overview here, in the conclusion. 
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Exilic and Persian Period Economic Overview 

Several recent studies, such as those of Samuel Adams45 and Peter Altmann,46 have 

explored the economies of Yehud and its neighbors in the late exilic and early Persian 

periods.47 I do not add to these extensive studies here. Rather, I synthesize them to 

provide a historical overview of the economics of this period, and I later situate my study 

against this historical backdrop. 

The Yehud of the exilic and Persian periods remained, as in earlier periods, a 

primarily agricultural economy in which most of the inhabitants engaged in subsistence 

farming.48 They grew grains such as barley, wheat and others in large fields that were 

 
45 Adams, Social and Economic Life in Second Temple Judea. 
 
46 Peter Altmann, Economics in Persian-Period Biblical Texts: Their Interactions with Economic 
Developments in the Persian Period and Earlier Biblical Traditions, FAT 109 (Tübingen: Mohr Siebeck, 
2016). 
 
47 See also the essays in Marvin Lloyd Miller, Ehud Ben Zvi, and Gary N. Knoppers, eds., The Economy of 
Ancient Judah in Its Historical Context (Winona Lake: Eisenbrauns, 2015). 
 
48 See Adams, Social and Economic Life in Second Temple Judea, 82, who claims that “During the Second 
Temple period, the majority of the population continued to engage  in agricultural pursuits;” Altmann, 
Economics in Persian Period Biblical Texts, 175, who speaks of “A predominantly rural Yehud province 
throughout the entire Persian Period;” Erhard Gerstenberger, Israel in the Persian Period: The Fifth and 
Fourth Centuries B.C.E, trans. Siegfried S. Schatzmann, BibEnc 8 (Atlanta: SBL Press, 2011), 103–11 and 
Lester L. Grabbe, A History of the Jews and Judaism in the Second Temple Period. 1: Yehud: A History of 
the Persian Province of Judah, LSTS 47 (London: T & T Clark, 2006), 197-202. See also Jennie R. 
Ebeling, Women’s Lives in Biblical Times (London: T & T Clark, 2010), 33; Philip J. King and Lawrence 
E. Stager, Life in Biblical Israel, LAI (Louisville: Westminster John Knox Press, 2001), 15; Carol Meyers, 
“The Family in Early Israel,” in Families in Ancient Israel, by Leo G Perdue et al., Family, Religion and 
Culture (Louisville: Westminster John Knox Press, 1997), 1–48; Carol Meyers, Rediscovering Eve: Ancient 
Israelite Women in Context (Oxford: Oxford University Press, 2013), 42; Karel Van der Toorn, “Nine 
Months among the Peasants in the Palestinian Highlands: An Anthropological Perspective on Local 
Religion in the Early Iron Age,” in Symbiosis, Symbolism, and the Power of the Past: Canaan, Ancient 
Israel, and Their Neighbors from the Late Bronze Age through Roman Palaestina, ed. William G. Dever 
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often far from their house, and they planted vegetables on small gardens that were usually 

close to the house. They grew other crops, such as grapes, pomegranates, figs and olives, 

on terraces that they built on the sloped land that characterized much of Yehud.49 These 

inhabitants also engaged in small animal husbandry to supplement the produce from their 

harvests.50 Goats provided milk, cheese and hair for tents and clothes, cattle provided 

milk, sheep provided wool and the meat from all of these served as an additional food 

source.51 Overall, most of the population of Yehud, even in the exilic and Persian periods, 

relied primarily on subsistence farming and raising small animals to provide for the needs 

of daily life. 

The traditional house of the father (beyt ab: בָא תיֵּב ) social unit of earlier periods 

remained the dominant communal arrangement in the Second Temple period as well.52 

 
and Seymour Griffin (presented at the Centennial Symposium, W.F. Albright Institute of Archaeological 
Research and American Schools of Oriental Research, Winona Lake: Eisenbrauns, 2003), 394–403, all of 
whom treat earlier periods but whose observations are relevant here given the agricultural continuity 
between earlier periods and later periods in Yehud. 
 
49 Ebeling, Women’s Lives in Biblical Times, 33. 
 
50 Adams, Social and Economic Life in Second Temple Judea, 91–92; Oded Borowski, Daily Life in 
Biblical Times, ABS 5 (Atlanta: SBL Press, 2003), 111; Oded Borowski, Every Living Thing: Daily Use of 
Animals in Ancient Israel (Walnut Creek: AltaMira Press, 1998); Grabbe, A History of the Jews and 
Judaism in the Second Temple Period. 1, 197–202; King and Stager, Life in Biblical Israel, 15; Meyers, 
Rediscovering Eve, 42; Van der Toorn, “Nine Months among the Peasants in the Palestinian Highlands,” 
394; 403. 
 
51 Adams, Social and Economic Life in Second Temple Judea, 91. 
 
52 See Adams, Social and Economic Life in Second Temple Judea, 13; 40; Altmann, Economics in Persian 
Period Biblical Texts, 187; see also J. David Schloen, The House of the Father as Fact and Symbol: 
Patrimonialism in Ugarit and the Ancient Near East, SAHL 2 (Winona Lake: Eisenbrauns, 2001) for a 
detailed explanation of this structure in the Ancient Near East. 
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Three or more generations usually lived together in the same compound, and thus 

grandparents often lived with their children and grandchildren. This sometimes involved 

everybody living in one house,53 but it also often involved each generation living in a 

different house that shared common walls and a courtyard.54 More extended familial 

structures, such as the clan ( הָחָּפְׁשִמ ) and tribe ( טֶבֶׁש ) remained prominent organizing 

principles in society as well.55 Yet, due to the disruption of the exile and deportations, 

some individuals did not have an extended family unit to fall back upon. In these 

situations, a more prosperous patron could step in and help a poorer neighbor by allowing 

them to farm their land or by providing them with necessities in exchange for service.56 

Thus, although the earlier house of the father and other familial kinship systems remained 

the dominant social structures of the exilic and Persian periods, patronage also grew 

during this time.57 

 
53 Borowski, Daily Life in Biblical Times, 111. 
 
54 William G. Dever, The Lives of Ordinary People in Ancient Israel: Where Archaeology and the Bible 
Intersect (Grand Rapids: Eerdmans, 2012), 132; King and Stager, Life in Biblical Israel, 12; Van der 
Toorn, “Nine Months among the Peasants in the Palestinian Highlands,” 394. 
 
55 Adams, Social and Economic Life in Second Temple Judea, 11. 
 
56 See Philippe Guillaume, Land, Credit and Crisis: Agrarian Finance in the Hebrew Bible, BibleWorld 
(Sheffield: Equinox, 2012), 199–212; Walter Houston, Contending for Justice: Ideologies and Theologies 
of Social Justice in the Old Testament, LHBOTS 428 (London: T&T Clark, 2006), 48–51. Both of these 
authors, however, overstate the extent to which patronage occurred in these periods. 
 
57 Altmann, Economics in Persian Period Biblical Texts, 177–87. 
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Even though subsistence agriculture within the extended family dominated the 

economy of Yehud during and after the exile, other more advanced economic structures 

also played a role. Inhabitants were expected to pay taxes to the ruling power,58 both to 

the Babylonians during the exilic period59 and to the Persians during the Persian period.60 

They also had to pay taxes to the temple, although scholars debate the extent to which 

 
58 Adams, Social and Economic Life in Second Temple Judea, 130–45; Altmann, Economics in Persian 
Period Biblical Texts, 187; Grabbe, A History of the Jews and Judaism in the Second Temple Period. 1, 
194–202; Kyong-Jin Lee, The Authority and Authorization of Torah in the Persian Period, CBET 64 
(Leuven: Peeters, 2011), 31–154; Gerstenberger, Israel in the Persian Period, 112. 
 
59 The Neo-Babylonians and the Persians governed differently, but, as I simply wish to make the point that 
those in Yehud had to pay taxes, I do not treat these differences here. In addition, the question of Neo-
Babylonian governance strategies, specifically how they compare to those of the Neo-Assyrians, is a 
complicated one which I also do not treat here because it is not relevant to my study. See Rainier Albertz, 
“More and Less Than a Myth: Reality and Significance of Exile for the Political, Social, and Religious 
History of Judah,” in By the Irrigation Canals of Babylon: Approaches to the Study of the Exile, ed. John J. 
Ahn and Jill Anne Middlemas, LHBOTS 526 (New York: T & T Clark, 2012), 20–33; Hans M. Barstad, 
“The City State of Jerusalem in the Neo-Babylonian Empire: Evidence from the Surrounding States,” in By 
the Irrigation Canals of Babylon: Approaches to the Study of the Exile, ed. John J. Ahn and Jill Anne 
Middlemas, LHBOTS 526 (New York, NY: T & T Clark, 2012), 34–48; Avraham Faust, Judah in the Neo-
Babylonian Period: The Archaeology of Desolation, Society of Biblical Literature Archaeology and 
Biblical Studies 18 (Atlanta: SBL Press, 2012), 149–66; Oded Lipschitz, The Fall and Rise of Jerusalem: 
Judah under Babylonian Rule (Winona Lake: Eisenbrauns, 2005); Ronald H. Sack, “Nebuchadnezzar II 
and the Old Testament: History vs. Ideology,” in Judah and the Judeans in the Neo-Babylonian Period, ed. 
Oded Lipschitz and Joseph Blenkinsopp (Winona Lake: Eisenbrauns, 2003), 221–34; David Vanderhooft, 
“Babylonian Strategies of Imperial Control in the West: Royal Practice and Rhetoric,” in Judah and the 
Judeans in the Neo-Babylonian Period, ed. Oded Lipschitz and Joseph Blenkinsopp (Winona Lake: 
Eisenbrauns, 2003), 235–62 for discussions of this topic. 
 
60 See Jeremiah W. Cataldo, A Theocratic Yehud? Issues of Government in a Persian Province, LHBOTS 
498 (New York: T&T Clark, 2009), 33–117; Lee, The Authority and Authorization of Torah in the Persian 
Period; Grabbe, A History of the Jews and Judaism in the Second Temple Period. 1, 132–66; Oded 
Lipschitz, “Achaemenid Imperial Policy, Settlement Processes in Palestine, and the Status of Jerusalem in 
the Middle of the Fifth Century B.C.E.,” in Judah and the Judeans in the Persian Period, ed. Oded 
Lipschitz and Manfred Oeming (Winona Lake, Ind: Eisenbrauns, 2006), 19–52 for discussions of Persian 
imperial governance strategies. 
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these were different from imperial taxes.61 In addition, as in earlier periods, some 

individuals practiced a specialized profession beyond subsistence farming.62 Some were 

potters ( םיִרְצֹוי ), responsible for molding clay into various household items such as bowls, 

pots and lamps.63 Others were craftsmen ( םי ִׁשָרֲח ) of different sorts, such as stone masons 

( ןֶבֶ֣א יֵׁ֖שָרָֽח  ),64 carpenters ( ריִק יֵׁשָרָח  , ץֵע יֵׁ֣שָרָח  )65 and metal smiths ( םיִפְרֹוצ ,םיִׁשָרָח ,רֵּגְסַמ ).66 

Some were literate scribes ( םיִרְפֹוס ), responsible for handing on Yehud’s literary 

traditions,67 and priests ( םיִנֲה ֹּכ ) grew in importance during this period as well.68  Also, 

even though Yehud was not a major economic center at this point, there was some level 

of trade and commerce (especially on the coast), and some worked as traders and 

 
61 See Peter Altmann, “Tithes for the Clergy and Taxes for the King: State and Temple Contributions in 
Nehemiah,” CBQ 76.2 (2014): 215–29; Cataldo, A Theocratic Yehud?, 37–65 for different constructions of 
the Persian period taxation system. Altmann argues that imperial taxes and temple taxes were distinct 
systems, with the imperial collected at Ramat Rachel and the temple collected at Jerusalem. Cataldo, on the 
other hand, argues that the state also controlled the temple tax despite differences in collection point. 
 
62 Adams, Social and Economic Life in Second Temple Judea, 91–99. 
 
63 See 1 Chr 4:22-23, which mentions a family of potters. 
 
64 See 2 Sam 5:11 and 2 Chron 22:15 for mentions of stone masons. 
 
65 This is clear from 2 Sam 5:11, Isa 44:13, 1 Chron 14:1 and 2 Chron 22:15, among others. 
 
66 See Isa 40:19, Isa 41:7, Jer 10:9 and Jer 24:1, among others, for discussions of metalworkers. 
 
67 Ezra was a scribe: see Ezra 7:6. See also Paul D. Mandel, The Origins of Midrash: From Teaching to 
Text, Supplements to the Journal for the Study of Judaism 180 (Leiden: Brill, 2017); Karel Van der Toorn, 
Scribal Culture and the Making of the Hebrew Bible (Cambridge: Harvard University Press, 2009) for 
discussions of this profession. 
 
68 Ezra 2:36-40, 1 Chr 23:3-5, Sir 7:29-31. See James C. VanderKam, From Joshua to Caiaphas: High 
Priests After the Exile (Minneapolis: Fortress Press, 2004) for a discussion of priests. 
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merchants ( םי ִר ְחֹוס / םי ִל ְכֹור ).69 Overall, both taxation and specialized professions factored 

into the economy of Yehud during the exilic period, and to a greater extent, also the 

Persian period. 

A noticeable change in the economy did, however, occur in Persian period Yehud. 

Bartering remained the dominant form of economic exchange,70 but Yehud also saw a 

marked increase in coinage and monetary exchange during this time,71 even though the 

number of individuals that took part in these complex financial transactions was still 

relatively small.72 This was likely due to the abundance of currency and trade in 

surrounding areas, such as Phoenicia, Egypt and Babylon.73 The use of weights to 

measure out quantities of silver for payment, as well as the presence of various types of 

 
69 This is apparent in Neh 13:16 and, especially, in the detailed description of Phoenician trade in Ezek 27. 
See Adams, Social and Economic Life in Second Temple Judea, 94–95; Eric M. Meyers and Mark A. 
Chancey, Alexander to Constantine: Archaeology of the Land of the Bible (New Haven: Yale University 
Press, 2014), 4-7, who discuss foreign pottery and coins in Yehud; Fabian Udoh, “Economics in Palestine,” 
DEJ, 557–61. 
 
70 This is clear from Ezek 27. See also Adams, Social and Economic Life in Second Temple Judea, 100–
101. 
 
71  This was more pronounced in the later Persian period, although it did also happen, to a lesser extent, in 
the earlier Persian period. 
 
72 See Adams, Social and Economic Life in Second Temple Judea, 99: “When discussing financial 
exchanges, we must first acknowledge that most individuals did not engage in complex purchasing.” 
 
73 I discuss these in more detail shortly. See Ezek 27 for descriptions of Phoenician trade and Neh 13:16-20 
for a description of Tyrian merchants in Jerusalem. 
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currency,74 rose sharply.75 Along with this came an increased emphasis on systems 

associated with monetary exchange, such as borrowing and lending ( הול/הׁשנ ),76 debt,77 

interest ( תי ִּבְרַּת/ְךֶׁשֶנ )78 and surety ( לבח/טבע ).79  

Despite the spread of coinage in Yehud during Persian rule, it was, by most 

accounts, much less developed economically than most of its neighbors, particularly 

Babylonia. Even though this empire was farther away from Yehud than other regional 

powers, the close link between it and Yehud and the impact of this on Judean economic 

thought merits particular attention here. Babylonia was, relative to the times, an advanced 

economy with a high degree of monetary exchange.80 Commercial activity and trade 

 
74 Meyers and Chancey, Alexander to Constantine: Archaeology of the Land of the Bible, 5–7 detail the 
various kinds of currency found in Persian period Yehud, which includes Greek and Persian coins as well 
as locally minted Yehud coins. 
 
75 Altmann, Economics in Persian Period Biblical Texts, 187; Ya’akov Meshorer, Ancient Jewish Coinage 
Vol I: Persian Period through Hasmoneans (Dix Hills, NY: Amphora Books, 1982); Meyers and Chancey, 
Alexander to Constantine: Archaeology of the Land of the Bible, 3–50. Adams, Social and Economic Life 
in Second Temple Judea, 102, claims that “The use of such coins increased in Judah after the exile, 
coinciding with the growth of the economy and the expansion of trade and financial exchanges by imperial 
authorities and local officials/entrepreneurs.” 
 
76 I discuss these terms later. 
 
77 See Neh 5 for an in-depth treatment of debt in this community. 
 
78 See Ezek 18:8; 13; 17; Lev 25:36. These terms are close in meaning, but not exactly synonymous: see 
Hillel Gamoran, “The Biblical Law against Loans on Interest,” JNES 30.2 (1971): 127–34; Samuel E. 
Loewenstamm, “ ךשנ  and תיברת/מ ,” JBL 88.1 (1969): 78–80 for discussions of the differences between them. 
Scholars generally hold that ְךֶׁשֶנ  points to interest on a monetary loan and תיִבְרַּת  denotes interest on a food 
loan. 
 
79 See Deut 24:10; Ezek 18; Prov 6. 
 
80 See Altmann, Economics in Persian Period Biblical Texts, 112–28; Michael Jursa, “On Aspects of 
Taxation in Achaemenid Babylonia: New Evidence from Borsippa,” in Organisation des pouvoirs et 
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flourished there, even amongst those who did not belong to the upper class, and this 

remained the case in the Persian period despite significant political disruptions.81 Silver as 

currency played a significant role in both the institutional economy and the private 

economy: individuals often paid rent, taxes and hired labor with silver, and they often 

used silver to purchase commodities. This was true for those in both urban and rural 

areas.82 

Judeans living in Babylonia participated in Babylonian culture and daily life. For 

example, marriage contracts, whether between two Judeans or between one Judean and 

one Babylonian, drew both language and concepts from Babylonian marriage customs,83 

and Ezekiel displays a high degree of familiarity with both day-to-day and more learned 

 
contacts culturels dans les pays de l’empire Achéménide. Actes du colloque organisé au collège de France 
par la “Chaire d’histoire et civilisation du monde Achéménide et de l’empire d’Alexandre” et le “Réseau 
international d’études et de recherches Achéménides” (GDR 2538 CNRS), 9-10 Novembre 2007., Persika 
14 (Paris: Editions de Boccard, 2009), 237–69; Michael Jursa, Aspects of the Economic History of 
Babylonia in the First Millennium BC: Economic Geography, Economic Mentalities, Agriculture, The Use 
of Money and the Problem of Economic Growth, AOAT 377 (Münster: Ugarit-Verlag, 2010), 779, who 
claims “Our view of the Babylonian economy in the sixth century suggests that exchange was monetized to 
a considerable degree.” 
 
81 See Altmann, Economics in Persian Period Biblical Texts, 113: “While there was a switch in political 
empires, the general economic situation in Babylonia indicates continuity rather than a break between the 
Neo-Babylonian and Persian periods.” 
 
82 Jursa, Aspects of the Economic History of Babylonia in the First Millennium BC, 775–780. See especially 
page 780, in which he notes “It seems likely that few residents of Babylonian cities could have remained 
entirely untouched by the money economy.”  
 
83 Kathleen Abraham, “Negotiating Marriage in Multicultural Babylonia: An Example from the Judean 
Community in Al-Yahudu,” in Exile and Return: The Babylonian Context, ed. Jonathan Stökl and Caroline 
Waerzeggers, BZAW 478 (Berlin: De Gruyter, 2015), 33–57. 
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aspects of Babylonian society.84 This acculturation extended to the economic sphere, as 

Judeans would purchase goods and services, take on debt, sell animals and lease houses 

and laborers.85 They thus participated in the daily economic activities of Babylonian 

society and became intimately familiar with the monetary economy there.86 

Coinage, trade and monetary exchange flourished elsewhere in the area during 

this time as well.87 This was first true of states on waterways, such as Babylonia, Egypt, 

Phoenicia and Greece, and it was later true of more inland areas, such as Samaria and 

 
84 Tova Ganzel, Ezekiel’s Visionary Temple in Babylonian Context, BZAW 539 (Berlin: De Gruyter, 2021); 
Isaac Gluska, “Akkadian Influences on the Book of Ezekiel,” in An Experienced Scribe Who Neglects 
Nothing: Ancient Near Eastern Studies in Honor of Jacob Klein, ed. Jacob Klein et al. (Bethesda: CDL 
Press, 2005); Laurie E. Pearce, “Ezekiel: A Jewish Priest and a Babylonian Intellectual,” TheTorah.Com 
(2017), https://www.thetorah.com/article/ezekiel-a-jewish-priest-and-a-babylonian-intellectual; Jonathan 
Stökl, “‘A Youth Without Blemish, Handsome, Proficient in All Wisdom, Knowledgeable and Intelligent’: 
Ezekiel’s Access to Babylonian Culture,” in Exile and Return: The Babylonian Context, ed. Jonathan Stökl 
and Caroline Waerzeggers, BZAW 478 (Berlin: De Gruyter, 2015), 223–52; David Vanderhooft, “Ezekiel 
in and On Babylon,” in Bible et Proche-Orient, Mélanges André Lemaire III, ed. J Elayi and J-M Durand, 
Transeuphratène 46 (Paris: Gabalda DL, 2014); Abraham Winitzer, “Assyriology and Jewish Studies in Tel 
Aviv: Ezekiel among the Babylonian Literati,” in Encounters by the Rivers of Babylon: Scholarly 
Conversations between Jews, Iranians, and Babylonians in Antiquity, ed. Uri Gabbay and Shai Secunda, 
TSAJ 160 (Tübingen: Mohr Siebeck, 2014); Abraham Winitzer, “World Literature as a Source for Israelite 
History: Gilgamesh in Ezekiel 16,” in Writing and Rewriting History in Ancient Israel and Near Eastern 
Cultures, ed. Isaac Kalimi (Wiesbaden: Harrassowitz Verlag, 2020).  
 
85 Laurie E. Pearce, “New Evidence for Judeans in Babylonia,” in Judah and the Judeans in the Persian 
Period, ed. Oded Lipschitz and Manfred Oeming (Winona Lake: Eisenbrauns, 2006), 405. 
 
86 Laurie E. Pearce, “Cuneiform Sources for Judeans in Babylonia in the Neo-Babylonian and Achaemenid 
Periods: An Overview,” RC 10.9 (2016): 230–43; Laurie E. Pearce, Daṿid Sofer, and Cornelia Wunsch, 
Documents of Judean Exiles and West Semites in Babylonia in the Collection of David Sofer, CUSAS 28 
(Bethesda: CDL Press, 2014); Laurie E. Pearce, “Identifying Judeans and Judean Identity in the Babylonian 
Evidence,” in Exile and Return: The Babylonian Context, ed. Jonathan Stökl and Caroline Waerzeggers, 
BZAW 478 (Berlin: De Gruyter, 2015); Pearce, “New Evidence for Judeans in Babylonia.”  
 
87 Altmann, Economics in Persian Period Biblical Texts, 100, 159. 
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Idumea.88 Several of Yehud’s close neighbors thus operated an economy that was both 

agricultural and monetary during Persian rule. 

Summary: Yehud was primarily an agricultural economy that relied on 

subsistence farming, small animal husbandry and cooperation within the extended family 

both during and after the exile, but it did also experience a notable increase in coinage 

during the Persian period. Many of Yehud’s neighbors used coins during this period as 

well. Judean authors, then, participated in economies with currency and monetary 

exchange in both exilic period Babylonia and Persian period Yehud.89 

Contemporary Metaphor Theory 

This dissertation draws from contemporary metaphor theory to explicate Isaiah 40-66. 

Although a comprehensive overview of this field is beyond the scope of this work,90 I 

here introduce some of the theories and theorists that will be relevant to my subsequent 

analysis.91 Most of them, apart from Max Black,92 treat metaphor from within the field of 

cognitive linguistics: 

 
88 Altmann, Economics in Persian Period Biblical Texts, 100–159. 
 
89 In Persian period Yehud this could have happened both in Yehud itself and in one of its more developed 
neighbors, particularly Egypt and Phoenicia. 
 
90 For a comprehensive overview of contemporary metaphor theory and its applications in biblical studies 
see Mason Lancaster, “Metaphor Research and the Hebrew Bible,” CurBR 19.3 (2021): 235–85. 
 
91 See Friedrich Ungerer and Hans-Jörg Schmid, An Introduction to Cognitive Linguistics, 2nd ed. (New 
York: Longman, 2006) for a recent general introduction to cognitive linguistics. For an introduction to the 
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1. Max Black and Associated Commonplaces 

2. George Lakoff, Mark Johnson and Conceptual Metaphor Theory (CMT) 

3. Gilles Fauconnier, Mark Turner and Blending Theory (BT) 

4. Extensions of CMT and BT in Studies of Literary Metaphor 

5. Gerard Steen and Deliberate Metaphor Theory (DMT) 

6. The Approach of This Study 

 

1. Max Black and Associated Commonplaces 

Max Black introduces the concept of associated commonplaces with his often-quoted 

example of MAN IS A WOLF,93 saying  

Now the metaphorical sentence in question will not convey its intended meaning 
to a reader sufficiently ignorant about wolves. What is needed is not so much that 
the readers shall know the standard dictionary meaning of ‘wolf’—or be able to 
use that word in literal senses—as that he shall know what I will call the system of 
associated commonplaces…From the expert’s standpoint, the system of 
commonplaces may include half-truths or downright mistakes (as when a whale is 
classified as a fish); but the important thing for the metaphor’s effectiveness is not 
that the commonplaces shall be true, but that they should be readily and freely 
evoked.94 

 
cognitive linguistic account of metaphor specifically, see Zoltán Kövecses, Metaphor: A Practical 
Introduction, 2nd ed. (Oxford: Oxford University Press, 2010). 
 
92 Black lived and worked largely before the advent of modern cognitive linguistics. 
 
93 Many metaphor theorists, particularly those that work from CMT and related traditions, write out 
metaphors with small capital letters. I follow this practice throughout. 
 
94 Max Black, Models and Metaphors: Studies in Language and Philosophy (Ithaca: Cornell University 
Press, 1962), 39–40. 
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According to Black, knowledge of the source domain is essential to understand 

the target domain.95 The metaphor ARGUMENT IS WAR would make no sense to somebody 

who knows nothing about war, and thus statements such as “I attacked the weak point in 

his argument” would be unintelligible to a person unfamiliar with war strategies and 

attack. Likewise, the game of trashcan basketball would make little sense to somebody 

who knows nothing about real basketball.96 

Black notes that associated commonplaces do not necessarily contain the 

information that is true about a given subject; rather, they contain the information that is 

generally held to be true about that subject in a given society. Oftentimes perceptions of 

realities line up with the realities themselves, although sometimes they do not. As a 

result, when examining a given metaphor, understanding how the society which used the 

metaphor understood its source domain is essential. 
 

95 Black himself does not use the terms “target domain” and “source domain,” preferring instead “principal 
subject” and “subsidiary subject.” Also, it is somewhat unclear whether Black believed that only source 
domain has a system of associated commonplaces or whether both source domain (subsidiary subject) and 
target domain (principal subject) bring these in. For a discussion of this issue see Max Black, “More About 
Metaphor,” Dialectica 31.3/4 (1977): 431–57; Hanne Løland, Silent or Salient Gender? The Interpretation 
of Gendered God-Language in the Hebrew Bible, Exemplified in Isaiah 42, 46 and 49, FAT 32 (Tübingen: 
Mohr Siebeck, 2008), 37–38; Janet Martin Soskice, Metaphor and Religious Language (Oxford: Clarendon 
Press, 1985), 51. According to Soskice, it seems that in his earlier work (1962) he holds the latter position, 
while in his later work (1977) he holds the former. The fact that the target domain in this study is YHWH, 
however, complicates the issue. 
 
96 This study draws from Blending Theory as its conceptual foundation, and, as such, it does not engage 
Black’s larger “interaction theory” of metaphor, of which the concept of associated commonplaces is just 
one part. For a more complete discussion of this theory see Marc Brettler, God Is King: Understanding an 
Israelite Metaphor, JSOTSup 76 (Sheffield Academic Press, 1989), 19–20; Marjo C. A. Korpel, A Rift in 
the Clouds: Ugaritic and Hebrew Descriptions of the Divine, UBL 8 (Münster: Ugarit-Verlag, 1990), 43–
47; Brent A. Strawn, What Is Stronger Than a Lion? Leonine Image and Metaphor in the Hebrew Bible 
and the Ancient Near East, OBO 212 (Fribourg: Academic Press, 2005), 7–9.  
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2. George Lakoff, Mark Johnson and Conceptual Metaphor Theory (CMT) 

The Conceptual Metaphor Theory (henceforth, CMT) that George Lakoff and Mark 

Johnson introduced in their seminal work Metaphors We Live By has profoundly 

impacted the field of metaphor studies in general, and the study of biblical metaphor in 

particular.97 Although I do not adopt their conceptual framework in my treatment of 

Isaiah 40-66, understanding their theory is useful as background to subsequent 

developments in the study of metaphor that will be relevant to my analysis. Lakoff and 

Johnson argued that metaphor is not merely a decorative ornament of language that 

humans add on for rhetorical effect, but is fundamental to the way that humans think: 

people write and speak metaphorically because they think metaphorically.98 Following 

from this, they claim that “The essence of metaphor is understanding one kind of thing in 

terms of another.”99 They thus define metaphor as conceptualizing one sector of 

 
97 For recent applications of CMT in Biblical Studies see Lesley DiFransico, Washing Away Sin: An 
Analysis of the Metaphor in the Hebrew Bible and Its Influence, Biblical Tools and Studies 23 (Leuven: 
Peeters, 2016); Job Y. Jindo, Biblical Metaphor Reconsidered: A Cognitive Approach to Poetic Prophecy 
in Jeremiah 1-24, HSM 64 (Winona Lake: Eisenbrauns, 2010); Nicole L. Tilford, Sensing World, Sensing 
Wisdom: The Cognitive Foundation of Biblical Metaphors, Ancient Israel and Its Literature 31 (Atlanta: 
SBL Press, 2017). 
 
98 Most scholars working in the field of metaphor studies today believe that metaphor is a cognitive 
phenomenon at some level, and it is no longer debated in the field. Also, although similes and metaphors 
are different in some respects, for the present purposes I treat them both together under the heading of 
“metaphor.”  
 
99 George Lakoff and Mark Johnson, Metaphors We Live By (Chicago: University of Chicago Press, 1980), 
5. See also Lakoff’s later articulation of the theory— George Lakoff, “The Contemporary Theory of 
Metaphor,” in Metaphor and Thought, ed. Andrew Ortony (Cambridge: Cambridge University Press, 
1993), 202–51; George Lakoff, Women, Fire, and Dangerous Things: What Categories Reveal About the 
Mind (Chicago: University of Chicago Press, 1990). 
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experience (the “target domain”) in terms of a different sector of experience (the “source 

domain”).100 Here they draw attention to the fact that metaphorical correspondences 

between source domain and target domain are systematic—metaphors are not merely a 

phenomenon of ad hoc comparisons between two different things, but, rather, large-scale 

mappings of structure from one segment of experience onto another segment of 

experience.  

They give as an example the metaphor ARGUMENT IS WAR,101 which involves 

expressions such as “Your claims are indefensible,” “He attacked every weak point in my 

argument” and “I demolished his argument.”102 This set of metaphors compares different 

aspects of an argument to different aspects of war, and systematically maps the 

conceptual field of “war” onto the conceptual field of “argument.” Scholars working on 

metaphor often depict these kinds of structural mappings in graphic form, as seen below: 

 

 

 

 

 

 
100 See Kövecses, Metaphor, 4. 
 
101 I follow the conventions of Lakoff and Johnson and write out metaphors in small capital letters. 
 
102 Lakoff and Johnson, Metaphors We Live By, 4. 
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Source Domain:  WAR Target Domain:  ARGUMENT 

Military Conflict                            à Verbal Conflict 

Combat                                           à Exchange of utterances 

Military strategies                           à Discourse strategies 

Actions: attack, defend                   à Actions: express a view, express an 

opposite view 

Participants: at least two enemies  à Participants: discussants aligned with 

two views 

Results: win, lose                           à Results: presenting more/less 

convincing points 

Tools: weapons                               à Tools: expressions addressing 

specific aspects of the dispute 

Figure 1: Mapping of ARGUMENT IS WAR.103 

  

Metaphorical mappings are not comprehensive, even though they are structural. 

Lakoff and Johnson claim that “If it were total, one concept would actually be the other, 

 
103 Taken from Barbara Dancygier, “Figurativeness, Conceptual Metaphor and Blending,” in The Routledge 
Handbook of Metaphor and Language, ed. Elena Semino and Zsófia Demjén, Routledge Handbooks in 
Linguistics (New York: Routledge, 2017). 
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not merely be understood in terms of the other.”104 In other words, only certain aspects of 

the source domain are mapped onto the target domain, not the source domain in its 

entirety. Kövecses offers a nuanced articulation of this phenomenon: “metaphorical 

highlighting” refers to the target domain, whereby the source domain accentuates only 

certain aspects of the target domain while hiding others. For example, the ARGUMENT IS 

WAR metaphor highlights the combative aspects of argument while hiding its cooperative 

aspects. “Metaphorical utilization” refers to the source domain, whereby “speakers tend 

to use only some aspects of a source domain in understanding a target.”105 For example, in 

war the soldiers often receive some payment for their service, but this particular metaphor 

seldom makes use of that fact. Through both metaphorical highlighting and metaphorical 

utilization, then, certain aspects of the source domain highlight certain aspects of the 

target domain.  

3. Gilles Fauconnier, Mark Turner and Blending Theory (BT) 

Some years after Lakoff and Johnson first introduced CMT in Metaphors We Live By, 

Gilles Fauconnier and Mark Turner presented “Blending Theory” (henceforth, BT) in 

their work The Way We Think: Conceptual Blending and the Mind’s Hidden 

 
104 Lakoff and Johnson, Metaphors We Live By, 13. 
 
105 Kövecses, Metaphor, 91-93. 
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Complexities. BT both challenged and built upon CMT, such that the two theories display 

both significant differences and notable points of continuity.106 

BT involves a complex process of interaction between four, and sometimes more, 

different “mental spaces.” (I) Input Space I and (II) Input Space II roughly (although not 

exactly) correspond to the source domain and target domain of CMT.107 (III) Generic 

Space includes that which the input spaces have in common—both input spaces are, in a 

sense, concrete realizations of the abstract structure of the generic space. In the example 

of ARGUMENT IS WAR discussed above, the generic space would contain general 

structures such as “two parties in conflict” and “attempts to defeat the opponent” that the 

input spaces then manifest in different ways. Finally, and the most important contribution 

of BT, is the concept of the (IV) Blended Space. The two input spaces project the parts of 

their corresponding structures into this blended space, and these combine to produce a 

metaphor that does not exist outside of the blend. As such, metaphors in the blended 

 
106 For the first use of this theory in biblical studies see Pierre Van Hecke, “Conceptual Blending: A Recent 
Approach to Metaphor: Illustrated with the Pastoral Metaphor in Hos 4,16,” in Metaphor in the Hebrew 
Bible, ed. Pierre Van Hecke, BETL 187 (Leuven: Peeters, 2005), 215–31. For more recent examples see 
Verde, Conquered Conquerors: Love and War in the Song of Songs; Blake E. Wassell and Stephen R. 
Llewelyn, “‘Fishers of Humans,’ the Contemporary Theory of Metaphor, and Conceptual Blending 
Theory,” JBL 133.3 (2014): 627–46. 
 
107 See Gilles Fauconnier and Mark Turner, The Way We Think: Conceptual Blending and the Mind’s 
Hidden Complexities (New York: Basic Books, 2003), 39–59 for their discussion of these spaces. ; See also 
Joseph E. Grady, Todd Oakley, and Seana Coulson, “Blending and Metaphor,” in Metaphor in Cognitive 
Linguistics, ed. Raymond W. Gibbs Jr. and Gerard J. Steen, Current Issues in Linguistic Theory 175 
(Amsterdam and Philadelphia: John Benjamins, 1999), 102 for a discussion of the differences between 
conceptual domains in CMT and mental spaces in BT. 
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space in BT are new, unique creations that are not reducible to either the source domain 

or the target domain.  

As an example of BT, Kövecses represents the metaphor WASTE DISPOSAL IS 

BASKETBALL in graphic form, as seen below in figure 4.108 The shared structure of the 

generic space manifests itself in two different ways—both involve an agent putting a 

spherical object into a container, but this looks different in the two input spaces. In the 

case of basketball it is a player putting a ball into a hoop, whereas in the case of waste 

disposal it is a trash disposer putting a crumpled-up piece of paper into a wastebasket. 

Both input spaces project down into the blended space, so that what emerges is a new 

game: the disposers of trash are basketball players, the crumpled-up trash is a basketball 

and the wastebasket is a hoop. This new game is not reducible to either source domain or 

target domain—it is different from the actual game of basketball, yet it also adds a unique 

element to the everyday activity of trash disposal.  BT helps illustrate that what emerges 

in this Blended Space truly is a unique creation that arises from the combination of two 

input spaces yet is distinct from them. 

 
108  Kövecses, Metaphor, 279–81. 
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Figure 2: Trashcan Basketball109 

  

4. Extensions of CMT and BT in Studies of Literary Metaphor 

CMT, and other early approaches to metaphor coming out of it, emphasized the cognitive 

aspects of metaphor and did not focus on its literary expressions. This contrasts sharply 

with some of the earliest theories of metaphor, such as those of Aristotle, which 

 
109 Figure 4 is taken from Kövecses, Metaphor, 281 (figure 17.5). 
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concentrated almost exclusively on literary metaphors.110 CMT and BT both investigate 

the cognitive aspects of metaphor and the mental processes involved in its production, but 

neither offered a systematic framework from which to explore its literary expressions.111 

Despite this, the concept of different metaphorical entailments that Lakoff and Johnson 

put forth proved productive as a lens through which to view literary metaphor.112 They 

argued that one root metaphor may have different entailments. For instance, the metaphor 

LOVE IS A JOURNEY can involve seemingly unrelated expressions such as “This 

relationship is a dead-end street,” “We’ve gotten off track” and “Our marriage is on the 

rocks.” These expressions, though slightly different, are coherent in that they represent 

different manifestations of the same root metaphor. Journeys can be in a car, as in the 

first statement, in a train, as in the second statement, or in a boat, as in the third. The 

following graphic illustrates this: 

 
110 This is apparent in passages such as Aristotle, Poetics, §1457b. See Dan R. Stiver, The Philosophy of 
Religious Language: Sign, Symbol, and Story (Cambridge: Blackwell, 1996), 113–14 for a broader 
discussion of “substitutionary” theories of metaphor, in which he also discusses Cicero and Quintilian. 
 
111 Note that Lakoff did later turn his attention to literary metaphor in George Lakoff and Mark Turner, 
More Than Cool Reason: A Field Guide to Poetic Metaphor (Chicago: University of Chicago Press, 1989). 
 
112 See Lakoff and Johnson, Metaphors We Live By, 43–45 for a discussion of this concept and the 
following example. 
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Figure 3: Different Entailments of LOVE IS A JOURNEY113 

 

In more recent years scholars of metaphor from within cognitive linguistics have 

turned their attention back to literary metaphor, and applied the conceptual frameworks 

of CMT and BT to its study.114 Paul Werth claims that “Furthermore, there may be an 

entire metaphorical ‘undercurrent’ running through a whole text, which may manifest 

 
113 Taken from Lakoff and Johnson, Metaphors We Live By, 45. 
 
114 For examples, see Paul D. Deane, “Metaphors of Center and Periphery in Yeats’ The Second Coming,” 
Journal of Pragmatics 24.6 (1995): 627–42; Donald C. Freeman, “‘According to My Bond’: King Lear and 
Re-Cognition,” Language and Literature 2.1 (1993): 1–18; Donald C. Freeman, “‘Catch[Ing] the Nearest 
Way’: Macbeth and Cognitive Metaphor,” Journal of Pragmatics 24.6 (1995): 689–708; Donald C. 
Freeman, “‘The Rack Dislimns’: Schema and Metaphorical Pattern in Antony and Cleopatra,” Poetics 
Today 20.3 (1999): 443–60; Margaret H. Freeman, “Metaphor Making Meaning: Dickinson’s Conceptual 
Universe,” Journal of Pragmatics 24.6 (1995): 643–66; Antonio Barcelona Sánchez, “Metaphorical Models 
of Romantic Love in Romeo and Juliet,” Journal of Pragmatics 24.6 (1995): 667–88. 
 



 

 

35 

itself in a large number and variety of ‘single’ metaphors.”115 Werth here applies the 

concept of different metaphorical entailments to the study of literary metaphor—just as 

one broader “root” metaphor may manifest itself in different “entailments” (see Figure 5), 

so may one “mega” metaphor run through large sections of a given text and manifest 

itself in different “micro” metaphors. Other scholars evince a similar approach despite 

differences in vocabulary—for instance, Donald C. Freeman shows how different 

manifestations of the broader metaphors of CONTAINER and PATH dominate Macbeth, 

while Margaret H. Freeman does the same with Dickinson’s work and the concept of 

LIFE IS A JOURNEY THROUGH SPACE.116 

5. Gerard Steen and Deliberate Metaphor Theory (DMT) 

Gerard Steen has advanced the field of metaphor studies further with the development of 

his Deliberate Metaphor Theory.117 DMT focuses on the communicative aspects of 

 
115 Paul Werth, “Extended Metaphor: A Text-World Account,” Language and Literature 3.2 (1994): 80. 
 
116 Freeman, Donald C., “‘Catch[Ing] the Nearest Way’”; Freeman, Margaret H., “Metaphor Making 
Meaning.” 
 
117 For a representative selection of his work, see Gerard Steen, “The Contemporary Theory of Metaphor — 
Now New and Improved!,” Review of Cognitive Linguistics 9.1 (2011): 26–64; Gerard Steen, “The Paradox 
of Metaphor: Why We Need a Three-Dimensional Model of Metaphor,” Metaphor and Symbol 23.4 
(2008): 213–41; Gerard Steen, “When Is Metaphor Deliberate?,” in Selected Papers from the 2008 
Stockholm Metaphor Festival, ed. Nils-Lennart Johannesson and David C Minugh, Stockholm Studies in 
English 105 (Stockholm: Stockholm University, 2008), 47–65; Gerard Steen, “Developing, Testing and 
Interpreting Deliberate Metaphor Theory,” Journal of Pragmatics 90 (2015): 67–72; Gerard Steen, 
“Deliberate Metaphor Theory: Basic Assumptions, Main Tenets, Urgent Issues,” Intercultural Pragmatics 
14.1 (2017): 1–24; Gerard Steen, “From Three Dimensions to Five Steps: The Value of Deliberate 
Metaphor,” Metaphorik.De 21 (2011): 83–110; W. Gudrun Reijnierse et al., “DMIP: A Method for 
Identifying Potentially Deliberate Metaphor in Language Use,” Corpus Pragmatics 2.2 (2018): 129–47. 
See also the critiques of DMT by Gibbs in Raymond W. Gibbs, “Are ‘Deliberate’ Metaphors Really 
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metaphor by distinguishing deliberate metaphors from non-deliberate metaphors. In his 

words “Deliberate metaphors differ from non-deliberate metaphors in that they involve 

mandatory attention to the fact that they are metaphorical… a metaphor is deliberate 

when addressees must pay attention to the source domain as an independent conceptual 

domain (or space or category) that they are instructed to use to think about the target of 

the metaphor.”118 In this case, the author has clearly directed the reader’s attention to the 

source domain as an independent space through which to visualize the target domain, and 

invited the reader to set up cross-domain mappings between the two (as in CMT). The 

author can do so in a number of ways—among the possible strategies are using words 

such as like and as, extended metaphors, novel or unexpected metaphors, wordplay and 

combining metaphors with other literary tropes such as hyperbole or irony.119 In all of 

these cases, the author has included some kind of explicit cue to signal to the reader that 

this is a metaphor and should be read as such. On the other hand, non-deliberate 

metaphors (such as “I won that argument”) contain no such cue and do not invite the 

same kind of separate attention to the source domain.  

 
Deliberate?: A Question of Human Consciousness and Action,” MSW 1.1 (2011): 26–52; Raymond W. 
Gibbs, “Does Deliberate Metaphor Theory Have a Future?,” Journal of Pragmatics 90 (2015): 73–76; 
Raymond W. Gibbs, “Do Pragmatic Signals Affect Conventional Metaphor Understanding? A Failed Test 
of Deliberate Metaphor Theory,” Journal of Pragmatics 90 (2015): 77–87. 
 
118 Steen, “From Three Dimensions to Five Steps,” 84. 
 
119 See Steen, “The Contemporary Theory of Metaphor,” 41–42. 
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Steen critiques traditional presentations of CMT, as well as the field of metaphor 

studies as a whole, for focusing exclusively on the conceptual and linguistic120 

expressions of metaphor at the expense of the communicative.121 According to him, 

failure to attend to this third facet causes scholars to miss important aspects of 

metaphor—does a given metaphor present itself explicitly as a metaphor in a text, or does 

it not? What effect does this have on the reader? Conceptual and linguistic studies of 

metaphor cannot answer such questions, and they fall short in that they treat all 

metaphors similarly with respect to their communicative goals. This is simply not the 

case, as some metaphors in a given text are more explicitly marked than others, and, as a 

result of this, they demand a higher level of attention from the reader.  

As Steen notes, however, DMT is a supplement to CMT, not a substitute for it: 

“DMT says precisely the opposite, emphasizing that language, thought, and 

communication are dimensions of one phenomenon, language use.”122 He holds that is a 

third aspect of metaphor, not a separate category completely. As such, I perform the 

communicative analysis put forth by DMT alongside the conceptual, linguistic and 

textual analysis envisioned by CMT, BT and their extensions.  

 
120 By “linguistic expressions of metaphor,” Steen means the verbal expression of metaphor in speech or 
writing. This differs from conceptual metaphor, which treats the cognitive processes that underlie the 
production of metaphors. It also differs from the communicative aspect of metaphor, which I treat above 
and is the main contribution of Steen’s work. 
 
121 Steen, “Deliberate Metaphor Theory,” 4. 
 
122 Ibid, 4. 
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6. The Approach of This Study 

Blending Theory provides the theoretical foundation and vocabulary for this project, as it 

offers the best explanation of the cognitive processes that underlie the kinds of metaphors 

that I treat in it. CMT primarily seeks to explain conventionalized metaphors by 

prioritizing the mappings themselves, which, it argues, are relatively consistent in a given 

society. BT, on the other hand, is more flexible for treating both conventionalized and 

more innovative metaphors, by prioritizing input spaces which authors may combine and 

manipulate in various ways.123  

The economic metaphors that Isaiah 40-66 presents are not prevalent in earlier 

biblical literature, and the economic realities that gave rise to them were, for most of 

Israelite history, not a significant part of the life of the average Israelite.124 They are, 

rather, original literary creations, which arose as a result of the prophets’ experiences 

seeing more advanced economic realities in Babylon and the spread of coinage in the 

 
123 See Dancygier, “Figurativeness, Conceptual Metaphor and Blending,” 36; Grady, Oakley, and Coulson, 
“Blending and Metaphor,” 106. According to the latter, “Whereas CMT has been primarily concerned with 
identifying regular, conventional patterns of metaphorical conceptualization (and explaining motivated 
extensions of these conventional structures), BT has often explicitly addressed itself to novel and unique 
examples which do not arise from entrenched cross-domain relationships.” It is true that theorists use BT 
more often only for treating novel metaphors, but this need not be the case. Nothing about the theory 
demands that it focus exclusively on the novel. 
 
124 See Adams, Social and Economic Life in Second Temple Judea, 99: "When discussing financial 
exchanges, we must first acknowledge that most individuals did not engage in complex purchasing.” His 
comments refer specifically to the Second Temple Period, but they apply to earlier periods as well. 
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Persian period.125 As such, the flexibility that BT provides in analyzing more novel 

metaphors is better suited to analyze them. To carry out this analysis, I perform two main 

steps for each major class of economic metaphor. First, I provide partial and simplified 

versions of the blend as necessary throughout the chapters, which summarize the work I 

have done on an individual passage or two. These contain only the input spaces of BT, to 

avoid the unwieldiness of presenting a complete diagram each time something unique 

presents itself. Second, I lay out a full blend at the end of each chapter that accounts for 

the metaphor as a whole, which contains all four of the spaces found in BT.  

I also draw from the other theories from this section to supplement BT as 

necessary. Black helps to expand and more fully understand the input spaces: in order to 

understand the economic metaphors of Isaiah 40-66, I analyze the perceptions of ancient 

economic realities that gave rise to them.126 Chapter 2 concerns itself with this task by 

exploring the meaning of economic concepts such as redemption, payment, work and 

wages in their historical context, in order to better understand the way in which the 

 
125 See Altmann, Economics in Persian Period Biblical Texts, 205, who offers a similar explanation. It is 
also possible that the prophets saw these more advanced economic realities in other more developed 
neighbors: see Altmann, Economics in Persian-Period Biblical Texts, 304, who says that “All as whole, the 
Persian Period witnessed considerable development in the economic sphere. The Judean community in 
Yehud was surrounded by economically more advanced and more well-connected polities.” 
 
126 Many other studies take a similar approach: see, for example, Brettler, God Is King: Understanding an 
Israelite Metaphor, 23: "This suggests a second method for studying the metaphor of God is king: outlining 
the characteristics and terminology associated with human kingship and seeing the extent to which they are 
applied to God; See also Sarah J. Dille, Mixing Metaphors: God as Mother and Father in Deutero-Isaiah, 
JSOTSup 398 (London: T & T Clark International, 2004), who has a discussion on “the associated 
commonplaces of kinship.” 
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authors of Isaiah 40-66 have employed these concepts metaphorically to express 

redemption and retribution. 

The literary perspective and vocabulary that Werth and others offer is helpful in 

analyzing the uneven distribution of economic metaphors in Isaiah 40-66 and the ways in 

which both the redemption metaphors in Isa 40-55 and the retribution metaphors in Isa 

56-66 are different entailments of the root YHWH IS PAYER metaphor. I expand on this 

more in the conclusion. Finally, in accordance with the standards set forth by DMT, this 

work analyzes the varied communicative strategies found in the economic metaphors of 

Isaiah 40-66 that draw explicit attention to them as metaphors. It argues that most of the 

economic metaphors in Isaiah 40-66 are deliberate: many of them are extended 

metaphors that unfold over a series of several verses, and some are unexpected twists on 

or novel extensions of traditional metaphors. 

Previous Studies of Redemption in Isaiah 40-66 

Gerhard von Rad laid the groundwork for discussion on redemption in Isaiah 40-66 by 

discussing the relationship between creation and redemption.127 Most subsequent works, 

under his influence, have done the same.128 Few have studied redemption in Isaiah 40-66 

 
127 Gerhard Von Rad, “The Theological Problem of the Old Testament Doctrine of Creation,” in The 
Problem of the Hexateuch and Other Essays (New York: McGraw-Hill, 1966), 131–43. Von Rad treats 
other texts, such as Genesis and the Psalm, but he primarily focuses on Deutero-Isaiah. 
 
128 E. Haag, “Gott als Schöpfer und Erlöser in der Prophetie des Deuterojesaja,” TTZ 85 (1976): 193–213; 
Ph. B. Harner, “Creation Faith in Deutero-Isaiah,” VT 17.3 (1967): 298–306; Hans-Jürgen Hermisson, 
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on its own terms in a systematic way, although there are a few exceptions, such as articles 

by Meindert Dijkstra and Shelly Ashdown.129 Ashdown applies the concept of radial 

categories from the field of cognitive semantics to redemption in Isaiah, but her study 

fails to note the economic undertones of the concept. Dijkstra does notice them, but he 

only treats three passages (40:2, 43:3 and 52:3) and thus misses other important texts in 

which redemption is economic. Several other studies, such as those of Johann Jakob 

Stamm130 and Tomohisa Yamayoshi,131 have explored redemption within the context of 

the Hebrew Bible as a whole.132 Because of their wider scope, these studies fail to treat all 

 
“Jakob und Zion, Schöpfung und Heil. Zur Einheit der Theologie Deuterojesajas,” in Studien zu Prophetie 
und Weisheit: Gesammelte Aufsätze, ed. Hans-Jürgen Hermisson et al., FAT 23 (Tübingen: Mohr Siebeck, 
1998); Stephen Lee, Creation and Redemption in Isaiah 40 - 55, Jian Dao Dissertation Series 2 (Hong 
Kong: Alliance Bible Seminary, 1995); Thomas W. Mann, “Stars, Sprouts and Streams: The Creative 
Redeemer of Second Isaiah,” in God Who Creates: Essays in Honor of W. Sibley Towner, ed. S. Dean 
McBride and William P. Brown (Grand Rapids: Eerdmans, 2000), 135–51; Rolf Rendtorff, “Die 
theologische Stellung des Schöpfungsglaubens bei Deuterojesaja,” ZTK 51.1 (1954): 3–13; Carroll 
Stuhlmueller, Creative Redemption in Deutero Isaiah, Analecta Biblia 43 (Rome: Biblical Institute Press, 
1970). 
 
129 Shelley Ashdown, “A Cognitive Semantic Approach to Redeemer (Gōʼēl) in Deutero-Isaiah,” AcT 35.1 
(2015): 10–36; Meindert Dijkstra, “YHWH as Israel’s Gō’ēl: Second Isaiah’s Perspective on 
Reconciliation and Restitution,” ZABR 5 (1999): 236–57; see also Paul Niskanen, “Yhwh as Father, 
Redeemer and Potter in Isaiah 63:7-64:11,” CBQ 68 (2006): 397–407. Niskanen, however, only focuses on 
redemption imagery as connected to paternal imagery, and only in Isa 63:7-64:11.  
 
130 See especially Johann Jakob Stamm, Erlösen und Vergeben im Alten Testament: Eine 
begriffsgeschichtliche Untersuchung (Bern: A. Franche A.-G, 1940), although he also wrote several TDOT 
articles on redemption:; Johann Jakob Stamm, “ לאג ,” THAT I:383–94; Johann Jakob Stamm, “ הדפ ,” THAT 
II:389–406. 
 
131 Tomohisa Yamayoshi, Von der Auslösung zur Erlösung: Studien zur Wurzel PDY im Alten Orient und 
im Alten Testament, WMANT 134 (Neukirchen-Vluyn: Neukirchener, 2013). 
 
132 Stamm explored both לאג  and הדפ  and Yamayoshi focused specifically on הדפ . 
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the relevant texts in Isaiah.133 Systematic study on redemption in Isaiah 40-66 in its own 

right is thus lacking, as earlier studies are either incomplete or preoccupied with other 

questions.  

Overview of and Justification for the Study 

Now that I have treated preliminary issues that bear on the work, chapter 2, Economic 

Terminology in the Hebrew Bible, discusses selected economic terms that are relevant to 

the study within the context of the Hebrew Bible as a whole. It focuses specifically on 

words related to redemption ( רֶֹפּכ ,ידפ ,לאג ) and words related to paying wages (  ,רָכָׁש

םלׁש ,הָּלֻעְּפ ), although it also discusses אׁשנ , which is connected to lending, borrowing and 

debt. These terms appear often in Isaiah 40-66. The roots לאג  and ידפ  combined appear 

upwards of 25 times in these chapters, an average of almost once per chapter, and לֵאֺג  is 

one of the titles the authors most often apply to YHWH (13 times). Words that relate to 

payment are extremely common as well, particularly in the second half— םלׁש  in the piel 

appears six times, רָכָׂש  appears twice and הָּלֻעְּפ  appears five times. רֶֹפּכ  and אׁשנ  only 

appear once each, but the conceptual worlds to which they point (paying a redemption 

price and indebtedness) run throughout these chapters. Understanding the usage of these 

terms more broadly proves important for understanding how they function in Isaiah 40-

66. 

 
133 For example, because Yamayoshi focused on י דפ , he only treated Isa 50:2 and 51:11. 
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Chapter 3, Redemption and the Return from Exile in Isaiah 40-55, discusses 

redemption and its economic undertones in Isaiah 40-55 by focusing on six passages: Isa 

50:1-2; 43:1-7; 52:1-6; 44:21-23; 48:20-21 and 51:9-11. Discourse related to redemption 

is ubiquitous in this section, yet earlier studies have failed to treat it in a satisfactory way. 

They usually over-spiritualize the language by taking it as a mere synonym for 

“salvation” or “deliverance,” and they thus miss the metaphorical way in which the 

author(s) wrote. This study corrects this deficiency by arguing that redemption in Isaiah 

40-55 draws from the ancient economic practice of paying a price to buy somebody back, 

usually by paying off a debt. YHWH, having sold Israel into debt servitude in the exile to 

pay off the debt of her sins, later redeems her by paying off this debt himself. Israel then 

returns to YHWH in the promised land debt free. Redemption is a foundational way that 

these chapters present the return from exile—one of their most important themes. It is 

also closely connected to other key concepts, such as sin, forgiveness and mercy. A better 

understanding of redemption here transforms our understanding of many of the central 

motifs in both Isaiah 40-55 and in wider theological discourse. 

Chapter 4, Labor, Wages and Divine Retribution in Isaiah 56-66, discusses 

retribution and its economic undertones in Isaiah 56-66 by focusing on six passages: Isa 

65:1-7; 59:17-19; 66:5-6; 57:16-19; 61:4-9; 49:1-6.134 Retribution is a key theme in this 

section, yet, as with redemption, most studies treat this in an abstract way that fails to 

recognize it as metaphorical. More specifically, I argue that the authors use language 
 

134 This last passage is outside of Isa 56-66. I discuss my reasons for including it here on page 146. 



 

 

44 

related to paying wages for work to describe the punishments and rewards that YHWH 

metes out. By unpacking this, I provide a more complete picture of Isaiah 56-66’s 

presentation of individual retribution and other related themes, such as sin, virtue, 

judgment and mercy. 

Chapter 5, Other Economic Texts in Isaiah 40-66, explores other passages in 

Isaiah 40-66 (Isa 40:1-2; 40:10; 62:11; 45:1-3, 13 and 55:1-2) that express theological 

concepts with economic terminology, but which do not fit cleanly within the categories of 

redemption texts or retribution texts. Some of them, particularly 40:1-2 but also possibly 

40:10 and 62:11, bear on the interpretation of the texts from chapters 3 and 4 because 

they are both like them and unlike them. Others, especially the exhortation to rely on 

YHWH in 55:1-2, are completely sui generis and provide additional attestation to the 

various ways in which Judean authors were starting to use economic language to think 

theologically. 

Overall, then, this study explores the economic background of discourse related to 

redemption, retribution and other themes in Isaiah 40-66. By doing so, I clarify the 

meaning of these concepts in its original historical contexts. This also sheds light on 

many other key motifs in Isaiah 40-66, which, in turn, leads to a better understanding of 

the rhetoric of the section as a whole. This work starts to fill a gap in the study of 

metaphors in the Hebrew Bible, which has neglected the economic metaphors found in 

Isaiah 40-66 and in other texts. The kinds of metaphors I treat here are also appear in 
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Jeremiah, Ezekiel and Proverbs, and this study contributes to the understanding of these 

other books as well. 

My findings also contribute to three discussions surrounding the composition of 

Isaiah 40-66: (i) whether 40-55 and 56-66 are the work of one author; (ii) whether 40-55 

is the work of one author; and (iii) whether 56-66 is the work of one author. The findings 

here are not decisive, but they do offer an additional piece of evidence in favor of the 

established positions in each of these three debates.135 Finally, this study has several 

historical implications. First, I situate Isaiah 40-66 historically within the market 

economy of exilic Babylonia and the rise in coinage in the Persian period Levant. 

Second, because Isaiah 40-55 is an exilic text, I argue that the rise in economic thought 

amongst the Judeans started already in the exile and thus earlier than often recognized.  

 
135 I elaborate on this, as well as on the other contributions noted here, in more detail in the conclusion. 
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Chapter 2: Economic Terminology in the Hebrew Bible 

 

Consider the statement ‘Man is a Wolf.’ Now the metaphorical sentence in question will 
not convey its intended meaning to a reader sufficiently ignorant about wolves. What is 
needed is not so much that the readers shall know the standard dictionary meaning of 
‘wolf’—or be able to use that word in literal senses—as that he shall know what I will 
call the system of associated commonplaces…From the expert’s standpoint, the system of 
commonplaces may include half-truths or downright mistakes (as when a whale is 
classified as a fish); but the important thing for the metaphor’s effectiveness is not that 
the commonplaces shall be true, but that they should be readily and freely evoked.1 

 
 

 

Understanding a metaphor is difficult without understanding the source domain against 

the background of the culture which employed it. I here take up this task by exploring the 

source domains behind the metaphors of redemption and retribution in Isaiah 40-66.  In 

order to do so I will first analyze the economic terminology which the authors2 use to 

express them within the Hebrew Bible as a whole,3 treating the following: 

1. Terms for redemption ( רפכ ,ידפ ,לאג ) 

2. Terms for work and wages ( רכׁש ,הלעפ ) 

3. Other economic terms: םלׁש  in the piel, אׁשנ  

 
1 Black, Models and Metaphors, 39–40. 
 
2 This section likely comes from more than one author.  
 
3 The meanings of these terms change over time and different corpora, and I will address these changes as 
relevant. 
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לאג  
Occurrences in Isaiah 40-66: לאג  is by far the most common term for redemption in 

Isaiah 40-66. It appears 22 times in these chapters,4 of which 13 are the qal active 

participle לֵאֹג  used to speak of YHWH.5 It also appears as a qal passive participle םיִלּואְּג  

twice to speak about the Israelites whom YHWH has redeemed.6 Besides participles, it 

most often appears as a qal active verb to speak about YHWH redeeming Israel,7 although 

it does once appear in the niphal.8  

 Usage: Johann Jakob Stamm has explored extensively the concept of redemption 

in the Hebrew Bible, both in his monograph Erlösen und Vergeben im Alten Testament: 

Eine Begriffsgeschichtliche Untersuchung and in his later lexical articles in THAT.9 He 

claims that “g’l, with its derivatives is a term of family law.“10 Legal passages from Lev 

25, which depict an individual buying back an impoverished family member11 or a piece 

 
4 The occurrences of the word in 59:3 and 63:3 come from a second לאג  root that means “to defile,” and, as 
such, are not relevant for this study. 
 
5 See Isa 41:4; 43:14; 44:6; 44:24; 47:4; 48:17; 49:7; 49:26; 54:5; 54:8; 59:20; 60:16; 63:16. 
 
6 Isa 51:10 and 62:12. 
 
7 Isa 43:1; 44:22; 44:23; 48:20; 52:9; 63:9.  
 
8 Isa 52:3. 
 
9 Stamm, Erlösen und Vergeben; Stamm, “ לאג ”; Stamm, “ הדפ .” 
 
10 Stamm, Erlösen und Vergeben, 27, 30, 45; Stamm, “ לאג ,” I:387; O. Proksch, “Λύω,” TDNT 4:328–35. 
The original text is “Erweist sich g’l mit seinen Ableitungen als ein Terminus des Familienrechts.“ All 
translations from German and French sources are my own. 
 
11 Lev 25:47-54. I will discuss these passages from Leviticus in more detail later. 
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of their property, illustrate this clearly.12 According to Stamm, the more metaphorical and 

theological uses of the term developed from this legal context.13 While Stamm’s claim 

that the legal sense of this word is prior to its other senses is hard to defend with 

certainty, he is correct to note that לאג  appears often in legal contexts. 

 Stamm argues that the relationship between the redeemer and the redeemed 

characterizes לאג , saying that “ לאג  is a term of family law, which always presumes a 

relationship between the redeemer and the redeemed prior to the single legal transaction, 

given by membership in the same clan.”14  לאג  thus points to the fact that the redeemer is 

closely related to the redeemed, almost always as a close male family member belonging 

to the same clan.  

 Westbrook supplements Stamm’s discussions, noting that redemption “Basically 

denotes the rightful getting back of a person or object that had once belonged to one or 

one’s family but had been lost.”15 According to Westbrook, redemption always points to 

a situation in which a family has lost something or somebody, and a “redeemer,” almost 

always a member of the family, gets it back. This can take many different forms—

 
12 Lev 25:25-34. 
 
13 For an alternative interpretation see A.R. Johnson, “The Primary Meaning of לאג ,” in Congress Volume 
Copenhagen 1953, ed. G.W. Anderson et al., VTSup 1 (Leiden: Brill, 1953), 67–77. Johnson argues that 
the original meaning of this term is actually “to cover,” but his argument finds little evidence in the actual 
usage of the term in the Hebrew Bible, and thus fails to convince. 
 
14 “ לאג  ist ein familienrechtlicher Begriff, der stets eine vor dem einzelnen Rechtsgeschäft zwischen dem 
Loskaufenden und dem Losgekauften bestehende, durch die Zugehörigkeit zu einer Sippe gegebene, 
Beziehung voraussetzt:” Stamm, Erlösen und Vergeben, 45. 
 
15 Raymond Westbrook, “Redemption of Land,” in Property and the Family in Biblical Law, JSOTSup 113 
(Sheffield: JSOT Press, 1991), 58. 
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redemption can involve avenging a relative’s murder, redeeming a relative’s wife when 

that relative has died, redeeming cultic offerings by commuting them to silver, and 

redeeming a relative from slavery or the relative’s land from an outsider.16 Despite the 

differing circumstances in which it can appear, the following three points are essential to 

understand the concept of “redemption” which the word לאג  and its derivatives express: 

a. The term לאג  appears often in the context of family law; 

b. לאג  involves getting back someone or something that originally belonged to a person 

or their family but at some point had been lost, taken or sold off; 

c. The redeemer was almost always a close male family member of the redeemed person 

or the person who previously owned the redeemed property. 

 

Redemption of land or persons sold because of debt or poverty:17 Leviticus 25 

contains provisions for redeeming land or persons that someone had to sell because they 

had fallen into debt or become impoverished.18 It presents two situations in which this 

may happen: 

 
16 For variations of this list see Helmer Ringgren, “ לַאָּג ,” TDOT II:351–52; Jeremiah Unterman,  
“Redemption,” ABD 5:650–52; Westbrook, “Redemption of Land,” 58. 
 
17 I have organized these texts according to their conceptual proximity to redemption in Isa 40-66, not 
chronologically. As such, I will avoid a lengthy discussion of “blood redemption,” as it does not help in 
understanding the practice of redemption in these chapters. All translations are my own. 
 
18 Ruth 4 and Jer 32:6-14 also present narratives about redemption of land. The circumstances surrounding 
the redemption differ slightly in their details: in Ruth, Boaz redeems the field because his kinsman 
Elimelech has died, and the passage in Jeremiah does not state the reason for the redemption explicitly. 
Despite this, both of these passages also present redemption as an economic action. In Ruth, Boaz “buys” 
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Redemption of property and houses (25:25-28): 

ֹרָּקַה ֹ֙ולֲאֹֽג אָ֤בּו ֹו֑תָּזֻחֲאֵמ רַ֖כָמּו ָךיִ֔חָא ְךּו֣מָי־יִּֽכ :2525  ׃ויִֽחָא רַּ֥כְמִמ תֵ֖א ֕לַאָגְו ויָ֔לֵא ב֣

ֹל יִּ֛כ ׁשיִ֕אְו :2625  ׃ֹוֽתָּלֻאְג יֵ֥דְּכ אָ֖צָמּו ֹו֔דָי הָגיִּׂ֣שִהְו לֵ֑אֹּג ֹוּ֖ל־הֶיְהִֽי א֥

 ׃ֹוֽתָּזֻחֲאַל בָׁ֖שְו ֹו֑ל־רַכָֽמ רֶׁ֣שֲא ׁשיִ֖אָל ףֵֹ֔דעָ֣ה־תֶא ֙ביִׁשֵהְו ֹו֔רָּכְמִמ יֵ֣נְׁש־תֶא ֙בַּׁשִחְו :2725

ֹל םִ֨אְו :2825  בָׁ֖שְו לֵֹ֔בּיַּב ֙אָצָיְו לֵ֑בֹוּיַה תַ֣נְׁש דַ֖ע ֹו֔תֹא הֶֹ֣נּקַה ֙דַיְּב ֹו֗רָּכְמִמ ֣הָיָהְו ֹ֒ול ביִׁ֣שָה ֮יֵּד ֹו֗דָי הָ֜אְצָֽמ־אֽ

 ׃ֹוֽתָּזֻחֲאַל

ch that he sells part of his su mpoverished,iIf one of your relatives becomes  2525:

property, then his redeemer, his next-of-kin, shall come and redeem what his relative has 

sold. 

, but prospers and finds sufficient redeemerAnd if somebody does not have a  2625:

means to redeem it, 

and the difference shall be  19l be calculated,hals since its sale sThe year 2725:

refunded to the person to whom it had been sold, and the property shall be returned. 

But if he does not find sufficient means to return it, what was sold shall  2825:

remain in the possession of the one who purchased it until the year of the Jubilee; when 

20the Jubilee comes, it shall be returned. 

 
the field (4:9), and Jeremiah does the same (32:7). The latter passage even enumerates the purchase price—
17 shekels of silver (32:9).  
 
19 For a discussion of price calculations when determining the cost to redeem a piece of land, see Raymond 
Westbrook, “The Price Factor in the Redemption of Land,” in Property and the Family in Biblical Law, 
JSOTSup 113 (Sheffield: JSOT Press, 1993), 90–117. 
 
20 The following verses provide more specific rules governing this practice, and are not relevant to this 
discussion. 
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Redemption of enslaved relatives (47-52):  

 ׃רֵּֽג תַחַּ֥פְׁשִמ רֶקֵ֖עְל ֹו֥א ְךָּ֔מִע ֙בָׁשֹוּת רֵ֤גְל רַּ֗כְמִנְו ֹוּ֑מִע ָךיִ֖חָא ְךָ֥מּו ְךָּ֔מִע ֙בָׁשֹותְו רֵּ֤ג ֣דַי גיִּׂ֗שַת יִ֣כְו :4725

 ׃ּוּנֶֽלָאְגִי ויָ֖חֶאֵמ דָ֥חֶא ֹוּ֑ל־הֶיְהִּת הָּ֖לֻאְּג רַּ֔כְמִנ יֵ֣רֲחַא :4825

 ׃ֽלָאְגִנְו ֹו֖דָי הָגיִּׂ֥שִה ־ֹוֽא ּוּנֶ֑לָאְגִי ֹוּ֖תְחַּפְׁשִּמִמ ֹו֛רָׂשְּב רֵ֧אְּׁשִמ־ֹוֽא ּוּנֶ֔לָאְגִי ֹ֙וֹדּד־ןֶב ֹו֤א ֹוֹ֞דד־ֹוא :4925

 הֶ֥יְהִי ריִ֖כָׂש יֵ֥מיִּכ םיִ֔נָׁש רַּ֣פְסִמְּב ֹ֙ורָּכְמִמ ףֶסֶּ֤כ הָ֞יָהְו לֵֹ֑בּיַה תַ֣נְׁש דַ֖ע ֹו֔ל ֹורְכָּ֣מִה ֙תַנְּׁשִמ ּוהֵֹ֔נק־םִע ֙בַּׁשִחְו 25:50

 ׃ֹוּֽמִע

 ׃ֹוֽתָנְקִמ ףֶסֶּ֖כִמ ֹו֔תָּלֻאְּג ביִׁ֣שָי ֙ןֶהיִפְל םיִ֑נָּׁשַּב תֹוּ֖בַר דֹו֥ע־םִא 25:51

 ׃ֹוֽתָּלֻאְּג־תֶא ביִׁ֖שָי ויָ֔נָׁש יִ֣פְּכ ֹו֑ל־בַּׁשִחְו לֵֹ֖בּיַה תַ֥נְׁש־דַע םיִ֛נָּׁשַּב רַ֧אְׁשִנ טַ֞עְמ־םִאְו 25:52

 

25:47 If a resident alien among you prospers, such that one of your kinsmen becomes 

indebted to him and sells himself to the resident alien among you or to a descendant of 

the resident alien, 

25:48 After he has sold himself he will have the right of redemption; one of his brothers 

may redeem him, 

25:49 Or an uncle or the son of an uncle may redeem him, or a relative from their family 

who is of his own flesh may redeem him, or if he prospers he may redeem himself.21 

 
21 The rest of the section (until verse 55) contains rules for how to compute the redemption price in relation 
to the distance from the Jubilee year, and a stipulation that people sold in this way shall go free in the 
Jubilee. 
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25:50 And he shall compute with the one who purchased him the total, from the year he was 

sold to him until the year of the Jubilee. The price of his sale shall be applied to the 

number of years; his term with him shall be like that of a hired laborer. 

25:51 If many years still remain, he shall pay for his redemption according to their number, 

some of the purchase price. 

25:52 And if few years remain until the Jubilee year, he shall compute thus: according to the 

number of his years he shall pay for his redemption. 

 

The situation that these verses address seems ambiguous: Does this person need to 

sell themselves to pay off a debt,22 or was it merely because they have grown poor and 

need silver, but not specifically because of debt?23 A close reading of the biblical text 

provides the answer. In the first situation (25-46) the word ְךומ  does not, by itself, express 

indebtedness24 and the chapter mentions no creditor. This passage thus envisions a more 

general situation in which the person has fallen into poverty and must sell their land. The 

need to pay back a debt could have occasioned this sale, but it also could have arisen 

from the need for silver to buy grain, pay the hired workers, or attend to the various other 

daily needs. In the second situation, on the other hand (47-54), the collocation “  ָךיִ֖חָא ְךָ֥מּו

 
22 Erhard Gerstenberger, Leviticus: A Commentary, OTL (Louisville: Westminster John Knox Press, 1996), 
391. 
 
23 Martin Noth, Leviticus: A Commentary, OTL (Philadelphia: Westminster Press, 1977), 189. 
 
24 HALOT, DCH and BDB all speak of it simply as “to become impoverished” or “to grow poor.”  
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ֹוּמִע ,” specifically the use of the preposition םִע , does point to a case of indebtedness by 

mentioning a specific person with respect to whom the poverty-stricken person has 

become poor. What would this preposition mean if no creditor is envisioned?25 

These texts clearly illustrate the salient features of redemption. The familial 

connection is apparent— the redeemer is a close male relative (brother, uncle, cousin, or 

other) to the redeemed person or the person who owned the redeemed land.26 Also, 

redemption involves “getting back” either a piece of property or a person that had 

previously belonged to the family but that it had temporarily lost. In addition to this, 

these texts (as well as Ruth 4 and Jer 32)27 present redemption as an economic practice 

that involved paying a price to buy back the person or object in question.28 In contexts 

such as this, then, לאג  carries the specific economic nuance of “to buy back.”29 

 
25 See also Jacob Milgrom, Leviticus 23-27: A New Translation with Introduction and Commentary, AB 3B 
(New York: Doubleday, 2001), 2191–2241, who argues that this section depicts a person who falls into 
greater and greater poverty.  
 
26 Lev 25:48-49. 
 
27 This may also be the case in Psa 72:14: םָׁ֑שְפַנ לַ֣אְגִי  ס  ָמָח ֵמּ֭ו ְךֹוּ֣ת   He will buy back their life from usurious“ :ִמ
injustice.” This rendering of the verse comes from understanding ְךֹּת  as “usury,” a reading which the LXX 
(τόκου), the Vulg. iuxta Sept. (usuris) and the Vulg. iuxta Hebr. (usura) support. See also Milton 
Schwantes, Das Recht der Armen, BBET 4 (Frankfurt am Main: Lang, 1977), 188. 
 
28 Verses 50 and 51 both use ףֶסֶּכ  to speak about the redemption payment. 
 
29 Stamm often uses the terms “Rückkauf” and “zurückkaufen” to speak of  redemption and לאג : see 
Stamm, Erlösen und Vergeben, 27, 30; Stamm, “ לאג ,” I:385, 387. Unterman, “Redemption,” 5:650 says 
that redemption happens “by means of a monetary payment.” Clines, in DCH, “ לאג  Ia,” says that this verb 
primarily denotes “to pay redemption price for dispossessed relative or property of relative.” 
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More specifically, these texts present situations in which a person or piece of 

property had been sold to pay off a debt.30 Redemption here involved a close male 

relative stepping in and paying off this debt, and, in doing so, buying back the sold 

property or person. This picture, and, more specifically, that of the sold person in 25:47-

54, is conceptually the closest to the picture of redemption in Isaiah 40-66: both involve 

someone sold into temporary debt-slavery to work off a debt, either an individual sold 

because of a monetary debt or the nation of Israel (metaphorically) sold because of the 

debt that arose from her sins. Both also involve a close relative coming in and paying off 

the debt to redeem them and return them to the clan, either a human relative paying with 

physical silver to return them to their clan or YHWH paying a redemption price to return 

Israel to the promised land. 

 

Redemption of items consecrated to YHWH: Leviticus 27:9-33 depicts multiple 

situations in which a person may pay silver to redeem something that they had 

consecrated to YHWH but that the family now wanted back: 

 

Unclean Animals (vv.11-13): 

 ׃ןֵֹֽהּכַה יֵ֥נְפִל הָ֖מֵהְּבַה־תֶא דיִ֥מֱעֶֽהְו הָ֑והיַֽל ןָּ֖בְרָק הָּנֶּ֛מִמ ּוביִ֧רְקַי־ֹאל רֶׁשֲ֠א הָ֔אֵמְט הָ֣מֵהְּב־לָּכ ֙םִאְו :1127

 ׃הֶֽיְהִי ןֵּ֥כ ןֵֹ֖הּכַה ָ֥ךְּכְרֶעְּכ עָ֑ר ןיֵ֣בּו בֹו֖ט ןיֵּ֥ב ּהָ֔תֹא ֙ןֵֹהּכַה ְךיִ֤רֱעֶהְו :2127

 ׃ָךֶּֽכְרֶע־לַע ֹו֖תִׁשיִמֲח ףַ֥סָיְו הָּנֶ֑לָאְגִי לֹ֖אָּג־םִאְו :1327

 
30 This could also be for other poverty-related reasons, as in the case of the piece of property. Even this 
more general case, however, would have involved the need to pay back a debt at least some of the time.  
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But if it is an unclean animal which may not be presented as an offering to the  1127:

LORD, he will place the animal before the priest. 

will be according to t i d,ood or bahether gWThe priest will assess its value.  1227:

the assessment of the priest. 

32fifth will be added to its assessment.-one 31,redeemedAnd if it should be  327:1 

 

15):-Consecrated Houses (vv. 14 

ֹק ֹו֥תיֵּב־תֶא ׁשִּ֨דְקַי־יִּֽכ ׁשיִ֗אְו :1427  ןֵּ֥כ ןֵֹ֖הּכַה ֹו֛תֹא ְךיִ֥רֲעַי רֶׁ֨שֲאַּכ עָ֑ר ןיֵ֣בּו בֹו֖ט ןיֵּ֥ב ןֵֹ֔הּכַה ֹ֙וכיִרֱעֶהְו הָ֔והיַֽל ׁ֙שֶד֨

 ׃םּוֽקָי

 ׃ֹוֽל הָיָ֥הְו ויָ֖לָע ָ֛ךְּכְרֶע־ףֶסֶּֽכ תיִׁ֧שיִמֲח ףַסָיְ֠ו ֹו֑תיֵּב־תֶא לַ֖אְגִי ׁשיִּ֔דְקַּמַה־םִ֨אְו :1527

 e.luss its vaill assew, the priest LORDIf a person consecrates his house to the  1427:

Whether good or bad, the value will stay fixed just as the priest assesses it. 

fifth of the -it, one redeemAnd if the one who consecrated his house wishes to  1527:

assessed value will be added to it, and it will be his. 

 

 

 

 
31 See IBHS §35.3.1.g.19-21 for other examples of the infinitive absolute in conditional clauses. 
 
32 The form “ ָךֶּֽכְרֶע ” is unusual in Biblical Hebrew: it literally reads “your assessment,” and is a combination 
of the noun ְךֶרֵע  and the 2 masculine singular suffix �. Unusual forms such as ָךְּכְרֶעָה  (Lev 27:23), in which 
the definite article appears with the possessive suffix on the noun, and ןֵֹהּכַה ָךְּכְרֶעְּכ  (Lev 27:12), in which 
the suffixed noun appears in construct with another noun, however, indicate that the suffix “has lost its 
meaning,” and that this has become a frozen form: see IBHS §13.6.b. 
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:19)-v. 16Fields (v Consecrated 

ֹח עַרֶ֚ז ֹו֑עְרַז יִ֣פְל ָ֖ךְּכְרֶע הָ֥יָהְו הָ֔והיַֽל ׁ֙שיִא ׁשיִּ֥דְקַי ֹו֗תָּזֻחֲא הֵ֣דְּׂשִמ ׀ םִ֣אְו 16:27  לֶקֶׁ֥ש םיִּׁ֖שִמֲחַּב םיִֹ֔רעְׂש רֶמ֣

 ׃ףֶסָּֽכ

 ׃םּוֽקָי ָ֖ךְּכְרֶעְּכ ּוהֵ֑דָׂש ׁשיִּ֣דְקַי לֵֹ֖בּיַה תַ֥נְּׁשִמ־םִא :1727

ֹרָתֹוּ֣נַה ֙םיִנָּׁשַה יִּ֤פ־לַע ףֶסֶּ֗כַה־תֶא ןֵֹ֜הּכַה ֹו֨ל־בַּׁשִחְו ּ֒והֵדָׂש ׁשיִּ֣דְקַי ֮לֵֹבּיַה רַ֣חַא־םִאְו :1827  לֵֹ֑בּיַה תַ֣נְׁש דַ֖ע ת֔

 ׃ָךֶּֽכְרֶעֵֽמ עַ֖רְגִנְו

 ׃ֹוֽל םָ֥ק ְו ויָ֖לָע ָ֛ךְּכְרֶע־ףֶסֶּֽכ תיִׁ֧שִמֲח ףַסָיְ֠ו ֹו֑תֹא ׁשיִּ֖דְקַּמַה הֶ֔דָּׂשַה־תֶא ֙לַאְגִי לֹ֤אָּג־םִאְו :1927

its assessment shall be in  inherited field, ysecrates anAnd if a person con 1627:

accordance with its seed: fifty shekels of silver to a homer of barley seed. 

If he consecrates his field in the year of the Jubilee, the value will stay fixed  1727:

according to the assessment. 

er the year of the Jubilee, the priest will But if he consecrates his field aft 1827:

compute its value according to the years that remain until the Jubilee, and the assessment 

shall be reduced. 

fifth of the -one it, redeem And if the one who consecrated the field wishes to 1927:

assessed value will be added to it, and it will revert to him. 

 

):31-Tithes from the Land (vv. 30 

ֹק אּו֑ה הָ֖והיַל ץֵ֔עָה יִ֣רְּפִמ ֙ץֶרָ֙אָה עַר ֶּ֤זִמ ץֶרָ֜אָה רַׂ֨שְעַמ־לָכְו :3027  ׃הָֽוהיַֽל ׁשֶד֖

 ׃ויָֽלָע ףֵֹ֥סי ֹו֖תיִׁשִמֲח  ֹו֑רְׂשַעַּֽמִמ ׁשיִ֖א לַ֛אְגִי לֹ֥אָּג־םִאְו :3127
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ll tithes from the land, whether seed of the earth or fruit of the tree, are And a 3027:

for the LORD; they are holy to the LORD. 

fifth to them.-any of his tithes, he must add one redeemIf a person wishes to  1327: 

 

This chapter regulates a system of consecration ( ׁשדק  in the hiphil) and 

redemption in which people could consecrate various items to YHWH, and, occasionally, 

redeem them (buy them back).33 Scholars have traditionally understood consecration in 

this context to mean a gift that someone has chosen to give YHWH.34 In this view, 

consecration points to an action in which someone has donated a possession to YHWH, 

such that this possession now belongs to YHWH and the priesthood and not the individual. 

Benjamin Gordon, however, has recently challenged this view, and argued that this is 

actually a system of secured lending, whereby a person would “consecrate” an item to the 

priesthood in order to secure a loan, but retain the option to buy back the object upon 

repayment of the loan.35 In this system, the priests would issue silver to needy farmers so 

that they might attend to their various needs, and, in exchange for this silver, the priests 

 
33 Lev 27:32-33 lists unclean animals, houses, fields and tithes from the fields as items which they could 
redeem, and Lev 27:28-29 lists tithes of animals and objects or persons devoted to the ban as items which 
they could not redeem. Verse 29 uses a different word for “redeem,” ידפ , which I will discuss later. 
 
34 See, for example, Milgrom, Leviticus 23-27, 2365–2446. 
 
35 See Benjamin D. Gordon, Land and Temple: Field Sacralization and the Agrarian Priesthood of Second 
Temple Judaism, Studia Judaica 87 (Boston: De Gruyter, 2020), 29–83, which also discusses the valuation 
of fields at 50 shekels. See also Benjamin D. Gordon, “The Agrarian Priesthood of Second Temple 
Judaism,” The Bible and Interpretation (2020), https://bibleinterp.arizona.edu/articles/agrarian-priesthood-
second-temple-judaism. 
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expected the debtor to consecrate a piece of property to YHWH. The exact nature of the 

practice does not substantially affect my argument. Either way, redemption here points to 

a system in which someone would pay money to buy back something that used to belong 

to them but had fallen out of their possession and into the possession of the priests, either 

as a result of the individual’s desire to gift it to YHWH or in exchange for a loan.  

Lev 27 is a heavily economic section that deals with assessments of values for 

purposes of repayment, items that someone may or may not redeem, and, for those that 

they may redeem, how much it costs to do so. It also contains many other common 

economic terms, such as:  

ְךַרָע •  in the hiphil.36 The qal forms of this word generally mean “to arrange,” or 

“to set out,” but the hiphil forms, which occur only in this chapter and 2 Kgs 

23:35, mean, more technically, “to assess the value of” something for 

purposes of repayment or “to tax.”  

ְךֶרֵע • , which has a similar semantic range to the verb from the same root 

discussed above.37 This noun generally means “row,” or “equipment,” but, in 

contexts such as this, can also mean “(assessed) value.” 

לַאָּג • , which I will discuss in more detail below, here means “to buy back.” 

םּוק • , which here carries the specialized meaning of “to stay fixed in price.”38 

 
36 See HALOT, “ְך רע ,” BDB, “ ְךַרָע ,” which sees the hiphil as a denominative verb from the noun form ְךֶרֵע . 
See also DCH, “ ךרע ,” which defines the hiphil as “to value things vowed or dedicated,” “assess land for 
taxation purposes.” 
 
37 See HALOT, “ ְךֶרֵע .” 
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בַׁשָח •  in the piel, which here carries the technical nuance of “to calculate, 

compute.”39 

 

Lev 27 displays the same key aspects of redemption as Lev 25, insofar as 

redemption is here a familial “getting back” as well. The family had previously given up 

a possession and the redeemer, who was a member of the family, then pays a price to 

return it to them. The individual in question was responsible for paying both the principal 

value of the asset (which the priest assessed) and an additional 20%. Because this 

redemption happened through payment, redemption is here also a technical economic 

term which means “to buy back.” 

 

Redeeming a relative’s wife: In the book of Ruth Boaz redeems Ruth, the wife of one of 

his close relatives who had died.40 Ruth 3:12-13, a section in which Boaz is speaking to 

Ruth after he has discovered her laying at his feet, illustrates this:41 

 
38 HALOT, “ םוק  VIII”; BDB, “ םּוק  VIId; DCH, “ םוק ,” Vg. 
 
39 HALOT, “ בׁשח ,” BDB, “ בַׁשָח .” See specifically the piel entries—entry number 1 under the piel in 
HALOT and entry number 3 under the piel in BDB.  The Arabic cognate بسح  also carries a similar 
mathematical sense. 
 
40 Redemption in Ruth is complicated, for several reasons. For one, it is closely related to the practice of 
Levirate Marriage that Deut 25:5-10 depicts, although that passage never uses the word לאג . Second, Boaz 
also redeems a piece of land that belonged to his kinsman Elimelech before his death, and the redemption 
of land and the redemption of Ruth here seem to be connected. A robust discussion of redemption in Ruth, 
and its connection to Levirate Marriage and land redemption, is beyond the scope of this work, especially 
since the picture of Ruth’s redemption here does not figure prominently into the picture of redemption in 
Isaiah 40-66. For more complete discussions of this see Adele Berlin, “Legal Fiction: Levirate Cum Land 
Redemption in Ruth,” Journal of Ancient Judaism 1.1 (2010): 3–18; Eryl W. Davies, “Ruth Iv 5 and the 
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 ׃יִּנֶּֽמִמ בֹו֥רָק לֵ֖אֹּג ׁשֵ֥י םַ֛גְו יִכֹ֑נָא לֵ֖אֹג םִא יִּ֥כ םָ֔נְמָא יִּ֣כ ֙הָּתַעְו :123

ֹּבַב הָ֤יָהְו הָלְיַּ֗לַה ׀ יִניִ֣ל :133 ֹל־םִאְו לָ֔אְגִי ֙בֹוט ְךֵ֥לָאְגִי־םִא ֙רֶק֨  יִ֖בְכִׁש הָ֑והְי־יַח יִכֹ֖נָא ְךיִּ֥תְלַאְגּו ְךֵ֛לֳאָֽגְל ץֹּ֧פְחַי א֨

ֹּבַה־דַע  ׃רֶקֽ

 

3:12 And now, although it is true that42 I am a redeemer [for you], there is another 

redeemer more closely related than I. 

3:13 Spend tonight here, and in the morning, if he will redeem you, good; let him redeem 

you. But if he is not willing to redeem you, then I will redeem you, as the LORD lives. 

Lie down until the morning. 

 

 Ruth’s husband died, and, as a widow without heirs to take care of her, she found 

herself in a difficult position. As such, she sought out Boaz, hoping that he would redeem 

her, and, by doing so, provide her with sons who might care for her, continue her 

husband’s name and help her again gain access to her land. Boaz eventually does this, 

and Ruth bears a son, Obed, the eventual grandfather of David.  

 Boaz is initially hesitant to redeem Ruth in verse 13, because “there is another 

redeemer more closely related than I.”43 This draws attention to the familial aspect of 

 
Duties of the Go’el,” VT 33 (1983): 231–34; Josh Ketchum, “The Go’el Custom in Ruth: A Comparative 
Study,” ResQ 52 (2010): 237–45; Jack Sasson, “The Issue of Ge’ullah in Ruth,” JSOT 3.5 (1978): 52–68. 
 
לאג 41  appears many other times in Ruth: see 2:20, 3:9, 12-13, 4:1, 3, 4, 6, 8, 14. 
 
42 I am here following the Masoretic qere, and not reading םִא  in this verse; see JM §16e. 
 
43 I will here limit the discussion to Boaz’s redemption of Ruth, not his redemption of land. 
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לאג — the closest male relative was supposed to perform the duty of redemption, and 

Boaz hesitates because this was not him. Only after the other relative (referred to as לֵאֺּגַה ) 

refuses to perform his duty does Boaz agree to redeem Ruth.   

לאג   here also points to redemption in general as a familial “getting back.” Stamm, 

speaking of the relationship between the levirate and the redeemer, says “Both seek to 

maintain the clan in its entirety.”44 According to Stamm, the integrity of the clan was in 

trouble in this situation. When a woman’s husband died before they had children, she 

might marry another man from another clan, leaving the clan of her original husband and 

joining the clan of her new husband.45  By marrying her and helping her raise up children, 

the redeemer is here not only ensuring that his dead relative’s name lives on, but he is 

also keeping her in the clan. In accordance with the picture of redemption above, the 

redeemer “gets back” the widow of his deceased relative by ensuring that she does not 

leave to another clan. Thus, although not economic in nature, this section provides a 

clearer picture of the familial and restorative aspects of redemption.46 

 
44 “Beide suchen die Sippe in ihrer Ganzheit zu erhalten:” Stamm, “ לאג ,” I:386. 
 
45 Ancient Israel was a patricentric society: in marriage, the woman would leave her family to live with the 
man’s family. See Meyers, “The Family in Early Israel.” 
 
46 The same is the case with blood redemption, which a close male relative of the deceased always 
performed: “first of all the dead man’s son, and then other male relatives,” in the words of Ringgren, “ לַאָּג ,” 
II:352. It was also restorative, insofar as the blood redeemer was thought to be returning the blood of the 
deceased to the family; see Stamm, “ לאג ,” I:386–87; Klaus Koch, “Der Spruch ‘Sein Blut bleibe auf seinem 
Haupt’ und die israelitische Auffassung vom vergossenen Blut,” VT 12 (1962): 409: the blood redeemer 
sought "Blut seines Verwandten bei dem Mörder “zu suchen”, an dem es also haftet, und es wieder der 
eigenen Gemeinschaft zuzuführen .” 
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 Summary: Redemption more broadly points to a familial “getting back,” but, 

usually, the way somebody “got back” a lost person or object was by paying a price to 

buy it back.47 The authors of Isaiah 40-66 also invoke this economic sense of “buying 

back” (and more specifically the buying back of an enslaved relative), as I will show in 

chapter 3.48 

י דפ  
Occurences in Isaiah 40-66: The Hebrew root ה דפ  (or, more properly, ידפ )49 only appears 

twice in Isaiah 40-66.50 It appears as a qal passive participle in 51:11 to speak of the 

Israelites whom YHWH has redeemed,51 and it appears in 50:2 as תּודְּפ . As vocalized, this 

is an abstract noun that means “redemption,”52  but, as I will argue later, it is best 

emended to a qal infinitive construct from the verb ידפ תֹודְּפ : .  

 
47 This was often the case, although not always, as in the cases of blood redemption and redemption of a 
deceased relative’s wife. 
 
48 I have limited myself here to more “concrete” uses of the term; I will treat other metaphorical uses later, 
in my discussion of Isaiah.  
 
49 Most Hebrew III-Hey verbs are actually original III-Yod verbs (although a select few are III-Vav): at 
some point the original י became a long vowel through contraction, and the ה now present as the third root 
letter “appears as a purely orthographic indication of a final vowel”—see GKC §75a. 
 
50 Although it does appear three times earlier in the book— 1:27, 29:22 and 35:10. 
 
51 This verse is an almost exact word-for-word duplicate of verse 35:10, but I will delay discussing this 
phenomenon until later. 
 
52 See also Ps 111:9 and 130:7 for the other occurences of this noun. 
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The statistical differences between ידפ  and לאג  are stark. Both are typically 

translated “to redeem,” but the authors of Isaiah 40-66 strongly prefer לאג , using it ten 

times more than its counterpart ידפ לאג :  appears 22 times in these chapters, whereas ידפ  

appears only twice. This preference is almost certainly because the authors of these 

chapters wanted to highlight Israel’s familial association with YHWH, as לאג  (but not  ( ידפ

points to a familial relationship between the redeemer and the redeemed.53 

Because ידפ  is considerably less significant and less widespread in Isaiah 40-66 

than לאג , and also because of the fact that several scholars have worked extensively on 

the term,54 my discussion of ידפ  will be much more limited. 

Usage:55 According to Tomohisa Yamayoshi, ידפ , like לאג , is a legal term.56 He 

proposes that ידפ  in Hebrew, as in the other Semitic languages in which it appears, points 

to a deliverance from death (physical or otherwise) through provision of an equivalent. 

 
53 For discussions of the familial connections between YHWH and Israel in Isaiah see Dille, Mixing 
Metaphors; Brittany Kim, “Lengthen Your Tent-Cords”: The Metaphorical World of Israel’s Household in 
the Book of Isaiah, Siphrut 23 (University Park: Eisenbrauns, 2018). 
 
54 In addition to Stamm, see especially the new and comprehensive work of Yamayoshi, Von der Auslösung 
zur Erlösung. 
 
55 The discussion of לאג  above proceeded by way of a detailed investigation of individual passages from the 
Hebrew Bible, in order to discern the core characteristics of the verb and, especially, its economic nuances. 
The situation with ידפ , however, is different. Not only is this latter verb much less significant than לאג  in 
Isaiah 40-66, but Yamayoshi, Von der Auslösung zur Erlösung, 149-329, has treated it recently and 
extensively. Consequently, looking at passages that contain ידפ  would be both superfluous and 
unnecessary. As such, I will here review previous studies that have investigated the meaning of ידפ , and 
speak to the significance of this word in the context of Isaiah 40-66. 
 
56 „Ist sich entsprechend der semitischen Wurzel PDY zunächst auf den rechtlichen Bereich zu verweisen:“ 
Yamayoshi, Von der Auslösung zur Erlösung, 332. 
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This was originally in the legal and cultic realms, and later in the theological realm—

hence the title Von der Auslösung (with reference to the legal and cultic) zur Erlösung 

(with reference to the theological).57 This legal usage was often economic as well; as in 

the case of the other Semitic languages, the “Gegenwert” provided was often a monetary 

payment. 

Other scholars generally agree with Yamayoshi about the legal undertones of the 

verb.58 Stamm first thought that it belonged specifically to the realm of property law,59 

although he later modified this position slightly.60 At any rate, he argued that the meaning 

of the term developed over time, from the more concrete legal or cultic to the more 

theological. Koch agreed, arguing that it came originally from the realm of commercial 

law.61 As was the case with לאג ,62 it is hard to support Yamayoshi’s claim that the legal 

 
57 Speaking of this development, Yamayoshi claims that “Innerhalb der semitischen Wurzel PDY hat die 
hebräische Wurzel ידפ  eine wesentliche und einzigartige Bedeutungswicklung erfahren.“ See Yamayoshi, 
Von der Auslösung zur Erlösung, 333. See also the summary chart on page 329. 
 
58 Although some have disagreed: see especially A. Jepsen, “Die Begriffe des ‘Erlösens’ im AT,” in Solange 
es “Heute” heisst. Festschrift für R. Herrmann zum 70 Geburtstag, 1953, 153–63, who argues that this term 
denotes a more general deliverance from death or danger; William Frederick Meyer, “Semantic 
Significance of Padah in Old Testament Hebrew” (University of Wisconsin, Diss., 1974) reaches a similar 
conclusion. 
 
59 Stamm, Erlösen und Vergeben, 11. 
 
60 Stamm, “ ידפ ,” II:396–97; See the discussion in Yamayoshi, Von der Auslösung zur Erlösung, 5–6. 
 
61 Klaus Koch, “In Jahwe ist Israels Heil. Exodus, Erlösung und Heil,” in FS J. Botterweck, Bausteine 
Biblischer Theologie (Köln/Bonn, 1977), 303–17. 
 
62 See my comments on page 48.While Stamm’s claim that the legal sense of this word is prior to its other 
senses is hard to defend with certainty, he is correct to note that לאג  appears often in legal contexts. 
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sense of ידפ  is prior to the other senses. Yet, the Hebrew Bible does support a weaker 

version of his claim, namely that this verb appears often in legal texts.63 

ידפ   also lacks the familial undertones of לאג , as people could redeem ( ידפ ) others 

to whom they were not related. The following passage, in which “the people” redeem 

Jonathan from the hands of Saul, makes this clear. Certainly, most of those in the crowd 

were unrelated to Jonathan: 

 

1 Samuel 14:45: 

ֹּיַו 4514:  ֙הָוהְי־יַח הָליִ֗לָח֒ לֵאָרְׂשִיְּב ֮תֹאּזַה הָ֣לֹודְּגַה הָ֨עּוׁשְיַה הָׂשָ֠ע רֶׁ֣שֲא ֙תּומָי ׀ ןָ֤תָנֹויֲֽה לּו֗אָׁש־לֶא םָ֜עָה רֶמא֨

 ׃תֵֽמ־ֹאלְו ןָ֖תָנֹוי־תֶא םָ֛עָה ּוּ֥דְפִּיַו הֶּ֑זַה םֹוּ֣יַה הָׂ֖שָע םיִ֥הֹלֱא־םִע־יִּֽכ הָצְרַ֔א ֹ֙וׁשֹאר תַ֤רֲעַּׂשִמ לֹּ֞פִי־םִא

14:45 And then the people said to Saul, “Should Jonathan, who accomplished this great 

victory for Israel, die? Surely not! As the LORD lives, not a hair of his head shall fall to 

the ground, for he has worked with the LORD today. And the people redeemed 

Jonathan, and he did not die.” 

 

ידפ  , like לאג , often occurs in economic contexts. Although redemption could also 

occur with other kinds of payment, such as a substitutionary animal,64 people often 

redeemed other humans or objects by paying silver. The following texts illustrate this: 

 
 

63 See Ex 13:13,15, Ex 21:8, 21:30, Ex 34:20, Lev 19:20, Lev 27:27.29, Num 18:15,16,17, Num 
3:46,48,49,51. 
 
64 See Ex 13:13 and Ex 34:20. 
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Numbers 3:49-51: 

ֹעָה ֙תֵאֵמ םֹו֑יְדִּפַה ףֶסֶּ֣כ תֵ֖א הֶׁ֔שֹמ חַּ֣קִּיַו 3:49  ׃םִּֽיִוְלַה יֵ֥יּודְּפ לַ֖ע םיִ֔פְד֣

ֹּקַה לֶקֶׁ֥שְּב ףֶלֶ֖אָו תֹו֛אֵמ ׁשֹ֥לְׁשּו םיִּׁ֜שִׁשְו הָּׁ֨שִמֲח ףֶסָּ֑כַה־תֶא חַ֣ק ָל לֵ֖אָרְׂשִי יֵ֥נְּב רֹו֛כְּב תֵ֗אֵמ 3:50  ׃ׁשֶדֽ

ֹרֲהַאְל םִ֛יֻדְּפַה ףֶסֶּ֧כ־תֶא הֶׁ֜שֹמ ןֵּ֨תִּיַו 3:51  ׃הֶֽׁשֹמ־תֶא הָ֖והְי הָּ֥וִצ רֶׁ֛שֲאַּכ הָ֑והְי יִּ֣פ־לַע ויָ֖נָבְלּו ן֥

3:49 And then Moses took the redemption silver from those over and above those 

redeemed by the Levites. 

3:50 He took the silver from the firstborn of the Israelites, one thousand three hundred 

and sixty five shekels, according to the shekel of the sanctuary. 

3:51 And Moses gave the redemption silver to Aaron and to his sons, according to the 

word of the LORD, just as the LORD had commanded Moses. 

 

Numbers 18:15-16: 

ֹדָּפ ׀ ְךַ֣א ְךָּ֑ל־הֶיְהִֽי הָ֖מֵהְּבַבּו םָ֥דָאָּב הָ֛והיַֽל ּוביִ֧רְקַי־רֶׁשֲא רָׂ֞שָּב־לָכְֽל םֶחֶ֠ר רֶטֶּ֣פ־לָּכ 18:15  רֹו֣כְּב תֵ֚א הֶּ֗דְפִת ה֣

 ׃הֶּֽדְפִּת הָ֖אֵמְּטַה הָ֥מֵהְּבַה־רֹוֽכְּב תֵ֛אְו םָ֔דָאָֽה

ֹּקַה לֶקֶׁ֣שְּב םיִ֖לָקְׁש תֶׁשֵ֥מֲח ףֶסֶּ֛כ ָ֔ךְּכְרֶ֨עְּב הֶּ֔דְפִּת ׁשֶדֹ֣ח־ןֶּבִמ ֙וָיּודְפּו 18:16  ׃אּוֽה הָ֖רֵּג םיִ֥רְׂשֶע ׁשֶד֑

18:15 The first issue of every being, human or animal, which is offered to the LORD, will be 

yours. But you will redeem the first-born of every human and the first-born of every 

unclean animal. 

18:16 Its redemption price (you shall redeem it from the age of one month) shall be 

assessed in silver, five shekels, according to the shekel of the sanctuary, that is, twenty 

gerahs. 
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Leviticus 27:26-27: 

ֹל הָ֔מֵהְבִּב ֙הָוהיַֽל רַּ֤כֻבְי־רֶׁשֲא רֹו֞כְּב־ְךַא 27:26  ׃אּוֽה הָ֖והיַֽל הֶׂ֔ש־םִא רֹוׁ֣ש־םִא ֹו֑תֹא ׁשיִ֖א ׁשיִּ֥דְקַי־אֽ

ֹל־םִאְו ויָ֑לָע ֹו֖תִׁשִמֲח ףַ֥סָיְו ָךֶּ֔כְרֶעְב הָ֣דָפּו ֙הָאֵמְּטַה הָ֤מֵהְּבַּב םִ֨אְו 27:27  ׃ָךֶּֽכְרֶעְּב רַּ֥כְמִנְו לֵ֖אָּגִי א֥

27:26 Yet a first-born amongst the animals, which belongs as a first-born to the LORD, 

nobody may consecrate, whether ox or sheep. It is the LORD’s. 

27:27 But if it is an unclean animal, it shall be redeemed according to its valuation, onto 

which one-fifth shall be added. But if it is not redeemed, it shall be sold according to 

its valuation. 

 

Comparing לאג  and ידפ : At first glance, לאג  and ידפ  seem to be synonymous. 

They both appear often in the legal realm, and they both speak to a situation in which 

some person “redeems” another person, animal or object, often through monetary 

payment but other times through some kind of other exchange. As a result of this 

emphasis on payment, both terms are often economic as well. Upon closer inspection, 

however, they evince subtle differences in meaning and usage. לאג  emphasizes the 

familial relationship between the redeemer and the redeemed and the returning of a 

person or object to the family, whereas ידפ  makes no statement about the relationship 

between the two parties,65 and emphasizes deliverance from death.66 They generally speak 

of similar practices, but they emphasize different aspects of these practices. 

 
65 Proksch, “Λύω,” 4:331. 
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רֶֹפּכ  
Occurences in Isaiah 40-66: The noun רֶֹפּכ  appears once in Isaiah 40-66: at 44:3, as part 

of an important section speaking to YHWH redeeming Israel and paying for her ransom 

with several other nations. 

Usage: רֶפ ֹּכ  is an economic term that denotes a physical payment that one party 

gives to another party to achieve a desired outcome,67 either as a “bribe” or as a 

“ransom.”68 I will treat only the latter sense: it is more common, and, more importantly, it 

is the sense of the word in Isaiah 44:3. 

רֶֹפּכ  is closely connected to the idea of “redemption” discussed above (both the 

concept of redemption that לאג  expresses and the concept of redemption that ידפ  

expresses), insofar as the רֶֹפּכ  was the physical payment given to buy somebody’s 

redemption.69 This was, at least some of the time, monetary payment,70 although 

 
66 See also the similar explanation of Søren Holst, “Redeeming and Redemption in Biblical and Qumran 
Psalms and Prayers,” SJOT 33.2 (2019): fn 2. 
 
67 For slightly different definitions of the term see B. Lang, “ רֶּפִּכ ,” TDOT VII:301; Adrian Schenker, 
“Kōper et expiation,” Biblica.63 (1982): 41–42. Lang defines it as “The material gift that establishes an 
amicable settlement between an injured party and the offending party,” whereas Schenker defines it as a 
“Solution pacifique d’un conflit en remplacement d’une peine violente et irréparable.” Both of these 
definitions are partially correct but not comprehensive, insofar as they fail to satisfactory treat 1 Sam 12:3, 
Amos 5:12 and Prov 5:12. These texts evince no explicit “injured party” or “offending party,” in the words 
of Lang, and no explicit “Peine violente et irréparable” in the words of Schenker. Rather, in these contexts 
this word means “bribe.” The more general definition I have offered here provides a more comprehensive 
account of the term. 
 
68 See HALOT, “ רֶֹפּכ  IV.” 
 
69 See Unterman, “Redemption,” 5:651–52. Ex 21:30 equates רֶֹפּכ  and ֹןיְדִּפ , and רֶֹפּכ  appears with ידפ  in Psa 
49:8. 
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presumably it could also have been something else. The following passages illustrate the 

dynamics of providing a רֶֹפּכ : 

 

Ex 21:28-32: 

ֹלְו רֹוּׁ֗שַה לֵ֜קָּסִי לֹו֨קָס תֵ֑מָו הָּׁ֖שִא־תֶא ֹו֥א ׁשיִ֛א־תֶא רֹוׁ֥ש חַּ֨גִי־יִֽכְו 21:28  ׃יִֽק ָנ רֹוּׁ֖שַה לַעַ֥בּו ֹו֔רָׂשְּב־תֶא ֙לֵכָאֵי א֤

ֹׁשְלִׁש לֹ֣מְּתִמ אּו֜ה חָּ֨גַנ ֩רֹוׁש םִ֡אְו 21:29 ֹלְו ֙ויָלָעְבִּב דַ֤עּוהְו ם֗  לֵ֔קָּסִי ֙רֹוּׁשַה הָּׁ֑שִא ֹו֣א ׁשיִ֖א תיִ֥מֵהְו ּוּנֶ֔רְמְׁשִי א֣

 ׃תָֽמּוי ויָ֖לָעְּב־םַגְו

ֹּכ־ םִא 21:30 ֹיְדִּפ ֙ןַתָנְו ויָ֑לָע תַׁ֣שּוי רֶפ֖ ֹכְּכ ֹוׁ֔שְפַנ ן֣  ׃ויָֽלָע תַׁ֖שּוי־רֶׁשֲא ל֥

 ׃ֹוּֽל הֶׂשָ֥עֵי הֶּ֖זַה טָּ֥פְׁשִּמַּכ חָּ֑גִי תַ֣ב־ֹוא חָּ֖גִי ןֵ֥ב־ֹוא 21:31

 ׃לֵֽק ָּסִי רֹוּׁ֖שַהְו ויָֹ֔נדאַֽל ֙ןֵּתִי םיִ֗לָקְׁש םיִׁ֣שֹלְׁש ׀ ףֶסֶּ֣כ הָ֑מָא ֹו֣א רֹוּׁ֖שַה חַּ֥גִי דֶבֶ֛ע־םִא 21:32

21:28 If an ox gores a man or a woman, such that they die, the ox will be stoned, and its 

flesh will not be eaten; the owner of the ox is innocent. 

21:29 But if the ox has been previously prone to goring and its master has been warned but 

has not restrained it, and the ox kills a man kills a man or a woman such that they die, the 

ox will be stoned, and its owner shall also be put to death. 

21:30 If a ransom is imposed upon him, then he will provide whatever is imposed upon him 

as the ransom for his life. 

21:31 Or if it gores a boy or a girl, the owner will be dealt with according to this measure. 

21:32 If the ox gores a male or female slave, the owner will pay thirty shekels of silver to 

their master, and the ox will be stoned. 

 
70 DCH, “ רֶֹפּכ ,” defines this term as “ransom, redemption payment” [emphasis mine]. 
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This passage works out the penalties imposed upon an ox and its owner if the ox 

gores someone to death. In all cases the ox is to be stoned, but the punishment upon the 

owner varies. If this is an isolated case of an ox goring a free man or free woman, the 

owner is not liable. On the other hand, if the goring of a free man or free woman, or one 

of their children, is partially the result of the owner’s negligence (i.e., they knew that the 

ox was prone to gore but did nothing to stop it), then the owner is initially sentenced to 

death along with the ox.71 In this case the owner can provide a רֶֹפּכ  in order to buy back 

(redeem) their life and avoid the death penalty.72 This passage does not specify what 

exactly this רֶֹפּכ  was; it could have been some amount of silver,73 or it could have been 

something else, such as an animal.74  

 

 
71 The logic of this section is somewhat difficult to describe with certainty, insofar as it is unclear whether 
the cases of the killed child and slave in verses 31 and 32 refer to verse 28 or verse 29; i.e., whether they 
were isolated incidents of goring or whether they were also at the hands of a habitually-goring ox. The 
understanding here follows that of William S. Morrow, An Introduction to Biblical Law (Grand Rapids: 
Eerdmans, 2017), 79. Either way, the exact mechanics of the law do not affect my overall point, that in 
certain situations for which somebody was to be put to death, they could pay silver to avoid this death 
sentence. 
 
72 The NRSV incorrectly understands this as referring to redemption of the victim’s life. Given the 
understanding of ידפ  which Yamayoshi has presented, however, specifically that it refers to “deliverance 
from death through the provision of an equivalent,” the verse certainly refers to redemption of the owner’s 
life, which was in danger of death but which he has bought back through the payment of the רֶֹפּכ . The LXX 
also understands it in this way- ἐὰν δὲ λύτρα ἐπιβληθῇ αὐτῷ, δώσει λύτρα τῆς ψυχῆς αὐτοῦ ὅσα ἐὰν 
ἐπιβάλωσιν αὐτῷ,” “and if a ransom is imposed on him, he will pay a ransom for his life, whatever they 
impose on him.” 
 
73 Verse 32 makes it clear that this section is inclined to provide monetary fines for wrongs committed. 
 
74 Elsewhere, such as Ex 13:13 and Ex 34:20, people can pay animals as redemption, although they never 
name these animals as a רֶֹפּכ .  
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Ex 30:11-16:  

 ׃רֹֽמאֵּל הֶׁ֥שֹמ־לֶא הָ֖והְי רֵּ֥בַדְיַו 30:11

ֹר־תֶא אָּׂ֞שִת יִּ֣כ 30:12 ֹּכ ׁשיִ֣א ּו֜נְתָ֨נְו ֒םֶהיֵדֻקְפִל לֵ֘אָרְׂשִי־יֵֽנְּב ׁשא֥ ֹקְפִּב הָ֖והיַל ֹוׁ֛שְפַנ רֶפ֧  םֶ֛הָב הֶ֥יְהִי־ֹאלְו םָ֑תֹא ד֣

ֹקְפִּב ףֶג ֶ֖נ  ׃םָֽתֹא ד֥

ֹּקַה לֶקֶׁ֣שְּב לֶקֶּׁ֖שַה תיִ֥צֲחַמ םיִ֔דֻקְּפַה־לַע ֙רֵֹבעָה־לָּכ ּו֗נְּתִי ׀ ֣הֶז 30:13  לֶקֶּׁ֔שַה תיִ֣צֲחַמ לֶקֶּׁ֔שַה ֙הָרֵּג םיִ֤רְׂשֶע ׁשֶד֑

 ׃הָֽוהיַֽל הָ֖מּורְּת

ֹּכ 1430:  ׃הָֽוהְי תַ֥מּורְּת ןֵּ֖תִי הָלְעָ֑מָו הָ֖נָׁש םיִ֥רְׂשֶע ןֶּ֛בִמ םיִ֔דֻקְּפַה־לַע ֙רֵֹבעָה ל֗

ֹל ריִׁ֣שָעֶֽה 30:15 ֹל ֙לַּדַהְו הֶּ֗בְרַי־אֽ  ׃םֶֽכיֵֹתׁשְפַנ־לַע רֵּ֖פַכְל הָ֔והְי תַ֣מּורְּת־תֶא ֙תֵתָל לֶקָּׁ֑שַה תיִ֖צֲחַּמִֽמ טיִ֔עְמַי א֣

 לֵ֤אָרְׂשִי יֵ֨נְבִל ֩הָיָהְו דֵ֑עֹומ לֶהֹ֣א תַֹ֖דבֲע־לַע ֹו֔תֹא ָּ֣תַתָנְו לֵ֔אָרְׂשִי יֵ֣נְּב ֙תֵאֵמ םיִ֗רֻּפִּכַה ףֶסֶּ֣כ־תֶא ָּ֞תְחַקָלְו 30:16

  ׃םֶֽכיֵֹתׁשְפַנ־לַע רֵּ֖פַכְל הָ֔והְי יֵ֣נְפִל ֙ןֹורָּכִזְל

30:11 And then the LORD spoke to Moses, 

30:12 “When you take a census of the Israelites to register them, each one shall pay75 a 

ransom for his life at registration, so that no plague may come upon them for being 

registered. 

30:13 This is that each one who is registered shall pay: half of a shekel, according to the 

shekel of the sanctuary (twenty gerahs are one shekel); half a shekel as an offering to the 

LORD. 

30:14 Everyone who is registered, from the age of 20 years old and upwards, will pay the 

offering of the LORD. 

 
75 In certain contexts, such as this, the generic verb ןתנ  carries the more specific economic nuance of “to 
pay.” See BDB, “ ןַתָנ  n” and the texts listed there. 
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30:15 The rich will not pay more, and the poor will not pay less, than the half shekel, when 

paying the offering of the LORD to make atonement for your lives. 

30:16 And you will take the atonement silver from the Israelites and assign it to the service 

of the Tent of Meeting, that it may serve as a reminder for the Israelites before the LORD 

of the ransom given for your lives.” 

 

This passage calls for each Israelite over the age of 20 to pay half of a shekel as a 

רֶֹפּכ  for their life when they are registered as part of a census. YHWH then commands 

Moses to take this money and use it to support the Tabernacle. This narrative presents the 

census as something inherently dangerous: a plague will come upon the Israelites when 

they are registered, and only by paying the רֶֹפּכ  can they avert this plague and save their 

lives.76 Here רֶֹפּכ  appears in a clearly economic context, insofar as the passage explicitly 

names the רֶֹפּכ  as half of a shekel of silver. רֶֹפּכ , like לאג  and ידפ , points to the world of 

financial transactions, whereby a person in danger of potential death would pay a 

monetary sum, called a רֶֹפּכ , to buy their lives back from death. 

 

 
76 Different passages in the Hebrew Bible understand the census differently; for an overview of these 
passages and the various solutions proposed for understanding them, see Shira Golani, “Is There a 
Consensus That a Census Causes a Plague?,” Thetorah.Com (2016), https://www.thetorah.com/article/is-
there-a-consensus-that-a-census-causes-a-plague; Kyle R. Greenwood, “Labor Pains: The Relationship 
between David’s Census and Corvée Labor,” BBR 20.4 (2010): 467–78. In the majority of passages, 
censuses are not controversial: see, for example, Num 1-2, 26, 31. They are only problematic in this 
passage and 2 Sam 24 (also retold in 1 Chron 21). Even these passages are different in some respects, 
insofar as a plague is the natural and inevitable consequence of a census in this passage from Exodus, 
whereas in the passage from Samuel, YHWH gives David three choices of punishment (famine, exile or 
plague—see 2 Sam 24:13). 
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Proverbs 13:7-8: 

ֹּכ ןיֵ֣אְו רֵּׁשַעְתִ֭מ ׁ֣שֵי 13:7  ׃בָֽר ןֹו֣הְו ׁשֵׁ֗שֹורְתִ֝מ ל֑

ֹּכ 13:8  ׃הָֽרָעְּג עַ֥מָׁש־ֹאל ׁשָ֗רְ֝ו ֹו֑רְׁשָע ׁשיִ֣א־ׁשֶפֶֽנ רֶפ֣

13:7 Some pretend to be wealthy,77 but have nothing; some pretend to be poor, but have 

great wealth. 

13:8 The ransom of a man’s life is his wealth, but the poor hears no rebuke. 

 

Despite the unclear connection between the two cola in verse 8, the economic 

undertones of the רֶֹפּכ  are clear this section, which identifies the רֶֹפּכ  paid to redeem a 

person’s life with material riches.78 The rich man must pay all that he has (the רֶֹפּכ ) in 

order to buy back his life from death. 

Summary: רֶֹפּכ  is an economic term which most often points to the physical 

payment79 that one party pays to a second party as a redemption price to buy back 

(redeem) somebody’s life from death. This is the sense in which the authors of Is 40-66 

use the term, insofar as YHWH offers other nations as a redemption price to pay off 

Israel’s debt and buy her back from debt slavery in Babylon.  

 
77 The hithpael can, in situations such as this, denote “pretending to be something,” see IBHS §26.2.f and 
JM §53i. 
 
78 See the statement of Michael V. Fox, Proverbs 10-31: A New Translation with Introduction and 
Commentary, AB 18B (New Haven: Yale University Press, 2009), 564, that “This line has not been 
satisfactorily explained.” 
 
79 This was often an amount of silver, although it could also be something else. 
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הָּלֻעְּפ  
Occurrences in Isaiah 40-66: The noun הָּלֻעְּפ  appears five times in Isaiah 40-66, each 

time with a pronominal suffix. In 40:10 and 62:1180 a 3msg suffix points to YHWH, 

although in these verses it is unclear whether the suffix is subjective or objective, i.e., 

whether YHWH gives wages or receives them.81 In 61:8 and 65:7 a 3mpl suffix and in 49:4 

a 1csg suffix point to the recipient of the wages (Israel in the latter cases and the servant 

of YHWH in the former case). The preponderance of cases in Isaiah 40-66 is 

disproportionate with the rest of the Hebrew Bible, in which it only appears 14 times 

total. Thus, these chapters from Isaiah contain over 1/3 of the occurrences of this word in 

the Hebrew Scriptures. The authors of this section display an unusual yet clear penchant 

for using this relatively rare word in circumstances where most other authors would 

choose something different (such as רָכָׂש ). 

Etymology: הָּלֻעְּפ  is a feminine form of the qutul(l)at noun type82 (and related to 

qutul, i.e., ֹלטְק , the pattern of the infinitive construct).83 Tryggve Mettinger has discussed 

this subgroup of nouns, which have the Biblical Hebrew reflex qətullā.84 One subset of 

 
80 Verse 62:11 is clearly quoting verse 40:10 when it uses this word. 
 
81 I will treat this issue later. 
 
82 HALOT identifies this as a qatul noun, pointing to Bauer and Leander’s discussion of this noun type. 
This is incorrect, as Bauer and Leander explicitly identify this as a qutul noun several pages later.  
 
83 See BL §61z’’’-dα for a discussion of this noun type.  
 
84 Tryggve Mettinger, “The Nominal Pattern ‘Qetulla’ in Biblical Hebrew,” JSS 16.1 (1972): 2–14. 
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this pattern consists of words that belong to the commercial realm and denote “valuables, 

earnings or commodities.”85 As a commercial term that often points to wages and, thus, 

“earnings,” הָּלֻעְּפ  belongs to this subset as well.  

Usage: הָּלֻעְּפ  is a late word that belonged to the higher register of the Hebrew 

language: with the exception of two prose verses,86 it appears almost exclusively in late 

poetic texts.87 In these late poetic texts it is a technical economic term that means both 

“work” and “wages” or “payment” (for work).88 I will here treat only the latter sense of 

the term, as it is much more common and the meaning of the word everywhere in Isaiah 

40-66. The following texts from Leviticus and Ezekiel display this nuance clearly:89 

 

Leviticus 19:13: 

ֹל 19:13 ֹׁשֲעַת־אֽ ֹלְו ָ֖ךֲעֵֽר־תֶא ק֥ ֹזְגִת א֣ ֹל ל֑ ֹּב־דַע ָ֖ךְּתִא ריִ֛כָׂש תַּ֥לֻעְּפ ןיִ֞לָת־אֽ  ׃רֶקֽ

 
85 Mettinger, “The Nominal Pattern,” 9. He also lists ה ָּלֻכְר הָּדּובְּכ , ה , ָּלֻג ה ,ְס ָחֻרְַא ה , ָּלֻאְּג הָר , ֻׂשְּב ה , ָרֹוג הָּב ,ְַא   ְַעֻר
and, in one instance, הָּדֻקְּפ , as examples of nouns in this “commercial” subset. 
 
86 2 Chr 15:7 and Lev 19:13. 
 
87 See Paul Humbert, “L’emploi du verbe pā‘al et de ses dérivés substantifs en Hébreu Biblique,” ZAW 
65.1–2 (1953): 42-“Enfin la rareté relative du terme prouve sans doute, non seulement qu’il n’appartenait 
pas au parler antique d’Israël, mais encore que ce n’était pas un mot du langage courant.”; See also Karl-
Johan Illman, “ לַעָּפ ,” TDOT 12:42–43 and; J Vollmer, “ לעפ ,” THAT II:464 for other discussions of this term. 
BDB, “ הָּלֻעְּפ ,” in agreement with Humbert, says that this word is “poetic and late.” For the occurences 
outside of Isaiah and the prose texts listed above see Jer 31:16, Ezek 29:20, Psa 109:20, Prov 10:16, 11:18. 
It also appears in Psa 17:4 and 28:5, although here it means “deed.” Thus, the word does occasionally 
appear in earlier texts, although very seldomly and with a more generic meaning. The overwhelming 
majority of occurences are late—the word both developed a more specific economic sense and attained a 
higher level of popularity in the exilic period. 
 
88 See HALOT, “ הָּלֻעְּפ ,” which lists only Jer 31:16 and 2 Chron 15:7 as evidence of “work.” 
 
89 The word also appears with this meaning twice in Proverbs: 10:16, 11:18, as well as in Psa 109:20. 
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19:13 You shall not oppress your neighbor; you shall not steal; you shall not withhold the 

wages of a hired worker until the morning. 

 

All three laws in this verse deal with economic misconduct. The first prohibits 

economic oppression of a weaker party,90 the second prohibits theft, and the third deals 

with hired workers and their wages (their הָּלֻעְּפ ) which they are due in exchange for work. 

 

Ezekiel 29:17-20: 

ֹחַל דָ֣חֶאְּב ןֹוׁ֖שאִרָּֽב הָ֔נָׁש ֙עַבֶׁ֙שָו םיִ֤רְׂשֶעְּב יִ֗הְיַו 1792:  ׃רֹֽמאֵל יַ֥לֵא הָ֖והְי־רַבְד הָ֥יָה ׁשֶד֑

ֹצ־לֶא ֙הָֹלדְג הָֹ֤דבֲע ֹו֜ליֵח־תֶא דיִ֨בֱעֶה לֶבָּ֠ב־ְךֶלֶֽמ רַּ֣צאֶרְדַכּובְנ םָ֗דָא־ןֶּב 29:18 ֹר־לָּכ ר֔  ףֵ֖תָּכ־לָכְו חָ֔רְקֻמ ׁשא֣

ֹּצִמ ֹ֙וליֵחְלּו ֹו֤ל הָיָ֨ה־ֹאל רָכָׂשְ֠ו הָ֑טּורְמ  ס ׃ָהיֶֽלָע דַ֥בָע־רֶׁשֲא הָֹ֖דבֲעָה־לַע ר֔

ֹּכ ןֵ֗כָל 29:19  לַ֤לָׁשְו ּהָ֜נֹמֲה אָׂ֨שָנְו םִיָ֑רְצִמ ץֶרֶ֣א־תֶא לֶ֖בָּב־ְךֶלֶֽמ רַּ֥צאֶרְדַכּובְנִל ןֵ֛תֹנ יִ֥נְנִה הִ֔והְי יָֹ֣נדֲא ֙רַמָא ה֤

 ׃ֹוֽליֵחְל רָ֖כָׂש הָ֥תְיָהְו ּהָּ֔זִּב זַ֣זָבּו ּ֙הָלָלְׁש

 ׃הִֽוהְי יָֹ֥נדֲא םֻ֖אְנ יִ֔ל ּוׂשָ֣ע ֙רֶׁשֲא םִיָ֑רְצִמ ץֶרֶ֣א־תֶא ֹו֖ל יִּתַ֥תָנ ּהָּ֔ב דַבָ֣ע־רֶׁשֲא ֹ֙ותָּלֻעְּפ 29:20

29:17 The word of the LORD came to me in the twenty seventh year, on the first day of the 

first month: 

 
קׁשע 90  always points to a stronger party oppressing a weaker party, although it can denote many different 
kinds of oppression (economic, political, social, etc…), such that it is often hard to determine the nature of 
the oppression in question (DCH, “ קׁשע ,” notes that the distinction between economic oppression and 
political or social oppression is “sometimes uncertain”). Given the fact that two economic laws follow it in 
this context, however, the oppression here is clearly economic. Despite these certain economic undertones, 
the exact kind of economic oppression is ambiguous—various lexica suggest different illicit economic 
practices, such as “extortion” (BDB) or oppression of “a debtor unable to pay, the weaker party in a 
business contract” (HALOT).  
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29:18 Mortal, Nebuchadnezzar, the king of Babylon, made his army labor strenuously 

against Tyre; every head was made bald and every shoulder was rubbed raw. Yet neither 

he nor his army received any payment from Tyre for the labor which he had expended 

against it. 

29:19 Therefore, thus says the LORD God: I am about to pay Nebuchadnezzar, the king of 

Babylon, the land of Egypt; he shall carry off its wealth and despoil it and plunder it, and 

it shall be the payment for his army. 

29:20 I have paid him the land of Egypt as his payment for which he labored, because they 

have worked for me, says the LORD God. 

 

Ezekiel had earlier predicted that Nebuchadnezzar would destroy Tyre because of 

its arrogance and dishonesty in trade practices,91 but, at this point, it seems as if the siege 

was unsuccessful. The prophet here promises that, despite the apparent failure of the 

earlier attack, the LORD would eventually reward the Babylonians for their efforts by 

“paying” them the land of Egypt and its riches. Ezekiel here speaks in metaphorical 

economic terms, likening Nebuchadnezzar’s siege of Tyre to work ( דבע ) for which he 

will receive the riches of Egypt as payment ( הָּלֻעְּפ / רָכָׂש ).92 The following illustrates this 

metaphor: 

 
91 26:1-28:19; see esp. 28:1-10 and 16-18 for a justification of the attack. 
 
92 Moshe Greenberg, Ezekiel 21 - 37: A New Translation with Introduction and Commentary, AB 22A 
(New Haven: Yale University Press, 2010), 615 also notes this economic language, rendering the beginning 
of the verse “as his pay, which he labored for.” 
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Work performed                 à Babylonian attack of Tyre 

Payment received ( הָּלֻעְּפ )    à The wealth of Egypt 

Figure 4: Mapping of BABYLONIAN SIEGE OF TYRE IS WORK 
PERFORMED FOR YHWH in Ezekiel 

  

In sum, although הָּלֻעְּפ  appears once or twice in earlier texts with a more generic 

meaning of “action, deed,” most of the time it is a late, technical economic term that most 

often means the wages or payment that somebody receives for work. It does not point to 

the concept of work in general. Rather, it always emphasizes a very specific aspect of 

it—work that an individual is paid for.93  

רָכָׂש  
Occurrences in Isaiah 40-66: רָכָׂש  only appears twice in Isaiah 40-66: in 40:10 and in 

62:11. In both of these verses it is part of the same expression (  ֹו֖תָּלֻעְפּו ֹוּ֔תִא ֹ֙ורָכְׂש הֵּ֤נִה

ויָֽנָפְל ), and contains a 3ms subjective or objective suffix that refers to YHWH, either as the 

distributor of the wages or as the recipient of them. הָּלֻעְּפ  and  are roughly  רָכָׂש

synonymous terms, yet, despite this, they vary with respect to frequency in Isa 40-66 and 

in the Hebrew Bible as a whole. רָכָׂש  appears 28 times in the Hebrew Bible (double that 

 
93 Humbert, “L’emploi du verbe pā‘al et de ses dérivés substantifs en Hébreu Biblique,” 43. 
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of הָּלֻעְּפ ), yet, despite this numerical prevalence, it only appears twice in Isa 40-66 (less 

than half that of הָּלֻעְּפ ). The table below illustrates these statistics: 

 

Table 1: Comparison of הָּלֻעְּפ  and רָכָׂש  

Term Appearances in 
HB/Appearances in 

Isa 40-66 

Percentage of total 
appearances Isa 40-

66 represents 
 7.1% 28/2 רָכָׂש

הָּלֻעְּפ  14/5 35.7% 

 

רָכָׂש  is the more common term for wages but appears rarely in Isa 40-66, whereas 

הָּלֻעְּפ  is a much rarer term that appears frequently in these chapters.  

Usage: To more fully understand the system of wages that רָכָׂש  denotes, I will 

first explore the related concept of the ריִכָׂש . The ריִכָׂש  was a “free wage laborer”94— 

although they generally performed the same kinds of work as slaves (field work, reaping, 

grape picking, gleaning, tending flocks, etc…), they differed from slaves in that they had 

the status of a free person.95 Leviticus 25 makes clear this distinction between the free 

ר יִכָׂש  and the enslaved דֶבֶע :96 

 
94 “Freien Lohnarbeiter:” Werner Lauterbach, “Der Arbeiter in Recht und Rechtspraxis des Alten 
Testaments und des Alten Orients” (Heidelberg, Diss., 1935), 18. 
 
95 Friedrich Horst, Hiob 1 - 19, vol. 1 of BKAT 16 (Neukirchen-Vluyn: Neukirchener Verlag, 1983), 114.  
 
96 Lev 25:6 and Ex 12:44-45, among others, evince a similar class distinction. 



 

80 

Leviticus 25:39-41: 

ֹבֲעַת־ֹאל ְךָ֑ל־רַּכְמִנְו ְךָּ֖מִע ָךיִ֛חָא ְךּו֥מָי־יִֽכְו 25:39 ֹבֲע ֹוּ֖ב ד֥  ׃דֶבָֽע תַד֥

ֹבֲעַי לֵֹ֖בּיַה תַ֥נְׁש־דַע ְךָּ֑מִע ֣הֶיְהִי בָׁ֖שֹותְּכ ריִ֥כָׂשְּכ 25:40  ׃ְךָּֽמִע ד֥

25:39 And when one of your kinsmen becomes indebted to you and sells themselves to you, 

you shall not deal with them as a slave. 

25:40 They will remain you as a hireling or sojourner; until the year of the Jubilee they 

will work with you. 

 

The ריִכָׂש  and the slave differed with respect to compensation as well: whereas the 

slave would not receive payment for their work, the ריִכָׂש  would hire “himself out for a 

limited period to perform a specific piece of work for an agreed price.”97 The following 

texts display the connections between the ריִכָׂש  and compensation: 

 

Deuteronomy 24:14-15: 

ֹׁשֲעַת־ֹאל 24:14  ׃ָךיֶֽרָעְׁשִּב ָ֖ךְצְרַאְּב רֶׁ֥שֲא ָ֛ךְרֵּגִמ ֹו֧א ָךיֶ֕חַאֵמ ןֹו֑יְבֶאְו יִ֣נָע ריִ֖כָׂש ק֥

ֹלְו ֹוׁ֑שְפַנ־תֶא אֵׂ֖שֹנ אּו֥ה ויָ֕לֵאְו אּו֔ה ֙יִנָע יִּ֤כ ׁשֶמֶּׁ֗שַה ויָ֣לָע אֹו֧בָת־ֹאלְֽו ֹו֜רָכְׂש ןֵּ֨תִת ֹ֩ומֹויְּב 24:15  ָ֙ךיֶ֙לָע אָ֤רְקִי־אֽ

  ׃אְטֵֽח ָ֖ךְב הָ֥יָהְו הָ֔והְי־לֶא

 
97 E. Lipiński, “ רַכָׂש ,” TDOT 14:131; For other comparable treatments see Walter Bienert, Die Arbeit nach 
der Lehre der Bibel; ein Beitrag zur evangelischen Sozialethik (Stuttgart: Evanglisches Verlagswerk, 
1956), 88–96; Lauterbach, “Der Arbeiter,” 18–21; Daniel Sperber, Roman Palestine, 200-400: Money and 
Prices, 2nd ed., Bar-Ilan Studies in Near Eastern Languages and Culture (Ramat-Gan: Bar-Ilan University 
Press, 1991), 101–2, 122–25, 251–52. 



 

81 

24:14 You shall not exploit a poor and needy hired laborer, whether one of your kinsmen or 

one of the sojourners in your land in one of your gates. 

24:15 You shall pay his wages the day he has performed the work, before sunset, for he is 

poor and depends on it, lest he cry out to the LORD against you, and you incur guilt. 

 

Leviticus 25:50-53:  

 הֶ֥יְהִי ריִ֖כָׂש יֵ֥מיִּכ םיִ֔נָׁש רַּ֣פְסִמְּב ֹ֙ורָּכְמִמ ףֶסֶּ֤כ הָ֞יָהְו לֵֹ֑בּיַה תַ֣נְׁש דַ֖ע ֹו֔ל ֹורְכָּ֣מִה ֙תַנְּׁשִמ ּוהֵֹ֔נק־םִע ֙בַּׁשִחְו 25:50

 ׃ֹוּֽמִע

 ׃ֹוֽתָנְקִמ ףֶסֶּ֖כִמ ֹו֔תָּלֻאְּג ביִׁ֣שָי ֙ןֶהיִפְל םיִ֑נָּׁשַּב תֹוּ֖בַר דֹו֥ע־םִא 25:51

 ׃ֹוֽתָּלֻאְּג־תֶא ביִׁ֖שָי ויָ֔נָׁש יִ֣פְּכ ֹו֑ל־בַּׁשִחְו לֵֹ֖בּיַה תַ֥נְׁש־דַע םיִ֛נָּׁשַּב רַ֧אְׁשִנ טַ֞עְמ־םִאְו 25:52

ֹל ֹוּ֑מִע ֣הֶיְהִי הָ֖נָׁשְּב הָ֛נָׁש ריִ֥כְׂשִּכ 25:53  ׃ָךיֶֽניֵעְל ְךֶרֶ֖פְּב ּוּֽנֶּ֥דְרִי־אֽ

25:50 And he shall compute with the one who purchased him the total, from the year he was 

sold to him until the year of the Jubilee. The price of his sale shall be applied to the 

number of years; his term with him shall be like that of a hired laborer. 

25:51 If many years still remain, he shall pay for his redemption according to their number, 

some of the purchase price. 

25:52 And if few years remain until the Jubilee year, he shall compute thus: according to the 

number of his years he shall pay for his redemption. 

25:53 He shall be with him as a laborer hired year by year; he shall not rule over him 

violently in your sight.  
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This text details the calculations involved in determining the redemption price of 

an Israelite who has fallen into debt with a foreigner, sold himself to him and 

subsequently wishes to buy himself back (or “redeem” himself, as discussed above). The 

exact mechanics involved in these calculations are unnecessary to treat here.98 It is 

important to note, however, that the ריכׂש  receives wages for the time they work for their 

buyer, which they apply to their eventual redemption price.  

The ריִכָׂש  could be hired out on a yearly basis, as in the second text, or they could 

be hired out on a daily basis, as in the first text. In either case, the general concept of the 

ריִכָׂש  was the same: they were free people who would hire themselves out on a temporary 

basis to perform work in exchange for payment. Others besides the ריִכָׂש  could also 

receive wages for work: 

 

Genesis 30:31-32: 

ֹּיַו 0:313 ֹּיַו ְךָ֑ל־ןֶּתֶא הָ֣מ רֶמא֖ ֹצ הֶ֥עְרֶא הָבּוׁ֛שָא הֶּ֔זַה רָ֣בָּדַה ֙יִּל־הֶׂשֲעַּֽת־םִא הָמּו֔אְמ יִ֣ל־ןֶּתִת־ֹאל ֹ֙בקֲעַי רֶמא֤  ָ֖ךְנאֽ

 ׃רֹֽמְׁשֶא

ֹבֱעֶֽא 30:32 ֹצ־לָכְּב ר֨ ֹקָנ ׀ הֶׂ֣ש־לָּכ םָּׁ֜שִמ רֵ֨סָה םֹוּ֗יַה ָ֜ךְנאֽ ֹקָנְו אּו֥לָטְו םיִ֔בָׂשְּכַּב ֙םּוח־הֶׂש־לָכְו אּו֗לָטְו ד֣  םיִּ֑זִעָּב ד֖

 ׃יִֽרָכְׂש הָ֖יָהְו

30:31 And then he [Laban] said, “What shall I pay you?” And then Jacob said, “You shall 

not pay me anything, if you do this for me: I will again pasture and guard your flock. 

 
98 For discussions of this see Baruch Levine, Leviticus, JPS Torah Commentary Series (Philadelphia: 
Jewish Publication Society, 2003), 181; Milgrom, Leviticus 23-27, 2239. 
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30:32 I will pass through all of your flock today, removing from it every speckled and 

spotted sheep and every black lamb, and all of the speckled and spotted amongst the 

goats. This will be my payment.” 

 

Numbers 18:31: 

ֹבֲע ףֶלֵ֥ח םֶ֔כָל ֙אּוה רָ֥כָׂש־יִּֽכ םֶ֑כְתיֵֽבּו םֶּ֖תַא םֹו֔קָמ־לָכְּב ֹ֙ותֹא םֶּ֤תְלַכֲאַו 18:31  ׃דֵֽעֹומ לֶהֹ֥אְּב םֶ֖כְתַדֽ

18:31 And you shall eat it anywhere, you and your household, for it is your wages in return 

for your service in the tent of meeting. 

 

Zechariah 11:12: 

ֹל־םִאְו יִ֖רָכְׂש ּו֥בָה םֶ֛כיֵניֵעְּב בֹו֧ט־םִא םֶ֗היֵלֲא רַ֣מֹאָו 11:12  ׃ףֶסָּֽכ םיִׁ֥שֹלְׁש יִ֖רָכְׂש־תֶא ּו֥לְקְׁשִּיַו ּולָ֑דֲח ׀ א֣

11:12 And then I said to them: “If it is good in your eyes, pay my wages, but if not, do not 

pay them.” They then weighed out thirty shekels of silver. 

 

In the first text Jacob receives animals in exchange for his work for Laban, in the 

second the Levites receive portions of food in exchange for their service in the tent of 

meeting, and in the third Zechariah receives thirty pieces of silver in exchange for 

working as a shepherd. רָכָׂש  is closely connected to the depictions of work and economic 

exchange in these texts: it could be monetary or non-monetary,99 but in all cases it was 

the wages or payment that someone would receive in exchange for work.100 

 
99 It is clearly monetary in Lev 25:50-53 and Zech 11:12. 
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םַּלִׁש  (The verb םלׁש  in the piel) 
Occurrences in Isaiah 40-66: The verb םלׁש  occurs six times in the piel in Isaiah 40-66, 

each time with YHWH as subject: once each in 57:18 and 66:6, and twice each in 59:18 

and 65:6. Half of these times (57:18 and 65:6) it is as a first-person finite verb with 

YHWH as speaker. The two occurrences in 59:18 are as a third-person finite verb and the 

occurrence in 66:6 is the masculine singular participle.101 The syntax of the verb is the 

same in each case,102 as the table below illustrates: 

 

 

 

 

 
 
100 This is true in all cases except for Jonah 1:3, in which this word means the “fare” paid to ride on a ship. 
This is also closely connected to labor, as the one who pays the fare here pays for the work that the ship 
crew performs to bring them from one place to another. 
 
101 This is essentially the third person as well, as the prophet here speaks about YHWH in the third person. 
 
לַע always expresses the indirect object, except in 65:6, in which ל 102  (and לֶא , but there is some textual 
uncertainty here) express the indirect object. The nuance of the two prepositions is slightly different: when 
the syntax is verb + DO + ל, the indirect object expresses the person to whom the payer pays the currency, 
whereas when the syntax is verb + DO + לא/לע , the indirect object specifies the location on the person 
where the payer places the currency (specifically the fold of the garment above the belt, where people 
would keep silver and other property). 
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Table 2: Syntax of 103 םלׁש  

 The verb  + direct object (theםלׁש

“currency” paid)  

+ indirect object (to 

whom the “currency” 

is paid), usually with 

prefixed ל, although 

also with לא/לע  

 

Usage: The piel is the dominant form of this verb, occurring over eleven times 

more than the qal in the Hebrew Bible.104 As a result of this, most scholars start with the 

piel when studying this root.105 Even the piel itself evinces a wide range of meanings— 

following HALOT, I distinguish the five following: (a) “to make restitution,” (b) “to 

recompense,” (c) “to fulfill a vow,” (d) “to restore,” and (e) “to finish.”106 The last three 

shades of meaning (c, d and e) are not operative in Isa 40-66. As such, I will here limit 

myself to discussing (a), the relevant source domain for the imagery in Isaiah 40-66. This 

 
103 Verb + DO + IO is the normal syntax of sentences involving this verb (not just in Isaiah), although there 
are notable exceptions, such Ps 35:12, Prov 13:21 and 1 Sam 24:20, where the syntax is Verb + DO + DO 
(see GKC §117ff). 
 
104 See Gillis Gerleman, “ םלׁש ,” THAT II:921 for these statistics- the Piel occurs 89 times in the Hebrew 
Bible, whereas the Qal occurs only 8. 
 
105 See, for example, Illman, “99 ”,ָׁשֵלם and Gillis Gerleman, “Die Wurzel Šlm,” ZAW 83.1 (1973): 4–5. 
 
106 HALOT, “ םלׁש ,” see also Illman, “ םֵלָׁש ,” 99, who follows the same paradigm. The last two meanings (d 
and e) occur just once each. The first three (a, b and c) are much more common, occurring at least 15 times 
each. 
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shade of meaning comes from the legal-economic realm,107 and, as I will later show, when 

the authors of Isaiah 40-66 use םלׁש  in the piel to mean “recompense” they are 

deliberately using this legal-economic imagery as well. 

םלׁש  in the piel has two meanings in legal-economic contexts: (a) “to make 

restitution,” “to pay compensation,” (b) “to pay off a loan” or “ to pay back a debt.”108 

These two meanings are certainly different, but they are also related in that they both 

involve payment of some kind, and specifically the idea of “balancing an ‘account,’ of 

rectifying an economic imbalance by providing an appropriate payment.”109 I now turn 

my attention to the Hebrew Bible to explore this deeper. 

 

Making restitution (with something besides silver):  

 

Exodus 21:37: 

ֹצ־עַּבְרַאְו רֹוּׁ֔שַה תַחַּ֣ת ֙םֵּלַׁשְי רָ֗קָב הָּׁ֣שִמֲח ֹו֑רָכְמ ֹו֣א ֹו֖חָבְטּו הֶׂ֔ש־ֹוא רֹוׁ֣ש ׁ֙שיִא־בֹֽנְגִי יִּ֤כ 21:37  ׃הֶּֽׂשַה תַחַּ֥ת ןא֖

21:37 When someone steals an ox or a sheep, and slaughters or sells it, he will pay as 

restitution five oxen for the ox or five sheep for the sheep. 

 
107 See, for example, the comments of Josef Scharbert, “ŠLM im Alten Testament,” in Um das Prinzip der 
Vergeltung in Religion und Recht des Alten Testaments (Darmstadt: Wissenschaftliche Buchgesselschaft, 
1972), 306: "Die meisten Belege für das Piel im profanen Sprachgebrauch haben ihren “Sitz im Leben” im 
Rechts- und Wirtschaftsleben Israels.” 
 
108 This division is mine; HALOT, as well as the other sources that discuss the term, all divide this up 
slightly differently. 
 
109 Joseph Lam, Patterns of Sin in the Hebrew Bible: Metaphor, Culture, and the Making of a Religious 
Concept (New York: Oxford, 2016), 117. 
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Exodus 22:4: 

 ס ׃םֵּֽלַׁשְי ֹו֖מְרַּכ בַ֥טיֵמּו ּוהֵ֛דָׂש בַ֥טיֵמ רֵ֑חַא הֵ֣דְׂשִּב רֵ֖עִבּו ֹהריִעְּב־תֶא ֙חַּלִׁשְו םֶרֶ֔כ־ֹוא הֶ֣דָׂש ׁ֙שיִא־רֶעְבַי יִּ֤כ 22:4

22:4 When someone is having their livestock graze over a field or a vineyard,110 and they 

send out their livestock such that they graze over the someone else’s field, they will pay 

restitution from the best of their field or from the best of their vineyard. 

 

These verses deal with cases of property offence in which one person causes 

serious damage to the property of another person.111 The first instance concerns an animal 

which the original owner will never get back because the thief has slaughtered or sold it, 

and the second concerns grain or fruit that the owner will never see because the offending 

party’s animals have grazed them over. This has occasioned an economic imbalance, 

since the stolen or damaged property has illegitimately gone from the owner’s possession 

to the offender’s possession, and, thus, in a sense from the owner’s “account” to the 

offender’s “account.” 

 
110 This verse has occasioned some debate; the first word רעב  is a homonym that can mean both “to burn” 
and “to graze”- see HALOT, “ רעב  I/II.” I here follow William Henry Propp, Exodus 19-40: A New 
Translation with Introduction and Commentary, AB 2A (New York: Doubleday, 2006), 242–44; Nahum 
M. Sarna, Exodus, JPS Torah Commentary Series (Philadelphia: JPS, 1991), 131.  
 
111 For other treatments of םלׁש  in the Covenant Collection, see H.J. Boecker, Redeformen des Rechtslebens 
im AT, WMANT 14 (Neukirchen-Vluyn: Neukirchener Verlag, 1970), 149; Gerleman, “ םלׁש ,” II:923–35; 
Gerhard Liedke, Gestalt und Bezeichnung alttestamentlicher Rechtssätze, WMANT 39 (Neukirchen-Vluyn: 
Neukirchener Verlag, 1971), 42–44; David Daube, Studies in Biblical Law (Cambridge: Cambridge 
University Press, 2009), 134–41, who says that םלׂש  originally meant “restitution in kind, not in money.” 
Daube is partially correct in that םלׁש  here does not always point to monetary restitution, but, regardless of 
this, as I will later show, this restitution was pecuniary at least some of the time. 
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In both cases, the law calls upon the offender to pay the owner compensation, an 

action which םלׁש  in the piel expresses. This compensation is of the same kind as that 

which the owner has lost, although exceeding it in value to account for the fact that the 

offender has committed a crime. This payment balances the account, insofar as the 

offender is returning to the owner what belonged to them originally and, in a sense, 

putting the currency back into the owner’s account from their account. 

 

Making restitution (with silver):112 

 

Exodus 21:33-34:  

ֹּב ׁשיִ֛א הֶ֥רְכִי־יִּֽכ ֹו֠א רֹוּ֗ב ׁשיִ֜א חַּ֨תְפִי־יִֽכְו 21:33 ֹלְו ר֖  ׃רֹוֽמֲח ֹו֥א רֹוּׁ֖ש הָּמָׁ֥ש־לַפָֽנְו ּוּנֶּ֑סַכְי א֣

 ס ׃ֹוּֽל־הֶיְהִֽי תֵּ֖מַהְו ויָ֑לָעְבִל ביִׁ֣שָי ףֶסֶּ֖כ םֵּ֔לַׁשְי ֙רֹוּבַה לַעַּ֤ב 21:34

21:33 And when somebody opens a pit, or digs a pit but does not cover it, and an ox or a 

donkey falls into it, 

21:34 The owner of the pit will pay restitution; he will pay back silver to its owner, but he 

will keep the dead animal. 

 

 

 
112 Lev 5:16 might also belong in this group of texts that involve monetary payments in connection with 

םלׁש , although in this case it is somewhat unclear whether the reparation is a sacrificial animal or a 
monetary sum equivalent to that animal. For an argument in favor of the latter position, see Jacob Milgrom, 
Leviticus 1-16: A New Translation with Introduction and Commentary, AB 3 (New York: Doubleday, 
1991), 326–27.{Citation} 
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Exodus 22:6: 

 ׃םִי ָֽנְׁש םֵּ֥לַׁשְי בָּ֖נַּגַה אֵ֥צָּמִי־םִא ׁשיִ֑אָה תיֵּ֣בִמ בַּ֖נֻגְו רֹ֔מְׁשִל ֙םיִלֵכ־ֹוֽא ףֶסֶּ֤כ ּוהֵ֜עֵר־לֶא ׁשיִ֨א ֩ןֵּתִי־יִּֽכ 22:6

22:6 When someone gives silver or goods to his neighbor for safekeeping, and they are 

stolen from that person’s house, if the thief is found, he shall pay double restitution. 

 

These two sections also point to the idea of someone paying restitution. They are 

different, however, in that the restitution here is monetary. In the second text, a thief who 

has stolen somebody else’s silver must pay double that silver back— restitution of the 

same kind, although double in value as the penalty for the offense. The first text 

envisions a slightly different system: rather than replacing the animal with other animals, 

the value of the deceased animal is converted to a monetary sum, which the offender 

must pay the offended to make up for offence.  

 

To pay off a loan or to pay back a debt: 

The former meaning is the predominant one of םלׁש  in legal-economic contexts, 

but it is not the only one. This verb can also describe the action of paying off a loan or 

paying back a debt. In these situations someone has borrowed silver, and this action 

creates an “unbalanced account,” as the debtor owes the creditor.113 Paying off the loan 

 
113 The debtor might also have borrowed something else. 
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balances the account by paying back to the creditor what they are due and wiping out the 

debt. The following texts illustrate this nuance: 

 

2 Kings 4:1-7: 

 הָ֥יָה ָ֔ךְּדְבַע יִּ֣כ ָּתְעַ֔דָי הָּ֣תַאְו תֵ֔מ ֙יִׁשיִא ָ֤ךְּדְבַע רֹ֗מאֵל עָׁ֜שיִלֱא־לֶא הָ֨קֲעָצ םיִאיִבְּנַ֠ה־יֵֽנְב יֵׁ֣שְּנִמ תַ֣חַא הָּׁ֣שִאְו 4:1

 ׃םיִֽדָבֲעַל ֹו֖ל יַ֛דָלְי יֵ֧נְׁש־תֶא תַחַ֜קָל אָּ֗ב הֶׁ֔שֹּנַ֨הְו הָ֑והְי־תֶא אֵ֖רָי

ֹּיַו 4:2 ֹּתַו תִיָּ֑בַּב 114יִכְל־ׁשֶּי־הַמ יִ֔ל יִדיִּ֣גַה ְךָּ֔ל־הֶׂשֱעֶֽא הָ֣מ ֙עָׁשיִלֱא ָהיֶ֤לֵא רֶמא֨  יִּ֖כ תִיַּ֔בַּב ֹ֙לכ ָ֥ךְתָחְפִׁשְל ןיֵ֣א רֶמא֗

 ׃ןֶמָֽׁש ְךּו֥סָא־םִא

ֹּיַו 4:3  ׃יִטיִֽעְמַּת־לַא םיִ֖ק ֵר םיִ֥לֵּכ יִכָ֑נֵכְׁש־לָּכ תֵ֖אֵמ ץּו֔חַה־ןִמ ֙םיִלֵּכ ְךָ֤ל־יִלֲאַׁש יִ֨כְל רֶמא֗

 ׃יִעיִּֽסַּת אֵ֖לָּמַהְו הֶּלֵ֑אָה םיִ֖לֵּכַה־לָּכ לַ֥ע ְּתְקַ֕צָיְו ְךִיַ֔נָּב־דַעְבּו ְךֵ֣דֲעַּב ֙תֶלֶּ֙דַה ְּתְר ַ֤גָסְו תאָ֗בּו 4:4

 ׃תֶקָֽצֹומ איִ֥הְו ָהיֶ֖לֵא םיִׁ֥שִּגַמ םֵ֛ה ָהיֶ֑נָּב דַ֣עְבּו ּהָ֖דֲעַּב תֶלֶּ֔דַה רֹּ֣גְסִּתַו ֹוּ֔תִאֵֽמ ְ֙ךֶלֵּ֙תַו 4:5

ֹלְמִּכ ׀ יִ֣הְיַו 4:6 ֹּתַו םיִ֗לֵּכַה תא֣ ֹּיַו יִלֶּ֔כ ֙דֹוע יַ֥לֵא הָׁשיִּ֨גַה ּ֙הָנְּב־לֶא רֶמא֤  ׃ןֶמָּֽׁשַה דֹ֖מֲעַּי ַֽו יִלֶּ֑כ דֹו֖ע ןיֵ֥א ָהיֶ֔לֵא רֶמא֣

ֹבָּתַו 4:7 ֹּיַו םיִ֔הֹלֱאָה ׁשיִ֣אְל ֙דֵּגַּתַו א֗  ׃רָֽתֹוּנַּב יִ֖יְחִֽת יְכִיַ֔נָבּו ְּ֣תַאְו יְ֑כֵיְׁשִנ־תֶא יִ֖מְּלַׁשְו ןֶמֶּׁ֔שַה־תֶא יִ֣רְכִמ ֙יִכְל רֶמא֗

4:1 A wife of one of the company of prophets cried out to Elisha, “Your servant, my 

husband, is dead; and you know that your servant feared the LORD. But a creditor has 

come to take away my two children as slaves.” 

4:2 Elisha said to her, “What can I do for you? Tell me, what do you have in your house?” 

She said, “Your servant has nothing in the house, except for a jar of oil.” 

4:3 He then said, “Go, ask your neighbors for empty vessels, as many as possible. 

 
114 This is a “rare (Aramaising) form” of the preposition ל with a 2fs suffix attached: see JM §94h, GKC 
§91e. The masoretic qere recommends reading this as ךל , as it usually appears. 
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4:4 And then go, shut the door behind you and your children, and pour into all of these 

vessels. When each is full, set it aside.” 

4:5 She then left him, and shut the door behind her and her children. They kept bringing 

the vessels to her and she kept pouring. 

4:6 When the vessels were full, she said to her son, “Bring me another vessel.” But he said 

to her, “There are no more vessels.” And then the oil stopped flowing. 

4:7 She then went and told the man of God, and he said, “Go, sell the oil, that you may pay 

off your debts, and you and your children can live off of the remainder.” 

 

This woman has inherited the debt from her husband’s loans, but does not have 

the means to pay it off. Because of this, a creditor is coming to take away her two 

children to work off the debt as slaves. She goes to the prophet and asks for assistance; 

he, in turn, works a miracle that provides her with an abundance of oil that she sells to 

pay off her debt. In this context, םלׁש  in the piel describes the action of paying back the 

loan and thus paying off her debt. The same is the case in the following text, in which it 

denotes paying back what somebody has borrowed: 

 

Psalm 37:21: 

ֹלְו עָׁשָ֭ר הֶֹ֣ול 37:21  ׃ןֵֽתֹונְו ן ֵ֥נֹוח קיִּ֗דַצְ֝ו םֵּ֑לַׁשְי א֣

37:21 The wicked borrows but does not pay back, but the righteous pays generously. 
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Proverbs 22:26-27: 

 ׃תֹוֽאָּׁשַמ םיִ֗בְֹרעַּ֝ב ףָ֑כ־יֵעְקֹֽתְב יִ֥הְּת־לַא 22:26

 ׃ָךיֶּֽתְחַּתִמ ָ֗ךְבָּכְׁשִ֝מ חַּ֥קִי הָּמָ֥ל םֵּ֑לַׁשְל ָ֥ךְל־ןיֵֽא־םִא 22:27

22:26 Do not be one of those who shakes hands,115 who stands as surety for loans. 

22:27 Lest116 they take your bedding from underneath you, if you don’t have enough to pay 

it off. 

 

This verse from Proverbs cautions people against standing as surety for a loan. In 

many ways like the modern system of standing surety, this ancient system involved a 

second party claiming responsibility for somebody else’s loan.117 If this person were 

unable to pay back the loan, the person who stood surety was held personally responsible, 

such that the creditors were able to come and seize his property as payment. In this 

situation again, םלׁש  in the piel denotes “paying off” the loan, and thus returning silver to 

somebody which they had originally possessed but then lent out.118  

 
115 See Fox, Proverbs 10-31, 717 for a discussion of this gesture. In economic contexts, shaking hands was 
a way of confirming that someone would act as a guarantor for somebody else’s loan; see also Prov 6:1, 
17:18.  
 
הָּמָל 116  usually means “why,” but, in certain contexts such as this, it can also mean “lest”; see HALOT, 
“ הָמ ,” and Fox, Proverbs 10-31, 718. 
 
117 For a discussion of this institution in Ancient Israel, see Roland de Vaux, Ancient Israel: Its Life and 
Institutions, trans. John McHugh (Grand Rapids: Eerdmans, 1997), 1:261. 
 
118 HALOT, “ םלׁש ,” incorrectly claims that this word in verse 27 means “to make restitution.” Given the 
discussion of surety for loans in verse 26, however, paying back a loan is clearly in view here. 
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The piel form of םלׁש  can point to two distinct actions in legal-economic contexts. 

The first, paying restitution, involves an offending party compensating an offended party 

for some kind of property offence that has resulted in an economic loss for the latter. The 

second, paying off a loan, involves paying back silver (or, conceivably, some other 

commodity) that somebody has borrowed. These actions, though slightly different, are 

also similar in two important ways. First, both actions involved payment of some kind: 

typically, but not always, monetary payment.119 Second, this payment was, more 

specifically, that of “rectifying an economic balance.”120 In each situation some kind of 

economic imbalance arises, whether it be from theft, illegitimate grazing that equates to 

theft, or borrowing silver. The payment that the piel of  םלׁש  denotes balances the 

accounts and restores the situation to its original state.121 

אׁשנ  
Occurrences in Isaiah 40-66: The verb אׁשנ  appears only once in Isa 40-66: in 50:1, as a 

masculine plural participle with a first-person singular possessive suffix attached, 122 and 

as part of a series of rhetorical questions which YHWH addresses to Israel. Despite the 

sparsity of the verb, the conceptual world associated with this root is extremely important 
 

119 This is explicit in Ex 21:34 and 22:6, and probably also the case in 2 Kgs 4:7 and Prov 22:27. 
 
120 Lam, Patterns of Sin, 117. 
 
121  This is connected to the wider sense of םלׁש  as wholeness or completeness: Lam, Patterns of Sin, 117, 
notes that “šillēm, being a Piel factitive, denotes the ‘making whole’ or ‘making complete’ of a situation.” 
 
122 This suffix is, of course, not a strict genitive of possession, but, rather, a genitive of relation, in that the 
relationship between the two parties is that of creditor and debtor. See IBHS §9.5.1.i. 
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in Isaiah 40-66. As I will later argue, the ideas of debt and paying off a debt run 

throughout these chapters, and are key to understanding the concepts of sin and 

redemption that they present. 

 Usage: אׁשנ  is usually translated as “to lend out to.”123 As such, scholars often 

treat this term and the hiphil of הול , which means “to borrow” in the qal and “to lend to” 

in the hiphil, as synonymous.124 While the terms do display obvious semantic overlap, 

they also differ in subtle yet key ways that will be extremely important for this study. 

Therefore, I begin with a comparison with its close relative הול .  

 

Psalm 37:25-26: 

 ׃םֶחָֽל־ׁשֶּקַבְמ ֹו֗עְרַזְ֝ו בָ֑זֱעֶנ קיִּ֣דַצ יִתיִאָ֭ר־ֹאלְֽו יִּתְנַ֥קָ֫ז־םַּג יִתיִ֗יָה ׀ רַעַ֤נ 37:25

 ׃הָֽכָרְבִל ֹו֗עְרַזְ֝ו 125הֶ֑וְלַמּו ן ֵ֣נֹוח םֹוּיַ֭ה־לָּכ 37:26

37:25 I was a youth, and now I have grown old, and I have not seen the righteous forsaken, 

nor their children seeking bread. 

37:26 They are always lending generously, and their children become a blessing. 

 

 

 
123 HALOT, “ אׁשנ  I.” 
 
124 HALOT, “ הול  II.” 
 
125 Two participles which a conjunctive ְו connect make up the phrase “lending generously,” such that it 
might be more woodenly rendered as “generous and lending.” The ְו, however, frequently joins two words 
in hendiadys (HALOT, ו), and this is clearly the case here—the first participle (“generously”) qualifies the 
manner in which the second participle (“lending”) takes place. 
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Psalm 112:5: 

 ׃טָּֽפְׁשִמְּב ויָ֣רָבְּד לֵּ֖כְלַכְי הֶ֑וְלַמּו ן ֵ֣נֹוח ׁשיִ֭א־בֹוֽט 112:5

112:5 It is well with the one who lends generously, and conducts his affairs justly. 

 

Proverbs 22:7: 

 ׃הֶֽוְלַמ ׁשיִ֣אְל הֶֹ֗ו֝ל דֶבֶ֥עְו לֹוׁ֑שְמִי םיִׁ֣שָרְּב ריִׁשָ֭ע 22:7

22:7 The rich rules over the poor, and the borrower is the slave of the lender. 

 

This selection of verses displays the wider semantic range of הול . Lending can be 

a more philanthropic action, wherein the lender lends out of a desire to help the less 

fortunate and is ready to accept a later payment, a reduced payment or no payment at all 

should the borrower’s situation occasion it. Likewise, lending can be a loan, wherein the 

lender expects to be paid back and is prepared to act should they not receive it. הול  can 

signify either of these two actions: the first two texts from Psalms portray lending in a 

positive light, as a mark of the righteous person which helps the poor. On the other hand, 

the last text from Proverbs paints a picture of indebtedness, wherein the borrower is a 

downtrodden slave to the lender because of their inability to pay back.126 

 
126 For a slightly different interpretation see Friedrich Horst, Gottes Recht; Gesammelte Studien zum Recht 
im Alten Testament, ThB 12 (München: Kaiser, 1961), 84; D. Kellermann, “ הול ,” TDOT 7:477–78. 
Kellerman, quoting Horst, claims that the qal of הול  “denotes ‘acceptance of a loan in return for the 
debtor’s promise to repay.’” Given the positive light in which Psalms 112 and 27 portray lending and הול , 
however, the salient feature of this verb is the lending itself, not the loan that oftentimes results from it.  
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The semantic range of אׁשנ , however, is slightly different. It always points to a 

loan between the lender (in this situation, the creditor) and the borrower (in this situation, 

the debtor). When someone borrowed silver from someone else and the verb אׁשנ  was 

present, they were in debt to that person and expected to pay them back or face 

consequences. The following texts make this clear: 

 

Deuteronomy 24:10-11: 

ֹבָת־ֹאל הָמּו֑אְמ תאַּׁ֣שַמ ָךֲעֵֽרְב הֶּׁ֥שַת־יִּֽכ 24:10 ֹבֲעַל ֹו֖תיֵּב־לֶא א֥  ׃ֹוֹֽטבֲע ט֥

 ׃הָצּוֽחַה טֹו֖בֲעַה־תֶֽא ָךיֶ֛לֵא איִ֥צֹוי ֹו֔ב הֶׁ֣שֹנ ֙הָּתַא רֶׁ֤שֲא ׁשיִ֗אָהְו דֹ֑מֲעַּת ץּו֖חַּב 24:11

24:10 When you make any kind of loan to your neighbor, you shall not enter their house to 

take the pledge; 

24:11 You shall remain outside, and that person to whom you are lending will bring the 

pledge outside to you. 

 

Understanding the root טבע  is key to understanding the dynamics of lending in 

this passage. This term, a synonym of לבח ,127 denotes an item that a debtor has pledged to 

secure a loan, which the creditor would seize if the debtor were to default.128 The presence 

 
127 Jeffrey H. Tigay, Deuteronomy, JPS Torah Commentary Series (Philadelphia: Jewish Publication 
Society, 1996), 225. 
 
128 The dynamics of this pledge differed slightly from the modern system of pledging. Whereas today the 
debtor (or someone on behalf of the debtor) often hands over to the creditor a pledge upon agreeing to take 
out a loan (thus, at the beginning) as collateral that the creditor will keep should the debtor default, in the 
ancient Near East the creditor would most often seize the pledge only after the debtor defaulted on the loan, 
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of טבע  in this passage along with אׁשנ  means that אׁשנ  here points, very specifically, to a 

loan that a creditor has made to a debtor. The following three passages also speak to 

creditors seizing persons or property from debtors when they have defaulted on a loan 

and were in debt: 

 

2 Kings 4:1: 

 הָ֥יָה ָ֔ךְּדְבַע יִּ֣כ ָּתְעַ֔דָי הָּ֣תַאְו תֵ֔מ ֙יִׁשיִא ָ֤ךְּדְבַע רֹ֗מאֵל עָׁ֜שיִלֱא־לֶא הָ֨קֲעָצ םיִאיִבְּנַ֠ה־יֵֽנְב יֵׁ֣שְּנִמ תַ֣חַא הָּׁ֣שִאְו 4:1

 ׃םיִֽדָבֲעַל ֹו֖ל יַ֛דָלְי יֵ֧נְׁש־תֶא תַחַ֜קָל אָּ֗ב הֶׁ֔שֹּנַ֨הְו הָ֑והְי־תֶא אֵ֖רָי

4:1 A wife of one of the company of prophets cried out to Elisha, “Your servant, my 

husband, is dead; and you know that your servant feared the LORD. But the creditor has 

come to take away my two children as slaves.” 

 

Psalm 109:11: 

ֹבָיְו ֹו֑ל־רֶׁשֲא־לָכְל הֶׁשֹו֭נ ׁשֵּ֣קַנְי 109:11  ׃ֹוֽעיִגְי םיִ֣רָז ּוּז֖

109:11 May a creditor seize all that he has; may strangers plunder the fruits of his labor. 

 

 

 
although this was not always the case. See Jacob Milgrom, Cult and Conscience: The Asham and the 
Priestly Doctrine of Repentance, SLJA 18 (Leiden: Brill, 1976), 95–98; Edward Neufeld, “Inalienability of 
Mobile and Immobile Pledges in the Laws of the Bible,” RIDA 9 (1962): 33–44; Jack R. Lundbom, 
Deuteronomy: A Commentary (Grand Rapids: Eerdmans, 2013), 686, who says that “It is generally agreed 
that in ancient Israel the pledge was commonly surrendered when the loan became due and the debtor had 
defaulted... although it could happen that a pledge was taken when the debt was established.” Despite the 
varying mechanics of the pledge, however, the basic connection between the pledge and a loan remains the 
same. 
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Nehemiah 5:1-11: 

 ׃םיִֽדּוהְּיַה םֶ֖היֵחֲא־לֶא הָ֑לֹודְּג םֶ֖היֵׁשְנּו םָ֛עָה תַ֥ק ֲעַצ יִ֨הְּתַו 5:1

 ׃הֶֽיְחִנְו הָ֥לְכֹאנְו ן ָ֖גָד הָ֥חְקִנְו םיִּ֑בַר ּונְחַ֣נֲא ּוניֵ֖תֹנְבּו ּוניֵ֥נָּב םיִ֔רְמֹא רֶׁ֣שֲא ׁ֙שֵיְו 5:2

 ׃בָֽעָרָּב ן ָ֖גָד הָ֥חְקִנְו םיִ֑בְֹרע ּונְחַ֣נֲא ּוניֵּ֖תָבּו ּוניֵ֥מָרְכּו ּוניֵֹ֛תדְׂש םיִ֔רְמֹא רֶׁ֣שֲא ׁ֙שֵיְו 3:5

 ׃ּוניֵֽמָרְכּו ּוניֵֹ֖תדְׂש ְךֶלֶּ֑מַה תַּ֣דִמְל ףֶסֶ֖כ ּוניִ֥וָל םיִ֔רְמֹא רֶׁ֣שֲא ׁ֙שֵיְו 5:4

ֹכ ּונְחַ֣נֲא הֵּ֣נִהְו ּוניֵ֑נָּב םֶ֖היֵנְבִּכ ּונֵ֔רָׂשְּב ּ֙וניֵ֙חַא רַׂ֤שְבִּכ הָּ֗תַעְו 5:5  ׁשֵ֨יְו םיִ֗דָבֲעַל ּוניֵ֜תֹנְּב־תֶאְו ּוניֵ֨נָּב־תֶא םיִׁשְב֠

 ׃םיִֽרֵחֲאַל ּוניֵ֖מָרְכּו ּוניֵֹ֥תדְׂשּו ּונֵ֔דָי לֵ֣אְל ןיֵ֣אְו ֙תֹוׁשָּבְכִנ ּוניֵ֤תֹנְּבִמ

 ׃הֶּלֵֽאָה םיִ֥רָבְּדַה תֵ֖אְו םָ֔תָקֲעַֽז־תֶא ֙יִּתְעַ֙מָׁש רֶׁ֤שֲאַּכ דֹ֑אְמ יִ֖ל רַחִּ֥יַו 5:6

 ןֵּ֥תֶאָו םיאִׁ֑שֹנ םֶּ֣תַא ויִ֖חָאְּב־ׁשיִא אָּׁ֥שַמ םֶ֔הָל הָ֣רְמֹאָו םיִ֔נָגְּסַה־תֶאְו םיִֹ֣רחַה־תֶא ֙הָביִ֙רָאָו יַ֗לָע יִּ֜בִל ְךֵ֨לָּמִּיַו 5:7

 ׃הָֽלֹודְג הָּ֥לִהְק םֶ֖היֵלֲע

 םֶ֖כיֵחֲא־תֶא ּו֥רְּכְמִּת םֶּ֛תַא־םַגְו ּונָ֔ב יֵ֣דְּכ ֙םִיֹוּגַל םיִ֤רָּכְמִּנַה םיִ֜דּוהְּיַה ּוניֵ֨חַא־תֶא ּוניִנָ֠ק ּונְחַ֣נֲא םֶ֗הָל הָ֣רְמֹאָו 5:8

ֹלְו ּוׁשיִ֔רֲחַּי ַֽו ּונָ֑ל־ּורְּכְמִנְו  ס ׃רָֽבָּד ּו֖אְצָמ א֥

 ׃ּוניֵֽבְיֹוא םִ֥יֹוּגַה תַּ֖פְרֶחֵמ ּוכֵ֔לֵּת ּ֙וניֵ֙הֹלֱא ֤תַאְרִיְּב אֹו֞לֲה םיִֹׂ֑שע םֶּ֣תַא־רֶׁשֲא רָ֖בָּדַה בֹו֥ט־ֹאל רַ֕מֹאיַו 5:9

 ׃הֶּֽזַה אָּׁ֥שַּמַה־תֶא אָּ֖נ־הָבְזַעַֽנ ן ָ֑גָדְו ףֶסֶּ֣כ םֶ֖הָּב םיִׁ֥שֹנ יַ֔רָעְנּו יַ֣חַא ֙יִנֲא־םַגְו 01:5

 רֶׁ֥שֲא רָ֔הְצִּיַהְו ׁשֹו֣ריִּתַה ֙ןָגָּדַהְו ףֶסֶּ֤כַה תַ֨אְמּו םֶ֑היֵּתָבּו םֶ֖היֵתיֵז םֶ֥היֵמְרַּכ םֶ֛היֵֹתדְׂש םֹוּ֗יַהְּכ םֶ֜הָל אָ֨נ ּ֩וביִׁשָה 5:11

 ׃םֶֽהָּב םיִׁ֥שֹנ םֶּ֖תַא

 

5:1 There was a great outcry of the people and their wives against their Jewish kin. 
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5:2 For there were some who said, “We are having to offer up our sons and daughters as 

pledges,129 that we may buy grain and stay alive.” 

5:3 And there were also some who said, “We are having to offer up our fields, our 

vineyards and our houses as pledges that we may buy grain during the famine.” 

5:4 And there were also some who said, “We are having to borrow silver on our fields and 

our vineyards to pay the tax of the king. 

5:5 And now, our flesh is the same as our kindred’s flesh, and our children are the same as 

theirs, yet we are forcing our children into slavery, and some of our daughters have been 

ravished. We are powerless, and our fields and vineyards now belong to others.” 

5:6 I was very angry when I heard the outcry and these charges. 

5:7 I thought it over, and then I brought charges against the nobles and officials. I said to 

them, “You all are distraining the persons and property of your own kindred.130 And 

I called a great assembly to them, 

5:8 And I said to them, “We bought our Jewish kinsmen who had been sold to other 

nations as much as we were able, and now you are selling your kinsmen, that we must 

again buy them back?” And they found no words. 

 
129 My translation reads with the suggestion that the apparatus of BHS recommends: reading םיברע  in place 
of םיבר . This emendation, which differs from the NRSV, only posits one lost letter and makes much better 
sense of the syntax of the clause and the logic of the passage as a whole. For an overview of the history of 
this emendation and a justification for it, see HALOT, “ ברע  I,” Joseph Blenkinsopp, Ezra-Nehemiah, OTL 
(Philadelphia: Westminster Press, 1988), 254; Jacob M. Myers, Ezra. Nehemiah, AB 14 (New York: 
Doubleday, 1987), 128. 
 
130 With Blenkinsopp, Ezra-Nehemiah, 253. “Distraining” refers to the seizing of someone else’s property 
as a pledge or in order to satisfy some kind of claim (such as a debt), and this describes well what is 
happening in this section. 
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5:9 And I said, “The thing which you are doing is not good. Should you not walk in the 

fear of our God, to prevent the taunts of our enemies the nations? 

5:10 And also I, my brothers and my servants are loaning them silver and grain. Let us 

remit this seizing of pledges for debts. 

5:11 Return to them today their fields and vineyards and orchards and houses, and all of the 

silver, grain, wine and oil that you are exacting from them.”131 

 

This passage deals with economic malpractice in the newly established Judean 

community. Impoverished Judeans did not have enough silver to buy the necessities, and, 

because of this, they were having to borrow silver and grain. Wealthier Judeans took 

advantage of this situation and lent them the necessary silver, and the author of this 

passage describes this process with the words ברע אׁשנ ,  and אׁשמ .  

Nehemiah, however, saw this something about this practice as unjust and 

exploitative, and he called upon his kinsmen to stop it. The exact nature of this practice, 

specifically that which אׁשמ  and אׁשנ  describe, however, is debated. Some, such as the 

translators of the NRSV, view this as a situation in which the wealthy Judeans were 

providing loans with high levels of interest attached.132 A second camp, represented by 

 
131 I, along with most major translations (such as the NRSV and JPS) here translate the same Hebrew word 
( םיִׁשֹנ/םאיִׁשֹנ ) several different ways, in order to reflect its varied nuances in the passage. 
 
132 They thus translate the end of verse 9 as “Let us stop this taking of interest.” 
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Blenkinsopp and others, sees this as them acting as “The seizer of persons and property 

pledged against nonpayment of debt.”133  

The second camp offers the more persuasive reading. As I have argued above, the 

presence of אׁשנ  and its various derivates points to the presence of loans and 

indebtedness.134 The presence of ברע , which points to standing surety for debts (and here, 

specifically, offering up pledges as surety),135 further reinforces this interpretation. The 

content of Nehemiah’s charge here is actually quite clear: he accuses his wealthier 

kinsmen of making loans to their poorer brethren which caused them to become debtors. 

When they were unable to pay back these loans, these wealthy Judahites would seize, or 

distrain, various family members or pieces of property to pay back the loan. Nehemiah 

thus calls on his kinsmen to (i) stop making these kinds of loans and seizing property and 

(ii) return all previously seized property. Here, again, the connection between אׁשנ  and 

loans and debt is clear. 

Both הול  and אׁשנ  relate to lending and borrowing. They differ, however, in a 

subtle yet important way: אׁשנ , which has a narrower semantic range and always speaks 

 
133 Blenkinsopp, Ezra-Nehemiah, 259; Myers, Ezra. Nehemiah, 131; Edward Neufeld, “The Rate of Interest 
and the Text of Nehemiah 5.11,” JQR 44.3 (1954): 200. 
 
134 This is also clear from passages such as Deut 15:1-6, which speaks of the remittance of debts. 
 
135 HALOT, “ ברע  I.” 
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to lending which gives rise to debt,136 is a subtype of הול , which has a wider semantic 

range and can denote various types of lending and borrowing. 

The consequences for failing to pay back a loan were often severe. If the debtor 

were to default, the creditor would come and seize their property as payment for it (see 

the texts from Deuteronomy, Psalms and Nehemiah above) and/or come and seize family 

members to work off the balance (see the texts from Psalms, Kings and Nehemiah). In 

short, if somebody had a הֶׁשֹנ  coming after them,137 they were in debt and could not pay 

this debt back. The הֶׁשֹנ  came to seize some of their assets as payment. 

Conclusion: 
The two terms for redemption ( לאג  and ידפ ) depict the practice of “buying back,” 

which involved one party paying a price to recover a family member or piece of property. 

The emphases of the verbs are, however, slightly different. לאג  almost always involved a 

 
136 Many scholars have recognized this- see, for example, Edward Neufeld, “The Prohibitions against Loans 
at Interest in Ancient Hebrew Laws,” HUCA 26 (1955): 375; S. Stein, “The Laws on Interest in the Old 
Testament,” JTS 4.2 (1953): 162; and DCH, “ אׁשנ/ׁשנ ,” who says that this root (or roots, in his lexicon) 
means “to cause to be indebted with,” “to be a creditor”; Frank-Lothar Hossfeld and E. Reuter, “ אָׁשָנ ,” 
TDOT X:55–59 argue, to the contrary, that lending on interest defines this root in every instance. Passages 
such as Ex 22:24 do seem to support this point, and it is true that interest often accompanies lending with 

אׁשנ  because interest often accompanies loans. As I have argued above, however, seeing debt as the 
defining feature of אׁשנ  accounts for the term more comprehensively. Debt frequently appears explicitly 
with אׁשנ  (see also passages such as 1 Sam 22:2), whereas interest appears explicitly much less often. Stein, 
“The Laws on Interest,” 162, translates Ex 22:4 as “If thou lend silver to any of my people, to the poor with 
thee, thou shalt not be to him as a creditor neither shalt ye lay upon him interest.” This translation 
reinforces the close connection between אׁשנ  and debt, with interest connected much less tightly. See also 
Blenkinsopp, “Ezra-Nehemiah,” 259, who says, speaking of the passage from Nehemiah, that “His 
accusation was not that they had loaned on interest (as RSV), but that they were acting the part of the 
nōšeh, the seizer of persons and property pledged against the nonpayment of debt.” 
 
137 The point at which the הֶׁשֹנ  became a formal institution is unclear, and this is unimportant for the present 
purposes. 
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familial relationship between the redeemer and the redeemed, and emphasized returning 

the redeemed to the clan. ידפ , on the other hand, pointed to saving someone or something 

from a dangerous situation. The price paid in both cases was sometimes named a רֶֹפּכ . 

The two words for wages ( רָכָׂש  and הָּלֻעְּפ ) present situations in which one party 

would perform work in exchange for payment. These are mostly synonymous, although 

they differ sharply in distribution. רָכָׂש  is much more common in the Hebrew Bible as a 

whole but rare in Isaiah, whereas הָּלֻעְּפ  is a later and more poetic word that abounds in 

Isaiah 40-66 but appears seldomly outside of this corpus. 

םֵּלִׁש   denotes rectifying an economic imbalance through payment. This could be 

paying restitution for a damage or injury, or it could be paying off a debt. In contrast to 

הול , which expresses lending in a general sense, אׁשנ  points specifically to the world of 

loans, debt and repayment of debt.  

 These are all frequently transactional terms that point to payment from one party 

to another. This was often monetary payment, in which one party would pay silver in 

exchange for a desired outcome. This is true in Leviticus 25:50, which speaks of the 

redemption price paid to redeem a relative as silver. It is also true in Exodus 30:12, which 

names the רֶֹפּכ  as half a shekel of silver, Zechariah 11:12, which notes a רָכָׂש  of 30 

shekels of silver, Exodus 21:34, which commands restitution paid in silver, Nehemiah 

5:10, which speaks of loaning silver, and others. Yet, this was not always the case, as the 

currency paid could also be something else, such as an animal. In Genesis 30:31-32 
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Laban receives livestock as wages ( רָכָׂש ), and in Exodus 21:37 the offending party pays 

five oxen as restitution. 

 Most of these were simple transactions, in which one party paid for a good or 

service, and most of them occurred at the local level between individuals that lived close 

to each other. More advanced systems also appear, however, especially later, as is clear 

from the detailed and technical discourse on loans in Nehemiah 5.138 This reflects the 

economic development of the region of the ancient Levant. Monetary exchange was only 

ever a small part of its economic system, and these types of simple exchanges always 

supplemented the predominantly local and agrarian economy of ancient Israel.139 Yet, as 

the wide chronological range of texts above shows, monetary exchange did take place 

there throughout. This was particularly true in the Persian period, which saw a notable 

increase in the use of currency.140

 
138 See also the more detailed exploration of Ezra and Nehemiah in Altmann, Economics in Persian Period 
Biblical Texts, 221–99. 
 
139 Adams, Social and Economic Life in Second Temple Judea, 111–54. His comments refer specifically to 
the Second Temple Period, but they apply to earlier periods as well. 
 
140 See my comments on page 19. 
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Chapter 3: Redemption and the Return from Exile in Isaiah 40-55 

 

Know that you were redeemed from the vain ways of life handed down 
by your ancestors not with perishable things, such as silver or gold, but 
with the precious blood of Christ, like a lamb without blemish or defect.1 
 

For thus says the LORD: “You were sold at no cost, and you will be 
redeemed without silver.”2 

 
 

 

Both of these quotations, using similar language,3 speak of a redemption that happens 

without paying silver. 1 Peter presents Jesus redeeming people from sin with his blood, 

and Isaiah 52 presents YHWH redeeming Israel without silver, although it does not specify 

how this happens. In doing so they paint a captivating portrait of Jesus and YHWH as 

redeemers, one that draws language from the everyday practice of redemption yet also 

transcends it.4 

Given that the main goal of this work is to facilitate a deeper understanding of 

Isaiah 40-66, particularly its economic metaphors and the impact of these metaphors on 

 
1 1 Pet 1:18-19: 1:18 εἰδότες ὅτι οὐ φθαρτοῖς, ἀργυρίῳ ἢ χρυσίῳ, ἐλυτρώθητε ἐκ τῆς ματαίας ὑμῶν 
ἀναστροφῆς πατροπαραδότου 1:19 ἀλλὰ τιμίῳ αἵματι ὡς ἀμνοῦ ἀμώμου καὶ ἀσπίλου Χριστοῦ. 
 
2 Isa 52:3: ׃ּולֵֽאָּגִּת ףֶסֶ֖כְב  ֹלְו  א֥ םֶּ֑תְרַּכְמִנ  םָּ֖נִח  הָ֔והְי  רַ֣מָא  ֹ֙הכ־יִּֽכ  . 
 
3 Several explanations are possible for these similarities: either the author of 1 Peter was drawing on the 
text from Isaiah directly, or he was drawing on knowledge of a similar practice where redemption usually 
happened through payment.  
 
4 As I will later argue with respect to Isaiah, the rhetoric of these passages assumes that redemption 
normally involved payment of some kind. 
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the rhetoric of the section, I will leave discussion of 1 Peter and other related NT texts to 

others.5 I instead now turn my attention to Isaiah itself, drawing insights from the 

previous theoretical and terminological discussions. My treatment of Isaiah will begin 

with chapters 40-55, and it will make two main arguments. First, the language of 

redemption here is economic: these chapters depict YHWH paying Israel’s redemption 

price, and, in doing so, buying her back from exile (debt-slavery) in Babylon. Second, the 

imagery of redemption dominates only in these chapters, and is almost absent from 56-

66. I will treat the following texts from Isaiah to make these arguments: 

1. 50:1-2, 

2. 43:1-7, 

3. 52:1-6, 

4. 44:21-23, 

5. 48:20-21, 

6. 51:9-11. 

 
5 I discuss other potential directions for NT research on economic metaphors, particularly those in the 
letters of Saint Paul, beginning on page 226 in the conclusion. 
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Isaiah 50:1-2 
 

ֹּכ 50:1  ןֵ֤ה ֹו֑ל םֶ֖כְתֶא יִּתְרַ֥כָמ־רֶׁשֲא יַׁ֔שֹוּנִמ יִ֣מ ֹו֚א ָהיִּ֔תְחַּלִׁש רֶׁ֣שֲא ֙םֶכְּמִא תּו֤תיִרְּכ רֶפֵ֣ס הֶ֠ז יֵ֣א הָ֗והְי רַ֣מָא ׀ ה֣

 ׃םֶֽכְּמִא הָ֥חְּלֻׁש םֶ֖כיֵעְׁשִפְבּו םֶּ֔תְרַּכְמִנ ֙םֶכיֵתֹֽנֹוֲעַּב

ֹכ יִּ֥ב־ןיֵֽא־םִאְו תּו֔דְּפִמ ֙יִדָי הָ֤רְצָק רֹו֨צָקֲה ֒הֶנֹוע ןיֵ֣אְו ֮יִתאָֽרָק ׁשיִ֗א ןיֵ֣אְו יִתאָּ֜ב ַעּוּ֨דַמ 50:2  יִ֞תָרֲעַגְּב ןֵ֣ה ליִּ֑צַהְל ַח֖

 ׃אָֽמָּצַּב תֹ֖מָתְו םִיַ֔מ ןיֵ֣אֵמ ֙םָתָגְּד ׁשַ֤אְבִּת רָּ֔בְדִמ ֙תֹורָהְנ םיִׂ֤שָא םָ֗י ביִ֣רֲחַא

 

50:1 Thus says the LORD: Where6 is your mother’s bill of divorce, by which I have sent 

her away?7 Or which one of my creditors was it, to whom I have sold you? No, it was in 

exchange for the debt of your sins that you were sold,8 and in exchange for the debt of 

your transgressions that your mother was sent away. 

50:2  Why was no one there when I came?9 Why did no one answer when I called? Do I not 

have the means10 to buy you back?11 Or do I not have the power to deliver? No, by my 

 
6 See IBHS §18.4.a for a discussion of the collocation הֶז יֵא  : the interrogative particle יֵא  “can be used 
absolutely or with הז .” Other examples of this phrasing include 1 Kgs 13:12 and Jer 6:16. 
 
7 The piel of חלׁש  in legal terminology denotes dismissing “a woman from the state of marriage;” see 
HALOT, “ חלׁש , 3b.” 
 
8 I understand the ב here as a beth pretii, or a beth of price, and I have rendered the two occurences of the ב 
here in a stronger manner than most other translations in order to emphasize this. I will explain the reasons 
for this later. 
 
9 In certain interrogative clauses, such as this one, “Sometimes an interrogative word is placed at the 
beginning of a group of two coordinate members, when, logically, the first member is subordinate and the 
interrogative relates only to the second member:” JM §161k; GKC §150m makes the same point.  
 
10 I will justify my translation of this expression later. 
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rebuke I dry up the sea; I make the rivers a desert. Their fish stink from lack of water, and 

they die of thirst. 

 

Table 3: Economic Terms in Isaiah 50:1-2 

Term Verse Translation 

 (qal)50:1 אׁשנ Lending that gives rise to debt 

 (qal)50:1 רכמ (2x) To sell 

 In exchange for (here as a beth pretii) (2x) 50:1 ְּב

 Sin, transgression (here the debt that has 50:1 עַׁשֶּפ/ןֹוָע
resulted from the sin) 

 (qal)50:2 ידפ To redeem/ransom (here “to buy back”) 

(qal) 50:2 דַי רצק To not be powerful enough (here “to not 
have the means”) 

 

Two distinct yet overlapping metaphors appear in these verses: that of divorce and 

that of redemption. Because of the economic focus of this work, I will here treat only the 

 
11 As vocalized, the word תּודְּפ  is an abstract substantive from the root ידפ  that means “redemption:” see 
HALOT, “ תּודְּפ .” It should be read, however, as a qal infinitive construct from the same root ידפ תֹודְּפ : . This 
reading, which does not affect the consonants at all and only requires a small change in one of the vowels, 
is preferable for several reasons. First, this is more consistent with the syntax of this expression elsewhere 
in Isaiah, in which the expression ןמ רצק  is followed by an infinitive construct: see Isa 28:20, which is 
close, but see especially Isa 59:1, which is almost identical: ֹל ַעיִׁ֑שֹוהֵֽמ הָ֖והְי־דַי הָ֥רְצָק־אֽ . Second, most 
prominent ancient witnesses have an infinitive here, including the LXX (ῥύσασθαι), the Vulgate (redimere) 
and the Targum ( קַרְפִמְלִמ ). Third, this creates stronger parallelism within this verse, as the infinitive 
construct ליִּצַהְל  appears shortly thereafter. Finally, Jer 15:21 also has the verbs לצנ  and ידפ  together in 
sequence, and in this case they are both the same form (finite verbs). 
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latter.12 Economic imagery permeates these two verses and is fundamental to the way that 

they present Israel’s exile in Babylon and subsequent redemption by YHWH.  

The economic rhetoric of the speech begins with the mention of יַׁ֔שֹוּנִמ יִ֣מ : “which 

one of my creditors?” יַׁשֹונ  is a masculine plural participle from the root אׁשנ .13 The 

prophet could have chosen other words, such as הול , which would have expressed the 

concepts of lending and borrowing in a more general sense.14 The use of אׁשנ , however, 

points very specifically to the world of debt and credit: אׁשנ  always indicated a kind of 

lending that gave rise to debt.15 Whenever a אֵׁשֹנ  was coming after somebody, it was 

because that person was in debt and could not pay it off.  

The first-person singular possessive suffix attached to this word, being a genitive 

of relation,16 specifies the relationship between the two parties as debtor and creditor: 

YHWH is the debtor and an unknown party is the creditor. These verses thus depict an 

unusual scene: if YHWH had creditors coming after him, it means that he must either have 

been in debt himself or responsible for somebody else who was in debt. The remainder of 

 
12 For discussions of the marital metaphor here see Richtsje Abma, Bonds of Love: Methodic Studies of 
Prophetic Texts with Marriage Imagery (Isaiah 50: 1-3 and 54 :1-10, Hosea 1-3, Jeremiah 2-3), SSN 40 
(Assen: Van Gorcum, 1999), 63–84; Dille, Mixing Metaphors, 152–72. 
 
13 The א “entirely loses its slight consonantal power whenever it stands without a vowel at the end of a 
syllable.” It is generally preserved in this position for purely orthographic or etymological reasons, yet 
oftentimes, such as in this word, it is dropped entirely: see GKC §23.f.3.    
 
הול 14  appears in Isa 24:2. 
 
15 I discuss this on page 101. 
 
16 IBHS §9.5.1.i. 
 



 

110 

these two verses expand this image by filling in details about the measures taken to pay 

off this debt, the source of the debt and what happened in the aftermath. 

YHWH, speaking to Israel about the creditors, then claims that ֹול םֶכְתֶא יִּתְרַכָמ , “I 

sold you to them.” Within the context of Isa 40-66, which consistently highlights the 

close familial relationship between YHWH and Israel,17 this verse presents YHWH selling 

off one of his family members to a creditor. This follows the practice illustrated in 1 Kgs 

4:1 and Neh 5: people in the ancient world sometimes had to sell family members to 

creditors to pay off their debts.18 These family members would spend time working for 

the creditor as temporary debt-slaves, and the proceeds from their labor would go to 

paying off the debt. As is true elsewhere in Deutero-Isaiah,19 this verse presents the exile 

in Babylon as debt-slavery, into which YHWH sold Israel to pay off a debt. But what, 

exactly, was the source of this debt? Did YHWH owe this creditor silver, or was he 

standing surety for somebody else? And did Israel’s labor in the exile actually pay it off? 

The remainder of verses 1 and 2 answers these questions. 

The end of the verse answers the first two questions, when it claims that ֙םֶכיֵתֹֽנֹוֲעַּב 

םֶּ֔תְרַּכְמִנ , “You were sold in exchange for the debt of your sins.” YHWH does not dispute 

 
17 These authors consistently use לאג  instead of פדי when speaking of redemption to underscore these 
familial ties. See also Dille, Mixing Metaphors; Kim, Lengthen Your Tent-Cords for discussions of this. 
 
18 See Shalom M. Paul, Isaiah 40-66: Translation and Commentary, ECC (Grand Rapids: Eerdmans, 2012), 
347, who notes that “The indenture of children to cover their parents’ debts was also very common in 
Mesopotamia”. 
 
19 For discussions of Israel’s exile in Babylon as debt-slavery, see Anderson, Sin: A History; Klaus Baltzer, 
“Liberation from Debt Slavery after the Exile in Second Isaiah and Nehemiah,” in Ancient Israelite 
Religion: Essays in Honor of Frank Moore Cross, ed. Patrick Miller, Paul Hanson, and S. Dean McBride 
(Philadelphia: Fortress Press, 1987), 477–84.  
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that creditors came after him because of a debt, and he does not dispute that he sold Israel 

to them to pay off the debt. He does, however, dispute the source of the debt: it was Israel 

who had accumulated this debt, not YHWH. More specifically, the prophet here identifies 

the debt that Israel owed with her sins: Israel’s sins had amassed a debt that she was 

unable to pay. This identification of Israel’s sins with debt appears elsewhere in Isaiah 

40-66,20 as well as in other literature of the Second Temple period and beyond.21 

The ב prefixed to ֙םֶכיֵתֹֽנֹוֲע  should thus be understood as a beth pretii (beth of 

price).22 ֙םֶכיֵתֹֽנֹוֲע  often denotes “sin” or “iniquity,” but here it means the debt that has 

resulted from the sin (i.e., the consequences of the sins).23 This use of the preposition, 

which denotes “the price paid or exchanged”24 for something, captures well what is 

 
20 This is most notably the case in 40:2: see Anderson, Sin: A History, 43–54; Joseph Blenkinsopp, Isaiah 
40 - 55: A New Translation with Introduction and Commentary, AB 19A (New Haven: Yale University 
Press, 2002), 180–81, although other verses which I will discuss later also present a similar idea. 
 
21 See Anderson, Sin: A History, for a more robust discussion of this phenomenon and the wider intellectual 
background against which it took place. Because this work focuses specifically on Isaiah 40-66, I will here 
only treat other sources as relevant to Isaiah.  
 
22 For a general discussion of the beth pretii see Dennis Pardee, “The Preposition in Ugaritic,” UF 8 (1976): 
299–300; IBHS §11.2.5.d. DCH, “10 ְּב” also understands this occurrence of the preposition in this way. 
 
23 The primary meaning of ןֹוָע  is “sin” or “iniquity,” but both BDB, “ ןֹוָע ” and HALOT, “ ןֹוָע ” recognize a 
secondary meaning of “guilt caused by sin” or “guilt of iniquity.” HALOT notes that it can also mean “the 
consequences” of sin, and the “consequence” here is the debt which has resulted from the sins. 
 
24 IBHS §11.2.5.d. 
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happening here: YHWH sells Israel as a debt-slave to the creditors25 in exchange for the 

settlement of part of their debt.26  

The economic rhetoric of this section closes with YHWH asking ֙יִדָי הָ֤רְצָק רֹו֨צָקֲה 

תּו֔דְּפִמ , “Do I not have the means to buy you back?” As I have argued above, תֹודְּפ  is best 

understood as an infinitive construct from the verb ידפ . This verb appears often in 

economic contexts and means “to buy back,”27 and, as this section is clearly economic,28 

this verb here is economic as well.29 More specifically, in these contexts it points to 

saving somebody or something from death by paying an equivalent value, either 

monetary or non-monetary. This section thus presents YHWH’s redemption as an 

economic transaction, in which YHWH pays an unspecified amount30 to buy Israel back 

from debt slavery in Babylon. Given that debt was the reason they had to labor in 

 
25 The identity of these creditors, here and elsewhere, is unclear. 
 
26 This sale does not settle the entirety of the debt; this happens through either Israel’s suffering in the exile 
(40:2: Israel works to accumulate wages that pay off the debt) or YHWH’s redemption (50:2: YHWH pays 
off the debt himself). I will discuss the various presentations of Israel’s debt settlement in Isaiah later. 
 
27 See my discussion on page 65. 
 
28 The preceding terms related to debt, credit and financial exchanges show this clearly.  
 
29 Scholars who treat these verses and redemption in Deutero-Isaiah consistently fail to notice the economic 
undertones of the concept both here and throughout the section as a whole. See, for example, Lee, Creation 
and Redemption, 71–73; Stuhlmueller, Creative Redemption, 91–93, who treats verse 2 as an example of 
the Chaoskampf without making reference to verse 1; see also Jeremiah Unterman, “The Social-Legal 
Origin for the Image of God as Redeemer לאג  of Israel,” in Pomegranates and Golden Bells: Studies in 
Biblical, Jewish and Near Eastern Ritual, Law and Literature in Honor of Jacob Milgrom, ed. David P. 
Wright, David Noel Freedman, and Avi Hurvitz (Winona Lake: Eisenbrauns, 1995), 399–405, who argues 
that blood redemption is the socio-economic background for redemption throughout the Hebrew Bible. 
This may be true for certain verses elsewhere, but, as I argue here, the practice from which this section 
draws is purchasing a relative back from slavery. 
 
30 Isa 43:3-4 is the only text that specifies what, exactly, YHWH paid in exchange for Israel’s redemption. 
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Babylon, YHWH here redeems Israel by paying off this debt himself. By doing so, YHWH 

erases Israel’s debt and helps her to return, newly freed, to the promised land. 

The other connected expression, ֙יִדָי הָ֤רְצָק רֹו֨צָקֲה , is economic as well. The verb 

רַצָק  used with דַי  points to powerlessness— it literally means “is my hand too short,” but, 

as many have noted, it is an idiomatic expression that means “am I not powerful 

enough?” 31 If redemption is here paying off a debt to buy somebody back, then 

powerlessness is not being able to pay due to insufficient financial means. YHWH strongly 

asserts that this is not the case—not only is he willing to pay off Israel’s debt in order that 

she might return to the promised land debt free, but he also has more than enough means 

to do so.  

Summary: These verses present YHWH selling Israel into debt-slavery in Babylon 

to pay off the debt that arose from her sins. He then redeems her by paying off this debt 

himself. Redemption in these verses is purely an act of YHWH’s initiative, as Israel was 

unable to pay back this debt herself and YHWH steps in and does so for her.32 

 

 
31 See BDB, “ רַצָק ;” see also Paul, Isaiah 40-66, 348. 
 
32 This metaphor runs throughout these verses and contributes to the rhetorical unity of the section that 
many, such as Melugin, The Formation of Isaiah 40-55, 156, have emphasized. 
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Figure 5: Economic Imagery in Isaiah 50:1-2 

 

Isaiah 43:1-7 

ֹּכ הָּ֞תַעְו 43:1 ֹקֲעַי ָ֣ךֲאַֹרּב ֙הָוהְי רַ֤מָא־הֽ  ׃הָּתָֽא־יִל ָ֖ךְמִׁשְב יִתאָ֥רָק ָךיִּ֔תְלַאְג יִּ֣כ ֙אָריִּת־לַא לֵ֑אָרְׂשִי ָ֖ךְרֶֹציְו ב֔

ֹבֲעַת־יִּֽכ 43:2 ֹל תֹו֖רָהְּנַבּו יִנָ֔א־ָךְּתִא ֙םִיַּ֙מַּב ר֤ ֹל ׁ֙שֵא־ֹומְּב ְךֵ֤לֵת־יִּֽכ ָךּו֑פְטְׁשִי א֣ ֹל הָ֖בָהֶלְו הֶ֔וָּכִת א֣  ׃ְךָּֽב־רַעְבִת א֥

 ׃ָךיֶּֽתְחַּת אָ֖בְסּו ׁשּוּ֥כ םִיַ֔רְצִמ ָ֙ךְרְפָכ יִּתַ֤תָנ ָךֶ֑עיִׁשֹומ לֵ֖אָרְׂשִי ׁשֹו֥דְק ָךיֶ֔הֹלֱא הָ֣והְי ֙יִנֲא יִּ֗כ 43:3

 ׃ָךֶֽׁשְפַנ תַחַּ֥ת םיִּ֖מֻאְלּו ָךיֶּ֔תְחַּת ֙םָדָא ןֵּ֤תֶאְו ָךיִּ֑תְבַהֲא יִ֣נֲאַו ָּתְדַּ֖בְכִנ יַ֛ניֵעְב ָּתְרַ֧ק ָי רֶׁ֨שֲאֵמ 43:4

Is. 43:5 ׃ָּךֶֽצְּבַקֲא בָ֖רֲעַּמִֽמּו ָךֶ֔עְרַז איִ֣בָא ֙חָרְזִּמִמ יִנָ֑א־ָךְּתִא יִּ֣כ אָ֖ריִּת־לַא 

Is. 43:6 ׃ץֶרָֽאָה הֵ֥צְקִמ יַ֖תֹונְבּו קֹו֔חָרֵמ ֙יַנָב יִאיִ֤בָה יִאָ֑לְכִּת־לַא ןָ֖מיֵתְלּו יִנֵּ֔ת ֙ןֹופָּצַל רַ֤מֹא 

Is. 43:7 ֹּכ  ׃ויִֽתיִׂשֲע־ףַא ויִּ֖תְרַצְי ויִ֑תאָרְּב יִ֖דֹובְכִלְו יִ֔מְׁשִב אָ֣רְקִּנַה ל֚

 

43:1 But now thus says the LORD, he who created you, O Jacob, and he who formed you, 

O Israel: “Fear not, for I have redeemed you. I have called you33 by your34 name; you are 

mine. 

 
33 I here read with the emendation that the apparatus of BHS suggests, adding the 2 msg suffix ָך to יִתאָרָק : 
“I have called you” instead of “I have called.” This is the reading of the LXX (ἐκάλεσά σε τὸ ὄνομά σου), 
the Vulgate (vocavi te nominee tuo), the Targum ( ְךָתיִּבַר ) and the Peshitta. Both Blenkinsopp, Isaiah 40 - 
55, 219–20 and Paul, Isaiah 40-66, 205 also translate it in this way. 

Israel’s Sins Debt

Baylonian Exile Indentured Servitude 

Israel Going Into Exile YHWH Selling Israel
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43:2 When you pass through the waters, I will be with you; and through the rivers, they will 

not flood over you. When you walk in fire, you will not be scorched; and the flame will 

not burn35 you. 

43:3 For I am the LORD your God, the holy one of Israel, your savior. I have paid Egypt 

as your redemption price; Cush and Seba in exchange for you. 

43:4 Because36 you are precious in my eyes, you are honored, and I love you, I will pay 

people37 in exchange for you, nations in exchange for your life. 

43:5 Do not fear, for I am with you. I will bring your offspring from the east, and from the 

west I will gather you. 

43:6 I will say to the north, ‘Hand them over,’ and to the south, ‘Do not withhold them.’ 

Bring my sons from far away, and my daughters from the end of the earth— 

 
34 The apparatus of BHS suggests emending the 2 msg suffix ָך to a 1csg suffix ִמי, but this is an unnecessary 
change which few of the ancient witnesses support. 
 
35 As I have noted previously, רעב  is a homonym that can mean both “to burn” and “to consume.” The 
NRSV understands this as an instance of the latter: “the flame shall not consume you,” but given the fire 
imagery in the verse, the former is best. 
 
36 Some, such as Kari Maalstad, “Einige Erwägungen zu Jes. XLIII 4,” VT 16.4 (1966): 512–14, understand 
this slightly differently. Disregarding the masoretic vocalization, he argues that this word is combination of 
ןִמ  and רֻׁשָא : “mehr als Assur,” or “more than Assyria.” The traditional reading of ןִמ  and רֶׁשֲא , however, is 
preferable: it fits the context just as well as Maalstad’s suggestion, it requires no emendation of the vowels, 
and most ancient witnesses and modern commentaries have understood it this way. See, for example, the 
LXX (ἀφ᾿ οὗ) the Vulgate (ex quo) and Paul, Isaiah 40-66, 207, among others, who notes that רֶׁשֲאֵמ  also 
means “because” in Num 6:11. 
 
37 The apparatus of BHS recommends emending this to ת ֹומ  ,but this is a purely conjectural emendation ,ֲאָד
and, as Blenkinsopp, Isaiah 40-55, 220 notes, “MT is acceptable, and emending it… is not an 
improvement.” םָדָא  means both “human being” and “people” (see HALOT, “ םָדָא ”), and the latter 
collective sense appears here. Paul, Isaiah 40-66, 208, notes that םדא  and םאל  also appear in parallel in the 
Ugaritic Baal Cycle: “tmḫṣ.lim.ḫpy[m]/tṣmt.adm.ṣat.špš” (She strikes the peoples of the seashore; she 
smites the humans of the sunrise, CAT 1.3.II:7-8). 
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43:7 Everyone who is called in my name, whom I created for my glory, whom I formed and 

made.” 

 

Table 4: Economic Terms in Isaiah 43:1-7 

Term Verse Translation 

 (qal) 43:1 לאג To redeem (here “to buy back”) 

 (qal) 43:4 ,43:3 ןתנ To give (here “to pay”) 

 Redemption payment 43:3 רֶֹפּכ

 43:4 (2x) In exchange for (here pointing to ,(1x) 43:3 תַחַּת

economic exchange) 

 

The economic imagery of this section begins in verse 1, which speaks of YHWH 

redeeming Israel ( ָךיִּתְלַאְג ). Many scholars who treat redemption here emphasize YHWH as 

redeemer from slavery, noting the close connections between verse one and the exodus 

imagery in verse two.38 This is true but incomplete: these verses do present redemption as 

a liberation from slavery, but a robust understanding of redemption here also needs to 

account for the economic imagery in verses three and four, which is just as closely 

 
38 Blenkinsopp, Isaiah 40-55, 221-222; Stuhlmueller, Creative Redemption, 109–15; see especially Lee, 
Creation and Redemption, 106, who claims that “We should understand YHWH as Israel’s savior ( עַיִׁשֹומ ; 
v.3a) to be related not so much to his paying ransom for his people (vv.3b-4), but rather to his delivering 
them from all kinds of hostile forces (v.2).” This is an arbitrary claim which finds no support in the text: 
YHWH as redeemer from slavery and YHWH paying ransom are related concepts, and artificially 
separating them like this misunderstands the picture of salvation and redemption that these verses present.   
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connected to redemption as the exodus imagery. This economic imagery paints a fuller 

picture of how, exactly, YHWH redeems and liberates Israel.39 

The economic rhetoric of the section then picks up in verse three, when YHWH 

claims ָ֙ךְרְפָכ יִּתַ֤תָנ , “I have paid as your redemption price.” רֶֹפּכ  is an economic term that 

points to the material gift that one party pays to another party in order to buy back 

(redeem) somebody or something,40 and the suffix attached to this is a “genitive of 

advantage… in which G41 is the recipient or beneficiary of a favorable (or unfavorable) 

action denoted by C.42”43 The suffix thus points to the party for whom the subject has paid 

the redemption price: in this case, Israel.44 Given the economic undertones of the rest of 

the passage, ןתנ  appears here with the technical economic sense attested elsewhere, “to 

pay.”45 YHWH is the subject of this verb, and the one who pays this redemption price on 

Israel’s behalf. 

 
39 This section is also closely connected to the end of chapter 42: see Paul, Isaiah 40-66, 205. 
 
40 See my discussion on page 68. See also Dieter Vieweger and Annette Böckler, “»Ich gebe Ägypten als 
Lösegeld für dich«. Mk 10,45 und die jüdische Tradition zu Jes 43,3b.4,” ZAW 108.4 (1996): 595. 
 
41 “G” is here an abbreviation for “Genitive;” i.e., the suffix or second term in a construct chain.  
 
42 “C” is here an abbreviation for “Construct;” i.e., the noun to which a suffix is attached or the first term in 
a construct chain. 
 
43 IBHS §9.5.2.e. 
 
44 Psa 49:8 is the only other time in the Hebrew Bible in which רֶֹפּכ  appears with a suffix, and in this case it 
also points to the one for whom the redemption price is paid. 
 
45 See BDB, “ ןתנ  n,” DCH, “ ןתנ  1i.” 
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To whom did YHWH pay this price? And what, exactly, did he pay? Although the 

prophet never answers the first question,46 the rest of verse three and the second half of 

verse four discuss the second question in detail. The latter part of verse three claims that 

YHWH will pay, as Israel’s redemption price, ָךיֶּֽתְחַּת אָ֖בְסּו ׁשּוּ֥כ םִיַ֔רְצִמ , “Egypt, Nubia and 

Seba in exchange for you.” The location of Egypt is well-known, “Nubia” points to the 

land south of Egypt,47 and “Seba,” not to be confused with Sheba ( אבׁש ) in southern 

Arabia, was the name of another region in Africa.48 The prophet’s use of תחת  with רֶֹפּכ  

here49 indicates that YHWH will pay these three nations as a redemption price in exchange 

for Israel’s freedom.50 

What does this mean? How can YHWH offer up nations as a redemption price for 

Israel? Scholars have proposed several historical explanations that involve YHWH 

allowing either Cyrus51 or Cambyses52 to conquer Africa in a military campaign in 

 
46 Blenkinsopp, Isaiah 40-55, 221, claims that “The party to whom the payment was made remains 
unclear.” 
 
47 HALOT, “ ׁשּוּכ .” 
 
48 HALOT, “ אָבְס .” 
 
רֶֹפּכ 49  and תחת  also appear together with the same sense in Prov 21:28: דֵֽגֹוּב םיִ֣רָׁשְי  תַחַ֖תְו  עָׁ֑שָר  קיִּ֣דַּצַל  ֹּכֶפר  ֣ , 
“The wicked is a ransom for the righteous, and the treacherous in exchange for the upright.” 
 
50 Søren Holst, speaking of the redemption price, incorrectly claims that “Conversely, in the metaphorical 
applications, when God redeems his people or his individual worshiper, no such price is ever mentioned:” 
see Søren Holst, “Redeeming and Redemption in Biblical and Qumran Psalms and Prayers,” SJOT 33.2 
(2019): 213. This statement is generally but not always true, as this verse provides an exception by noting 
these three nations as the redemption price. 
 
51 Blenkinsopp, Isaiah 40 - 55, 222. 
 



 

119 

exchange for liberating Israel from Babylon, but these theories lack any support from the 

text. Cambyses was the one who actually conquered Egypt and Nubia,53 but the prophet 

never mentions Cambyses, so it is unclear whether he knew of him and his conquests.54 

Some historical event such as this may lie behind the text, but this is unlikely. 

These three nations, in the eyes of the prophet, constitute the whole of Africa.55 

As such, their use here underscores YHWH’S ardent love for Israel: YHWH is willing to 

pay an enormous area of land as a redemption price to buy his people back from 

slavery.56 The following verse makes a similar point— YHWH offers up multiple nations 

as a ransom for Israel because of his familial tenderness towards her. The numbers in this 

verse are not equal, as three nations are more valuable than one nation. This hyperbolic 

 
52 Ulrich Berges, Jesaja 40-48, HThKAT (Freiburg: Herder, 2008), 274: "Im Hintergrund wird der 
Ägyptenfeldzug des Persers Kambyses stehen, der nach der Unterwerfung des großen Gegenspielers 
Ägypten im Jahre 524, bis ins südliche Kusch, d.h. bis an die Südgrenze der damals bekannten Welt 
vorgestoßen war.” 
 
53 Marc Van de Mieroop, A History of the Ancient Near East ca. 3000-323 BC, 3rd ed., Blackwell History 
of the Ancient World (West Sussex: Wiley Blackwell, 2016), 311. It is somewhat unclear, however, how 
Nubia became part of the Persian Empire: Cambyses “Ordered his troops south into Nubia and west into 
the Libyan Desert and along the North African coast. According to Herodotus these campaigns were 
failures that ended in disaster, but Nubia was part of the empire by 521.” 
 
54 As noted by Paul, Isaiah 40-66, 2, "The only foreign monarch who appears in the prophecies of Deutero-
Isaiah is Cyrus, king of Persia.” 
 
55 See Hans-Christoph Schmitt, “Erlösung und Gericht: Jes 43,1-7 und sein literarischer und theologischer 
Kontext,” in Alttestamentlicher Glaube und biblische Theologie: Festschrift für Horst Preuss zum 65. 
Geburtstag, ed. Jutta Hausmann and Hans-Jürgen Zobel (Stuttgart: Kohlhammer, 1992), 130: "Vielmehr 
repräsentieren diese drei Länder den gesamten bekannten Teil des afrikanischen Kontinents". These three 
nations also appear together in Isa 45:14. 
 
56 See Meindert Dijkstra, “YHWH as Israel’s Gō’ēl: Second Isaiah’s Perspective on Reconciliation and 
Restitution,” ZABR 5 (1999): 248; Paul, Isaiah 40-66, 207 for similar explanations, despite the former’s 
mistaken separation of redemption and רֶֹפּכ . 
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disproportion strengthens the rhetoric of the verse, and more strongly emphasizes its 

message of YHWH’S devotion to Israel.  

Summary:  Redemption (vs. 1) in this passage is an economic transaction in which 

YHWH offers nations (vss. 3-4) as a redemption payment (vs. 3) to pay off Israel’s debt 

and buy her back from slavery (vs. 2).57 Because of this payment, Israel can soon return 

to YHWH free and with her debt paid off (vss. 5-7). The return from slavery imagery in 

verses two and five through seven and the economic imagery in verses three and four 

represent two connected sides of redemption: YHWH redeems Israel from slavery by 

paying the redemption price. 

Isa 43:1-4 and Isa 50:1-2 both manifest the larger economic redemption metaphor, 

but they emphasize different aspects of this metaphor. Isa 50:1-2 emphasizes Israel’s debt 

and sale into slavery, whereas 43:1-7 largely ignores these and focuses on the redemption 

payment that buys her back from slavery. Reading these together offers a more complete 

picture of redemption in Isa 40-66. 

 

 

Figure 6: Economic Imagery in Isaiah 43:1-7 

 
57 See also Bernd Willmes, “Gott erlöst sein Volk: Gedanken zum Gottesbild Deuterojesajas nach Jes 43:1-
7,” BN 51 (1990): 83–87. 

YHWH’S Redemption YHWH Paying O! Debt
to Buy Israel Back

Israel Returning From Exile Israel Returning from Indentured
Servitude Debt-Free
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Isaiah 52:1-6 
 

ִַלָׁשּורְי ְךֵּ֗תְרַאְפִת יֵ֣דְגִּב ׀ יִׁ֣שְבִל ןֹוּ֑יִצ ְך ֵּ֖זֻע יִׁ֥שְבִל יִ֛רּוע יִ֥רּוע 52:1 ֹּקַה ריִ֣ע ֙ם֙ ֹל יִּ֣כ ׁשֶד֔  לֵ֥רָע דֹו֖ע ְךָ֥ב־ֹאבָי ףיִ֛סֹוי א֥

 ס ׃ןֹוּֽיִצ־תַּב הָּ֖יִבְׁש ְךֵ֔ראָּוַצ יֵ֣רְסֹומ ֙וִחְּתַּפְתִֽה םִָ֑לָׁשּוֽרְי יִ֖בְּׁש יִמּו֥ק רָ֛פָעֵמ יִ֧רֲעַנְתִה  52:2׃אֵֽמָטְו

ֹלְו םֶּ֑תְרַּכְמִנ םָּ֖נִח הָ֔והְי רַ֣מָא ֹ֙הכ־יִּֽכ 52:3  ׃ּולֵֽאָּגִּת ףֶסֶ֖כְב א֥

ֹכ יִּ֣כ 52:4  ׃ֹוֽקָׁשֲע סֶפֶ֥אְּב רּוּׁ֖שַאְו םָׁ֑ש רּו֣גָל הָֹ֖נׁשאִֽרָב יִּ֥מַע־דַר ָֽי םִיַ֛רְצִמ הִ֔והְי יָֹ֣נדֲא ֙רַמָא ה֤

 ׃ץָֽאֹּנִמ יִ֥מְׁש םֹוּ֖יַה־לָּכ דיִ֥מָתְו הָ֔והְי־םֻאְנ ּ֙וליִ֙ליֵהְי וָ֤לְׁשֹמ םָּ֑נִח יִּ֖מַע חַּ֥קֻל־יִּֽכ הָ֔והְי־םֻאְנ ֙הֹפ־יִּל־יַמ הָּ֤תַעְו 52:5

 ׃יִנֵּֽנִה רֵּ֖בַדְמַֽה אּו֥ה־יִנֲא־יִּֽכ אּו֔הַה םֹוּ֣יַּב ֙ןֵכָל יִ֑מְׁש יִּ֖מַע עַ֥דֵי ןֵ֛כָל 52:6

 

52:1 Awake, awake! Clothe yourself with your strength, O Zion! Put on your glorious 

garments, O Jerusalem, Holy City! For the uncircumcised and the unclean shall never 

enter you again. 

52:2 Shake off the dust from yourself; arise, sit,58 O Jerusalem. Shake off the bonds59 of 

your neck,60 O captive daughter of Zion. 

 
58 See Mitchell Dahood, “Some Ambiguous Texts in Isaias,” CBQ 20.1 (1958): 41–49; Knut Holter, “A 
Note on יבׁש/היבׁש  in Isa 52,2,” ZAW 104.1 (1992): 106–7. This reading, which the LXX (κάθισον), the 
Vulg. (sede) and 1QIsaa ( יב ׁשו ) all support and the JPS translation follows, sees יִבְּׁש  as a 2fsg imperative 
from בׁשי  (“sit!”). This continues the pattern of 2 fsg verbs in the verse and complements the preceding יִמּוק  
as hendiadys. Others, such as the NRSV, read this as a masculine substantive noun meaning “captivity,” 
noting the parallelism with the following הָּיִבְׁש . 
 
59 The apparatus of BHS suggests adding a מ to the beginning of יֵרְסֹומ : “Shake yourself free from the bonds 
of your neck.” This suggestion argues that the original text read יֵרְסֹוּמִמ , and, because of haplography, one 
of the two initial מ’s got deleted. See Emanuel Tov, Textual Criticism of the Hebrew Bible, 3rd ed. 
(Minneapolis: Fortress Press, 2012), 222 for a discussion of this phenomenon. This suggestion is 
unnecessary: according to GCK §54f, the hithpael “more often indicates an action less directly affecting 
the subject, and describes it as performed with regard to or for oneself, in one’s own special interest (cf. 
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52:3 For thus says the LORD: “You were sold at no cost,61 and you will be redeemed 

without silver.” 

52:4 For thus says the LORD GOD: “In days of old my people went down to Egypt to 

sojourn there, but Assyria has oppressed them for nothing. 

52:5 And now, what62 is there for me here? – declares the LORD – For my people was 

taken away at no cost. Their rulers boast63 – declares the LORD – and my name is 

reviled64 continually, all day long. 

52:6 Assuredly,65 my people will know my name, assuredly,66 on that day, they will know 

that I, the one who promised, am here.”67 

 
Niphʿal, § 51 e). Hithpaʿēl in such cases readily takes an accusative.” יֵרְסֹומ  is thus completely intelligible 
without the additional letter added, as the object of ֙וִחְּתַּפְתִֽה . 
 
60 Reading with the masoretic qere ( יחתפתה ), and also the LXX (ἔκδυσαι) and Vulg. (solve), which see this 
as a 2 fsg imperative with Jerusalem as the subject. The masoretic ketib, which 1QIsaa also supports, sees 
this as a 3 mpl perfect with יֵרְסֹומ  as the subject: “the bonds of your neck have been loosed.” 
 
םָּנִח 61  is composed of the adverbial suffix ◌ָם  (itself a combination of the accusative ending -a- and an 
enclitic ם) and the noun ןֵח : see IBHS §5.7.e.  
 
62 Reading הַמ  in place of יִמ  with the masoretic qere, 1QIsaa and the Vulg (et nunc quid mihi est hic). 
 
63 I here accept the argument of Kyle R. Greenwood, “A Case of Metathesis in Isaiah LII 5B?,” VT 56.1 
(2006): 138–41 with respect to the difficult phrase וליליהי ולׁשמ  .  Greenwood argues that the original text 
read וליליה וילׁשמ , and, because of scribal metathesis, the י and  ו  at the end of the first word switched places 
to give rise to the present text. וליליה , in this interpretation, is a 3mpl hiphil perfect from ללי . Given that the 
prophet lived for some time in Babylon, the Akkadian nuance of this root, which denotes the positive 
reaction of “bragging” or “boasting” instead of the negative reaction of “wailing” or “lamenting” found in 
Hebrew, influenced his use of it here. See CAD, “alālu B” for the former and HALOT, “ ללי ” for the latter. 
 
ץָאֹּנִמ 64  is “a hybrid form, created by the conflation of ץֵאָּנִמ ץאנתמ =)  , a hithpa’el, or, alternatively, a 
hithpo’al stem in which the ת was assimilated into the נ…) and ץָעֹנְמ , a pu’al participle.” See Paul, Isaiah 
40-66, 389. 
 
65 See HALOT, “ ןכל  3,” DCH, “ ןכל  2 for this nuance of the word. 
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Table 5: Economic Terms in Isaiah 52:1-6 

Term Verse Translation 

 For nothing (here “at no cost”) 52:3 םָּנִח

 (qal)52:3 רכמ To sell 

 In exchange for (here as a beth pretii) 52:3 ְּב

 Silver, money 52:3 ףֶסֶּכ

לאג  (qal) 52:3 To redeem (here “to buy back”) 

 
66 Many other ancient witnesses, such as the LXX, the Vulg. And 1QIsaa, omit this second ןכל . 
 
67 The JPS translation and Paul, Isaiah 40-66, 389, also render the end of the verse in this way. 
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This is a heavily economic passage that points to the world of monetary exchange. 

The prophet speaks of sale ( םֶּתְרַּכּמִנ ) and redemption ( ּולֵאָּגִּת ) as connected concepts that 

denote opposite ends of a transaction: Israel passes from YHWH to the foreign powers 

when sold, and then back from the foreign powers to YHWH when redeemed. The figure 

below depicts this directionality. I will speak more to the meaning of this passage later, 

but to start, I note that its rhetoric only works if sale and redemption normally involved 

payment of silver. Otherwise, the claim that these particular transactions did not involve 

silver would have little force.  

 

 

Figure 7: Sale and Redemption in Isa 52:1-6 

 

This passage, like 50:1-2 and 40:2, presents the Babylonian captivity (vss. 4-5) as 

a form of indentured service68 into which YHWH sold Israel (vs. 3).69 The prophet thus 

again depicts Israel as a debt-slave, whom YHWH must come and redeem. Even though 

this passage states neither the source of the debt nor the reason for the sale explicitly, the 

 
68 The reference to “bonds” ( יֵרְסֹומ ) in vs. 2 makes clear Israel’s servile state. 
 
69 See Klaus Baltzer, Deutero-Isaiah: A Commentary on Isaiah 40-55, Hermeneia (Minneapolis: Fortress 
Press, 2001), 373; Blenkinsopp, Isaiah 40 - 55, 341, who both also recognize this. 

YHWH

Sale

Egypt/Assy
ria

Redemption
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evidence from 40:2 and 50:1-2 suggests that Israel’s sin as debt and YHWH selling her to 

pay off this debt lie in the background.  

In some ways, then, this passage fits in neatly with other manifestations of the 

economic redemption metaphor. In other respects, however, it differs significantly from 

them and represents another creative use of this metaphor. The prophet draws from the 

conceptual world of selling someone into indentured servitude to pay off a debt and then 

subsequently paying to redeem them, but does so with a clever twist by claiming that no 

silver changes hands in either of these transactions.70  

The first half of this exchange, in which YHWH sells Israel and receives nothing in 

return (vs. 3: םֶּ֑תְרַּכְמִנ םָּ֖נִח ), is less unusual than the second half. Although sale would 

ordinarily involve a payment of silver or an exchange of some other commodity, in this 

particular kind of sale no silver changed hands because when someone was sold into 

indentured servitude because of debt, the sale price and subsequent work performed 

served to pay off the debt.71 Thus, the purchaser did not pay any money to purchase them, 

and no silver would change hands. This is the case here: YHWH sells Israel to pay off the 

debt of their sins, and it costs the Babylonians nothing.72 As would normally be the case 

 
70 See Psa 44:13 for similar imagery: םֶֽהיֵריִחְמִּב ֹלְו  ָתיִּ֗בִ֝ר־א֥ ןֹו֑ה־ֹאלְב  ָ֥ךְּמַע  ֹּכְמִּת ־רֽ : “You sell your people for 
nothing at all, and do not set their purchase price high.” 
 
71 Cf. Lev 25:50. 
 
72 The analogy does not map completely: under normal circumstances the purchaser would be the one to 
whom the sold person was in debt, so the purchaser would have presumably lent money to the indebted at 
an earlier date. The situation here, however, is different, insofar as the authors never state the party to 
whom Israel is indebted.  
 



 

126 

with this kind of sale, YHWH receives no money from it, and it does not personally benefit 

him in any way.73 

The second half of the exchange, in which YHWH claims that he will redeem 

Israel “without silver” (vs. 3: ֹלְו ּולֵֽאָּגִּת ףֶסֶ֖כְב א֥ ), is much more curious. Although 

redemption of this sort did not always involve silver, it did always involve payment of 

some kind. How, then, can YHWH redeem Israel without payment? The prophet never 

states the currency used, if any,74 and leaves this to the imagination of the reader. The 

larger point, however, is one of YHWH’s grace: YHWH does not need to pay the 

Babylonians anything because he does not owe them anything.75 His redemption is purely 

an act of grace and love for Israel, and does not arise from any desire for gain or need to 

settle a debt of his. 

Summary: The prophet here uses economic imagery to depict YHWH selling Israel 

into debt-servitude in Babylon to pay off her debt and then subsequently redeeming her. 

He puts a creative twist on this imagery, however, by claiming that this sale and 

redemption happened without payment of silver. This twist serves to emphasize that 

YHWH receives no benefit from the sale or redemption: he makes no money from the sale, 

and the redemption was purely an act of grace for Israel’s benefit.   
 

73 See Blenkinsopp, Isaiah 40 - 55, 341 for a similar interpretation. 
 
74 This is true of every other passage which employs this metaphor, apart from Isa 43:3-4, as I have 
previously discussed. 
 
75 Blenkinsopp, Isaiah 40 - 55, 341 offers a similar explanation. See also the similar imagery of Isa 45:13, 
which says that Cyrus will set rebuild the city of YHWH and set the exiles free “ ֹל ֹלְו ֙ריִחְמִב א֤ ֹׁשְב א֣ דַח֔ ,” “Not 
for a price, and not for a reward.” 
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This manifestation of the metaphor is like 50:1-2 in its presentation of YHWH 

selling Israel, and like both 50:1-2 and 43:1-7 in its presentation of YHWH redeeming 

Israel. It is different from both, however, in its insistence that these happened without 

payment. Redemption is a lively metaphor that the authors of these chapters employ in 

different and creative ways.76 

 

Isaiah 44:21-23 

ֹקֲעַי הֶּלֵ֣א־רָכְז 214:4 ֹל לֵ֖אָרְׂשִי הָּתַ֔א ֙יִל־דֶבֶֽע ָךיִּ֤תְרַצְי הָּתָ֑א־יִּדְבַע יִּ֣כ לֵ֖אָרְׂשִיְו ב֔  ׃יִנֵֽׁשָּנִת א֥

 ׃ָךיִּֽתְלַאְג יִּ֥כ יַ֖לֵא הָ֥בּוׁש ָךיֶ֑תוֹאּטַח ן ָ֖נָעֶכְו ָךיֶ֔עָׁשְּפ ֙בָעָכ יִתיִ֤חָמ 44:22

ֹקֲעַֽי ֙הָוהְי לַ֤אָג־יִּֽכ ֹוּ֑ב ץֵ֣ע־לָכְו רַעַ֖י הָּ֔נִר ֙םיִרָה ּו֤חְצִּפ ץֶ֔רָא תֹוּ֣יִּתְחַּת ּ֙ועיִ֙רָה הָ֗והְי הָׂ֣שָע־יִּֽכ םִיַ֜מָׁש ּוּ֨נָר  44:23  ב֔

 ׃רָֽאָּפְתִי לֵ֖אָרְׂשִיְבּו

 

44:21 Remember these things, O Jacob, and Israel, for you are my servant. I formed you; 

you are my servant. O Israel, you will not be forgotten by me.77 

 
76 I will insert a new diagram when the passage I am treating presents a different aspect of the larger 
metaphor, but, for the sake of space, I will not do so when it presents a different variation on aspects that I 
have explored previously.  
 
77 The apparatus of BHS, as well as the LXX (μὴ ἐπιλανθάνου μου) and the Vulg. (non oblivisceris mei), 
read this as an active qal verb with an accusative suffix: יִנֵּׁשִת  = “may you not forget me!” This suggestion 
arises from the fact that attaching a pronominal suffix to a passive verb seems counterintuitive, and the fact 
that the number of niphal verbs with pronominal suffixes is low. In this case, however, the emendation is 
unnecessary: “The root הׁשנ  is to be found in Palestinian Aram.: in Gal Aram., and Samar., as well as in the 
Targ., in the ethp’el (which = the Hebr. Niph’al) with a transitive connotation + pronominal suffix! – i.e. 
the usage here is exactly parallel to it… It is still evident that there is no call to emend the text.” See E.Y. 
Kutscher, The Language and Linguistic Background of the Isaiah Scroll (1QIsa), STDJ 6 (Leiden: Brill, 
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44:22 I have erased your transgressions like a cloud, and your sins like a mist. Return to 

me, for I have redeemed you. 

44:23 Rejoice, O heavens, for the LORD has acted! Shout for joy, O depths of the earth! 

Break forth into cries of jubilation, O mountains, O forest, and every tree in it! For the 

LORD has redeemed Jacob, and will glorify himself in Israel. 

 

Table 6: Economic Terms in Isaiah 44:21-23 

Term Verse Translation 

 (qal)44:22 יחמ To erase (here erasing the record of a debt) 

 Sin, iniquity (here the debt that has resulted 44:22 תאָּטַח/עַׁשֶּפ
from the sin) 

לאג  (qal) 44:22 To redeem (here “to buy back”) 

 

Verses 22 and 23 both speak of YHWH redeeming Israel ( לאג ). As in 50:1-2, 43:1-

7 and 52:1-6, redemption is here an economic metaphor that points to YHWH paying a 

redemption price to buy Israel back from indentured servitude in Babylon.78 Although at 

first the economic sense of this passage is less apparent, a closer look reveals that the 

prophet has here employed this metaphor in a creative and novel way. 
 

1974), 267; see also Pierre-Maurice Bogaert, “Les suffixes verbaux non accusatifs dans le Sémitique Nord-
Occidental et particulièrement en Hébreu,” Biblica 45.2 (1964): 220–47 and IBHS §10.2.1.i for a wider 
discussion of these "non accusative verbal suffixes.” 
 
78 Blenkinsopp, Isaiah 40 - 55, 236 also sees this. According to him, “The sociological root idea involving 
obligations arising out of kinship relations (e.g. Lev 25:47-54) is carried over into the theological sphere. 
As close kin, therefore, Yahveh buys back his people out of indentured service.” 
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This creativity presents itself most notably in verse 23, in which YHWH claims 

that “I have erased your transgressions like a cloud, and your sins like a mist” (  ֙בָעָכ יִתיִ֤חָמ

ָךיֶ֑תוֹאּטַח ן ָ֖נָעֶכְו  ָךיֶ֔עָׁשְּפ  ).79 This is clearly a metaphor of some kind, but what, exactly, does it 

point to? Luis-Alonso Schökel has argued that the underlying metaphor is one of sin as a 

stain, and that this imagery involves YHWH removing the stain.80 Joseph Lam, however, 

has recently offered a more comprehensive explanation of the image. Citing examples 

from both the Hebrew Bible and the wider Ancient Near East, he has shown that החמ  

often denotes the erasure of writing.81 According to this understanding, the references to 

“cloud” and “mist” in this verse point to “the image of a blob that is left in the rubbing 

out of ink from a surface, whether papyrus, pottery or (possibly) parchment.”82 

Following Lam, I argue that this verse depicts YHWH erasing Israel’s sins, which 

are written down on some surface. This, however, begs the question: what does it mean to 

say that YHWH “erases” sins? What exactly is he erasing? According to Lam, this points 

to the image of YHWH as “divine bookkeeper,” who writes down the names of the 

 
79 See also Psa 51:3, 11; Isa 45:13 for similar imagery. 
 
80 Luis-Alonso Schökel, “ הָחָמ ,” TDOT VII:228–29. Certain passages, such as Jer 2:22 and Isa 1:18, do 
conceive as sin as a stain, but that is not the best explanation of the imagery here. 
 
81 See Lam, Patterns of Sin, 94–102 and the impressive number of examples that he presents. 
 
82 Lam, Patterns of Sin, 101, who also points to the helpful discussion of the mechanics of writing on and 
erasing from a parchment scroll in Menahem Haran, “Book-Scrolls in Israel in Pre-Exilic Times,” JJS 33 
(1982): 170. 
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faithful, and keeps a record of good and bad deeds, in a heavenly book.83 This verse, then, 

portrays YHWH erasing the record of Israel’s sins from that book, thereby remembering 

them no longer. 

This is certainly the underlying imagery for most of the passages that Lam 

identifies. For this particular verse, however, I propose a slightly different interpretation. 

Given that redemption here points to YHWH paying off Israel’s debt, given that החמ  often 

points to erasing writing and given that financial transactions and economic matters were 

some of the activities most often written down,84 the statement  ן ָ֖נָעֶכְו ָךיֶ֔עָׁשְּפ  ֙בָעָכ  יִתיִ֤חָמ 

ךיֶ֑תוֹאּטַח  depicts YHWH erasing the record of Israel’s debt (her sins) from a scroll or some 

other kind of surface. This verse thus presents the debt from Israel’s sins as something 

that was written down, and YHWH erases the record of this debt after he pays the 

redemption price and pays off the debt. As a result of this Israel is no longer in debt, and 

can return to YHWH (vs. 23: יַלֵא הָבּוׁש , “return to me”) with her debt wiped clean and free 

from debt-slavery.  

Summary: This section is like 50:1-2, 43:1-7 and 52:1-6 in its economic 

presentation of sin and redemption, but it is also distinct from them. 44:23 is an intensely 

 
83 Mitchell Dahood, Psalms II: 51 - 100, AB 17 (New Haven: Yale University Press, 2008), 41; Lam, 
Patterns of Sin, 92–93; This was also the case elsewhere in the Ancient Near East: see Shalom M. Paul, 
“Heavenly Tablets and the Book of Life,” JANES 5.1973 (1973): 345–53. 
 
84 See Michael Jursa, Aspects of the Economic History of Babylonia in the First Millennium BC: Economic 
Geography, Economic Mentalities, Agriculture, The Use of Money and the Problem of Economic Growth, 
AOAT 377 (Münster: Ugarit-Verlag, 2010), 1–12 for a discussion of the Mesopotamian sources, but note 
especially his comment on pg. 13: “Writing was invented in Mesopotamia for the purpose of recording 
economic and administrative matters;” See also Ilia Rodov and Christopher A. Rollston, “Hebrew 
Inscriptions,” Encyclopedia of the Bible and Its Reception: “Old Hebrew Inscriptions often provide 
significant data about the economic administration of Israel and Judah during the Iron II Age.” 
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visual verse in which the prophet depicts YHWH physically erasing the record of the debt 

of Israel’s sins, leaving a smudge on the surface on which it was written (hence the 

references to “cloud” and “mist”). This is a clever and novel extension of the metaphor 

found only here, and it further illustrates the dynamism of this imagery in Isaiah 40-55. 

 

Isaiah 48:20-21 

ֹז ּ֙ועיִ֙מְׁשַה ּודיִּ֤גַה הָּ֗נִר לֹו֣קְּב ֒םיִּדְׂשַּכִמ ּו֣חְרִּב ֮לֶבָּבִמ ּו֣אְצ 48:20  הָ֖והְי לַ֥אָּג ּו֕רְמִא ץֶרָ֑אָה הֵ֣צְק־דַע ָהּו֖איִצֹוה תא֔

ֹקֲעַי ֹוּ֥דְבַע  ׃בֽ

ֹלְו 48:21  ׃םִיָֽמ ּובֻ֖זָּיַו רּו֔צ־עַקְבִּ֨יַו ֹומָ֑ל ליִּ֣זִה רּוּ֖צִמ םִיַ֥מ םָ֔כיִלֹוֽה ֙תֹובָרֳחָּב ּו֗אְמָצ א֣

 

48:20 Go out from Babylon, hasten away from Chaldea! Declare this with a shout of joy, 

announce this. Bring it forth to the end of the earth, say “The LORD has redeemed his 

servant Jacob!” 

48:21 And they did not thirst when he led them through the dry lands.85 He made water flow 

for them from the rock; he split open the rock, and water gushed forth. 

 

 

 

 
85 This comes from הָבָרָח/בֵרָח  (“dryness/dry ground”), not תֹובָר ָח/הָּבְרָח  (“ruins”): see Paul, Isaiah 40-66, 
320. 
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Table 7: Economic Terms in Isaiah 48:20-21 

Term Verse Translation 

לאג  (qal) 48:20 To redeem (here “to buy back”) 

 Servant (here in debt servitude) 48:20 דֶבֶע

 

לאג  often appears in Isaiah 40-66 as a masculine singular participle86 ( לֵאֹג ) and a 

frozen title for YHWH.87 Yet this passage, like the others I have explored previously, is 

different. לאג  is here a finite verb that fits in the wider context of the passage and 

advances its rhetoric, and this further illustrates how the author thinks actively about 

redemption and uses לאג  generatively, in varied forms and contexts.  

Earlier treatments of redemption in Isaiah 48 have tended to neglect these verses 

and focus on earlier parts of the chapter, as proofs of YHWH’s faithfulness88 or in 

connection to YHWH as creator.89 Because of this, they have missed the ways in which it 

also depicts redemption in a different light. Although לאג  is the only economic word in 

these verses, the wider structure of the passage and the flow of its rhetoric point to this as 

another possible example of the economics of redemption in Isa 40-66. 
 

86 As I have stated previously, 13 of the 22 appearances. 
 
87 See, for example, Isa 49:7: ֹוׁ֗שֹודְק לֵ֜אָרְׂשִי  לֵ֨אֹּג  ֩הָוהְי־רַמָֽא  ֹּכ  ה֣  (“Thus says the LORD, the Redeemer of Israel, 
his Holy One”) and Isa 44:6: ֹּכ תֹו֑אָבְצ הָ֣והְי ֹו֖לֲאֹגְו לֵ֛אָרְׂשִי־ְךֶלֶֽמ הָ֧והְי רַ֨מָא־הֽ  (“Thus says the LORD, the King of 
Israel, and his Redeemer, the LORD of hosts”). 
 
88 Lee, Creation and Redemption, 55–62. 
 
89 Stuhlmueller, Creative Redemption, 157–62. 
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The author here speaks of Israel as YHWH’s servant ( דֶבֶע , vs. 20),90 whom he 

redeems ( לאג , vs. 20). After this redemption, Israel returns from Babylon to YHWH 

joyfully (vs. 20).91 This picture fits with the pattern of redemption in 50:1-2, 43:1-7, 52:1-

6 and 44:21-23, in which YHWH redeems Israel from indentured servitude in Babylon and 

she returns to him with her debt paid off. As a result of this similar pattern and shared 

themes (the state of servitude and the fact that redemption leads to a return to YHWH from 

Babylon), I argue that, although it is much less obvious than in the previous passages, this 

passage might also point to the economic pattern of redemption in which YHWH redeems 

Israel by paying off the debt of her sins.92 

 
90 The question of the servant in these chapters is a much bigger one than I can address here. For an 
extensive bibliography on the subject, see Blenkinsopp, Isaiah 40 - 55, 166–74. I will here only speak to 
the servant insofar as YHWH redeems him from debt servitude. 
 
91 This passage, like many others in Isa 40-55, depicts the return from Babylon as a “New Exodus” by using 
exodus imagery in vs. 21. See Bernhard Anderson, “Exodus Typology in Second Isaiah,” in Israel’s 
Prophetic Heritage: Essays in Honor of James Muilenburg, ed. Bernhard Anderson and W. Harrelson 
(New York: Harper & Row, 1962), 177–95; Bernhard Anderson, “Exodus and Covenant in Second Isaiah 
and Prophetic Tradition,” in Magnalia Dei - The Might Acts of God: Essays on the Bible and Archaeology 
in Memory of G. Ernest Wright, ed. W. E. Lemke, Frank Moore Cross, and Patrick Miller (Garden City: 
Doubleday, 1976), 339–60; Panc Beentjes, A Way in the Wilderness: The “Second Exodus” in the Message 
of Second Isaiah, JSS Monograph 12 (Manchester: University of Manchester Press, 1989); Horacio Simian-
Yofre, “Exodo en Deuteroisaias,” Biblica 61 (1980): 530–53 for a discussion of this phenomenon; See also, 
however, Barstad, The Babylonian Captivity of the Book of Isaiah for a different outlook on this question. 
 
92 Several pieces of evidence point to this passage emphasizing the familial relationship between Israel and 
YHWH. First, the author uses לאג , which, as I have argued on page 48, highlights the familial relationship 
between the redeemer and the redeemed. Second, the reference to Israel as YHWH’s servant ( דֶבֶע ) points to a 
familial tie, as servants were considered part of the household: see here Kim, “Lengthen Your Tent-Cords,” 
132-178. Finally, Israel returning to the Promised Land is, in a sense, returning to YHWH’s household. A 
reading based on this is not mutually exclusive with the economic reading I have presented above, as 
family members would often pay (economic) to redeem other family members (familial). I thank Ross 
Wagner for this observation. 
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Summary: Isa 44:20-21 depicts YHWH redeeming an enslaved Israel from 

Babylon, who then returns to him joyfully. This is thus another possible example of the 

economic pattern of redemption in Isa 40-66, albeit a more subtle one. 

 

Isaiah 51:9-11 

 תֶלֶ֥לֹוחְמ בַהַ֖ר תֶבֶ֥צְחַּמַה איִ֛ה־ְּתַא אֹו֥לֲה םיִ֑מָלֹוע תֹוֹ֖רּד םֶדֶ֔ק יֵמיִּ֣כ יִרּ֚וע הָ֔והְי ַעֹו֣רְז ֹ֙זע־יִׁשְבִל יִ֤רּוע יִ֨רּוע 51:9

 ׃ןיִּֽנַּת

ֹבֲעַל ְךֶרֶּ֖ד םָ֔י־יֵּקַמֲעַֽמ ֙הָמָּׂ֙שַה הָּ֑בַר םֹו֣הְּת יֵ֖מ םָ֔י תֶבֶ֣רֲחַּמַה ֙איִה־ְּתַא אֹו֤לֲה 51:10  ׃םיִֽלּואְּג ר֥

 ׃הָֽחָנֲאַו ןֹו֥גָי ּוסָ֖נ ןּו֔גיִּׂשַי ֙הָחְמִׂשְו ןֹוׂ֤שָׂש םָׁ֑שֹאר־לַע םָ֖לֹוע תַ֥חְמִׂשְו הָּ֔נִרְּב ֙ןֹוּיִצ ּואָ֤בּו ןּו֗בּוׁשְי הָ֜והְי יֵ֨יּודְפּו 51:11

 

51:9 Awake, awake! Clothe yourself with strength, O Arm of the LORD! Awake, as in 

days of old, as in former ages! Was it not you who hacked93 Rahab in pieces, who pierced 

the Sea Monster?94 

51:10 Was it not you who dried up the sea, the waters of the great deep? Who made the 

depths of the sea a road, so that the redeemed might cross over? 

 
93 Some, such as Tov, Textual Criticism of the Hebrew Bible, 226, understand this as a doublet from תֶבֶצֹח  
(a qal participle from בצח , “to cut,”) and תֶצֶחֹמ  (a qal participle from ץחמ , “to strike,” as in 1QIsaa), while 
others, such as Paul, Isaiah 40-66, 368, understand it as a hiphil participle from בצח . HALOT, “ בצח  I,” 
splits the difference, listing this occurrence under the hiphil of בצח  while naming it as a “confused form.” I 
here read with Paul and the MT. 
 
94 The LXX of this passage differs markedly from the MT, omitting the references to Rahab and the Sea 
Monster. See Courtney J. P. Friesen, “Extirpating the Dragon: Divine Combat and the Minus of LXX 
Isaiah 51:9b,” Journal of Ancient Judaism 4.3 (2013): 334–51 for a discussion of these minuses and how 
they fit into LXX Isaiah as a whole. 
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51:11  The ransomed95 of the LORD will return and come to Zion with rejoicing, and with 

everlasting joy upon their heads! They will find joy and jubilation, and sorrow and 

sighing will flee!96 

Table 8: Economic Terms in Isaiah 51:9-11 

Term Verse Translation 

לאג  (qal) 51:10 To redeem (here “to buy back”) 

(qal)51:11 ידפ To redeem/ransom (here “to buy back”) 

 

This passage, like the others I have explored, illustrates the prophet using 

redemption terminology in an active and novel way and thinking creatively about the 

concept. It might also point subtly to the economics of redemption, like 48:20-21, albeit 

slightly differently.  

Three features of the text illustrate this possible economic sense. First is the 

economic terminology that the author uses, specifically the words for redemption. Not 

only does he employ לאג , which, as I have shown, is often economic in Isa 40-55, but he 

also uses the much less common ידפ .97 The only other place this root appears in Isa 40-66 

 
95 1QIsaa reads ירוזפו  (“the scattered/dispersed”), but the LXX (λελυτρωμένοις) and the Vulg (qui redempti 
sunt a Domino), as well as the immediate context of the word in the passage (it is right next to םיִלּואְּג , a 
rough synonym for ידפ ), all point to the MT יֵיּודְפּו  as the preferable reading. 
 
96 Reading ּוסָנְו  with the suggestion of the apparatus of BHS, as in Isa 35:10, 1QIsaa (although here in the 
singular) and the Targum. 
 
97 These two words also appear together in Jer 31:11. 
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is 50:2,98 a thoroughly economic passage in which it also carries an economic nuance.99 

Second, the fact that YHWH redeems Israel and they subsequently return joyfully to him 

might point, as in 48:20-21, to the economic cycle of redemption in which redemption 

leads to a joyous return from debt slavery.100 Finally, the wider context of the passage 

points toward an economic reading. It appears one chapter after 50:1-2, which uses ידפ  

economically, and one chapter before 52:1-6, which uses לאג  economically. It also begins 

in the same way as the selection from 52 ( ֹ֙זע־יִׁשְבִל יִ֤רּוע יִ֨רּוע ), signaling a connection 

between these two passages.  

Summary: The economic vocabulary and structure of Isa 51:9-11, as well as the 

fact that it appears in a heavily economic section of Isa 40-55 (Isa 50-52) and begins in 

the same way as one of its most prominent economic passages, point to this as another 

 
 
98 Although it does appear several times earlier in the book: see Isa 1:27; 29:22; 35:10. The case of 35:10 is 
most interesting, as it is almost identical to 51:11. Scholars have debated the reason for this similarity and 
the direction of dependance between these two passages: see Sommer, A Prophet Reads Scripture, 187–95 
for an argument that the same author composed Isa 35 and Isa 40-66; and see Williamson, The Book Called 
Isaiah, 212–20 for an argument that Isa 35 postdates Isa 40-55. 
 
99 Baltzer, “Liberation from Debt Slavery,” 481, also recognizes the economic undertones of this word and 
passage. 
 
100 This passage is slightly different from 48:20-21, in that it employs mythological combat imagery to 
speak of the Exodus. For general discussions of this imagery in the Hebrew Bible see B. F. Batto, Slaying 
the Dragon: Mythmaking in the Biblical Tradition (Louisville: Westminster John Knox Press, 1992); Frank 
Moore Cross, Canaanite Myth and Hebrew Epic: Essays in the History of the Religion of Israel 
(Cambridge: Harvard University Press, 1973), 91–144; John Day, God’s Conflict with the Dragon and the 
Sea: Echoes of a Canaanite Myth in the Old Testament (Cambridge: Cambridge University Press, 1985); 
Michael Fishbane, Biblical Myth and Rabbinic Mythmaking (Oxford: Oxford University Press, 2003), 31–
92. For discussions of the mythological imagery in this verse specifically, see Stuhlmueller, Creative 
Redemption, 82–94; Jeremy M. Hutton, “Isaiah 51:9-11 and the Rhetorical Appropriation and Subversion 
of Hostile Theologies,” JBL 126 (2007): 271–303. 
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possible example of the economics of redemption in Isa 40-55. YHWH redeems Israel and 

this allows her to return to him joyfully, with the debt of her sins paid off. The economic 

undertones of Isa 51:9-11 and 48:20-21 are less obvious than those in the passages that I 

have explored previously, but the evidence is strong enough to include them here as 

possibly economic texts. 

Conclusion:  

Isaiah 40-55 depicts Israel’s sins as a debt which she was unable to pay off.101 It 

also depicts YHWH selling Israel into indentured servitude in Babylon to settle this debt102 

and then subsequently redeeming her, by paying off the debt himself.103 This payment 

erases Israel’s debt104 and allows her to return to YHWH, joyful and debt-free.105 

Different passages contribute to this picture in different ways.106 50:1-2, for 

example, accentuates the debt of Israel’s sins and the necessity of selling her to pay this 

off. This frames the exile as one of debt servitude (an idea that most of the other passages 

lack) and provides an economic and theological rationale for it. The exile was Israel’s 

fault, as they were the ones who accumulated the debt by their sins. As such, this passage 
 

101 This is particularly clear in Isa 50:1-2 (see my discussion on page 110) and Isa 40:1-2 (see my later 
discussion on page 188). 
 
102 For this imagery see especially Isa 50:1-2 (page 110) and Isa 52:3 (page 125). 
 
103 Isa 50:1-2 (page 112) and Isa 43:3-4 (page 117) make this clear. 
 
104 See especially Isa 44:21-23 for this imagery (page 130). 
 
105 This is explicit in Isa 43:5-7 (page 120), Isa 48:20-21 (page 133) and Isa 51:9-11 (page 136). 
 
106 This is typical for larger metaphors such as this: see the discussion on page 34.  
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shifts responsibility for the exile to Israel and away from YHWH. 43:1-7, on the other 

hand, accentuates the redemption payment that buys her back and the return from slavery 

that results. It is the only passage in the entire Hebrew Bible that names the currency used 

when YHWH redeems. Because this currency is so disproportionate (3 large nations in 

exchange for 1 small nation), it emphasizes YHWH’s boundless love for Israel and the 

amount he is willing to pay to buy her back. 

52:1-6 and 44:21-23 each creatively extend this imagery. 52:1-6 does so by 

maintaining that the sale and transaction happened without payment of silver, and, as 

such, it stands in some tension with 43:1-7, which does list a specific price paid. These 

passages can be reconciled, however, by noting that the currency in 43:1-7 is nations and 

not silver. Overall, though, 52:1-6 speaks to YHWH’s grace by emphasizing that he 

received no benefit from selling or redeeming Israel. He did so, rather, purely out of love 

for her. 44:21-23 depicts YHWH physically erasing the written record of Israel’s debt after 

he pays it off. Debts were often written down in the ancient world, so this image makes 

sense, but no other passage notes this as explicitly or draws out its implications as much 

as 44:21-23. YHWH here leaves a smudge after erasing the record of the debt, and this 

brings the metaphor alive and makes it much easier to visualize the mechanics of YHWH 

settling Israel’s debt. This passage presents a different angle of the redemption payment 

by adding a visual aspect to it. 

48:20-21 and 51:9-11 also might allude to this pattern more subtly, by claiming 

that YHWH’s redemption of Israel leads to a joyful return from slavery. 48:20-21 does so 

in conjunction with exodus imagery, and emphasizes Israel’s joy upon returning to the 
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promised land. 51:9-11, on the other hand, does so in conjunction with divine combat 

imagery. This emphasizes YHWH’s strength and love for Israel, as it depicts him as a 

warrior fighting on her behalf. This larger economic redemption metaphor thus manifests 

itself in varied ways in different places in Isa 40-55, and this illustrates the liveliness of 

the metaphor in this corpus.107 

I illustrate the metaphor as a whole with the figure below. As I have noted 

previously,108 this kind of diagram, which comes from the thought of Fauconnier, Turner 

and Blending Theory, consists of four spaces. Input Space I and Input Space II contain 

information about different segments of experience: here YHWH’s redemption of Israel 

(Input Space I) and the practice of selling a kinsman into debt servitude and then 

redeeming them by paying off the debt (Input Space II). The Blended Space is the 

metaphor that results when Input Space I is combined with Input Space II: the economic 

redemption metaphor that I have summarized here and explored throughout the chapter. 

Finally, the Generic Space contains the generic structure which both Input Spaces 

share. This shared structure “maps onto each of the inputs”109 and makes it possible to 

combine them. This occurs at each level of the metaphor—for example, both Israel’s sins 

and debt, which are combined in the Blended Space to produce the metaphor “ISRAEL’S 

 
107 This is thus a “live” metaphor, since, as Soskice, Metaphor and Religious Language, 73, argues, dead 
metaphors tend not to have associated sub-metaphors. 
 
108 See my discussion of Blending Theory on page 30. 
 
109 See Fauconnier and Turner, The Way We Think, 47. They claim that “The structure that inputs seem to 
share is captured in a generic space, which, in turn, maps onto each of the inputs. A given element in the 
generic space maps onto paired counterparts in the two input spaces.” 
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SINS ARE A DEBT,” are a kind of deficit. The nature of this deficit is different in each case, 

as debt is a monetary deficit whereas sin can be depicted as a moral deficit, but the 

general structure is similar. Both Israel going into exile and selling a kinsman to pay a 

debt involve motion towards a location. This is usually a physical change in location— 

the nation of Israel goes from the land of Israel to Mesopotamia and a sold kinsman goes 

to work for the person who bought them. It is also a change in state, from that of freedom 

to that of servitude. The Babylonian Exile and debt servitude are different kinds of 

servitude, as Israel becomes a servant to Babylon in exile and a sold kinsman becomes a 

servant to the one who buys them, but they are both servitude. 

Both YHWH’s redemption and paying off a debt to buy a kinsman back involve a 

deliverance from servitude and a return to freedom. Israel is no longer a slave to Babylon, 

and the enslaved kinsman is no longer in debt. Finally, both Israel returning from exile 

and a kinsman returning from indentured servitude debt-free involve motion away from 

the location of servitude, as Israel is free to leave Babylon and the kinsman is free to 

return to their original home. Each level of each input space thus shares a general 

structure with the corresponding level of the other input space. The Generic Space is the 

foundational level of the metaphor, and that which allows the two input spaces to be 

combined into the unique metaphor of the Blended Space. 

Blending Theory emphasizes that the metaphor in the Blended Space is a unique 

creation, and not reducible to either of the Input Spaces. This certainly applies here, as 

this metaphor invokes the economic sense of language that often depicts a concrete 
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economic practice to express an abstract theological concept,110 and, by doing so, it 

speaks of this theological concept in a particular way.111 This provides key insights into 

YHWH’s redemptive activity. Most notably, it emphasizes Israel’s utter dependance on 

YHWH and the free gift by which YHWH redeems her. Israel was unable to pay off her 

debt herself, and she would have remained in servitude indefinitely without YHWH’s 

intervention. YHWH, who was under no obligation to redeem Israel (the debt was hers, not 

his), chooses to do so because of his love for her. Israel’s redemption is thus completely a 

gift of YHWH’s grace: he frees her from a servitude from which she could not free herself. 

 

 
110 It is not merely Input Space II, which is an action that takes place between humans. The Blended Space 
carries this practice over into the divine realm. 
 
111 It is not merely Input Space I, YHWH’s redemption. This is an abstract practice that various metaphors, 
such as that of exodus, could express.  
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Figure 8: Economic Imagery in Isaiah 40-55 

 

Several other features of these passages also merit attention. First is the overall 

distribution of redemption imagery in Isaiah 40-66: of the 24 combined appearances of 

לאג  and ידפ  here, 19 are in 40-55. In terms of the numbers alone, redemption is clearly a 
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2. Motion Towards a Location
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much bigger theme in the first part of Isa 40-66 than in the second. Second, digging 

deeper into these numbers reinforces this claim and adds nuance to it. ידפ  never appears 

in 56-66, and, of the five appearances of לאג  here, three are the masc. sing participle and 

a frozen title for YHWH.112 The remaining two113 present none of the metaphorical features 

I have noted above, and appear merely as synonyms for “to save”114 or “sought out/not 

forsaken.”115 In short, this word is never used metaphorically in Isa 56-66. The table 

below illustrates these dynamics: 

 

Table 9: Appearances of Redemption Imagery in Isa 40-66 

Section 
Instances of 

לאג  
Instances of ידפ  

Metaphorical 
uses of לאג  and 

ידפ  

Isa 40-55 17 2 7 

Isa 56-66 5 0 0 

 

 
112 Isa 59:20; 60:16; 63:16. 
 
113 Isa 62:12; 63:9. 
 
114 Isa 63:9: םָעיִׁשֹוה םָלָאְג ||  .  
 
115 Isa 62:12: הָׁשּורְד הָבָזֱעֶנ ֹאל ||   יֵלּואְּג ||   . This verse might be economic, especially since it follows verse 
11, which is certainly economic. Given, however, the unclear meaning of verse 11 and the uncertain nature 
of the connection between verses 11 and 12 (depending on the reading chosen Israel is either the wage that 
YHWH receives or the recipient of wages, neither of which fits with the redemption metaphor that I have 
explored in this chapter), this is hard to assert with any amount of certainty. See the discussion that begins 
on page 192 for an exploration of verse 11. 
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In sum, then, the economic redemption metaphor is extremely lively in 40-55, but 

dead in 56-66. Although this later section actively uses other economic metaphors, it is 

completely uninterested in the economics of redemption.
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Chapter 4: Labor, Wages and Divine Retribution in Isaiah 56-66 

 

For the wages of sin is death, but the gift of God is eternal life in Jesus 
Christ our Lord.1 
 

See, it is written before me. I will not be silent, but I will repay, and I 
will repay into the fold of their garment your iniquities and the 
iniquities of your fathers together, says the LORD, because they offered 
incense on the mountains and defied me on the hills. I will measure out 
their wages, the full amount, into the fold of their garment.2 

 
 

  

Economic imagery persists in Isaiah 56-66, although the kind of economic imagery in 

these chapters is markedly different from that in 40-55. As I have noted previously, 

redemption imagery here disappears almost completely, and a new kind of economic 

metaphor steps in to take its place: that of wages and retribution.  

This metaphor presents itself in two distinct yet connected ways in this section, 

and I will explore each in turn. First, I will analyze four passages that portray retribution 

negatively, by speaking of YHWH punishing Israel and Israel’s enemies.  Second, I will 

analyze two passages that portray retribution positively, by speaking of YHWH rewarding 

Israel. Although these two groups of texts are different in tone and terminology, they, like 

 
1 Rom 6:23: τὰ γὰρ ὀψώνια τῆς ἁμαρτίας θάνατος, τὸ δὲ χάρισμα τοῦ θεοῦ ζωὴ αἰώνιος ἐν Χριστῷ Ἰησοῦ 
τῷ κυρίῳ ἡμῶν. 
 
2 Isa 65:6-7: ׃םָֽק יֵח־לַע יִּ֖תְמַּלִׁשְו  יִּת  ְמַּ֔ל ִׁש־ םִא יִּ֣כ  ֙הֶׂשֱחֶא  ֹל  א֤ יָ֑נָפְל  הָ֖בּותְכ  הֵּ֥נִה   

םָֽק יֵח־  לֶא הָֹ֖נׁשאִֽר  םָ֛תָּלֻעְפ  יִֹ֧תּדַמּו  יִנּו֑פְרֵח  תֹו֖עָבְּגַה־לַעְו  םיִ֔רָהֶ֣ה־לַע  ּ֙ורְּטִק  רֶׁ֤שֲא  ָ֔וה  הְי רַ֣מָא  ֙וָּדְחַי  םֶ֤כיֵתֹובֲא  ֹנֹוֲעַו  ת֨ םֶכיֵתֹנֹו   .ֲ֠ע
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the passage from Romans quoted above and others in the New Testament,3 both use 

economic wage and labor imagery to speak of YHWH’S retribution. The last passage in 

this section (Isa 49:1-6) appears outside of Isa 56-66, but I treat it here because it shares 

both vocabulary ( הָּלֻעְּפ ) and metaphorical structure (retribution for moral action depicted 

as wages for work) with the rest of the texts here. This is not an argument that the same 

author composed 49:1-6 and 56-66, and I will treat the authorship of Isa 40-66 later. I 

discuss the following passages in this chapter: 

1. Punishment Texts: 

a. 65:1-7; 

b. 59:17-19; 

c. 66:5-6; 

d. 57:16-19. 

2. Reward Texts: 

a. 61:4-9; 

b. 49:1-6.  

 
3 See, for example, Heb 10:35 and Jn 4:36, among others. I will suggest additional NT texts for future 
research in the conclusion. 
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Isaiah 65:1-7 

ֹלְל יִתאֵ֖צְמִנ ּו֔לָאָׁש אֹו֣לְל ֙יִּתְׁשַ֙רְדִנ 5:16 ֹל יֹוּ֖ג־לֶא יִנֵּ֔נִה יִנֵּ֣נִה ֙יִּתְרַ֙מָא יִנֻׁ֑שְקִב א֣  ׃יִֽמְׁשִב אָֹ֥רק־אֽ

 ׃םֶֽהיֵֹתבְׁשְחַמ רַ֖חַא בֹו֔ט־ֹאל ְךֶרֶּ֣דַה ֙םיִכְֹלהַה רֵ֑רֹוס םַ֣ע־לֶא םֹוּ֖יַה־לָּכ יַ֛דָי יִּתְׂשַ֧רֵּפ 65:2

ֹז דיִ֑מָּת יַ֖נָּפ־לַע יִ֛תֹוא םיִ֥סיִעְכַּמַה םָ֗עָה 65:3  ׃םיִֽנֵבְּלַה־לַע םיִ֖רְּטַקְמּֽו תֹוּ֔נַּגַּב ֙םיִחְבֽ

ֹּיַה 65:4  ׃םֶֽהיֵלְּכ םיִ֖לֻּגִּפ קַרְפּו ריִ֔זֲחַה רַׂ֣שְּב ֙םיִלְכֹֽאָה ּוניִ֑לָי םיִ֖רּוצְּנַבּו םיִ֔רָבְּקַּב ֙םיִבְׁשֽ

 ׃םֹוּֽיַה־לָּכ תֶדֶֹ֖קי ׁשֵ֥א יִּ֔פַאְּב ןָׁ֣שָע הֶּלֵ֚א ָךיִּ֑תְׁשַדְק יִּ֣כ יִּ֖ב־ׁשַּגִּת־לַא ָךיֶ֔לֵא בַ֣רְק ֙םיִרְמֹֽאָה 65:5

ֹל יָ֑נָפְל הָ֖בּותְכ הֵּ֥נִה 65:6  ׃םָֽק יֵח־לַע יִּ֖תְמַּלִׁשְו יִּתְמַּ֔לִׁש־םִא יִּ֣כ ֙הֶׂשֱחֶא א֤

ֹנֹוֲעַו םֶכיֵתֹנֹוֲ֠ע 65:7  יִֹ֧תּדַמּו יִנּו֑פְרֵח תֹו֖עָבְּגַה־לַעְו םיִ֔רָהֶ֣ה־לַע ּ֙ורְּטִק רֶׁ֤שֲא הָ֔והְי רַ֣מָא ֙וָּדְחַי םֶ֤כיֵתֹובֲא ת֨

  ׃םָֽק יֵח־לֶא הָֹ֖נׁשאִֽר םָ֛תָּלֻעְפ

 

65:1 I was there to be sought out4 by those who5 did not ask me,6 I was there to be found by 

those who did not seek me. I said, “Here I am, here I am,” to a nation that did not call7 

upon my name. 

 
4 Both ֙יִּתְׁשַ֙רְדִנ  and יִתאֵ֖צְמִנ  are instances of the “tolerative niphal,” i.e., they “express actions which the 
subject allows to happen to himself, or to have an effect upon himself:” see GCK § 51c, IBHS § 23.4.g, 
John Herbert Eaton, “Some Misunderstood Hebrew Words for God’s Self-Revelation,” The Bible 
Translator 25.3 (1974): 331–38. 
 
5 This is an asyndetic relative clause, which “bears no distinctive relative marker;” see IBHS § 19.6. 
 
6 This pronominal suffix is not explicitly present in the MT, but according to Paul, Isaiah 40-66, 592, “As is 
common in biblical poesy, however, the implied pronominal suffix is based on its subsequent appearance in 
the adjacent hemistich יִנֻׁשְקִּב .” The suffix is present in 1QIsaa ( ינולאׁש אולל ), the LXX (τοῖς ἐμὲ μὴ 
ζητοῦσιν) and the Targum (here as a prepositional phrase יַמָדָק ןִמ ). 



 

148 

65:2 I held out my hands all day long to a rebellious people, who walk in a way that is not 

good, following their own plans. 

65:3 The people who continually provoke me to my face: sacrificing in gardens8 and 

burning incense on bricks;9 

65:4 Who sit inside tombs and spend the night between rocks;10 who eat the flesh of the 

swine, while11 broth12 of unclean things is in13 their bowls. 

65:5 Who say, “Keep to yourself! Do not come near me, for I am too holy for you.”14 These 

are a smoke in my nostrils, a fire that burns all day. 

 
7 Understanding this as an active form of the verb, either the 3msg perf אָרָק  or the masc sing participle אֵֹרק : 
see Paul, Isaiah 40-66, 592. This requires no change in the consonants and agrees with most ancient 
translations, such as the LXX (ἐκάλεσάν), the Vulg (vocabat) and the Targum ( יֵלַצְמ ). 
 
8 Gardens were often the site of cultic activities in Mesopotamia: see CAD K:414-415; D. J. Wiseman, 
“Mesopotamian Gardens,” Anatolian Studies 33 (1983): 143. 
 
9 See Diethelm Conrad, “Zu Jes 65 3b,” ZAW 80.2 (1968): 232–34 for an explanation of this imagery. 
Mesopotamian cultic activities were often carried out on bricks and on rooftops made of bricks, and 
offerings were often presented in earthenware vessels. 
 
10 Reading םירוצ ןיבו , along with the apparatus of BHS and Blenkinsopp, Isaiah 56 - 66, 267; Paul, Isaiah 
40-66, 595. This emendation inserts an additional word break into the MT. According to Paul and 
Blenkinsopp, tombs were often carved between rocks, and this is thus an additional reference to the illicit 
necromantic practice of attempting to communicate with the dead. 
 
11 See IBHS § 39.2.3.b: “If the disjunctive waw is used in a situation with continuity of setting, the clause it 
introduces may… specify contemporary circumstances.” 
 
12 Reading with the masoretic qere ( קרמ , “broth,” instead of קרפ , “piece of meat”). This is also the reading 
of most ancient witnesses: 1QIsaa, the LXX (ζωμὸν), the Vulgate (ius) and the Targum ( בַטְר ). 
 
13 Reading with a ב prefixed: see also the Targum ( ןֹוהיֵנַמְּב ), the Vulgate (in vasis eorum) and 1QIsaa 
( המהילכב ). This might be a case of haplography, in which a scribe mistakenly omitted this ב because it 
looked similar to the following כ. See Emanuel Tov, Textual Criticism of the Hebrew Bible, 3rd ed. 
(Minneapolis: Fortress Press, 2012), 222 for a discussion of haplography and Tov, Textual Criticism of the 
Hebrew Bible, 231 for a discussion of כ/ב  confusion. 
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65:6 See, it is written before me. I will not be silent,15 but I will repay, and I will repay 

into the fold of their garment 

65:7 your iniquities and the iniquities of your fathers together, says the LORD, because they 

offered incense on the mountains and defied me on the hills. I will measure out their 

wages, the full amount,16 into the fold of their garment. 

 

Table 10: Economic Terms in Isaiah 65:6-7 

Term Verse Translation 

  (qal)65:6 בתכ To write (here writing down work 
performed) 

 (piel)65:6 םלׁש (2x) To repay 

 The fold of the garment above the lap where 7 ;65:6 קיֵח
money was stored 

 Sin (here the consequences of sin, depicted (2x) 65:7 ןֹוָע
as currency paid out)  

 (qal)65:7 דדמ To measure (here measuring out wages) 

 Wages 65:7 הָּלֻעְּפ

 Full amount 65:7 הָֹנׁשאִר

 

 
14 I here read ָךיִּ֑תְׁשַדְק  as a qal, as vocalized in the MT. See J. A. Emerton, “Notes on the Text and 
Translation of Isaiah Xxii 8-11 and Lxv 5,” VT 30 (1980): 446–50 for a defense of this translation and an 
explanation of its meaning. 
 
15 Reading הׂשחא  with the apparatus of BHS, many manuscripts, and most ancient translations. See, for 
example, the LXX (Οὐ σιωπήσω) and the Vulg (non tacebo).  
 
16 I discuss this unusual sense of the word on page 155. 
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This passage, specifically verses six and seven, is the most clearly economic of 

the retribution passages in Isaiah. The economic imagery starts at the beginning of verse 

six, which claims יָ֑נָפְל הָ֖בּותְכ הֵּ֥נִה , “See, it is written before me.” The economic sense of 

this phrase, although not immediately apparent, will be clearer later. The author does not 

explicitly state what is written before YHWH, but the overall context of the passage makes 

it clear that this is the iniquities of Israel and her ancestors ( ֹנֹוֲעַו םֶכיֵתֹנֹוֲ֠ע םֶ֤כיֵתֹובֲא ת֨ , vs. 7), 

which verses three through five specify as various forms of idolatry.17 

As I argued in the previous chapter, Isa 44:21-23 also depicts Israel’s sins as 

written down, and here it involves YHWH erasing the record of the debt of Israel’s sins 

after he has paid off this debt. Isa 65:6, however, does not conceive of Israel’s sins as a 

debt. It does speak of them in economic terms, but the metaphor it chooses is that of labor 

and wages. I will return to this later. 

Two larger clusters of economic imagery follow this initial statement, the first of 

which is ֹנֹוֲעַו םֶכיֵתֹנֹוֲ֠ע םֶ֤כיֵתֹובֲא ת֨ םָֽק יֵח־לַע יִּ֖תְמַּלִׁשְו   (vss. 6-7). This phrase is composed of 

three parts: (1) יִּ֖תְמַּלִׁשְו םָֽק יֵח־לַע (2) ,  and (3) ֹנֹוֲעַו םֶכיֵתֹנֹוֲ֠ע םֶ֤כיֵתֹובֲא ת֨ . I will treat each of 

these in turn. 

As I have noted previously, םֵּלִׁש  appears often in economic contexts, and in these 

contexts it means either “to pay restitution” or “to pay off a loan.”18 Two salient features 

define the verb when used like this: it always involved some kind of payment (often 

 
17 See Lam, Patterns of Sin, 90–91; Westermann, Isaiah 40-66, 399. 
 
18 See my discussion on page 86. 
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monetary), and this payment served the purpose of “rectifying an economic imbalance.”19 

This economic sense is also present in Isaiah 65:6, as several details in the text make 

clear. First, the presence of other economic imagery around this verb points to a larger 

economic metaphor running through these verses, of which םֵּלִׁש  is one part. Second, the 

author uses םֵּלִׁש  here in the same way that it was usually used in economic contexts.20 

Third, Isa 40-66 often draws from the book of Jeremiah,21 and this verse alludes to 

several passages in Jeremiah that use םֵּלִׁש  economically.22 The economic sense of the 

term here will become clearer as I treat the rest of the passage, specifically םָֽק יֵח־לַע  and 

םָ֛תָּלֻעְפ יִֹ֧תּדַמּו . 

םָֽק יֵח־לַע , the second major part of this unit, is here an economic expression as 

well. The term קיֵח  on its own could point to two distinct yet related things: it could be an 

anatomical term pointing to the human lap, and it could be a term for clothing, pointing to 

the fold of the garment that sat right above the lap.23 This fold was often used as a hiding 

 
19 Lam, Patterns of Sin, 117. 
 
20 This word usually means “to repay” in economic contexts, and that is also the sense of the word here. 
 
21 See Benjamin Sommer, A Prophet Reads Scripture: Allusion in Isaiah 40-66, Contraversions: Jews and 
Other Differences (Stanford: Stanford University Press, 1998). 
 
22 Jer 16:18; 32:18. For other uses of the verb in Jeremiah see Jer 25:14, 50:29, 51:6, 51:24, 51:56. See also 
Ruth 2:12, which represents another metaphorical use of the term in that it uses םֵּלִׁש  in connection with 

תֶֹרּכְׂשַמ , which means “wage.” 
 
23 HALOT, “ קיח .”  
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place in which people would place their hands or keep small goods.24 More specifically, 

like pockets in pants today, this was the spot in which people could store silver after they 

had received payment and before they could place it somewhere more secure.25 As it was 

out of sight, it allowed them to transport this silver relatively safely. 

The use of םֵּלִׁש  and םָֽק יֵח־לַע  together, then, points to economic exchange: םֵּלִׁש  

often denoted paying somebody silver and םָֽק יֵח־לַע  often pointed to receiving silver and 

storing it in the fold of the garment above the lap. Used together, these two economic 

expressions depict YHWH paying Israel. This, however, leaves several questions 

unanswered. Why is YHWH paying Israel? And what currency is he using? Verse seven 

provides the answers. 

As I have noted previously,26 the syntax of expressions that contain םֵּלִׁש  is 

regular. This verb often (though not always) appears with both a direct object and an 

indirect object: the direct object denotes the currency paid, and the indirect object denotes 

the party to whom the currency is paid. The indirect object in this instance, םָֽק יֵח־לַע , is a 

small deviation from the normal pattern that notes the location on the person where 

YHWH places the currency. The direct object, however, is unexpected: the author claims 

 
24 Blenkinsopp, Isaiah 56 - 66, 273; Gustaf Dalman, Arbeit und Sitte in Palästina, Band 5: Webstoff, 
Spinnen, Weben, Kleidung (Gütersloh: Bertelsmann, 1937), 239; Lam, Patterns of Sin, 119–20. See Ex 4:6 
and Psa 74:11 for examples of people putting hands in their cloak here, and see Prov 17:23; 21:14 for 
examples of people storing goods. 
 
25 See Prov 17:23; 21:14; Jer 32:18; Psa 79:12 for examples, and see also Paul, Isaiah 40-66, 596. The 
analogous term in Akkadian, sūnu, is also used in a variety of expressions to talk about paying and storing 
silver: see CAD S:388. 
 
26 I discuss this on page 84. 
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that YHWH will pay Israel ֹנֹוֲעַו םֶכיֵתֹנֹוֲ֠ע םֶ֤כיֵתֹובֲא ת֨ , “your iniquities and the iniquities of 

your fathers” (vs. 7). Israel’s sins, as the direct object, are here the currency which YHWH 

pays back to her. 

Lam’s observation that this verb points to “rectifying an economic imbalance by 

providing an appropriate payment”27 provides the key to understanding this expression. 

Israel’s sins have here occasioned a kind of “economic imbalance.” YHWH, by paying 

their sins back to them in the form of judgment and punishment, balances the account and 

erases the imbalance.28  Overall, then, the expression םֶ֤כיֵתֹובֲא ֹנֹוֲעַו  ת֨ םֶכיֵתֹנֹוֲ֠ע  יִּ֖תְמַּלִׁשְו  

םָֽק יֵח־לַע  is an economic metaphor that depicts the punishment for Israel’s sins as the 

currency which YHWH pays back to Israel in exchange for their sins. This metaphor, 

however, could be more precise. There are many situations in which somebody might pay 

somebody else back: they might need to pay restitution or pay off a debt, they might be 

purchasing something, or they might be paying in exchange for labor. The second large 

cluster of economic imagery, םָקיֵח־לֶא הָֹ֖נׁשאִֽר םָ֛תָּלֻעְפ יִֹ֧תּדַמּו  (vs. 7), adds more clarity by 

depicting this transaction as one of labor and wages for labor. This cluster is also 

composed of three parts: (1) םָ֛תָּלֻעְפ יִֹ֧תּדַמּו הָֹ֖נׁשאִֽר (2) ,  and (3) םָקיֵח־לֶא . I will treat each in 

turn and then speak to the significance of the unit as a whole. 

 
27 Lam, Patterns of Sin, 117. 
 
28 As I have noted, HALOT, “ ןֹוָע ,” recognizes a secondary meaning of “the guilt caused by sin (and 
consequences thereof),” and that is certainly in view here. 
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םָ֛תָּלֻעְפ יִֹ֧תּדַמּו  contains the verb דדמ  (here in the 1csg) and הָּלֻעְפ  as its direct object 

(with a 3mpl possessive suffix). The first element, דדמ , means “to measure” or “to 

measure out.”29 This most commonly points to measuring distances,30 although it can also 

point to measuring quantities of various substances, such as barley,31 manna,32 water33 or 

sand.34 The second element, הָּלֻעְפ , specifies what YHWH will be measuring out: as I have 

noted previously, הָּלֻעְפ  “is a late, technical economic term that most often means the 

wages or payment that somebody receives for work.”35 Taken together, then, this 

expression literally means “I will measure out their wages.”36 This is the only time in the 

Hebrew Bible that דדמ  appears with wage imagery, although this does happen frequently 

in Akkadian.37 Despite this, the meaning of the expression is clear: wages were paid out 

with tangible materials such as silver, so the one paying them could measure them out on 

a scale to ensure that the amount paid was correct. 
 

29 See HALOT, “ דדמ ;” Heinz-Joseph Fabry, “ דַדָמ ,” TDOT  VIII:118–34. 
 
30 See, for example, Num 35:5; Deut 21:2; many times in Ezek 40-47; Zech 2:6. 
 
31 Ruth 3:15. 
 
32 Exod 16:18. 
 
33 Isa 40:12. 
 
34 Jer 33:22. 
 
35 See my discussion on page 78. 
 
36 See also HALOT, “ דדמ ,” which renders this as “to deal out wages.” Some, such as Daniel J. Stulac, 
“Rethinking Suspicions: A Canonical-Agrarian Reading of Isaiah 65,” Journal of Theological 
Interpretation 9 (2015): 187; Westermann, Isaiah 40-66, 402 see this as a reference to measuring out grain. 
Given that הָּלֻעְפ  immediately follows דַדָמ , however, wages are certainly the object being measured here. 
 
37 CAD M 1:6-7. 



 

155 

The author’s use of םָ֛תָּלֻעְפ יִֹ֧תּדַמּו  as a parallel substitute for םֵּלִׁש  here is important 

for several reasons. Given the economic sense of םָ֛תָּלֻעְפ יִֹ֧תּדַמּו םֵּלִׁש ,  is economic in this 

passage as well. Also, each phrase adds something to the understanding of the other. 

םָ֛תָּלֻעְפ יִֹ֧תּדַמּו  makes explicit the kind of payment that םֵּלִׁש  denotes: that of labor and 

wages.38 Likewise, paying back the punishment for sin ( םֵּלִׁש ) is parallel with measuring 

out wages ( םָ֛תָּלֻעְפ יִֹ֧תּדַמּו ), and, as such, the author here depicts Israel’s sins as labor and 

the punishment for those sins as wages paid for that labor.  

Although most occurrences of the root ׁשאר  in Isa 40-66 have to do with “the 

former things,”39 הָֹ֖נׁשאִֽר  is here a technical economic term as well, pointing to the “full 

amount” or “original amount” of a given sum: the value of something before anything 

additional is added on, such as interest or additional charges.40 The Akkadian cognate 

rēšu can also carry this nuance,41 as can the related Hebrew word ׁשֹאר .42  

 
38 This “paying wages” sense of םֵּלִׁש  is rare in the Hebrew Bible, but understandable. In accordance with 
the features I have named earlier for םֵּלִׁש , it involves both payment and rectifying an economic imbalance 
(somebody has performed labor for which they need to be paid back). 
 
39 For which see C. R. North, “The ‘Former Things’ and the ‘New Things’ in Deutero-Isaiah,” in FS T. H. 
Robinson (New York, 1950), 111–26; Anton Schoors, “Les choses antérieures et les choses nouvelles dans 
les oracles Deutéro-Isaïens,” ETL 40 (1964): 19–47; Carroll Stuhlmueller, “‘First and Last’ and ‘Yahweh-
Creator’ in Deutero-Isaiah,” CBQ 29 (1967): 495–511. 
 
40 See Paul, Isaiah 40-66, 597. 
 
41 CAD R:288. 
 
42 See Lev 5:24 and Num 5:7, in which it points to an original amount before a penalty is added on. 
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The significance of this nuance is especially clear when compared with Jer 16:18, 

from which Isa 65:6-7 draws.43 This text from Jeremiah claims  ָנ֙ם ֹוֲע הֵ֤נְׁשִמ  הָ֗נֹוׁשאִֽר  יִּ֣תְמַּלִׁשְו 

םָ֔תאָּטַחְו , “And I will repay them the full amount, no, double, for their iniquities and sins.” 

The author of Isa 65:6-7, in contrast, argues that YHWH will pay Israel back exactly what 

their sins have merited. In doing so it paints a picture of a just and fair deity, one who 

metes out the punishment that Israel deserves but not more. The prophet uses economic 

language to make this point: YHWH pays Israel back only the principal amount of their 

sins in punishment, with nothing added on.  

I have already treated the significance of םָקיֵח־לֶא  in my discussion of the 

previous section. The preposition used is different ( לֶא  instead of לַע ),44 but the point is the 

same: YHWH pays out these wages into the fold of Israel’s garment (where they would 

keep their money). This further reinforces the economic undertones of the expression. 

Summary:  Overall, Isa 65:6-7 employs economic imagery to depict Israel’s sins 

as work, for which YHWH will pay them suffering as wages. I illustrate this with the 

figure below. This passage puts a creative twist on the imagery, by taking the usually 

positive practice of being paid wages and using it to depict a negative situation of 

judgment and punishment. The rest of the passage specifies the content of Israel’s sins 

(labor): she has engaged in many kinds of idolatrous practices (vss. 3-5, 7), which anger 

YHWH (vs. 3). Later verses depict various kinds of suffering, such as slaughter (vs. 12), 
 

43 Sommer, A Prophet Reads Scripture, 232 fn 84, 85. 
 
44 Reading with the apparatus of BHS, this might also be a mistake in the textual transmission. As HALOT, 
“ לֶא ,” notes, לֶא  “often alternates with לַע .” 
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famine, thirst and shame (vs. 13), and general pain and anguish (vs. 14), as the 

punishment (wages) for this. The penalty for Israel’s sins is to be harsh, in accordance 

with their severity. 

 

 

Figure 9: Economic Imagery in Isaiah 65:6-7 

 

The reference to Israel’s sins being “written down” in vs. 6 depicts YHWH as an 

overseer, who pays out wages in exchange for the labor which Israel has performed for 

him. The sins are written down like hours on a timecard, recording the amount of labor 

Israel has performed (how much she has sinned) so that YHWH can properly compensate 

her for it (punishing her the appropriate amount).45 

Now, as helpful as the timecard analogy is to understand the kind of imagery this 

passage uses and the correspondence between deed and consequence that it depicts, it is 

imperfect. Specifically, it fails to speak to YHWH’S role in this system. YHWH could be a 

removed and impersonal deity, who merely metes out punishment in accordance with 

transgression. Alternatively, he could play a more active and personal role in the 

 
45 These kinds of documents, which record the kind of labor performed and the remuneration for that labor, 
have been found in Mesopotamia. See Jursa, Aspects of the Economic History of Babylonia in the First 
Millennium BC, 518–20; 674–76. 

Israel’s Sins Work

Israel’s Su!ering Wages for Work
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judgment of the individual. The answer to this question has implications for larger 

discussions about YHWH’S justice and the relationship between sin and punishment in the 

Hebrew Bible. 

Most treatments of this issue refer first to Klaus Koch’s influential essay “Gibt es 

ein Vergeltungsdogma im Alten Testament?”46 in which he argues for the first option I 

have presented above. Koch claims that a consistent conception of retribution, that of the 

“Fate-effecting deed,” runs through the Hebrew Bible.47 In this system the quality of 

actions determines the consequences for them: people receive rewards for moral action 

punishments for immoral action.48 Most would agree on this point, but Koch takes it a 

step further by claiming that this happens “consistently and inevitably,”49 just as a seed 

naturally produces a plant.50 Human action, in a sense, contains within itself its 

consequence, albeit in a fledgling form. Good actions lead naturally and inevitably to 

reward, whereas bad actions lead naturally and inevitably to punishment.  

 
46 “Is There a Doctrine of Retribution in the Old Testament?” Klaus Koch, “Gibt es ein Vergeltungsdogma 
im Alten Testament?,” ZTK 52 (1955): 1–42; see Lam, Patterns of Sin, 125–27; Stephen Chapman, 
“Reading the Bible as Witness: Divine Retribution in the Old Testament,” PRSt 31 (2004): 171–90 for 
recent discussions and summaries of the debate. 
 
47 “Schicksalwirkende Tat.” 
 
48 Koch, “Gibt es ein Vergeltungsdogma?” 36 says that “Das alte Israel sieht das Schicksal des Menschen in 
seiner Guttat oder Übeltat begründet. 
 
49 Chapman, “Reading the Bible,” 181. 
 
50 Koch, “Gibt es ein Vergeltungsdogma?” 36 claims that “Die Auswirklung solcher Taten tritt nicht sofort 
ein, sondern entwickelt sich wie die Pflanze aus dem Keim.” 



 

159 

In Koch’s system, YHWH does not play an active role in dealing out retribution. 

He established this act-consequence system and continues to maintain it,51 but he does 

not work outside of it. YHWH is thus here a removed and impersonal deity, one who 

creates a system and then steps back to let the system operate. He only intervenes to 

preserve the system, and does not step in to change the fates of individuals. 

Although some scholars have agreed with Koch,52 most have critiqued him and 

have not accepted his system.53 They note that although his comments on the connection 

between act and consequence are insightful (good deeds tend to lead to reward, whereas 

bad deeds tend to lead to consequence), his claims on the inevitability of this connection 

and YHWH’S absent role in it are incorrect. 

Isa 65:1-754 is an additional corrective to Koch’s picture of an impersonal deity 

removed from judgment. More specifically, the claim that YHWH will pay back the הָֹ֖נׁשאִֽר  

(full amount) of Israel’s sins paints a different picture. As I have noted above,55 this text 

reworks Jer 16:18, which presents YHWH punishing Israel double for her sins. The author 

 
51 Koch, “Gibt es ein Vergeltungsdogma?” 36: “Jahwe setzt diese Zusammenhänge in Kraft, indem er die 
Tat am Täter wirksam werden läßt, sie auf ihn zurücklenkt und vollendet.” 
 
52 Gerhard Von Rad, Old Testament Theology, trans. D.M.G. Stalker (New York: Harper & Row, 1962), 
1:264–68. 
 
53 John Barton, “Natural Law and Poetic Justice in the Old Testament,” JTS 30.1 (1979): 11–12; Patrick 
Miller, Sin and Judgment in the Prophets: A Stylistic and Theological Analysis, SBL Monograph Series 27 
(Chico: Scholars Press, 1982); Henning Graf Reventlow, “Sein Blut komme über sein Haupt,” VT 10 
(1960): 321–22; Scharbert, “ŠLM im Alten Testament”; Ka Leung Wong, The Idea of Retribution in the 
Book of Ezekiel, VTSup 87 (Leiden: Brill, 2001), 246; see especially the comments of Lam, Patterns of Sin, 
126: “Today it is generally agreed that Koch’s description is inadequate as a total explanation.” 
 
54 This is also true of Isa 57:16-19, which I will discuss later. 
 
55 See my discussion on page 156. 
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of Isa 65:1-7 offers a different scenario, in which YHWH pays Israel back only the 

principal amount of her sins and no more. This is important because the YHWH of this 

passage could have chosen to punish Israel double, as in Jeremiah, but instead he chooses 

to punish Israel in a way that corresponds 1:1 to her sins. Far from being the removed 

deity that Koch depicts, YHWH is here an active and personal participant in judgment. He 

knows how much Israel has labored (sinned), and, from that, he chooses how much to 

pay (punish) her.56 Comparing Jer 16:18 and Isa 65:7 shows that the same level of sin can 

lead to varying levels of punishment, and thus the consequence of an action is not 

inevitable.  

Isaiah 59:17-19; Isaiah 66:5-6; Isaiah 57:16-19 

I will first translate all three passages and then I will treat them together. 

Discussing them in tandem will help paint a more complete picture of YHWH’s retribution 

viewed in economic terms because they all use similar vocabulary to talk about similar 

concepts, albeit slightly differently.  

 

 
56 This is like the parable of the workers in the vineyard in Matt 20:1-6, in which the landowner pays 
workers the same wage for varying amounts of work. 
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Isaiah 59:17-1957 

 

ֹּבְלִּת ֙םָקָנ יֵ֤דְגִּב ׁשַּ֞בְלִּיַו ֹוׁ֑שֹארְּב הָ֖עּוׁשְי עַבֹו֥כְו ןָ֔יְרִּׁשַּכ ֙הָקָדְצ ׁשַּ֤בְלִּיַו 59:17  ׃הָֽאְנִק ליִ֖עְמַּכ טַעַּ֥יַו תֶׁש֔

 ׃םֵּֽלַׁשְי לּו֥מְּג םיִּ֖יִאָל ויָ֑בְיֹֽאְל לּו֖מְּג ויָ֔רָצְל הָ֣מֵח םֵּ֔לַׁשְי לַ֣עְּכ ֙תֹולֻמְּג לַ֤עְּכ 59:18

  ׃ֹוֽב הָסְסֹ֥נ הָ֖והְי ַחּו֥ר רָ֔צ ֙רָהָּנַכ אֹו֤בָי־יִּֽכ ֹו֑דֹובְּכ־תֶא ׁשֶמֶׁ֖ש־חַרְזִּמִמּו הָ֔והְי םֵׁ֣ש־תֶא ֙בָרֲעַּמִֽמ ּו֤אְריִֽיְו 59:19

 

59:17 He put on righteousness as a coat of armor, with a helmet of deliverance on his head. 

He put on garments of vengeance as clothing,58 and wrapped himself with zeal as with a 

robe. 

59:18 He will repay them according to what they have dealt out:59 wrath to his enemies and 

retribution to his foes. He will repay retribution to the coastlands.60 

59:19 And they will fear61 the name of the LORD from the west, and from the east, his 

presence. For he will come like a pent-up stream, that the spirit of the LORD drives on. 

 
57 Many maintain that this section (59:15b-20) belongs elsewhere in the book, such as with the beginning of 
ch. 63. See Daniel Kendall, “The Use of Mišpat in Isaiah 59,” ZAW 96.3 (1984): 91–93 for a summary of 
these propositions; see also, however, Odil Hannes Steck, “Beobachtungen zu Jesaja 56-59,” Biblische 
Zeitschrift 31.2 (1987): 228–46 for an argument that 59:15b-20 belongs where it is now. This issue does not 
affect my argument. 
 
58 Some ancient witnesses, such as the LXX, Vulgate and Peshitta, omit this second reference to clothing. It 
is present, however, in 1QIsaa.  
 
59 Below I will justify my translation of לּומְג  in several different ways. 
 
60 The end of this verse is missing from the LXX, and, as a result, the apparatus of BHS suggests deleting it. 
Especially given the global scope of vs. 19, however, it is best left in. See Odil Hannes Steck, “Jahwes 
Feinde in Jesaja 59,” Biblische Notizen 36 (1987): 51. 
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Table 11: Economic Terms in Isaiah 59:17-19 

Term Verse Translation 

םלׁש  (piel) 59:18 (2x) To repay 

 

Isaiah 66:5-6 

 הֶ֥אְרִנְו הָ֔והְי דַּ֣בְכִי ֙יִמְׁש ןַעַ֤מְל םֶ֗כיֵּדַנְמ םֶ֜כיֵאְֹנׂש םֶ֨כיֵחֲא ּ֩ורְמָא ֹו֑רָבְּד־לֶא םיִ֖דֵרֲחַה הָ֔והְי־רַבְּד ּ֙ועְמִׁש 66:5

ֹבֵי םֵ֥הְו םֶ֖כְתַחְמִׂשְב  ׃ּוׁשֽ

 ׃ויָֽבְיֹאְל לּו֖מְּג םֵּ֥לַׁשְמ הָ֔והְי לֹו֣ק לָ֑כיֵהֵֽמ לֹו֖ק ריִ֔עֵמ ֙ןֹואָׁש לֹו֤ק 66:6

 

66:5 Hear the word of the LORD, you who tremble at his word: Your kinsmen, who hate 

you and reject you for the sake of my name, have said “May the LORD be glorified,62 so 

that we may look upon your joy!” Bu t it is they who will be put to shame. 

66:6 Listen!63 An uproar from the city. A noise from the temple. The sound of the LORD, 

repaying retribution to his enemies. 

 
61 Some manuscripts read ּו אְר ִיְו  (from האר , “they will see the name of the LORD”), but I here read with the 
MT, as also with 1QIsaa ( וארייו ), the LXX (φοβηθήσονται) and the Vulg (timebunt). 
 
62 Reading this as a niphal דֵבָּכִי , with the LXX (δοξασθῇ), the Vulg (glorificetur) and the Syriac. See 
Blenkinsopp, Isaiah 56 - 66, 291–92. 
 
63 See GCK §146b and JM §162e, which notes “the word לֹוק , voice, sound, followed by a genitive, is quite 
often used as an exclamatory particle.” 
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Table 12: Economic Terms in Isaiah 65:5-6 

Term Verse Translation 

םלׁש  (piel) 66:6 To repay 

 

Isaiah 57:16-19 

ֹל יִּ֣כ 57:16 ֹלְו ביִ֔רָא ֙םָלֹועְל א֤  ׃יִתיִֽׂשָע יִ֥נֲא תֹו֖מָׁשְנּו ףֹו֔טֲעַֽי יַ֣נָפְּלִמ ַ֙חּו֙ר־יִּכ ףֹו֑צְּקֶא חַצֶ֖נָל א֥

ֹצְקֶאְו רֵּ֣תְסַה ּוהֵּ֖כַאְו יִּתְפַ֥צָק ֹו֛עְצִּב ןֹ֥וֲעַּב 57:17  ׃ֹוּֽבִל ְךֶרֶ֥דְּב בָ֖בֹוׁש ְךֶלֵּ֥יַו ף֑

 ׃ויָֽלֵבֲאַלְו ֹו֖ל םיִ֛מֻחִֽנ םֵּ֧לַׁשֲאַו ּוהֵ֕חְנַאְו ּוהֵ֑אָּפְרֶאְו יִתיִ֖אָר ויָ֥כָרְּד 57:18

 ׃ויִֽתאָפְרּו הָ֖והְי רַ֥מָא בֹו֛רָּקַלְו קֹו֧חָרָל םֹו֜לָׁש ׀ םֹו֨לָׁש םִיָ֑תָפְׂש בוִ֣נ אֵ֖רֹוּב 57:19

 

57:16 For I will not always accuse,64 and I will not be angry forever. For then the spirit 

would grow weak65 before me, and the souls that I have made. 

57:17 I was angry because of his66 sinful unjust profit;67 I struck him,68 and in hiding I was 

angry.69 Yet the faithless one walks in the way of his heart. 

 
 
64 This is probably legal imagery: see Shalom Holtz, “The Case for Adversarial Yaḥad,” VT 59 (2009): 
211–21; Shalom Holtz, “A Comparative Note on the Demand for Witnesses in Isaiah 43:9,” JBL 129.3 
(2010): 457–61; Shalom Holtz, “The Prophet as Summoner,” in A Common Cultural Heritage: Studies on 
Mesopotamia and the Biblical World in Honor of Barry L. Eichler, ed. Grant Frame et al. (Bethesda: CDL 
Press, 2011), 19–34 for discussions of legal imagery elsewhere in Isaiah. 
 
65 The root ףטע  is homonymic, but here means, “to be(come) weak.” See HALOT, “ ףטע  II,” BDB, “ ףטע  
III,” DCH, “ ףטע  I.” 
 
66 Referring to Israel in the singular. 
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57:18 I have seen their ways, but I will heal him. I will lead him,70 and I will repay him 

with comfort.71 

57:19 And for his mourners creating fruit72 of the lips. Peace, peace, to the far and the near, 

says the LORD, and I will heal them. 

 

 

 

 
 
67 Taking this as a genitive of quality (IBHS § 9.5.1.j), in which the second term, ֹו֛עְצִּב , specifies the quality 
of the first term, ןֹ֥וָע . See Roland Bergmeier, “Das Streben nach Gewinn: des Volkes bʻwn btsʻw,” ZAW 
81.1 (1969): 93–97; Blenkinsopp, Isaiah 56 - 66, 167–68. ןֹוָע  occurs as the first part of a construct phrase 
elsewhere in the Hebrew Bible, such as in Ezek 23:49; 28:18; 2 Sam 3:8; Josh 22:17, and in all these cases 
the second noun in the phrase specifies the content of the sin.  
 
68 Reading ּוהֵּכַאָו , a waw consecutive, with the apparatus of BHS. Most ancient witnesses, such as the LXX 
(ἐπάταξα) and the Vulg (percussi), have a past tense verb here. 
 
69 Different ancient witnesses contain different readings for one of the two verbs here: certain manuscripts 
have two infinitive absolutes in a row ( ֹףצָקְו  instead of ֹצְקֶאְו ף֑ ), and 1QIsaa and 1QIsac have two vav 
consecutives in a row ( רתסהאו  instead of רֵּתְסַה ). The text of the MT, however, requires no emendation. The 
infinitive absolute is often used with finite verb forms to denote “the manner or attendant circumstances… 
under which an action or state has taken place, or is taking place, or will take place.” See GCK §113h 
(which mentions this verse explicitly) and IBHS §35.3.2 for discussions of this. Thus, the infinitive absolute 
here ( רֵּ֣תְסַה ) clarifies the manner in which the main action ( ֹצְקֶאְו ף֑ ) took place. 
 
70 Many suggest emending this to ּוהֵחִנֲאָו  (a hiphil from חונ , “to give rest”), but I follow the reading of the 
MT. See John S. Kselman, “A Note on w’nḥhw in Isa 57:18,” CBQ 43.4 (1981): 539–42 for an overview of 
the debate and a defense of the MT here. This is also the understanding of the Vulg (reduxi). 
 
71 Reading with the suggestion of the BHS apparatus, which suggests ending the verse here. See also 
Blenkinsopp, Isaiah 56 - 66, 167–68; Paul, Isaiah 40-66, 478. 
 
72 The ketib reads בֹונ  (as also 1QIsad), while the qere reads ביִנ  (as in Mal 1:12 and 1QIsaa). The meaning is 
the same either way. 
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Table 13: Economic Terms in Isaiah 57:16-19 

Term Verse Translation 

םלׁש  (piel) 57:18 To repay 

 Illegitimate profit 57:17 עַצֶּב

  

The economic undertones of these verses are more subtle than those in 65:6-7, but 

the use of םֵּלִׁש  suggests that they should be included here as possibly economic 

passages.73 As I have noted previously, this is an economic term that means “to pay 

wages” in 65:6-7.74 םֵּלִׁש  is also present in 59:18, 66:6 and 57:18 (the same corpus as 65:6-

7), with different direct objects (usually תֹולֻמְג / לּומְג ),75 although expressing the same idea 

 
73 Because these passages only contain one economic word, I employ the MIP method that the Pragglejaz 
Group has articulated as an additional argument that םלׁש  is metaphorical here. This test involves 
determining the contextual meaning of a word and then comparing it with a more basic (more concrete, 
more precise, older or related to bodily action) contemporary meaning of the word. If the contextual 
meaning “contrasts with the basic meaning but can be understood in comparison with it,” then the word is 
marked as metaphorical. See Pragglejaz Group, “MIP: A Method for Identifying Metaphorically Used 
Words in Discourse,” Metaphor & Symbol 22.1 (2007): 1–39; Gerard Steen et al., Method for Linguistic 
Metaphor Identification: From MIP to MIPVU (Amsterdam: John Benjamins Publishing Company, 2010), 
32–38 for a more nuanced and detailed explanation of this theory. The contextual meaning for םלׁש  
involves YHWH meting out retribution upon Israel. The more basic meaning, which is clearly possible for 
this word in these passages based on Isa 65:6-7, involves paying wages. The contextual meaning contrasts 
with the basic (retribution need not always be depicted economically), yet it can be understood in 
comparison with it (the structure of both is action and consequence for action), and, as such, this satisfies 
the criteria of MIP and should be marked as an “indirect use potentially explained by cross-domain 
mappings.” See Steen et. al., Method for Linguistic Metaphor Identification: From MIP to MIPVU, 32-38 
for an explanation of this category of metaphor, which is one of the less obvious kinds but still marked as 
metaphorical in this system. 
 
74 See my discussion on page 155. 
 
75 Scholars have long debated the meaning of this term. Some, such as Scharbert, “ŠLM im Alten 
Testament,” 313 n 86; Klaus Seybold, “ לַמָג ,” TDOT 3:25; Klaus Seybold, “Zwei Bemerkungen zu 

תֹולֻמְג/לּומְג ,” VT 22.1 (1972): 112–17 hold that it primarily denoted an ethically relevant deed, and then, by 
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(YHWH “repaying” somebody). Thus, the economic use of םֵּלִׁש  elsewhere in Isaiah 56-66 

and the fact that that the passages above all use םֵּלִׁש  in the same way as the passage in 

which it is clearly economic point to 59:18, 66:6 and 57:18 as possibly economic 

passages as well, although this is less clear than in 65:6-7.76 In addition, the sin noted in 

57:17 ( עַצֶּב ) is an economic one that points to illegitimate profit or gain.77 This 

strengthens the economic context of 57:16-19, especially since it notes that YHWH will 

pay Israel back for this economic iniquity. 

These verses all contribute in different ways to the picture of punishment in 65:1-

7. 59:17-19 and 66:5-6 both reinforce it by emphasizing YHWH’s justice: YHWH will 

punish in a way that corresponds 1:1 to the sins of the perpetrator (59:18: לַ֣עְּכ ֙תֹולֻמְּג לַ֤עְּכ 

םֵּ֔לַׁשְי , “He will repay them according to what they have dealt out”).78 YHWH is here a 

 
extension, retribution for that deed when used with certain verbs. Others, however, such as HALOT, 
“ לּומְג ,” Paul, Isaiah 40-66, 510, emphasize “retribution” as the primary meaning.  
 
76 Paul, Isaiah 40-66, also recognizes these economic undertones. Commenting on םֵּלִׁש  in 57:18, he claims 
that “I ‘compensated’ him with the coin of consolation” (pg. 478), and commenting on םֵּלִׁש  in 59:18, he 
claims that “The Lord shall repay his enemies, and the coin shall be ‘fury’ ( הָמֵח ) and ‘retribution’ ( לּומְּג )” 
(pg. 510). 
 
77 See HALOT, “ עַצֶּב ,” DCH, “ עַצ “ ,BDB ”,ֶּב עַצֶּב .” 
 
78 It is not always clear who YHWH is punishing. In 59:17-19 most agree that these are enemies external to 
Israel: see Matthew J. Lynch, “Zion’s Warrior and the Nations: Isaiah 59:15b-63:6 in Isaiah’s Zion 
Traditions,” CBQ 70.2 (2008): 250–51; Lena-Sofia Tiemeyer, “Death or Conversion: The Gentiles in the 
Concluding Chapters of the Book of Isaiah and the Book of the Twelve,” JTS 68.1 (2017): 17; The picture 
of 66, however, is more complicated: see William Beuken, “Does Trito-Isaiah Reject the Temple? An 
Intertextual Inquiry into Isaiah 66:1-6,” in Intertextuality in Biblical Writings: Essays in Honor of Bas van 
Iersel, ed. S Draisma (Kampen: Kok Pharos, 1989), 53–66; Joseph Blenkinsopp, “A Jewish Sect of the 
Persian Period,” CBQ 52 (1990): 5–20; Paul D. Hanson, The Dawn of Apocalyptic: The Historical and 
Sociological Roots of Jewish Apocalyptic Eschatology, Rev. ed. (Philadelphia: Fortress Press, 1979), 161–
85; Alexander Rofé, “Isaiah 66:1-4: Judean Sects in the Persian Period as Viewed by Trito-Isaiah,” in 
Biblical and Related Studies Presented to Samuel Iwry, ed. A. Kort and S. Morschauser (Winona Lake: 
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supremely just deity, meting out the punishment deserved, but no more. In 57:16-19, 

however, YHWH takes a slightly different approach. Israel has still sinned here, but, in 

place of judgment, YHWH repays them with comfort ( םיִ֛מֻחִֽנ ). This paints a picture of a 

supremely merciful YHWH: although Israel deserved punishment by their sins, YHWH 

provided them with comfort. This verse, specifically, is far from the removed and 

impersonal deity that Koch and others depict. Israel’s sins would have led naturally to 

suffering, but YHWH intervenes in an intensely personal way and changes the course by 

comforting them. 

Summary: Isa 59:17-19, 66:5-6 and 57:16-19 all use םֵּלִׁש  to talk about YHWH 

repaying Israel or Israel’s enemies. Given the economic sense of the word in 65:6-7, the 

connections between these passages and 65:6-7 and the fact that םֵּלִׁש  in these passages 

satisfies the Pragglejaz Group’s MIP test, םֵּלִׁש  might here be an economic term that 

speaks of the iniquities of Israel and her enemies as work, for which YHWH will pay them 

punishment or comfort as wages. The economic sense of the word here is, admittedly, 

much less clear than it is in 65:6-7, but it might still be present in a subtle way. 

Overall, YHWH is an active participant in judgment, insofar as the same sins can 

lead to different kinds of retribution. YHWH can mete out double punishment (Jer 16:18), 

he can mete out punishment equal to the offense (Isa 65:1-7; 59:17-19; 65:5-6), or he can 

have mercy on the perpetrator (Isa 57:16-19). The picture of retribution in Isaiah 56-66 

 
Eisenbrauns, 1985), 205–17; Brooks Schramm, Opponents of Third Isaiah: Reconstructing the Cultic 
History of the Restoration., LHBOTS (London: Bloomsbury, 2009); James D. Smart, “A New 
Interpretation of Isaiah Lxvi. 1-6,” ExpTim 46.9 (1935): 420–24 for discussions of the dynamics of this 
passage. 
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(in conversation with Jeremiah) is thus complex and nuanced, but it is not inevitable and 

impersonal, as Koch argued. Overall, YHWH is here a just yet merciful deity. 

Isaiah 61:4-9 

 

ֹח יֵרָ֣ע ּ֙וׁשְּדִחְו ּומֵ֑מֹוקְי םיִֹ֖נׁשאִֽר תֹו֥מְֹמׁש םָ֔לֹוע תֹו֣בְרָח ּ֙ונָבּו 61:4  ׃רֹוֽדָו רֹוּ֥ד תֹו֖מְֹמׁש בֶר֔

 ׃םֶֽכיֵמְֹרכְו םֶ֖כיֵרָּכִא רָ֔כֵנ יֵ֣נְבּו םֶ֑כְנֹאצ ּו֖עָרְו םיִ֔רָז ּו֣דְמָעְו 61:5

 ׃ּורָּֽמַיְתִּת םָ֖דֹובְכִבּו ּולֵ֔כֹאּת ֙םִיֹוּג ליֵ֤ח םֶ֑כָל רֵ֖מָאֵי ּוניֵ֔הֹלֱא יֵ֣תְרָׁשְמ ּואֵ֔רָּקִּת ֙הָוהְי יֵ֤נֲֹהּכ םֶּ֗תַאְו 61:6

ֹרָי הָּ֖מִלְכּו הֶ֔נְׁשִמ ֙םֶכְּתְׁשָּב תַחַּ֤ת 61:7  ׃םֶֽהָל הֶ֥יְהִּת םָ֖לֹוע תַ֥חְמִׂש ּוׁשָ֔ריִי הֶ֣נְׁשִמ ֙םָצְרַאְּב ןֵ֤כָל םָ֑ק ְלֶח ּוּנ֣

 ׃םֶֽהָל תֹו֥רְכֶא םָ֖לֹוע תיִ֥רְבּו תֶ֔מֱאֶּב ֙םָתָּלֻעְפ יִּ֤תַתָנְו הָ֑לֹועְּב לֵ֖זָג אֵֹ֥נׂש טָּ֔פְׁשִמ בֵ֣הֹא ֙הָוהְי יִ֤נֲא יִּ֣כ 61:8

ֹר־לָּכ םיִּ֑מַעָה ְךֹו֣תְּב םֶ֖היֵאָצֱאֶצְו םָ֔עְרַז ֙םִיֹוּגַּב עַ֤דֹונְו 61:9  ס ׃הָֽוהְי ְךַ֥רֵּב עַר ֶ֖ז םֵ֥ה יִּ֛כ םּו֔ריִּכַי ֙םֶהיֵאֽ

 

61:4 And they shall build up the ancient ruins, they shall raise up the desolate settlements of 

old; and they shall restore the ruined cities, the desolate settlements of many 

generations.79 

61:5 And strangers shall stand and pasture your flocks; foreigners shall be your plowmen 

and vinedressers. 

61:6 But you shall be called priests of the LORD; you shall be named ministers of our God. 

You shall enjoy the wealth of nations, and you shall revel80 in their riches. 

 
79 1QIsaa adds an additional וממוקי  at the end of the verse. 
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61:7 In exchange for81 your shame you will receive double, and in exchange for82 dishonor 

they83 will rejoice in their share.84 Assuredly,85 they will inherit a double portion in their 

land; everlasting joy will be theirs. 

61:8 For I, the LORD, love justice; I hate robbery with86 injustice.87 I will pay their wages 

faithfully, and I will make an everlasting covenant with them. 

 
80 Scholars have proposed various interpretations of this hapax legomenon: some hold that it comes from 

רמא  (“to boast”), others hold that it comes from רומ  (“to exchange”), and still others hold that it comes 
from ארמ  (“to fatten”). See Klaus Koenen, “Textkritische Anmerkungen zu schwierigen Stellen im 
Tritojesajabuch,” Biblica 69.4 (1988): 568–70; Paul, Isaiah 40-66, 544 for overviews of the various 
solutions proposed. No proposal has garnered universal acceptance: see the comments of both the JPS 
translation: “meaning of Heb. uncertain,” and Paul, Isaiah 40-66, 544: “The exact meaning of the hapax 
legomenon verb ּורָּמַיְתּת , however, is uncertain.” 
 
81 The NRSV renders this “because of,” but the above understanding of תַח תַח :is preferable ַּת  as ַּת
“because” generally requires יִּכ  ( יִּכ תַחַּת , see Prov 1:29; Deut 4:37), and תַחַּת  appears three times right 
before this section, always meaning “instead of:” see Isa 60:15,17; 61:3. 
 
82 See GKC § 119hh: “In poetic parallelism the governing power of a preposition is sometimes extended to 
the corresponding substantive of the second member.” Thus, although תַחַּת  is only present before the first 
colon, here it governs the second colon as well. 
 
83 See GKC § 144p: “In poetic (or prophetic) language there sometimes occurs (supposing the text to be 
correct) a more or less abrupt transition from one person to another.” 
 
84 My translation of these two cola follows Blenkinsopp, Isaiah 56 - 66, 219, with some modifications. 
Other translations, such as Paul, Isaiah 40-66, 545, understand this differently: “Instead of their shame that 
was double.” Key here is the elliptical expression הֶ֔נְׁשִמ ֙םֶכְּתְׁשָּב תַחַּ֤ת , which may be explained in two ways. 
Paul, for example, understands הֶנְׁשִמ  to be in apposition to that which comes before it and a further 
qualification of it. Blenkinsopp, on the other hand, understands הֶנְׁשִמ  as the thing which is substituted for 
that which comes before it. The evidence from elsewhere in Isa 60-61 points to the latter as the preferable 
explanation: see Isa 60:17, in which the syntax is Y X תַחַּת  (preposition, noun 1, noun 2/verbal phrase), 
and, in these cases, noun 2 (Y) is clearly the thing being substituted for noun 1 (X). This syntax is the same 
as 61:7, which is also Y X תַחַּת , and is thus best understood in the same way: noun 2 ( הֶ֔נְׁשִמ ) is that which 
is substituted for noun 1 ( ֙םֶכְּתְׁשָּב ). 61:3 is similar but different, in that the order is Y תַחַּת  X, but here also 
the noun in the second position is being substituted for the noun in the first position, so this supports 
Blenkinsopp’s reading as well. The meaning of ןנר  also points in this direction: this almost always denotes 
a cry that arises from a positive emotion (jubilation or exultation: see HALOT, “ ןנר ”), and thus makes more 
sense as the thing which replaces the negative הָּמִלְּכ , not that which further qualifies it. 
 
ןֵכ 85  .is here “an emphatic conjunction implying assurance and promise:” see Paul, Isaiah 40-66, 545 ָל
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61:9 Their offspring will be known amongst the nations, and their descendants in the midst 

of the peoples. All who see them will recognize them, for they are a people whom the 

LORD has blessed. 

 

Table 14: Economic Terms in Isaiah 61:4-9 

Term Verse Translation 

 In exchange for (here pointing to 61:7 תַחַּת
monetary exchange) 

 (qal)61:8 ןתנ To give (here to pay) 

הָּלֻעְּפ  61:8 Wages 

  

Understanding verse eight, specifically the phrase תֶ֔מֱאֶּב ֙םָתָּלֻעְפ  י  ִּ֤תַתָנ  is key to ,ְו

understanding the economic rhetoric of this section. הָּלֻעְפ  “Is a late, technical economic 

term that most often means the wages or payment that somebody receives for work.”88 

Some scholars studying this passage have missed this economic sense, and claimed that 

the term here points to a more abstract concept such as “reward” or “recompense.”89 This 

 
86 Reading the  .here as one of attendant circumstances: see IBHS § 11.2.5.d  ְּב
 
87 Reading הֶלְוַע  along with the apparatus of BHS and most other ancient witnesses: see, for example, the 
LXX (ἀδικίας). 
 
88 I discuss this on page 78. 
 
89 See, for example, HALOT, “ הָּלֻעְּפ ;” DCH, “ הָּל “ ,BDB ”;ְּפֻע הָּלֻעְּפ ;” Blenkinsopp, Isaiah 56 - 66, 228–29; 
Illman, “ 12:43 ”,לַעָּפ . 
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is partially true, as the term does speak to a reward that YHWH gives to Israel, but 

stopping here misses an important point about the rhetoric of the section.  

Several pieces of evidence show that הָּלֻעְּפ  is economic here.  First, this word 

appears in Isa 65:6-7, and, as I have argued previously, there it is indisputably economic. 

Second, it also appears in Isa 40:10/62:11,90 and both times it is parallel with רָכָׂש , which 

is also an economic term that means “wages.”91 These other economic appearances of 

הָּלֻעְּפ , two of which are within a few chapters of 61:8, point to the word being economic 

here as well.92 As such, the author here expresses the concept of reward with economic 

wage imagery. 

ןתנ  carries a technical economic nuance here as well, and means “to pay.” The 

formula “ ןתנ  + term for wages = to pay wages” is an established formula that appears 

elsewhere in the Hebrew Bible.93 The meaning “to pay” is also the sense of the word in 

some other passages of the Hebrew Bible even without wage imagery attached94 and 

 
90 I will explore these verses later. 
 
91 See my discussion on page 83. 
 
92 Other scholars, such as Paul, Isaiah 40-66, 546; Vollmer, “ לעפ ,” II:466, also note that this specific 
appearance of the word is economic. Paul translates this as “I will pay them their wages faithfully.” 
 
93 See, for example, Gen 30:18; Ex 2:9; Deut 24:15; Jer 22:13; 1 Kgs 5:6. 
 
94 See BDB, “ ןַתָנ  n;” DCH, “ ןתנ  i” for a list of examples. 
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sometimes in Akkadian.95 Thus, the expression ֙םָתָּלֻעְפ יִּ֤תַתָנְו   is a technical economic one: 

“I will pay their wages.” 

What, then, does it mean to say that YHWH will pay Israel their wages? And how 

does this relate to the talk of reward in the rest of the passage? Verse seven provides the 

answer, claiming םָ֑ק ְלֶח ֹרָי הָּ֖מִלְכּו הֶ֔נְׁשִמ ֙םֶכְּתְׁשָּב תַחַּ֤ת  ּוּנ֣ , “In exchange for your shame you 

will receive double, and in exchange for dishonor they will rejoice in their share.” The 

prophet claims that Israel will receive a large reward in exchange for her suffering in the 

exile. As a result, reading verses seven and eight together produces the following: YHWH 

will pay Israel wages (a large reward in the promised land) as remuneration in exchange 

for the labor she performs (suffering) in the exile. The prophet thus here speaks of 

Israel’s suffering in the exile as work, and the reward she later receives as wages for that 

work.96 

The remainder of the verses in this section provide more detail on Israel’s 

payment. She will rebuild her cities and restore them to their former glory (vs. 4). 

Foreigners will manage her abundant livestock and crops (vs. 5), while Israel will enjoy a 

special status vis-à-vis YHWH (vs. 6a). She will enjoy a high level of wealth (vs. 6b), and 

other nations will recognize her as blessed (vs. 9). Because her suffering in the exile was 

 
95 CAD, “nadānu 1b.” 
 
96 The use of הָּלֻעְּפ  instead of one of the other more common words for wages is especially fitting here, 
since, as Humbert argues, this term emphasizes the remuneration aspect of work and this section 
emphasizes the fact that YHWH pays Israel for her work. See Humbert, “L’emploi du verbe pā‘al et de ses 
dérivés substantifs en Hébreu Biblique,” 43. 
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so intense, she will receive a double portion of all of this (vs. 7).97 In short: Israel had to 

labor (suffer) under severe conditions in the exile, but YHWH will reward her with 

generous wages as payment for this. 

Summary: Isa 61:4-9 describes the lavish reward that YHWH will bestow upon 

Israel in exchange for her suffering in the exile. In doing so it speaks of this suffering as 

work, and the reward as wages for that work. I illustrate this with the figure below: 

 

 

 

Figure 10: Economic Imagery in Isaiah 61:4-9 

  

Other passages also depict Israel’s suffering in the exile like this. As Gary 

Anderson has noted,98 Isa 40:2 also paints a similar picture. Isa 61:4-9 is both like and 

unlike this earlier verse: it is similar in that both sections portray Israel’s suffering in the 

exile as labor, but it is also dissimilar in that the reward for this labor is slightly different. 

 
97 See Blenkinsopp, Isaiah 56 - 66, 226–27 for a discussion of this double reward imagery in relation to 
other passages in the Hebrew Bible. It resembles Isa 40:2, which speaks of the double punishment of Israel 
in the exile, and it also resembles Job 42:10, which speaks of Job receiving a double reward after a period 
of great suffering.  
 
98 Anderson, Sin: A History, 43–54. 
 

Israel’s Su!ering in Exile Work

Israel’s Rewards in the Promised Land Wages for Work
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Isa 40:2 depicts Israel laboring in the exile to pay off the debt that arose from her sins,99 

whereas Isa 61:4-9 depicts YHWH paying Israel wages (a reward in the promised land) in 

exchange for this labor. The picture of Israel as laborer in the exile is thus a lively and 

dynamic one, which different sections of the book depict in slightly different ways. 

Isaiah 49:1-6 

 ׃יִֽמְׁש ריִּ֥כְזִה יִּ֖מִא יֵ֥עְּמִמ יִנָ֔אָרְק ןֶטֶּ֣בִמ ֙הָוהְי קֹו֑חָרֵמ םיִּ֖מֻאְל ּוביִׁ֥שְקַהְו יַ֔לֵא ֙םיִּיִא ּו֤עְמִׁש 9:14

 ׃יִנָֽריִּתְסִה ֹו֖תָּפְׁשַאְּב רּו֔רָּב ץֵ֣חְל ֙יִנֵ֙מיִׂשְיַו יִנָ֑איִּבְחֶה ֹו֖דָי לֵ֥צְּב הָּ֔דַח בֶרֶ֣חְּכ ֙יִּפ םֶׂ֤שָּיַו 49:2

ֹּיַו 49:3  ׃ֽרָאָּפְתֶא ָ֖ךְּב־רֶׁשֲא לֵ֕אָרְׂשִי הָּתָ֑א־יִּדְבַע יִ֖ל רֶמא֥

 ׃יָֽהֹלֱא־תֶא יִ֖תָּלֻעְפּו הָ֔והְי־תֶא יִ֣טָּפְׁשִמ ֙ןֵכָא יִתיֵּ֑לִכ יִֹ֣חּכ לֶבֶ֖הְו ּוהֹ֥תְל יִּתְעַ֔גָי קיִ֣רְל ֙יִּתְרַ֙מָא יִ֤נֲאַו 494:

ֹל לֵ֖אָרְׂשִיְו ויָ֔לֵא ֹ֙בקֲעַֽי בֵ֤בֹוׁשְל ֹו֔ל דֶבֶ֣עְל ֙ןֶטֶּ֙בִמ יִ֤רְֹצי הָ֗והְי רַ֣מָא ׀ הָּ֣תַעְו 49:5  הָ֔והְי יֵ֣ניֵעְּב ֙דֵבָּכֶאְו ףֵ֑סָאֵי א֣

 ׃יִּֽזֻע הָ֥יָה יַ֖הֹלאֵו

ֹּיַו 49:6 ֹקֲעַי יֵ֣טְבִׁש־תֶא ֙םיִקָהְל דֶבֶ֔ע ֙יִל ָ֥ךְתֹויְהִֽמ לֵ֨קָנ רֶמא֗  תֹו֥יְהִֽל םִ֔יֹוּג רֹו֣אְל ָ֙ךיִּ֙תַתְנּו ביִׁ֑שָהְל לֵ֖אָרְׂשִי יֵ֥רּיצְנּו ב֔

  ׃ץֶרָֽאָה הֵ֥צְק־דַע יִ֖תָעּוׁשְי

49:1 Listen to me, O coastlands! And pay attention, O far away nations! The LORD called 

me before I was born, he named me while I was in my mother’s womb. 

49:2 He made my mouth like a sharpened sword, in the shadow of his hand he hid me. He 

made me into a polished arrow, in his quiver he concealed me. 

49:3 And he said to me, “You are my servant, O Israel, in whom I will show my glory.” 

 
99 Other passages in Isaiah depict YHWH paying off this debt himself when he redeems Israel, as I have 
argued in the last chapter. 
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49:4 But I said, “I have labored in vain, I have expended my strength for nothing, for 

vanity.”100 Yet in truth101 my judgment is with the LORD, and my wages are with my 

God. 

49:5 And now the LORD says, who formed me in the womb to be his servant, to lead Jacob 

back to him, that Israel may be gathered to him102 and that I may be honored in the sight 

of the LORD, and my God has been my strength.103 

49:6 For he says, “It is too trivial a thing for you to be my servant, to raise up the tribes of 

Jacob, and to restore the survivors104 of Israel. I will make you a light to the nations, that 

my salvation shall reach the end of the earth.” 

 

 

 
100 Reading an extra ל here before לֶבֶ֖ה , as with 1QIsaa and the LXX (καὶ εἰς μάταιον καὶ εἰς οὐδὲν). 
 
101 For a justification of this translation see IBHS § 32.3.5.d William L. Holladay, Jeremiah 1: A 
Commentary on the Book of the Prophet Jeremiah (Chapters 1-25) (Philadelphia: Fortress Press, 1986), 
124, who correctly claims that this denotes “a sudden recognition in contrast to what was theretofore 
assumed”; Takamitsu Muraoka, Emphatic Words and Structures in Biblical Hebrew (Leiden: Brill, 1997), 
132–33; Paul, Isaiah 40-66, 325; For a slightly different understanding, note Fredric J. Goldbaum, “Two 
Hebrew Quasi-Adverbs: לבן  and אבן ,” JNES 23.2 (1964): 132–35.  
 
102 Reading ֹול  with the masoretic qere  and 1QIsaa: see Blenkinsopp, Isaiah 40 - 55, 297–98; Paul, Isaiah 
40-66, 326. 
 
103 Many think 5b was originally somewhere else in the poem: see Blenkinsopp, Isaiah 40 - 55, 297 for an 
argument that it was originally after verse 4, and; Charles H. Giblin, “A Note on the Composition of Isaias 
49:1-6 (9a),” CBQ 21.2 (1959): 207–12 for an argument that it was originally after verse 3. I here read with 
the MT. 
 
104 Reading יֵרּוצְנ  with the masoretic qere. 
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Table 15: Economic Terms in Isaiah 49:1-6 

Term Verse Translation 

 (qal)49:4 עגי To labor (here in exchange for wages) 

ַֹחּכ הלכ  (piel) 49:4 To expend strength (here in exchange 
for wages) 

הָּלֻעְּפ  49:4 Wages 

 

As I have mentioned previously, this section is outside of Isa 56-66. See my 

earlier comments for a justification of its inclusion here.105 Verse four is the key economic 

verse in this passage, and several details here are particularly relevant to understanding 

the economics of retribution in Isaiah. The first is the mention of “wages” ( הָּלֻעְּפ ), which, 

as I have argued, is economic in Isa 65:6-7, Isa 40:10/62:11 and Isa 61:8.106   

הָּלֻעְּפ  is also economic in 49:4, given that the author pairs it with labor imagery: 

יִתיֵּלִכ יִֹחּכ לֶבֶהְו ּוהֹתְל יִּתעַגָי קיִרְל , “I have labored in vain, I have expended my strength for 

nothing, for vanity.” Now, neither of the two expressions for labor in this verse primarily 

point to remunerative labor.107 Rather, both עגי  (“to grow/be weary”)108 and הלכ חכ   (“to 

 
105 I discuss this on page 146 in the introduction to this chapter. 
 
106 Vollmer, “ לעפ ,” II:466 also notices this, claiming, with respect to this verse, that “Jahwe erteilt 
>>Lohn<<.” 
 
107 Although, as I have noted previously, הָּלֻעְּפ  does point to the remunerative aspect of labor: see Humbert, 
“L’emploi du verbe pā‘al et de ses dérivés substantifs en Hébreu Biblique,” 43. 
 
108 Gerhard Hasel, “ עַגָי ,” TDOT V:388: "The basic verbal meaning of the root yg’ may properly be defined 
as 'be/become weary' in the objective sense of bodily fatigue.” 



 

177 

expend strength”)109 point to the laborer becoming physically exhausted from work. 

Despite this, the pairing of wage imagery and labor imagery in this verse is important, as 

wages are here the expected reward for the servant’s110 hard work. The servant, here 

noted as Israel in vs. 3,111 works hard for YHWH, and, in return, he expects that YHWH will 

pay him wages. 

The passage never specifies what YHWH will pay the servant as wages, but, based 

on verse three, he expects YHWH to give him some kind of reward. Verses five and six, in 

which YHWH sends the servant on a two-fold mission, speak to the kind of work that the 

servant performs. The first part of this was to bring the scattered diaspora of Israel back 

to YHWH (vs. 5). This was probably both a physical return to the holy land and a moral 

return to upright action and worship.112 The second part was to extend this mission to all 

the other peoples on the earth and show them YHWH’s salvation (vs. 6).113 In doing so, 

YHWH charges the servant with gathering the entire world back to him. 

Summary: Isa 49:1-6 presents the same economic structure as Isa 61:4-9: one 

party performs work (either Israel suffering in the exile or the servant restoring the earth 

 
ַֹחּכ 109  can point to many kinds of strength: physical, mental and others: see Helmer Ringgren, “כח,” TDOT 
7:122–28. Given the parallelism with עגי , however, physical strength is certainly in view here. 
 
110 As with before, I will not discuss the question of the identity of the servant here since it is not relevant 
for my study. See Blenkinsopp, Isaiah 40 - 55, 166–74 for a comprehensive bibliography on this subject. 
 
111 See Norbert Lohfink, “‘Israel’ in Jes 49,3,” in Wort, Lied und Gottesspruch: Fst. J. Ziegler (Stuttgart: 
Katholisches Bibelwerk, 1972), 217–29; Norman Snaith, “‘Israel’ in Isa. Xlix, 3: A Problem in the 
Methodology of Textual Criticism,” ErIsr 8 (1967): 42–45 for discussions of “Israel” here. 
 
112 Blenkinsopp, Isaiah 40 - 55, 301. 
 
113 See Blenkinsopp, Isaiah 40 - 55, 302 for a discussion of the term “salvation” here. 
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to YHWH), in exchange for which YHWH will pay them wages (either prosperity in the 

promised land or something unspecified). Both passages thus speak of the rewards that 

YHWH bestows in economic terms, as wages paid to a laborer.   

 

 

Figure 11: Economic Imagery in Isaiah 49:1-6 

 

Conclusion: 

Isaiah 56-66 (and Isa 49:1-6) uses economic wage and labor imagery to speak of 

YHWH’s retribution. More specifically, the prophet uses wage imagery to speak of the 

retribution itself, and labor imagery to speak of that activity for which YHWH is 

rewarding or punishing Israel.114 

Different passages manifest this metaphor in slightly different ways.115 Sometimes 

YHWH pays wages in the form of negative retribution (punishment). Here the prophet 

portrays the sins of Israel or her enemies as work, for which YHWH will pay them 

suffering as wages. This is the case in Isa 65:1-7; 59:17-19 and 66:5-6, passages that list 
 

114 All the passages that I explore in this chapter present this same basic structure, although, as I have 
shown, they do so differently. 
 
115 I will discuss the implications of this for the formation of the book in the conclusion. 

The Servant’s Missionary Activity Work

YHWH Rewarding the Servant Wages for Work
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different kinds of sins (idolatry, oppression, lying and others) and different kinds of 

punishments (famine, execution, shame and more). These passages paint a robust picture 

of sin and its consequences by showing the wide range of iniquities which YHWH will 

punish and the varying ways in which he will punish those who commit them. They are 

also similar in that they depict a just deity who punishes in a way corresponding 1:1 to 

the sins themselves.  

Isa 57:16-19, however, offers a different conception of divine justice. Here, 

instead of paying Israel punishment as wages for sin, YHWH pays her back with comfort. 

This section provides a counterbalance to the previous passages’ emphasis on justice by 

depicting YHWH’s mercy. Reading these four passages together shows YHWH as a just yet 

merciful deity who either punishes sinners fairly or has mercy on them, but never 

punishes excessively.  

At other times YHWH pays wages in the form of positive retribution, namely 

reward. This is the case in 61:4-9, in which the prophet depicts Israel’s suffering in the 

exile as work, for which YHWH will pay her various kinds of rewards in the promised 

land as wages. It is also the case in 49:1-6, in which the prophet depicts the servant’s 

missionary activity as labor, for which YHWH will pay some kind of reward as wages. 

These two passages use the same economic imagery to depict different kinds of labor and 

different kinds of rewards for that labor. Like those passages that speak of negative 

retribution, these two offer a sophisticated account of positive human action and the 

potential ways in which YHWH can reward it. 
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I illustrate the metaphor as a whole with the figure below. Here YHWH’s 

retribution is Input Space I, the practice of paying somebody wages for work is Input 

Space II, and the Blended Space is the economic retribution metaphor that I have 

explored throughout the chapter. The Generic Space is the common structure that the 

Input Spaces share. Both the deeds of Israel and her enemies and work performed are 

kinds of actions—moral actions in the former case and economic actions in the latter. 

YHWH’s retribution and wages are both consequences for these actions, either punishment 

or reward for (im)moral action or wages paid in exchange for work. Both input spaces, 

then, share the basic structure of action and consequence for that action, either in the 

moral realm or in the economic realm. This generic structure allows them to be combined 

and gives rise to the unique metaphor of the Blended Space.116 

The metaphor that arises in the Blended Space is a unique creation and not 

reducible to either of the Input Spaces. It uses economic language to depict a theological 

concept,117 and, in doing so, speaks of this concept in a certain way118 that sheds light on 

the nature of divine retribution. More specifically, it emphasizes that the quality of the 

work and the quality of the wages are generally the same: YHWH always rewards positive 

action with positive wages, and he usually punishes negative action with negative wages. 

 
116 This was also the case for the economic redemption metaphor of the last chapter: see page 140 for my 
discussion of this. 
 
117 As I have mentioned on page 141, carrying a human practice over into the divine realm crosses beyond 
what normally happens in Input Space II. 
 
118 Authors can speak of YHWH’s retribution in various ways, such as through judicial metaphors (see page 
163 and the articles from Holtz cited there). As such, the final metaphor is not merely Input Space I. 
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This is not always the case, however, as YHWH, in his mercy, can also pay back negative 

labor with positive wages. People usually receive payment (retribution) in accordance 

with the labor (positive or negative action) that they perform, yet YHWH can also have 

mercy on someone who deserves judgment.119 Retribution here is a complex concept, 

which both human action and divine decision affect. 

 

  

 

 
119 See also the related discussion of divine justice in Michael V. Fox, “The Meanings of the Book of Job,” 
JBL 137.1 (2018): 8. Fox, speaking about the book of Job, claims that “God does reward and punish and 
compensate, but incompletely. Justice—the invariable and appropriate reward or punishment for all 
deeds—is immensely important to God, but it may be overridden by other principles.” 
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Figure 12: Economic Imagery in Isaiah 56-66 

  

The distribution of this wage and labor imagery in chapters 40-66 is important. 

Five out of the six passages I have explored here appear in 56-66, as does most of the 

imagery connected with paying wages. םֵּלִׁש  appears six times in the piel in Isa 40-66, and 

1. Israel or Her Enemies Performing
 Good or Bad Deeds

2. YHWH Punishing or Rewarding Israel 
       or Her Enemies for These Deeds

1. Work

2. Wages Paid for the Work

1. Action

2. Consequence for That Action

1. The Deeds of Israel and Her
          Enemies Are Work

2. YHWH’s Retribution for These Deeds
         Is Wages Paid for That Work

Generic Space

Input 1 Input 2

Blended Space
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all of these come in 56-66. Three out of the five appearances of הָּלֻעְפ  also appear in 56-

66, even though it is much shorter than 40-55. The table below illustrates these statistics: 

 

Table 16: Appearances of Wage Imagery in Isa 56-66 

Section Instances of םֵּלִׁש  Instances of הָּלֻעְפ  

Isa 40-55 0 2 

Isa 56-66 6 3 

 

Isa 40-55 contains several instances of economic wage imagery, but they are 

much less frequent than those in Isa 56-66. Economic redemption imagery appears 

exclusively in Isa 40-55, and economic wage imagery appears almost exclusively in Isa 

56-66. The former chapters are much more interested in speaking in general terms about 

YHWH redeeming all of Israel, whereas the latter chapters are much more interested in 

speaking in specific terms about YHWH dealing with the individual person according to 

their deeds.
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Chapter 5: Other Economic Texts in Isaiah 40-66 

 

Again, the Kingdom of Heaven is like a merchant seeking beautiful pearls. 
Upon finding one very valuable pearl he went, sold all that he had and 
bought it.1 

 

Why do you spend your silver for what is not bread? Your 
earnings for what does not satisfy? Listen carefully to me, that 
you may eat what is good and delight yourselves in the richest fare!2 

 
 

 

The text from the Gospel of Matthew above uses transactional imagery to compare the 

Kingdom of Heaven to an extremely valuable pearl, while at the same time subverting 

this comparison. The future kingdom of which Jesus speaks is incomparably more 

valuable than even the most precious of stones, such that the merchant in the story sells 

all his earthly possessions to buy it. Matthew thus contrasts the presence of the LORD with 

earthly possessions, noting that only the former is worth leaving everything for. Isaiah 55, 

as I will argue later, also uses transactional imagery to make a similar point.  

This passage is another example of economic rhetoric in Isaiah, albeit different 

than those that I have explored previously. Several other texts in Isaiah 40-66 are also 

economic, but I will treat them separately here because they do not fit clearly with either 
 

1 Matt 13:45-46: 13:45 Πάλιν ὁμοία ἐστὶν ἡ βασιλεία τῶν οὐρανῶν ἀνθρώπῳ ἐμπόρῳ ζητοῦντι καλοὺς 
μαργαρίτας· 46 εὑρὼν δὲ ἕνα πολύτιμον μαργαρίτην ἀπελθὼν πέπρακεν πάντα ὅσα εἶχεν καὶ ἠγόρασεν 
αὐτόν. 
 
2 Isa 55:2: ׃ םֶֽכְׁשְפַנ ןֶׁשֶּ֖דַּב  גַּ֥נַעְתִתְו  בֹו  ֔ט־ּול ְכִאְו ֙יַלֵא  ַעֹו֤מָׁש  ּו֨עְמִׁש  ה  ָ֑עְבָׂשְל אֹו֣לְּב  ם  ֶ֖כֲעיִגיִו םֶחֶ֔ל־אֹולְּֽב  ֙ףֶסֶ֙כ־ּולְקְׁשִת  הָּמָ֤ל  . 
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the redemption texts or the wage texts. This is either because their meaning is unclear or 

because they resist classification into one of these two dominant categories.  

The goal of this chapter is more modest than the last two, as I will not be 

identifying and discussing larger patterns of economic metaphors. I intend, rather, merely 

to identify several individual instances of economic speech in Isaiah 40-66 and to briefly 

comment on their meaning in the corpus.  These texts provide additional support for my 

claim in earlier chapters concerning the general prevalence of economic thought in Isaiah 

40-66. The regularity of economic rhetoric in these chapters increases the likelihood that 

the texts I have discussed earlier are economic as well. In addition, I further explore the 

varied ways in which this corpus uses economic language to express theological 

concepts. I treat the following texts: 

1. 40:1-2; 

2. 40:10, 62:11; 

3. 45:1-3, 13; 

4. 55:1-2. 
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Isaiah 40:1-2 

 ׃םֶֽכיֵהֹלֱא רַ֖מֹאי יִּ֑מַע ּו֖מֲחַנ ּו֥מֲחַנ 40:1

ִַלָׁשּוֽרְי בֵ֤ל־לַע ּו֞רְּבַּד 40:2  םִיַ֖לְפִּכ הָ֔והְי ֣דַּיִמ ֙הָחְקָל יִּ֤כ ּהָ֑נֹוֲע הָ֖צְרִנ יִּ֥כ ּהָ֔אָבְצ ֙הָאְלָֽמ יִּ֤כ ָהיֶ֔לֵא ּו֣אְרִקְו ֙ם֙

  ׃ָהיֶֽתֹאּטַח־לָכְּב

 

40:1 Comfort, comfort my people, says your God. 

40:2 Speak to the heart of Jerusalem, and announce to her that her term of service is over, 

that the debt owed for her iniquity has been satisfied.3 For she has received from the 

hand of YHWH double4 for all of her sins.5 

 

 
3 My translation of this part of the verse follows that of Gary A. Anderson, Sin: A History (New Haven: 
Yale University Press, 2010), 43. See pp. 43-55 for a justification of this translation. 
 
4 For an argument that םִיַלְפִּכ  here actually means “equivalent,” see Gerhard Von Rad, “‘Kiflayim’ 
[Hebrew] in Jes 40 2 = Äquivalent?,” ZAW 79.1 (1967): 80–82. I here read with the majority opinion and 
understand it to mean “double,” which is also the meaning of the verb from the same root. See, for 
example, HALOT, “ לֶפֶּכ ,” BDB, “ לֶפֶּכ .” 
 
5 The second half of this verse might also be rendered “Indeed, she will receive double from the hand of 
YHWH in exchange for all of the suffering on account of her sins,” which sees this part of the verse pointing 
to the double reward that YHWH will bestow upon Israel in the Promised Land. This does make better sense 
when read alongside Isa 61:7, which also speaks of a double reward. This reading is possible, but the 
translation I have given above is preferable, for several reasons. First, even though Hebrew verb forms do 
not line up neatly with tense, perfect verbs in this section do seem to point to past action (see the other 
perfect verbs ֙הָאְלָֽמ  and הָ֖צְרִנ  in this verse), whereas imperfect verbs seem to point to future action (see, for 
example, the imperfect verbs אֵׂ֔שָּנִי  and ּולָּ֑פְׁשִי  in verse four). Thus, as ֙הָחְקָל  is also perfect, I read it as a past 
action (Israel has received double suffering) and not a future action (Israel will receive a double reward). 
Second, the connection between this payment and ָהיֶֽתֹאּטַח־לָכְּב  is unclear if a future reward is meant: how 
is Israel’s future reward connected to her sins? It makes more sense to read the reference to Israel’s sins in 
connection with her past suffering, as Israel has here suffered in exchange for the payment of the debt of 
her sins. This past sense of the verb is also the understanding of Paul, Isaiah 40-66, 129-130 and 
Blenkinsopp, Isaiah 40-55, 177. 
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Table 17: Economic Terms in Isaiah 40:1-2 

Term Verse Translation 

 Term of service (here service as a debt-slave) 40:2 אָבָצ

 (niphal)40:2  יצר To be satisfied (here meaning that the payment for the 
debt of Israel’s sins has been satisfied = this debt has 

been paid off) 
 Sin, iniquity (here the debt that arises from sin) 40:2 ןֹוָע/תאַָּטַח

 Double (here double payment) 40:2 לֶפֶּכ

 

Gary Anderson has devoted a chapter to the economics of Isa 40:2 in his book 

Sin: A History.6 I have little to add to Anderson’s argument.7 Instead, I will quickly 

summarize it and then put it into conversation with some texts that I have treated earlier. 

Anderson’s book deals with metaphors for sin, arguing that the earlier metaphor 

of sin as a burden to be borne was later replaced by that of sin as a debt to be repaid. 

Most of the “sin as a debt” texts that he treats come from the Second Temple period or 

 
6 Anderson, Sin: A History, 43–55. 
 
7 Most scholars have accepted the larger contours of his argument: see, for example, the comments of 
Joseph Lam, “Review of Sin: A History, by Gary A. Anderson,” Review of Biblical Literature (2010), 
http://www.bookreviews.org/bookdetail.asp?TitleId=7556, who claims that “There is not much with which 
to quarrel in terms of Anderson’s broad historical argument. The metaphorical transition from sin as burden 
to sin as debt is highly conspicuous in the primary sources, and it is perhaps the fault of biblical scholarship 
that this conceptual shift has not been adequately emphasized in previous discussions”; see also Gary A. 
Anderson, “From Israel’s Burden to Israel’s Debt: Towards a Theology of Sin in Biblical and Early Second 
Temple Sources,” in Reworking the Bible: Apocryphal and Related Texts at Qumran. Proceedings of a 
Joint Symposium by the Orion Center for the Study of the Dead Sea Scrolls and Associated Literature and 
the Hebrew University Institute for Advanced Studies Research Group on Qumran, 15-17 January, 2002, 
ed. Esther Chazon, Devorah Dimant, and Ruth Clements, STDJ 58 (Leiden: Brill, 2005), 1–30 for an earlier 
presentation of this argument.  
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right before it: late Hebrew Bible texts,8 rabbinic texts9 and early Christian texts.10 Within 

this, he treats Isa 40:2 as the earliest text in the Hebrew Bible that conceives of sin as a 

debt. Anderson makes three main claims.11 First, he argues that Israel’s term of service 

being complete ( ּהָ֔אָבְצ ֙הָאְלָֽמ יִּ֤כ ) is a reference to her debt-servitude in Babylon being 

over. Second, he argues that Israel’s iniquity being accepted ( ּהָ֑נֹוֲע הָ֖צְרִנ ) refers to the debt 

that her sins have accumulated being paid off. Third, he argues that Israel receiving 

double from the hand of YHWH ( ָהיֶֽתֹאּטַח־לָכְּב םִיַ֖לְפִּכ הָ֔והְי ֣דַּיִמ ֙הָחְקָל יִּ֤כ ) points to Israel’s 

suffering in the exile as the means by which this debt was paid off, and that she has 

suffered more than enough to make satisfaction. 

This overall picture emerges from Anderson’s reading of Isa 40:2: (1) Israel’s sins 

are a debt, (2) The exile was debt-servitude, (3) Israel’s suffering in the exile was her 

working in debt-servitude to pay off the debt. Points 1 and 2 are the same as those which 

I have presented in my discussion of sin and redemption in chapter 3. The texts that I 

have discussed there, particularly Isa 50:1-2 but also the others, also depict Israel’s sins 

as a debt and the exile as debt-servitude. This economic depiction of Israel’s sins and the 

exile is a consistent one that manifests itself in many different places in Isa 40-55. The 

third point, however, is slightly different. Isa 40:2 depicts Israel’s suffering in the exile as 

 
8 Lev 25-26 in Anderson, Sin: A History, 55-74; 2 Chron 36 and Dan 9 in Anderson, Sin: A History, 75-94. 
 
9 Anderson, Sin: A History,  95-110. 
 
10 Anderson, Sin: A History, 111-134. 
 
11 The rest of this paragraph summarizes Anderson, Sin: A History, 43-55. 
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the work which pays off this debt,12 but other texts, such as Isa 43:1-7; 50:1-2; 52:3 and 

44:22, depict YHWH stepping in and paying off the debt himself when Israel was unable 

to.  

Isa 40-55, then, presents both Israel’s suffering and YHWH’s loving intervention as 

means that pay off the debt of her sins.  This is a tension which the text never fully 

resolves,13 but it is not an insurmountable one, as Lev 25:47-52 makes clear. This passage 

depicts a situation in which someone pays to buy back a family member from debt 

servitude, but the labor of the enslaved person lessens the amount they must pay. This 

enslaved person works for their purchaser like a hired laborer (Lev 25:50: ריִכָׂש ), and the 

wages from this work go towards paying off the redemption price.14 Thus, the labor of the 

enslaved here pays off part of the redemption price, and the familial redeemer pays off 

the rest. This relationship between labor and redemption payment is analogous to the 

relationship between Isa 40:2 and the rest of the redemption texts. Israel’s suffering 

(labor) pays off part of its debt, but, as it cannot pay off all of it, YHWH must step in and 

pay off the rest. 

 
12 This passage is thus like Isa 61:4-9 from the previous chapter in its depiction of Israel’s suffering in the 
exile as labor, but unlike it in its depiction of the reward for that labor. I will discuss this more in the 
conclusion of this chapter. 
 
13 Anderson, Sin: A History, 208 fn 12, also notes a similar tension with respect to the identity of the 
creditor in this corpus. In 50:1-2 (and, I would add, the rest of the redemption texts I have discussed above) 
YHWH is clearly not Israel’s creditor, but he does seem to be in 40:2. Anderson notes that “The tension 
between these two texts is unresolved in this book.” 
 
14 See also my earlier discussion on page 82: “The ר יכׂש  receives wages for the time they work for their 
buyer, which they apply to their eventual redemption price.” 
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Summary: Isa 40:2 uses economic language to think theologically about sin, exile 

and atonement for sin. It is like the redemption texts in its depiction of sin (debt) and 

exile (debt-servitude), and like some of the wage texts in its depiction of Israel’s 

suffering in the exile (labor performed for wages). Because it brings together aspects of 

both major kinds of economic texts in Isaiah 40-66, it is an especially fitting start to this 

section and introduces, in a fledgling way, some of the metaphors that will appear more 

fully later.  

Given the economic sense of verse two and the close connection between verses 

one and two, the verb םחנ  in verse one could be pointing, very specifically, to comfort 

that arises from a satisfied debt. This would also indicate that Isa 52:9 is economic: ּו֤חְצִּפ 

׃םִָֽלָׁשּורְי לַ֖אָּג ֹוּ֔מַע ֙הָוהְי םַ֤חִנ־יִּֽכ םִָ֑לָׁשּורְי תֹו֖בְרָח וָּ֔דְחַי ּ֙ונְּנַר , “Break forth into song together, O 

ruins of Jerusalem, for YHWH has comforted his people; he has redeemed Jerusalem.” In 

this reading, YHWH pays off Israel’s debt and then comforts her by proclaiming that her 

debt has been satisfied.15 

 

 

Figure 13: Economic Imagery in Isaiah 40:1-2 

 

 
15 I thank Marc Brettler for this suggestion. 

Exile

DebtIsrael’s Sins

Babylonian Exile Indentured Servitude

Israel Su!ering in Exile Israel Laboring to Pay O! Debt
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Isaiah 40:10; 62:11 

 ׃ויָֽנָפְל ֹו֖תָּלֻעְפּו ֹוּ֔תִא ֹ֙ורָכְׂש הֵּ֤נִה ֹו֑ל הָלְׁשֹ֣מ ֹוֹ֖ערְזּו אֹו֔בָי קָ֣זָחְּב ֙הִוהְי יָֹ֤נדֲא הֵּ֨נִה 40:10

 ׃ויָֽנָפְל ֹו֖תָּלֻעְפּו ֹוּ֔תִא ֹ֙ורָכְׂש הֵּ֤נִה אָּ֑ב ְךֵ֖עְׁשִי הֵּ֥נִה ןֹוּ֔יִצ־תַבְל ּ֙ורְמִא ץֶרָ֔אָה הֵ֣צְק־לֶא ַ֙עיִ֙מְׁשִה הָ֗והְי הֵּ֣נִה 62:11

 

40:10 Look, the LORD GOD comes as a mighty one,16 and his arm rules for him. Look, his 

payment is with him; his wages are before him.17 

62:11 Look, the LORD has proclaimed to the end of the earth, “Say to daughter Zion, 

‘Look, your deliverance is coming! Look, his payment is with him; his wages are 

before him.’” 

 

Table 18: Economic Terms in Isaiah 40:10; 62:11 

Term Verse Translation 

 Wages 62:11 ;40:10 רָכָׂש

 Wages 62:11 ;40:10 הָּלֻעְפ

 
16 Two explanations exist for the vocalization of קזח  here. The first is modifying the vowels of the MT and 
reading קֶזֹחְּב קֶזֹח prefixed to the noun ְּב)  , “strength, might”), such that the whole phrase means “with 
might.” This is the reading of the LXX (μετὰ ἰσχύος), the Vulg (in fortitudine) and 1QIsaa ( קזוחב ). The 
second is keeping the vowels of the MT and reading קָ֣זָחְּב קָ֣זָח prefixed to the adjective ְּב)  ). The ְּב is here a 
beth essentiae (see JM §133c, GCK §119i), and indicates the manner in which YHWH comes. In this 
understanding, the whole phrase means “as a mighty one.” I here read with the second option out of 
deference to the MT, but the implications for my argument are the same either way. 
 
17 See IBHS §39.2.4.b; H.A. Brongers, “Alternative Interpretationen des sogenannten Waw Copulativum,” 
ZAW 90.2 (1978): 273–77 for an explanation of the second ו. This ו serves to “intensify the poetry” and is 
not merely a copulative. 
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Although these two passages appear in very different parts of Isa 40-66, I treat 

them together here because they both contain the same economic phrase: ֹוּ֔תִא ֹ֙ורָכְׂש הֵּ֤נִה 

ויָֽנָפְל ֹו֖תָּלֻעְפּו  , “Look, his payment is with him; his wages are before him.”18 Two roughly 

synonymous economic terms appear in this expression: רָכָׂש  and הָּלֻעְפ . As I have shown 

previously, רָכָׂש  “was the wages or payment that someone would receive in exchange for 

work.”19 Likewise, הָּלֻעְפ  “is a late, technical economic term that most often means the 

wages or payment that somebody receives for work.”20 Thus, each of these terms usually 

means “wages” or “payment” individually, and the parallelism between them here 

reinforces this economic sense. These verses use economic wage imagery to speak of a 

reward that YHWH either gives or receives. 

The significance of the suffixes attached to רָכָׂש  and הָּלֻעְפ  is, however, unclear, 

and scholars still debate their meaning. One view, which Paul21 and various lexica22 

 
18 Two explanations for this repeated imagery are possible. First, in line with the views of Paul, Sommer 
and a few others, the same author could have written both passages and used the same expression twice as a 
feature of his style. Second, in line with the views of Stromberg, Steck and most other scholars, this is an 
instance of a later author intentionally echoing an earlier author by using one of his phrases. I will discuss 
this more later, but, based on the findings of my work, I believe that the second option is more likely.  
 
19 I discuss this on page 83. 
 
20 See my discussion on page 78. 
 
21 Paul, Isaiah 40-66, 136. 
 
22 See BDB, “ הָּלֻעְפ ,” DCH, “ הָּלֻעְפ .” 
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advance, sees these as objective suffixes23 that denote a payment which YHWH will 

receive. In this reading, Israel is the referent of the suffix and the payment that YHWH 

receives for performing the work of a shepherd24 or of a warrior.25 This reading is 

bolstered by the fact that a suffix attached to רָכָׂש  (as here) elsewhere always points to the 

one receiving the wages,26 as does a noun in construct following it.27 It is also bolstered 

by the fact that Isa 62:12, which immediately follows 62:11, seems to speak of Israel as 

the payment. The second view, which Blenkinsopp28 and Tzvi Novick29 advance, sees 

these as subjective suffixes30 that denote wages (a reward) which YHWH currently 

possesses and which he will pay out to Israel. This reading is bolstered by the fact that 

YHWH is always the one paying wages, not receiving them,31 so this seems to fit the 

context better. 

 
23 See IBHS §9.5.2. for a discussion of these more broadly. 
 
24 See 40:11, which describes YHWH as a shepherd. This is the view of Paul and DCH. 
 
25 The insistence of 40:10 that YHWH comes “as a mighty one” and that “his arm rules for him” seem to 
point to warfare. This is the view of BDB. 
 
26 See, for example, Gen 15:1; 30:18; 30:28; Ex 2:9; Num 18:31, among others. 
 
27 See, for example, Deut 15:18; 1 Kings 5:20, among others. 
 
28 Blenkinsopp, Isaiah 40 - 55, 186. 
 
29 Tzvi Novick, “Wages from God : The Dynamics of a Biblical Metaphor,” CBQ 73 (2011): 721. 
 
30 See IBHS §9.5.1 for a discussion of these more broadly. 
 
31 See Berges, Jesaja 40-48, 113. Berges claims that “ רָכָׂש  in Verbindung mit JHWH immer den Lohn 
meint, den Gott gibt (Gen 15,1; Jer 31,16; Ps 127,3; 2 Chr 15,7), und nicht etwa den, der ihm gegeben wird. 
Gleiches gilt für הָּלֻעְפ , >>Lohn/Ertrag der Arbeit<<, der sich ebenfalls auf das bezieht, was Gott zuteilt.”  
 



 

194 

The readings of both camps are possible and legitimate, and, as the evidence on 

both sides is persuasive, I will not choose between them.32 I have chosen to include these 

verses here because, although they would have fit well with the last chapter if the suffixes 

point to YHWH paying Israel wages, I cannot claim with certainty that they do. It is 

equally possible that they point to YHWH receiving wages, and, as such, I discuss these 

passages here as texts that are certainly economic but whose meaning is not clear. 

Summary: Although the meaning of these passages is not certain, they both use 

economic wage imagery to speak of rewards. This is either the wage (Israel) that YHWH is 

paid in exchange for his work as warrior or shepherd, or the wage (unspecified reward) 

that YHWH pays to Israel in exchange for their work suffering in the exile. The pairing of 

הָּלֻעְפ  and רָכָׂש  and the economic sense of both here also provides further evidence for the 

economic sense of הָּלֻעְפ  in the texts I have discussed in the last chapter. 

 

 
32 Even Tzvi Novick, who argues for the second reading, admits that the first is possible. See Novick, 
“Wages from God,” 721:“It is not altogether certain, as the above interpretation of Isa 40:1-11 assumes, 
that the wages of v.10 belong to Israel rather than to God”; see also Risto Nurmela, The Mouth of the Lord 
Has Spoken: Inner Biblical Allusions in Second and Third Isaiah, Studies in Judaism (Lanham: University 
Press of America, 2006), 119: “As regards the integration of the present expression in its contexts, it is 
somewhat unclear to whom or to what the suffixes in 62,11 refer.” 
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Figure 14: Economic Imagery in Isaiah 40:10 and 62:11 

 

Isaiah 45:1-3; 13 

 ַחֹּ֤תְפִל ַחֵּ֑תַפֲא םיִ֖כָלְמ יֵ֥נְתָמּו םִ֔יֹוּג ֙ויָנָפְל־דַרְל ֹו֗ניִמיִֽב יִּתְק ַ֣זֱחֶה־רֶׁשֲא ׁשֶרֹו֣כְל ֹ֮וחיִׁשְמִל ֮הָוהְי רַ֣מָא־ֹהּכ 45:1

ֹל םיִ֖רָעְׁשּו םִיַ֔תָלְּד ֙ויָנָפְל  ׃ּורֵֽגָּסִי א֥

 ׃ַעֵּֽדַגֲא לֶ֖זְרַב יֵ֥חיִרְבּו רֵּ֔בַׁשֲא ֙הָׁשּוחְנ תֹו֤תְלַּד רֵּׁ֑שַוֲא םיִ֖רּודֲהַו ְךֵ֔לֵא ָךיֶ֣נָפְל ֙יִנֲא 45:2

ֹח תֹו֣רְצֹוא ָ֙ךְל יִּ֤תַתָנְו 45:3  ׃לֵֽאָרְׂשִי יֵ֥הֹלֱא ָ֖ךְמִׁשְב אֵ֥רֹוּקַה הָ֛והְי יִ֧נֲא־יִּֽכ עַ֗דֵּת ןַעַ֣מְל םיִ֑רָּתְסִמ יֵ֖נֻמְטַמּו ְךֶׁש֔

ֹל ַחֵּ֔לַׁשְי יִ֣תּולָגְו ֙יִריִע הֶ֤נְבִי־אּוֽה רֵּׁ֑שַיֲא ויָ֖כָרְּד־לָכְו קֶדֶ֔צְב ּוֽהִֹ֣תריִעַה ֙יִכֹנָא 31:45 ֹלְו ֙ריִחְמִב א֤ ֹׁשְב א֣  רַ֖מָא דַח֔

 פ ׃תֹוֽאָבְצ הָ֥והְי

 

Possibility One

Possibility Two

Israel Su!ering in Exile Work

Israel’s Reward in the Promised Land Wages for Work

YHWH as Warrior or Shepherd
Work

YHWH Receiving Israel Back
Wages for Work
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45:1 Thus says the LORD to his33 anointed one, to Cyrus, whose right hand I have grasped 

to subdue34 nations before him, uncovering the loins of kings to open doors before him 

(and the gates will not be closed): 

45:2 “I will go before you, and I will level the walls.35 The doors of bronze I will shatter, 

and the bars of iron I will cut off. 

45:3 I will pay you with riches hidden in darkness and secret treasures,36 so that you 

may know that it is I, the LORD, the God of Israel, who calls you by your name. 

45:13 It was I who aroused him37 in righteousness,38 and I will make straight all his paths. 

He will rebuild my city, and my exiles he will set free. Not for payment and not for a 

gift, says the LORD of hosts. 

 

 
33 The LXX (τῷ χριστῷ μου) and the Vulg (christo meo Cyro) both have the equivalent of a 1csg possessive 
suffix here in place of the 3msg suffix of the MT.  
 
34 Reading ד ֹרָל  in place of the MT דַרְל : see Blenkinsopp, Isaiah 40 - 55, 243; Paul, Isaiah 40-66, 252. 
 
35 Scholars have long debated the meaning of this hapax legomenon םיִ֖ר ּודֲה . I here follow the suggestion of 
Charles H. Southwood, “Problematic Hadūrîm of Isaiah 45:2,” VT 25.4 (1975): 801–2, who holds that this 
derives from the Akkadian dūru and means “wall.” This building imagery fits well with the rest of the 
verse, keeps the MT intact and also finds support in the Targum; Others, however, such as Tov, Textual 
Criticism of the Hebrew Bible, 263, follow the LXX. According to Tov, “When םיררהו  was corrupted by a 
daleth/resh interchange, a waw was added as an internal letter giving the resulting word םירודהו  the 
appearance of a passive participle.” For several other explanations for this word see Southwood, 
“Problematic Hadūrîm of Isaiah 45.” 
 
36 See Peter Höffken, “‘Verborgene Schätze’: Eine Beobachtung zu Jes 45,3a,” ZAW 119.2 (2007): 217–20 
for an explanation of this imagery. 
 
37 Presumably this suffix refers to Cyrus, although this verse does not note that explicitly. 
 
38 See Matthijs J. de Jong, “A Note on the Meaning of Beṣædæq in Isaiah 42,6 and 45,13,” ZAW 123.2 
(2011): 257–62; C. F. Whitley, “Deutero-Isaiah’s Interpretation of Ṣedeq,” VT 22.4 (1972): 469–75 for 
discussions of this expression. 
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Table 19: Economic Terms in Isaiah 45:1-3; 13 

Term Verse Translation 

 Storehouse (here also the treasures in the storehouse) 45:3 רַצֹוא

ןֹומְטַמ  45:3 Hidden treasures 

 Price of a commodity (here the cost of a service) 45:13 ריִחְמ

 Item given in exchange for a desired outcome (here 45:13 דַֹחׁש
in exchange for a service) 

 

The economic imagery of this section begins in vs. 3, when YHWH tells Cyrus 

ֹח תֹו֣רְצֹוא ָ֙ךְל יִּ֤תַתָנְו םיִ֑רָּתְסִמ יֵ֖נֻמְטַמּו ְךֶׁש֔ , “I will pay you with riches hidden in darkness and 

secret treasures.” תֹורְצֹוא  (the plural of רָצֹוא ) is a noun that meant “treasury, storehouse,” 

and, by extension, it could also mean the treasures and rations that were stored in them.39 

These could be supplies such as wine,40 oil41 or food,42 but more often valuables such as 

gold, silver and valuable utensils.43 יֵ֖נֻמְטַמ  (the plural construct form of ןֹומְטַמ ) pointed 

 
39 HALOT, “ר ָצֹוא ,” BDB, “ רָצֹוא .” As DCH, “ר ָצֹוא ,” notes, the distinction between these two senses of the 
word is “oft. uncertain,” and, as such, it is often hard to assert with certainty which is meant. I will not 
attempt to do so for the present purposes, as, in the end, the meaning is the same either way: YHWH pays 
Cyrus with the riches from a treasury. 
 
40 1 Chr 27:27. 
 
41 1 Chr 27:28. 
 
42 1 Chr 11:11. 
 
43 1 Kgs 7:51; Josh 6:19; Ezra 2:69; Neh 7:70. 
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specifically to treasures that were hidden from sight,44 but similar in the range of items 

that it could denote. Although not always the case,45 most of the time it referred to hidden 

stores of silver.46 Overall, then, both were usually monetary terms used to speak of 

reserves of silver or some other kind of valuable metal used in economic exchange.  

The meaning of these two terms is clear, but how do they fit into the rhetoric of 

the section as a whole? YHWH here (45:1-4; 13) claims that he will use Cyrus to liberate 

the exiles of Israel and to rebuild Jerusalem, and, as part of this, he will give Cyrus the 

riches that רָצֹוא  and ןֹומְטַמ  denote. The way in which the author conceives of this 

transaction is, however, unclear. Is it simply part of Cyrus raiding cities, in which he 

would naturally carry off their valuables (45:3a) after he had broken down their walls 

(45:2)? Or is it a payment, in which YHWH pays Cyrus in exchange for his work 

liberating Israel? If the second option were true then this passage would belong with the 

previous chapter, as one that uses wage and labor imagery to speak metaphorically of 

rewards that YHWH gives in exchange for work performed for him. Yet, as there is no 

explicit labor or wage imagery here, it is hard to assert with confidence that these verses 

are metaphorical. They might just be describing the natural steps of raiding a city, which 

YHWH helps Cyrus to do. The kind of transaction to which these verses point is unclear, 

and, as such, I discuss it here as an economic verse with an uncertain meaning. 

 
44 This is connected to the root ןמט , which means “to hide, conceal.” See BDB, “ ןֹומְטַמ ,” HALOT, “ ןֹומְטַמ ,” 
DCH, “ ןֹומְטַמ .” 
 
45 See Jer 41:8, in which it refers to hidden stores of wheat, barley, oil and honey. 
 
46 This is clear from Gen 43:23 and Prov 2:4, which use ףֶסֶּכ  in parallel with it.  
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Although vs. 13 comes later in the chapter, it, like vss. 1-3, presents Cyrus 

liberating Israel and receiving (or not receiving) a reward for this. Given that it also 

contains economic terminology, I discuss it here in connection with 45:1-3. This 

economic imagery comes at the end of the verse, when YHWH claims that Cyrus will 

assist him ֹל ֹלְו ֙ריִחְמִב א֤ ֹׁשְב א֣ דַח֔ , “Not for payment and not for a gift.” The first term here, 

֙ריִחְמ , generally means the “price” of something.47 This was most often the price of a 

commodity,48 although it could also be the price of a service.49 This price paid was silver 

at least some of the time,50 and, as such, this was a term of economic exchange (often 

monetary) as well. דַֹחׁש , which denoted an item given (often silver)51 in exchange for a 

desired outcome,52 likewise pointed to the world of economic transactions.  

Under normal circumstances, then, both words describe a situation in which one 

person would pay another person in exchange for a good or service. This verse, however, 

employs the imagery differently: Cyrus provides a service for YHWH (liberating Israel) 

without receiving payment in return. As such, it creatively employs transactional imagery 

 
47 HALOT, “ ריִח “ ,BDB ”,ְמ ריִח  ”.ְמ
 
48 See, for example, 1 Kgs 10:28, in which it denotes the price of horses, 1 Kgs 21:12, in which it denotes 
the price of a vineyard, and 2 Sam 24:24, in which it denotes the price of a threshing floor. 
 
49 In Deut 23:19 it points to the wages of a male prostitute, and in Mic 3:11 it points to payment that priests 
were accepting in exchange for teaching. 
 
50 In 2 Sam 24:24 David pays fifty shekels of silver in exchange for Araunah’s threshing floor and oxen, 
and in 1 Kgs 21:2 David offers Naboth silver to buy his vineyard. 
 
51 See 1 Kgs 15:19 and 2 Kgs 16:18. 
 
52 Either as a gift, or, more commonly, a bribe: see DCH, “ דַֹחׁש .” 
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to speak of YHWH using Cyrus to free his people. YHWH is so powerful that he does not 

need to pay Cyrus to perform labor for him. Rather, Cyrus will do so for free. 

These two sections seem to be making opposite claims: vs. 3 might (although this 

is not certain) be depicting YHWH paying Cyrus in exchange for his services, whereas vs. 

13 says explicitly that he does not. These verses stand in some tension with each other 

and are hard to reconcile. They agree in their depiction of YHWH using Cyrus to liberate 

Israel, but they disagree on whether YHWH reimbursed Cyrus for this. I treat this passage 

here instead of in the last chapter because of this tension,53 as well the uncertainty around 

the kind transaction that vs. 3 depicts and the differences in terminology from the rest of 

the wages and payment texts.54 

Summary: Despite the tension between vs. 3 and vs. 13 and the unclear nature of 

the transaction in vs. 3,55 both use economic terminology to describe Cyrus’ future 

mission of liberating Israel and YHWH rewarding (or not rewarding) him for this. 

 

 
53 Most commentators do not read 45:1-3 and 45:13 together, and instead connect 45:13 to other passages in 
Isaiah. Blenkinsopp, Isaiah 40-55, 255, for example, notes that many discuss it in connection with 43:3-4, 
and Paul, Isaiah 40-66, 264, links it to 52:3, as both depict YHWH engaging in a transaction without 
paying silver. This tendency to disconnect 45:1-3 and 45:13 pushes against reading 45:3 metaphorically 
and pushes toward seeing it as Cyrus inheriting the riches of a town when he invades it. Yet, because both 
passages are certainly economic and possibly metaphorical, I include them here. 
 
54 45:3 uses words that denote riches, whereas 45:13 uses words that denote transactions. The words in both 
verses thus have broader semantic ranges, whereas the terms in the passages that I have treated in the 
previous chapter, such as הָּלֻעְפ  and רָכָׁש , point, much more specifically, to wages from work. 
 
55 Due to this tension and uncertainty in verse three, I will not provide a diagram for this verse. 
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Isaiah 55:1-2 

ֹכֱאֶֽו ּ֙ורְבִׁש ּו֤כְל ףֶסָּ֑כ ֹו֖ל־ןיֵֽא רֶׁ֥שֲאַו םִיַּ֔מַל ּו֣כְל ֙אֵמָצ־לָּכ יֹו֤ה 55:1  ןִי ַ֥י ריִ֖חְמ אֹו֥לְבּו ףֶסֶ֛כ־אֹולְּב ּו֗רְבִׁש ּו֣כְלּו ּול֔

 ׃בָֽלָחְו

 ןֶׁשֶּ֖דַּב גַּ֥נַעְתִתְו בֹו֔ט־ּולְכִאְו ֙יַלֵא ַעֹו֤מָׁש ּו֨עְמִׁש הָ֑עְבָׂשְל אֹו֣לְּב םֶ֖כֲעיִגיִו םֶחֶ֔ל־אֹולְּֽב ֙ףֶסֶ֙כ־ּולְקְׁשִת הָּמָ֤ל 55:2

 ׃םֶֽכְׁשְפַנ

 

55:1 Ho!56 All you who are thirsty, come to the waters! And you that have no silver, come 

and buy food that you may eat! Come, buy57 wine and milk without silver and at no 

cost! 

55:2 Why do you spend your silver for what is not bread? Your earnings for what does 

not satisfy? Listen carefully to me, that you may eat what is good and delight yourselves58 

in the richest fare! 

 

 
56 This is usually a negative interjection that precedes an expression of pain, but here it is positive and 
“encouraging:” see BDB, “ יֹוה ,” and see Isa 18:1; Zech 2:10,11; Jer 47:6 for other verses that use this word 
“with a touch of sympathy or pity.” 
 
57 The second ּו֗רְבִׁש ּו֣כְלּו  , as well as the intervening ּול ֹכֱאֶֽו ֔ , is absent from 1QIsaa and the LXX. This minus is 
likely due to homoioteleuton, and I therefore read with the MT. See Blenkinsopp, Isaiah 40 - 55, 368; Paul, 
Isaiah 40-66, 436; see also Tov, Textual Criticism of the Hebrew Bible, 222–24 for a discussion of this 
phenomenon. 
 
58 This is a sequence of volitives, in which the first imperative ּו֨עְמִׁש  is followed by two additional volitional 
forms ( ּולְכִאְו  and גַּ֥נַעְתִתְו ), the second and third of which signify “purpose or result:” see IBHS §34.6. 
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Table 20: Economic Terms in Isaiah 55:1-2 

Term Verse Translation 

 55:2 Money, silver ;(2x) 55:1 ףֶסֶּכ

 (qal)55:1 רבׁש (2x) To buy food 

 The price of a commodity 55:1 ריִחְמ

 (qal)55:2 לקׁש To measure out (here measuring out silver to 
make a purchase) 

 Toil, labor (here the income from labor) 55:2 ַעיִגְי

 

This section contains an extremely high concentration of economic terminology 

and is one of the clearest examples of economic rhetoric in Isaiah 40-66.59 This starts in 

verse one with the mention of ףֶסָּ֑כ  (“silver” or “money”). Given the transactional imagery 

in the rest of the section ( לקׁש ,ריחמ ,רבׁש ), this word here denotes the currency used in 

monetary exchange.60 This is followed by רבׁש , a denominative verb from רֶבֶׁש  (grain) and 

distinct from the more common רבׁש  that means “to break.”61 This means “to buy food:” it 

 
59 Aside from 40:2, this is the only text from Deutero-Isaiah that Altmann, Economics in Persian Period 
Biblical Texts, treats. See especially his comments on page 202: “Isaiah 55, a very complicated text in 
many regards, may provide the clearest example of outworking of rising commercialization and other 
economic developments in a biblical text.” 
 
60 It is often hard to discern when this word means “money” and when it just means “silver,” as the first 
points to an author being familiar with systems of monetary exchange. I discuss the historical background 
of monetary exchange in the ancient near east and the ways in which the authors of this section were 
familiar with it in my introduction and conclusion. 
 
61 See BDB, “ר ַבָׁש  II,” HALOT, “ רַבָׁש  II,” DCH, “ רַבָׁש  II.” 
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often appears in connection with grain,62 although it can also point to buying other kinds 

of sustenance.63 ריִ֖חְמ  frequently means the “purchase price” of a commodity,64 and here it 

refers specifically to the cost to purchase wine and milk. לַקָׁש  means “to weigh out:” 

although it can be used with other substances,65 this is usually weighing out silver to pay 

wages66 or to purchase something.67 Finally, ַעיִגְי  can mean both labor itself and the fruits 

of labor, but here the payment that the addressees have earned from working is in view.68 

Overall, this section is filled with words that appear often in the realm of 

economic exchange: two that mean “to buy” ( רבׁש = to buy food, לקׁש = to weight out 

silver to make a purchase), and three that point to the currency used in exchange ( ףֶסֶּכ = 

silver used as a currency, ריִחְמ = the price of a commodity, ַעיִגְי = the wages from 

working). The economics of this passage are clear. Its meaning, however, is not, and 

 
62 It can appear with different words for grain, such as רֶבֶׁש  (Gen 47:14) and רַּב  (Gen 42:3), as well as by 
itself (Gen 41:57; 42:2). 
 
63 It often appears with לֶכֹא , a general term for food, as in Gen 47:10; 43:4; 44:25 and others, and it appears 
with בָֽלָחְו ןִי ַ֥י  (wine and milk) at the end of verse one here. 
 
64 HALOT, “ רי ִחְמ .” 
 
65 In 2 Sam 14:26 it points to weighing hair, and in Isa 40:12 it is used metaphorically to speak of YHWH 
weighing the mountains. 
 
66 Zech 11:12. 
 
67 See, for example, Exod 22:17, Jer 32:10, 1 Kgs 20:39, Esth 3:9, among others. 
 
68 See BDB, “ ַעיִגְי .” 
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interpretations of the kind of scene that this section depicts fall into two main camps.69 

The first, noting details such as the call to come to the water ( םִיַּ֔מַל ּו֣כְל ), the call to eat 

( ֹכֱאֶֽו ּול֔ ), the mention of wine and milk ( בָֽלָחְו ןִי ַ֥י ) and the calls to eat what is good and 

delight in rich fare ( םֶֽכְׁשְפַנ ֶׁשן  ֶּ֖דַּב גַּ֥נַעְתִת  בֹו֔ט־ּולְכִא ְו ), sees this as an invitation to a banquet.70 

In this understanding YHWH is a king who invites the Israelites to a luxurious banquet 

which only he can provide. The second interpretation, noting the economic terminology I 

have outlined above, sees this as a marketplace scene.71 YHWH is here a peddler in the 

marketplace who sells various kinds of fare, but, by depicting him like this, the passage 

subverts “the rising commercialism found throughout the Babylonian-Persian system.”72 

YHWH is superior to the normal peddler in that he offers a superior product (wine and 

milk and other luxurious victuals) for free, which is something this commercial system 

cannot do. 

 
69 The full debate is more nuanced than this: see Simone Paganini, “Who Speaks in Isaiah 55.1? Notes on 
the Communicative Structure in Isaiah 55,” JSOT 30 (2005): 84–86 for a more detailed treatment of the 
various interpretations, even though he is more concerned with arguing for Lady Zion as speaker; . He does 
this in more detail in Simone Paganini, Der Weg zur Frau Zion, Ziel unserer Hoffnung: Aufbau, Kontext, 
Sprache, Kommunikationsstruktur und theologische Motive in Jes 55,1-13, SBB 49 (Stuttgart: Verlag 
Katholisches Bibelwerk, 2002). 
 
70 Richard Clifford, “Isaiah 55: Invitation to a Feast,” in The Word of the Lord Shall Go Forth: Essays in 
Honor of David Noel Freedman in Celebration of His Sixtieth Birthday, ed. Carol Meyers and M. 
O’Connor (Winona Lake: Eisenbrauns, 1983), 27–35; Hallvard Hagelia, “Meal on Mount Zion : Does Isa 
25:6-8 Describe a Covenant Meal?,” SEA 68 (2003): 90; James A. Sanders, “Isaiah 55:1–9,” Interpretation 
32.3 (1978): 291–95. 
 
71 Altmann, Economics in Persian Period Biblical Texts, 202–5; Goldingay and Payne, A Critical and 
Exegetical Commentary on Isaiah 40-55, 2:364; Paul Volz, Jesaja II (Kapitel 40-66), KAT 9,2 (Leipzig: A. 
Deichert, 1932), 138; Westermann, Isaiah 40-66, 280–85. 
 
72 Altmann, Economics in Persian Period Biblical Texts, 205. 
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This section contains both kinds of imagery—that of a festive meal and that of a 

marketplace. As such, both lines of interpretation are valid, and the interpreter need not 

choose one or the other. A skillful author can bring together images from different 

segments of experience to depict creatively the scene that he wants, and that is the case 

here. The author of this section uses both banquet imagery and marketplace imagery to 

contrast the luxuries of the world (which do not satisfy) with the teaching and presence of 

YHWH (which does). In doing so, it encourages the reader to feast on YHWH and his 

teaching and not on the world, and to seek YHWH’s sustenance and not that which can be 

bought.73 

Summary: This passage uses economic marketplace imagery (as well as festive 

meal imagery) to contrast the empty ways of the world with the filling provisions of 

YHWH. In doing so it exhorts the reader to rely on YHWH and not on worldly goods. 

 

 
73 For other examples of banquet imagery used in a similar way see Prov 9:1-6; Sir 24:19-21.  
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Figure 15: Economic Imagery in Isaiah 55:1-2 

 

Conclusion: 

These passages employ economic imagery in different ways. 40:2 conceives of 

Israel’s sin as a debt, the exile as debt-servitude and Israel’s suffering in exile as labor 

which pays off this debt. It is like the redemption texts from chapter three in its depiction 

of sin and exile, although it differs from them in its depiction of how the debt from these 

sins is paid off (Israel’s work in addition to YHWH’s intervention). It is also like Isa 61:4-

9 from chapter four in its depiction of suffering in the exile as labor, but unlike it in its 

depiction of the payment for this labor (payment of a debt instead of wages in the 

promised land). Overall, this text emphasizes that Israel also has a role to play in paying 

off the debt from her sins, something that elsewhere is completely up to YHWH. YHWH 

will step in to help Israel pay off her debt, but he also expects her cooperation in this.  

YHWH A King Throwing a Banquet

YHWH’s Teaching and Presence The Banquet

Banquet Imagery

YHWH A Merchant Selling Food and Drink

YHWH’s Teaching and Presence The Food and Drink

Marketplace Imagery
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Israel’s suffering in the exile is like the work of a hired laborer. In the beginning 

the wages from this work go towards paying off her debt, but, once this is complete, she 

receives these wages in full as a reward in the promised land. 40:2 is thus a unique 

passage, one that fits partially with both redemption and labor texts but completely with 

neither of them. Because of these similarities, it provides a fitting introduction to the 

various economic metaphors in the rest of the section. 

40:10 and 62:11 also employ economic wage imagery, although the background 

situation which they imagine is unclear. They might be speaking of Israel’s suffering in 

the exile as labor, for which YHWH rewards them with wages (rewards) in the promised 

land. This would fit neatly with the texts from chapter four, particularly 61:4-9, in 

equating Israel’s suffering with labor and her reward with wages for that labor. It might 

also, however, be speaking of YHWH laboring as a shepherd or warrior, for which he 

receives Israel back from exile as wages. This would emphasize YHWH’s love for Israel, 

stressing both the strenuous work that he performs for her and the fact that she is his 

reward for this work. 45:1-3 and 45:13 are likewise unclear, especially when read 

together. They might be speaking of Cyrus’ liberating Israel as labor for which YHWH 

rewards him with riches as wages, and, as such, this would also fit well with the other 

wage texts from chapter four. This is, however, uncertain, especially since 45:13 

explicitly says that this is not the case.  

55:1-2 is unique in its use of economic marketplace imagery to depict YHWH as a 

peddler, who sells his fare to Israel. In doing so it contrasts YHWH’s product with that of 

the world, making the point that only the former can truly satisfy. This passage is 
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completely sui generis, and unlike any of the other economic texts I have discussed in 

that it deals neither with redemption nor with labor. This shows the extent to which 

economic thought was starting to take hold of the imaginations of the Judean thinkers of 

the time. Besides the consistent patterns of redemption and wage imagery and the 

creative variations on these patterns, Isaiah 40-66 also evinces this kind of unique and 

singular economic metaphor. This has little precedent in previous biblical literature and 

seems to be a spontaneous creation by the author of this section. The world of increasing 

commercialization and monetary exchange provided a new source of terms and structures 

to which Judean authors could now turn to think theologically. The late exilic and early 

Persian period saw them doing this in various ways, making use of different economic 

structures (redemption, wages, the marketplace) to express different theological ideas (sin 

and redemption, retribution, dependance on YHWH). 

Overall, these texts do not fit neatly into either of the dominant economic 

paradigms that I have explored in chapters three and four, either because they are unlike 

them in one or more significant ways or because their meaning is unclear. As individual 

instances of economic speech in Isa 40-66, however, they deserve treatment here. These 

texts further demonstrate the general prevalence of economic thought in Isa 40-66 and the 

extent to which this section thinks economically. They thus provide further support for 

the economic sense of the passages I have explored in chapters three and four and attest 

to the various ways in which the authors of these sections employ economic speech to 

think creatively about different theological concepts. 
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Conclusion 

This study has made two main arguments. First, I have argued that Isaiah 40-66 uses 

economic language and structures to speak about redemption and retribution, a point that 

previous scholars have largely overlooked. The ancient economic practice of paying a 

price to buy back someone or something provides the background for YHWH’s redemption 

(chapter 3). Here, specifically, paying off a kinsman’s debt to buy them back from 

indentured servitude is in view. Isaiah 40-66 depicts Israel’s exile in Babylon as 

indentured servitude, into which YHWH sold her to pay off the debt that her sins acquired. 

It also presents YHWH redeeming Israel by paying her redemption price (usually the debt 

of her sins) and, in doing so, buying her back from this indentured servitude. The 

language that the authors use to express the retribution (chapter 4) that YHWH metes out 

is also economic— YHWH paying back Israel or YHWH’s enemies wages for work. 

Finally, the authors also use economic language to express other theological ideas, such 

as dependance on YHWH (chapter 5), although on a smaller scale. Isa 40:2 is particularly 

relevant here, as it introduces and previews the economic metaphors in Isa 40-66 by 

bringing together aspects of both the redemption metaphors from Isa 40-55 (Israel’s sins 

are a debt and the exile is debt-servitude) and the retribution metaphors from Isa 56-66 

(Israel’s suffering in the exile is labor for which she receives payment). 

Second, I have argued that discourse related to retribution and discourse related to 

retribution are distributed unequally in the different parts of the book. Redemption 

imagery prevails in the first part (40-55), but it is absent, apart from לֵאֹג  used as a frozen 
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title, in the second part (56-66). Retribution imagery, on the other hand, prevails in the 

second part (56-66), but is almost completely absent from the first part. 

The concept of different metaphorical entailments that Lakoff and Johnson 

advanced, as well as extensions of this in studies of literary metaphor, provides a 

framework to understand the metaphor as a whole.1 As an example of Lakoff and 

Johnson’s theory, LOVE IS A JOURNEY may manifest itself in varied ways, such as “This 

relationship is a dead-end street,” “We’ve gotten off track” and “Our marriage is on the 

rocks,” because a journey may take place in a car (expression 1), in a train (expression 2) 

or in a boat (expression 3). Others, such as Paul Werth, applied this to the study of 

literary metaphor, claiming “Furthermore, there may be an entire metaphorical 

‘undercurrent’ running through a whole text, which may manifest itself in a large number 

and variety of ‘single’ metaphors.”2 One mega-metaphor may run through a text and 

manifest itself in a variety of micro-metaphors. These micro-metaphors are distinct from 

each other, but they also share some common property that is representative of the mega-

metaphor and allows them to be grouped together. 

The same mega-metaphor is present in both Isaiah 40-55 and Isaiah 56-66—

YHWH IS PAYER. The image of YHWH IS REDEEMER (which prevails in 40-55) and that of 

YHWH IS WAGE PAYER (which prevails in 56-66) both depict YHWH paying somebody. 

This mega-metaphor, however, involves different micro-metaphors in these two sections. 

 
1 See page 34 in the introduction for a fuller discussion. What follows is a summary of this earlier section. 
 
2 Werth, “Extended Metaphor: A Text-World Account,” 80. 
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In chapters 40-55 YHWH pays a redemption price to an unnamed party to free Israel from 

debt servitude in exile, but in chapters 56-66 YHWH pays Israel and Israel’s enemies 

wages for work. The graphic below illustrates the central difference between the two 

groups of chapters: 

 

Figure 16: Different Entailments of YHWH IS PAYER 

 

Implications for the Study of the Hebrew Bible  

1. Redemption in Isaiah 40-66 

Studies that focus on redemption in Isaiah 40-66 fail to explain the concept in a complete 

way. Authors such as Lee3 and Stuhlmueller4 only treat redemption as connected to 

creation, and in doing so they over-spiritualize the idea and miss its economic 

undertones. Others, such as Dijkstra,5 do recognize the economic nature of the language, 

but they fail to treat many relevant passages. On the other hand, studies that treat 
 

3 Lee, Creation and Redemption. 
 
4 Stuhlmueller, Creative Redemption. 
 
5 Dijkstra, “YHWH as Israel’s Gō’ēl.” 
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redemption within the context of the Hebrew Bible as a whole6 usually notice the 

economic roots of the term in Isaiah. These studies, however, also fail to discuss many 

pertinent texts in Isaiah because of their wider focus on terms instead of specific corpora. 

Yamayoshi, for example, only treats Isa 51:11 and 50:2 because his focus is on ידפ .  

Both types of studies (those that focus specifically on Isaiah and those that focus 

on the Hebrew Bible as a whole) have something to offer, yet, as they generally fail to 

pay attention to each other,7 this work provides a bridge between them. The studies on 

Isaiah note the prevalence of redemption discourse but fail to notice that it is economic, 

while the broader studies note the economic undertones of the language but fail to notice 

its ubiquity in Isaiah. I have here drawn the salient points from both and suggested room 

for improvement. Future work on this topic must note both the ubiquity of redemption 

terminology in Isaiah (with Lee, Stuhlmueller, et. al.) and the economic language by 

which the author expresses it (with Stamm, Yamayoshi, et. al.). 

 

 
6 See, most notably, Stamm, Erlösen und Vergeben; Yamayoshi, Von der Auslösung zur Erlösung. 
 
7 Yamayoshi, for example, never cites Lee, and Lee never cites Stamm, even though all are central works in 
the field. 
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2. Economic Metaphors in the Hebrew Bible 

Economic metaphors in the Hebrew Bible have not received ample attention,8 and two 

factors have contributed to this deficiency. First, as I have noted above, many scholars 

over-spiritualize the relevant concepts by failing to recognize the economic sense of the 

associated terms. Second, economics has only recently been applied to the study of the 

Hebrew Bible. Many studies have explored the on-the-ground realities of the economics 

of the biblical period,9 and many others have attempted to “apply the critiques of 

economic oppression in the exodus story and the prophets (especially Amos) to various 

interpreters’ societies,”10 but few have discussed the ways in which authors use economic 

terms and structures to express theological concepts. The studies by Gary Anderson,11 

Peter Altmann12 and Tzvi Novick13 are exceptions to the general lack of attention in the 

field. This study has started to remedy this deficiency by treating economic metaphors in 

Isaiah, but more work remains to be done. 

 

 
8 See the comments of Altmann, Economics in Persian Period Biblical Texts, 5: “Economics has never 
played a major role in Old Testament Studies.” 
 
9 See the discussion in Altmann, Economics in Persian Period Biblical Texts, 5–11. 
 
10 Altmann, Economics in Persian Period Biblical Texts, 5.  
 
11 Gary A. Anderson, Charity: The Place of the Poor in the Biblical Tradition (New Haven: Yale 
University Press, 2015); Anderson, Sin: A History. 
 
12 Altmann, Economics in Persian Period Biblical Texts. 
 
13 Novick, “Wages from God.” 
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3. Exilic and Persian Period Economic Thought 

The prevalence and diversity of economic metaphors both in Isaiah 40-66 and in other 

authors of the time shows the extent to which economic thought was taking hold of the 

Judean imagination in the exilic and Persian periods.14 This increase in economic thought, 

however, requires a historical explanation. I locate this first in exilic Babylonia, a nation 

that had a relatively advanced economy with a high degree of monetary exchange. The 

Judean exiles were deeply integrated in Babylonian society and participated in this 

market economy. The author of Isa 40-55, likely an educated Judean living in Babylon,15 

must have seen and engaged in various financial transactions as a participant in the 

Babylonian economy. He might have sold and purchased goods in the marketplace, lent 

and borrowed money or even paid rent in silver.16 His experience with these transactions 

provided him with the knowledge and inspiration to use them metaphorically. Monetary 

exchange was a significant part of his life, and, against this backdrop, his regular use of 

economic metaphors makes sense. 

This abundance of economic metaphors in Isa 40-55 requires special attention, as 

previous studies on this topic have located the rise in economic thought amongst the 

Judeans primarily in the Persian period. This is true but incomplete. Given that Isaiah 40-

55 is an exilic text, and given that it also displays a high degree of engagement with 
 

14 See the studies of Anderson, Altmann and Novick, as well as the list I provide at the end of this chapter, 
for more examples. 
 
15 Sweeney, Isaiah 40-66. 
 
16 Pearce, “New Evidence for Judeans in Babylonia,” 405. 
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economic structures, this rise in economic rhetoric started already in the exile and thus 

earlier than previously recognized. Scholars are correct to note Persian period Judea as a 

fertile ground for intellectually engaging with monetary exchange, but they have often 

underestimated the extent to which the exiles in Babylonia did this as well. 

The situation with Isa 56-66 is only slightly more complicated. This section 

comes from more than one author, who probably lived in Judea during the Persian period. 

Judea was less developed economically than its neighbors, but, due to the general 

increase in coinage and commerce throughout the area during this period, it did see some 

degree of monetary exchange. In addition, some of its more prosperous neighbors 

(especially Egypt and Phoenicia) had more advanced economies that relied more heavily 

on coinage. The authors of this section could thus have seen the necessary economic 

structures either in Judea or in one of its neighbors. They might have taken part in 

simpler and infrequent forms of monetary exchange in Judea, such as purchasing some 

bread or an animal, or, if they were in Jerusalem, they might even have participated in 

trade with foreign merchants. Also, if they spent time in Egypt or Phoenicia, they would 

have seen more frequent commerce there. Monetary exchange gradually became a more 

significant part of daily life throughout the Near East in the Persian period, and, as a 

result, the authors of this time use economic metaphors more frequently than those before 

them.  

The regular use of economic metaphors in Isaiah 40-66 allows the authors to both 

engage and subvert dominant trends of the times in which they live. They engage the 

phenomenon of monetary exchange by consistently using associated terms and structures 
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when writing, but they also subvert it in an unusual way. Whereas normal transactions 

only involve humans, those in Isaiah 40-66 always involve YHWH. YHWH, not humans, 

pays off the debt of Israel’s sins and pays Israel wages for her work. This divergence 

makes clear the shortcomings of humans and the strength of YHWH. Only YHWH can truly 

redeem and repay, and human systems will always fall short. 

 

4. The Formation of Isaiah 40-66 

This study does not primarily focus on the formation of Isaiah 40-66, but the arguments 

that I have advanced do contribute to discussions in this sub-field. I offer them here as 

another piece of evidence that future scholars must consider when looking at the 

formation of this section. The change in economic imagery from 40-55 to 56-66 supports 

the majority opinion17 that these sections do not come from the same hand. 40-55 

consistently uses economic redemption imagery in an active way to speak of YHWH 

redeeming all of Israel, and it almost never uses wage imagery to speak of YHWH pouring 

out retribution. The opposite is true of 56-66. This transition from generalized redemption 

to specific retribution is another argument in favor of the traditional division between 40-

55 and 56-66. 

Despite differences in the redemption imagery in 40-55, it is generally consistent 

and no passage is difficult to reconcile with the others. This, along with its demonstrated 

 
17 This speaks against the unified authorship theories that Paul, Sommer, Kaufmann, Haran and Torrey 
advance. 
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knowledge of monetary exchange, supports the view18 that one author or one strong editor 

wrote or compiled this block of material in Babylonia. The case with 56-66, however, is 

slightly different. Significant differences between some of the passages, such as the 

interplay between justice in 65:1-7, 59:17-19 and 66:5-6 and mercy in 57:16-19, point to 

upholding the majority view of at least three authors in this section. More specifically, it 

indicates that 57:16-19 belongs to a different redactional layer than the other three 

passages. This aligns more with the fragmentary theories of Westermann and others,19 as 

opposed to many of the popular views in scholarship, particularly those of Stromberg and 

Steck, who, despite other differences in their theories, both view 56:9-59:21 as a unified 

layer.20 Westermann holds 57:14-20 to be an originally independent fragment that a later 

editor joined to much of 59-64,21 and, given the contrasts I have noted above, this is more 

likely.  

Regarding the other three passages, the consistencies in speech about judgment 

might indicate that 59:17-19 belongs to the same layer as 65:1-7 and 66:5-6, which fall in 

 
18 See, the works of Williamson, Goldingay and Payne and Sweeney for some examples of this view. 
 
19 I here mean that these scholars hold 56:9-59:21 to be fragmentary, in contrast to others, who see it as a 
coherent whole. See especially Westermann, Isaiah 40-66, 296–307; but see also Klaus Koenen, Ethik und 
Eschatologie im Tritojesajabuch, WMANT 62 (Neukirchen-Vluyn: Neukirchener, 1990), 215, 222; Seizo 
Sekine, Die tritojesajanische Sammlung (Jes 56-66) redaktionsgeschichtlich untersucht, BZAW 175 
(Berlin: De Gruyter, 1989), 111, 119, 130–31, 139 for other examples of this theory. 
 
20 Steck, Studien zu Tritojesaja, 278–79; Stromberg, Isaiah after Exile, 32–34. These two otherwise differ 
on the place of this section, as Steck holds that it was written after 60-62 but before the outer frame and 
Stromberg tentatively asserts that this and the frame come from the same hand. Yet, despite these 
differences, they both view it as a unified whole. 
 
21 Westermann, Isaiah 40-66, 307. 
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the outer frame. This would support a modified22 version of Stromberg’s view that 59:6-

59:20 come from the same author, who was also responsible for framing the section with 

56:1-8 and 65-66. Alternatively, it might also indicate that the later authors of 63-66 

presuppose the judgment rhetoric that they found in 59:17-19 and build upon this more 

than the mercy rhetoric that they found in 57:16-19. This would support Steck’s view that 

63-66 was written last.  

Overall, then, my findings point to upholding the traditional distinction in 

authorship between 40-55 and 56-66. They also point to seeing 40-55 as an authorial or 

editorial unity and seeing 56-66 as a composite text. Within 56-66, 57:16-19 belongs to a 

different redactional layer than 65:1-7, 59:17-19 and 66:5-6. 59:17-19 might belong to 

the same layer as 65 and 66 or it might be presupposed by them. 

Directions for Further Study 

1. Hebrew Bible 

The following list of additional examples of economic rhetoric in the Hebrew Bible is 

suggestive, and not exhaustive, as more examples can be added to it and each of the 

following deserves a more in-depth treatment than I can give here. I put forth the 

following texts in the hope that others will take them up and use them to expand our 

knowledge of exilic/Persian period economic rhetoric in the Hebrew Bible. 

 
22 It is modified in that only some parts of this section come from the same author as the outer frame, and 
not 57:16-19, as I have indicated. 
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1. Proverbs  

Proverbs contains two larger categories of economic metaphors: those that relate to work 

and wages (like Isaiah) and those that speak of wisdom and knowledge as commodities 

that can be bought and sold. The following texts are among those that fall into the first 

category: 

 

Proverbs 10:16: 

 ׃תאָּֽטַחְל עָׁ֣שָר תַ֖אּובְּת םיִּ֑יַחְל קיִּ֣דַצ תַּ֣לֻעְּפ 10:16

10:16 The wage of the righteous is life, and the profit of the wicket is sin. 

 

Proverbs 11:18: 

 ׃תֶֽמֱא רֶכֶׂ֣ש הָ֗קָדְ֝צ ַעֵֹ֥רזְו רֶקָׁ֑ש־תַּלֻעְפ הֶֹׂ֥שע עָׁ֗שָר 11:18

11:18 The wicked earn a wage of deceit, but the one who sows righteousness earns a true 

payment. 

 

Proverbs 19:17: 

 ׃ֹוֽל־םֶּלַׁשְי ֹו֗לֻמְגּ֝ו לָּ֑ד ן ֵֽנֹו֣ח הָוהְ֭י הֵ֣וְלַמ 19:17
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19:17 The one who shows favor to the poor lends to the LORD, and his deed will be paid 

back to him.23 

 

These passages are much like those from Isaiah that I have treated in chapter 4. 

They use similar vocabulary to speak of both righteous and wicked deeds as work, for 

which the one doing them will be paid ( םלׁש  in the piel) positive or negative retribution as 

wages ( רֶכֶׂש/הָּלֻעְפ ). Yet many other texts in Proverbs, such as those that follow, evince a 

different economic metaphor: 

 

Proverbs 16:16:  

 ׃ףֶסָּֽכִמ רָ֥חְבִנ הָ֗ניִּ֝ב תֹו֥נְקּו ץּו֑רָחֵמ בֹוּ֥ט־הַמ הָ֗מְכָח־הֹנְֽק 16:16

16:16 Purchasing wisdom is better than gold, and purchasing understanding is to be 

chosen over silver. 

 

Proverbs 17:16: 

 ׃ןִיָֽא־בֶלְו הָ֣מְכָח תֹו֖נְקִל ליִ֑סְּכ־דַיְּב ריִ֣חְמ הֶּ֣ז־הָּמָל 17:16

17:16 Why is there a price in the hand of the fool to purchase wisdom, when he has no 

sense? 

 

 

 
23 See also Prov 13:21; 20:22; 25:22 for other metaphorical uses of םל  ,These may be economic .ׁש
especially given the non-metaphorical economic use of the word in Prov 6:31 and 22:27. 
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Proverbs 23:23: 

ֹּכְמִּת־לַאְו הֵנְ֭ק תֶ֣מֱא 23:23  ׃הָֽניִבּו רָ֣סּומּו הָ֖מְכָח ר֑

23:23 Purchase truth and do not sell it. Purchase24 wisdom, instruction and understanding. 

 

These texts, along with others in Proverbs,25 use economic imagery to speak of 

wisdom, understanding and truth as commodities which humans can buy (י נק )26 and sell 

( רכמ ). Many translations, such as the NRSV, render ינק  here as “acquire,” and, in doing 

so, miss the transactional nature of the language. The verses above, however, all show 

that ינק  points to monetary exchange and should be translated as “buy.” Prov 16:16 

connects it with gold and silver, Prov 17:16 connects it with ריִ֣חְמ , the “price” of a 

commodity, and Prov 23:23 connects it with רכמ , which means “to sell.” This is the 

richest and most unique economic metaphor of those outside of Isaiah, and I offer it here 

so that others may fully explore its implications and historical background. 

 

 
24 I here carry the י נק  over from the first colon to the second colon. 
 
25 See also Prov 1:5; 4:5; 4:7; 8:22; 15:32; 18:15; 19:8. 
 
26 As I note on page 62, “Most Hebrew III-Hey verbs are actually original III-Yod verbs.” All lexica list this 
verb under הנק , but it was originally ינק .  
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2. Jeremiah 

Many texts in the prose sections of Jeremiah also use economic wage and labor imagery 

in much the same way as Isaiah 56-66 and Proverbs. The following are some of the most 

prominent examples:27 

 

Jeremiah 16:18: 

 ּו֖אְלָמ םֶ֔היֵתֹו֣בֲעֹותְו ֙םֶהיֵצּוּֽקִׁש תַ֤לְבִנְּב יִ֑צְרַא־תֶא םָ֣לְּלַח לַ֖ע םָ֔תאָּטַחְו ֙םָנֹוֲע הֵ֤נְׁשִמ הָ֗נֹוׁשאִֽר יִּ֣תְמַּלִׁשְו 16:18

 ס ׃יִֽתָלֲחַנ־תֶא

16:18 And I will pay back the principle amount, no, double, of their iniquity and sin, 

because they have profaned my land with the corpses of their abominations, and they 

have filled my inheritance with abhorrent things. 

 

Jeremiah 25:14: 

 ס ׃םֶֽהיֵדְי הֵׂ֥שֲעַמְכּו םָ֖לֳעָפְּכ םֶ֛הָל יִּ֥תְמַּלִׁשְו םיִ֑לֹודְּג םיִ֖כָלְמּו םיִּ֔בַר םִ֣יֹוּג ֙הָּמֵ֙ה־םַּג םָ֤ב־ּודְבָֽע יִּ֣כ 25:14

25:14 For many nations and great kings will also enslave them. But I will repay them 

according to their deeds and the work of their hands. 

 

Jeremiah 31:16: 

ֹּכ 31:16  ץֶרֶ֥אֵמ ּובָׁ֖שְו  הָ֔והְי־םֻאְנ ְ֙ךֵתָּלֻעְפִל רָ֤כָׂש ׁשֵ֨י ֩יִּכ הָ֑עְמִּדִמ ְךִי ַ֖ניֵעְו יִכֶּ֔בִמ ְ֙ךֵלֹוק יִ֤עְנִמ הָ֗והְי רַ֣מָא ׀ ה֣

 ׃בֵֽיֹוא
 

27 For other instances of םלׁש  (piel) in Jeremiah see Jer 50:29; 51:6; 51:24; 51:56. 
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31:16 Thus says the LORD, “Keep your voice from weeping, and your eyes from tears, for 

there is a wage for your work – an oracle of the LORD – and they will return from the 

land of the enemy.” 

 

Jeremiah 32:18: 

ֹע 32:18  תֹו֖אָבְצ הָ֥והְי רֹוּ֔בִּגַה ֙לֹודָּגַה לֵ֤אָה םֶ֑היֵרֲחַא םֶ֖היֵנְּב קיֵ֥ח־לֶא תֹו֔בָא ןֹ֣וֲע ֙םֵּלַׁשְמּו םיִ֔פָלֲאַֽל ֙דֶסֶ֙ח הֶׂש֤

 ׃ֹוֽמְׁש

32:18 You show steadfast love to the thousandth generation, but repay the iniquity of 

parents into the laps of their children after them, O great and mighty God, LORD of 

hosts is his name. 

 

These texts use the same economic vocabulary as Isaiah 56-66: repaying ( םלׁש  in 

the piel), the principal amount ( הָ֗נֹוׁשאִֽר ), into the lap ( קיֵ֥ח־לֶא ) and wages ( רָ֤כָׂש ). They also 

use this vocabulary in a similar way, by equating deeds with work and retribution for 

those deeds as wages for work. I have already discussed the meaning of these terms and 

several of these passages (particularly 16:18 and 32:18) in chapter 4,28 and I will not 

repeat those arguments here. I merely wish to note that these are additional economic 

texts that are ripe for further study. 

 

 
28 See page 156 for a discussion of these passages. 
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3. Psalms 

Several texts from the Psalms, such as the following, also use economic vocabulary 

metaphorically, although these are less systematic than those I have explored previously: 

 

Psalm 44:13: 

ֹּכְמִּת 44:13 ֹלְו ןֹו֑ה־ֹאלְב ָ֥ךְּמַע־רֽ  ׃םֶֽהיֵריִחְמִּב ָתיִּ֗בִ֝ר־א֥

44:13 You sell your people for nothing, and do not set their purchase price high. 

 

Psalm 74:2: 

ֹכְז 74:2  ׃ֹוּֽב ָּתְנַ֬כָׁש ׀ הֶ֤ז ןֹוּ֗יִ֝צ־רַה ָךֶ֑תָלֲחַנ טֶבֵׁ֣ש ָּתְלַאָּ֭ג םֶדֶּ֗ק ָתיִ֤נָ֘ק ׀ ָ֨ךְתָדֲע ר֤

74:2 Remember your congregation which you purchased long ago, the tribe of your 

heritage which you redeemed. Remember Mount Zion, in which you dwelled. 

 

Psalm 44:13, during a longer discussion about YHWH abandoning Israel, speaks of 

YHWH selling her for a small price. This intensifies the rhetoric of abandonment in the 

section and implies that YHWH cast Israel off with little care for her. Psalm 74:2, on the 

other hand, connects YHWH’s redemption ( לאג ) of Israel to his purchase ( ינק ) of her. This 

is like the redemption imagery in Isaiah 40-55, which involves paying a price to buy 

somebody back. Further study is necessary to determine whether these singular instances 

of economic metaphors reflect wider patterns in Psalms or beyond. 
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4. Ezekiel 

Ezekiel’s deep integration in the Babylonian community and knowledge of both learned 

and everyday aspects of their society29 should come out in his knowledge of economic 

matters. The following texts are some potential avenues to explore in this regard: 

 

The Lament Over Tyre (Ezekiel 27-28:19): 

Because of the length of this section, I will not provide a full translation of it here. This 

text is not metaphorical, but it does evince a deep knowledge of technical economic 

vocabulary (such as ןֹובָּזִע ,לחר ,רחס  and many others), economic structures (trade and 

commerce) and trade routes (although the extent to which these reflect actual trade routes 

of this time or an earlier time is unclear). Ezekiel here uses these economic terms and 

institutions for rhetorical purposes, namely, to pronounce judgment over Tyre, and the 

mechanics and rhetoric of this passage merit further study. 

 

Ezekiel 29:18-20: 

ֹצ־לֶא ֙הָֹלדְג הָֹ֤דבֲע ֹו֜ליֵח־תֶא דיִ֨בֱעֶה לֶבָּ֠ב־ְךֶלֶֽמ רַּ֣צאֶרְדַכּובְנ םָ֗דָא־ןֶּב 29:18 ֹר־לָּכ ר֔  ףֵ֖תָּכ־לָכְו חָ֔רְקֻמ ׁשא֣

ֹּצִמ ֹ֙וליֵחְלּו ֹו֤ל הָיָ֨ה־ֹאל רָכָׂשְ֠ו הָ֑טּורְמ  ס ׃ָהיֶֽלָע דַ֥בָע־רֶׁשֲא הָֹ֖דבֲעָה־לַע ר֔

ֹּכ ןֵ֗כָל 29:19  לַ֤לָׁשְו ּהָ֜נֹמֲה אָׂ֨שָנְו םִיָ֑רְצִמ ץֶרֶ֣א־תֶא לֶ֖בָּב־ְךֶלֶֽמ רַּ֥צאֶרְדַכּובְנִל ןֵ֛תֹנ יִ֥נְנִה הִ֔והְי יָֹ֣נדֲא ֙רַמָא ה֤

 ׃ֹוֽליֵחְל רָ֖כָׂש הָ֥תְיָהְו ּהָּ֔זִּב זַ֣זָבּו ּ֙הָלָלְׁש

 ס ׃הִֽוהְי יָֹ֥נדֲא םֻ֖אְנ יִ֔ל ּוׂשָ֣ע ֙רֶׁשֲא םִיָ֑רְצִמ ץֶרֶ֣א־תֶא ֹו֖ל יִּתַ֥תָנ ּהָּ֔ב דַבָ֣ע־רֶׁשֲא ֹ֙ותָּלֻעְּפ 29:20
 

29 See my discussion of this on page 21. 
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29:18 Mortal, Nebuchadnezzar, the king of Babylon, made his army labor strenuously 

against Tyre; every head was made bald and every shoulder was rubbed raw. Yet neither 

he nor his army received any payment from Tyre for the labor which he had expended 

against it. 

29:19 Therefore, thus says the LORD God: I am about to pay Nebuchadnezzar, the king of 

Babylon, the land of Egypt; he shall carry off its wealth and despoil it and plunder it, and 

it shall be the payment for his army. 

29:20 I have paid him the land of Egypt as his payment for which he labored, because they 

have worked for me, says the LORD God. 

  

I have already explored this passage in chapter 2,30 and I will not do so again. I 

offer it up here again for the sake of completeness, and as an example of an economic 

metaphor in Ezekiel that merits further treatment. Future scholars must decide whether 

this is indicative of larger patterns of economic metaphors in Ezekiel and whether other 

types of economic metaphors exist in this corpus. 

 

2. New Testament 

Many other texts in the New Testament, in addition to those that I have discussed at the 

beginning of each chapter, are additional possible examples of authors using economic 

 
30 See page 77 for a discussion of this passage. 
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language metaphorically. Due to the New Testament’s frequent use of the Hebrew 

Bible,31 and because currency had become much more widespread by the time the New 

Testament was composed,32 this is not surprising. I will here suggest a number of texts 

from the Pauline corpus as possible candidates for future study on this topic. I will only 

list and translate them, as discussing all the texts below would outstrip the scope of this 

work.  Other texts in the New Testament, such as the Gospels33 and Revelation,34 also 

contain economic imagery, but, because my focus is primarily on the Hebrew Bible, I 

will here focus only on Paul. I hope that others will take up other New Testament texts in 

the future and give them the rich treatment that they deserve. 

 

 

 
31 See here especially the work of Richard Hays: Richard B. Hays, The Conversion of the Imagination: Paul 
as Interpreter of Israel’s Scripture (Grand Rapids: Eerdmans, 2005); Richard B. Hays, Echoes of Scripture 
in the Gospels (Waco: Baylor University Press, 2017); Richard B. Hays, Echoes of Scripture in the Letters 
of Paul (New Haven: Yale University Press, 1989); Richard B. Hays, Reading Backwards: Figural 
Christology and the Fourfold Gospel Witness (Waco: Baylor University Press, 2016); Richard B. Hays, 
Stefan Alkier, and Leroy Andrew Huizenga, eds., Reading the Bible Intertextually (Waco: Baylor 
University Press, 2009). 
 
32 This happened at the end of the Persian period and throughout the Hellenistic period, and thus several 
centuries before the New Testament was composed. See Meyers and Chancey, Alexander to Constantine: 
Archaeology of the Land of the Bible, 3–50 for a discussion of this. See especially the claim on page 44: 
“The mints of the Hellenistic kingdom had increased the amount of coinage throughout the eastern 
Mediterranean.” 
 
33 Eubank, Wages of Cross-Bearing, is the most recent and prominent example of this. Eubank focuses 
specifically on the Gospel of Matthew, although he also treats the other Synoptic Gospels throughout as 
relevant. 
 
34 See, for example, the comments in Rev 5:9 that the Lamb has “purchased, through your blood, people 
from every tribe and language and people and nation for God” through his sacrifice: ἠγόρασας τῷ θεῷ ἐν 
τῷ αἵματί σου ἐκ πάσης φυλῆς καὶ γλώσσης καὶ λαοῦ καὶ ἔθνους.” Rev 14:3-4 also contains similar 
imagery. 
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Romans 1:14-15: 

1:14 Ἕλλησίν τε καὶ βαρβάροις, σοφοῖς τε καὶ ἀνοήτοις ὀφειλέτης εἰμί, 1:15 οὕτως τὸ κατ᾿ 

ἐμὲ πρόθυμον καὶ ὑμῖν τοῖς ἐν Ῥώμῃ εὐαγγελίσασθαι. 

1:14  I am a debtor35 to both Greeks and barbarians, to both wise and foolish, 1:15  hence my 

desire to proclaim the gospel also to you who are in Rome. 

 

Romans 4:4: 

 4:4 τῷ δὲ ἐργαζομένῳ ὁ μισθὸς οὐ λογίζεται κατὰ χάριν ἀλλὰ κατὰ ὀφείλημα, 4:5 τῷ δὲ μὴ 

ἐργαζομένῳ πιστεύοντι δὲ ἐπὶ τὸν δικαιοῦντα τὸν ἀσεβῆ λογίζεται ἡ πίστις αὐτοῦ εἰς 

δικαιοσύνην· 

4:4 To the one who works, wages are not reckoned as a gift, but as a debt. 4:5 But to the 

one who does not work and trusts him who justifies the ungodly, his faith is reckoned as 

righteousness. 

 

Romans 7:14: 

7:14 Οἴδαμεν γὰρ ὅτι ὁ νόμος πνευματικός ἐστιν, ἐγὼ δὲ σάρκινός εἰμι πεπραμένος ὑπὸ τὴν 

ἁμαρτίαν. 

7:14 For we know that the law is spiritual, but I am fleshly, having been sold under sin. 

 

 

 

 
35 See Anderson, Sin: A History, 31–33, for an economic understanding of this word. 
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Romans 8:12-13: 

8:12 Ἄρα οὖν, ἀδελφοί, ὀφειλέται ἐσμὲν οὐ τῇ σαρκὶ τοῦ κατὰ σάρκα ζῆν, 8:13 εἰ γὰρ κατὰ 

σάρκα ζῆτε, μέλλετε ἀποθνῄσκειν· εἰ δὲ πνεύματι τὰς πράξεις τοῦ σώματος θανατοῦτε, 

ζήσεσθε.  
8:12  So then, brothers, we are debtors, not to the flesh, to live according to the flesh, 8:13 for 

if you live according to the flesh, you will soon die. But if you put to death the deeds of 

the body through the spirit, you will live. 

 

1 Corinthians 6:20; 7:23: 

6:20 ἠγοράσθητε γὰρ τιμῆς· δοξάσατε δὴ τὸν θεὸν ἐν τῷ σώματι ὑμῶν. 

7:23 τιμῆς ἠγοράσθητε· μὴ γίνεσθε δοῦλοι ἀνθρώπων. 

6:20 For you were bought with a price; therefore, glorify God in your body. 

7:23 You were bought with a price; do not become slaves of men. 

 

Colossians 2:13-14: 

2:13 καὶ ὑμᾶς νεκροὺς ὄντας [ἐν] τοῖς παραπτώμασιν καὶ τῇ ἀκροβυστίᾳ τῆς σαρκὸς ὑμῶν, 

συνεζωοποίησεν ὑμᾶς σὺν αὐτῷ, χαρισάμενος ἡμῖν πάντα τὰ παραπτώματα. 2:14 

ἐξαλείψας τὸ καθ᾿ ἡμῶν χειρόγραφον τοῖς δόγμασιν ὃ ἦν ὑπεναντίον ἡμῖν, καὶ αὐτὸ 

ἦρκεν ἐκ τοῦ μέσου προσηλώσας αὐτὸ τῷ σταυρῷ· 

2:13 And you, who were dead in your trespasses and the uncircumcision of your flesh, God 

made alive together with him, when he cancelled the debt of all our trespasses, 2:14 
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erasing the bond of indebtedness that stood against us.36 He set this aside and nailed it 

to his cross. 

 

Philemon 4:17-18: 

4:17 οὐχ ὅτι ἐπιζητῶ τὸ δόμα, ἀλλ᾿ ἐπιζητῶ τὸν καρπὸν τὸν πλεονάζοντα εἰς λόγον ὑμῶν. 

4:18 ἀπέχω δὲ πάντα καὶ περισσεύω· πεπλήρωμαι δεξάμενος παρὰ Ἐπαφροδίτου τὰ παρ᾿ 

ὑμῶν, ὀσμὴν εὐωδίας, θυσίαν δεκτήν, εὐάρεστον τῷ θεῷ. 

4:17 It is not that I seek the gift, but I seek the profit that accumulates to your account. 

4:18 For I have been paid fully, and I have enough. I am satisfied, having received from 

Epaphroditus that which you sent, a fragrant offering, a sacrifice that is acceptable and 

pleasing to God. 

 

I suggest these not as texts that are certainly economic, but as texts that are 

possibly economic and merit further investigation as such. For example, given Paul’s 

abundant use of Isaiah37 and the economics of redemption in Isaiah that I have shown in 

chapter 3, the extent to which Paul’s soteriological language (for example, in the 

passages from 1 Corinthians and Colossians above) is also economic deserves 

exploration.  

 
36 See Anderson, Sin: A History, 113–15 for a defense of this translation. 
 
37 See, for example, Varghese P. Chiraparamban, The Manifestation of God’s Merciful Justice: A 
Theocentric Reading of Romans 3:21-26, CBET 91 (Leuven: Peeters, 2018); Robert C. Olson, The Gospel 
as the Revelation of God’s Righteousness: Paul’s Use of Isaiah in Romans 1:1-3:26, WUNT 428 
(Tübingen: Mohr Siebeck, 2016); J. Ross Wagner, Heralds of the Good News: Isaiah and Paul “In 
Concert” in the Letter to the Romans, NTSup 101 (Leiden: Brill, 2002) for discussions of this. 
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Further study of the economic metaphors in the texts from the Hebrew Bible and 

New Testament listed above will facilitate a better understanding of the texts themselves, 

the historical circumstances behind them and certain aspects of metaphor theory more 

broadly. First, understanding the economic background of the imagery they use will lead 

to a better understanding of the meaning and rhetoric of these passages. For example, 

recognizing that Proverbs uses transactional imagery to speak of wisdom like a 

commodity shows that it also subverts this comparison, making the point that wisdom is 

infinitely more valuable than any earthly good. Also, seeing that Psalm 44:13 likens 

Israel to a commodity that YHWH sold for nothing emphasizes the extent to which the 

author feels abandoned, as, most of the time, only worthless goods are sold for such a 

small price.  

Second, exploring the economic background of these texts has historical 

implications. Monetary exchange existed in earlier periods, and a text’s knowledge of 

these kinds of transactions does not definitely prove a late date. Yet, widespread 

engagement with these systems does push towards dating a text later. Scholars agree that 

certain texts from this group, such as Ezekiel and Isaiah 40-66, come from a later period, 

and the observations from my study reinforce this consensus. The dates of other texts, 

however, such as the prose sections of Jeremiah and parts of Proverbs, are more disputed. 

The abundance of monetary metaphors in these texts is another piece of evidence that 

pushes towards dating them later. Currency grew in prominence and became a bigger part 

of everyday life during later periods, so texts that consistently engage monetary exchange 

are more likely to come from a later period. Also, the ways in which these texts treat 
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monetary exchange provides a window into the ways in which authors of the time were 

thinking about it. For example, Proverbs’ preference for wisdom over earthly goods 

might show that certain thinkers were starting to reject the rising commercialism of the 

times in favor of heavenly wisdom. 

Finally, these texts provide additional examples of similar metaphors manifesting 

themselves differently in the same corpus and across different corpora. How do the 

economic retribution metaphors in Jeremiah relate both to each other and to those in 

Isaiah? How do specific metaphors in Proverbs deviate from the larger pattern? Exploring 

these questions has implications for the literary study of metaphor that those such as 

Werth have pioneered. 
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Final Remarks 

The transition from the exilic period to the Persian period came with a rise in the use of 

currency throughout the Ancient Near East, something that was previously restricted to 

more developed nations such as Babylonia. Coinage and market exchange were slowly 

becoming a bigger part of the lives of more and more individuals. Many of the texts from 

these periods, such as Ezekiel, Proverbs and Isaiah 40-66, reflect this in their increased 

use of metaphors from the realm of monetary exchange. This is particularly true in Isaiah 

40-66, which shows a sustained engagement with financial transactions even though it is 

a compound text that comes from different times and places. The thinkers of the time thus 

thoughtfully engage this novel form of commercialism, reminding the reader that, despite 

the new possibilities for wealth and material prosperity, YHWH alone provides true 

wealth. 
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