Isaiah 50:1-51:23

50Thus says the Lord: Where is your mother’s bill of divorce with which I put her away? Or which of my creditors is it to whom I have sold you? No, because of your sins you were sold, and for your transgressions your mother was put away. 2Why was no one there when I came? Why did no one answer when I called? Is my hand shortened, that it cannot redeem? Or have I no power to deliver? By my rebuke I dry up the sea, I make the rivers a desert; their fish stink for lack of water, and die of thirst. 3I clothe the heavens with blackness, and make sackcloth their covering. 

4The Lord God has given me the tongue of a teacher, that I may know how to sustain the weary with a word. Morning by morning he wakens— wakens my ear to listen as those who are taught. 5The Lord God has opened my ear, and I was not rebellious, I did not turn backward. 6I gave my back to those who struck me, and my cheeks to those who pulled out the beard; I did not hide my face from insult and spitting. 7The Lord God helps me; therefore I have not been disgraced; therefore I have set my face like flint, and I know that I shall not be put to shame; 8he who vindicates me is near. Who will contend with me? Let us stand up together. Who are my adversaries? Let them confront me. 9It is the Lord God who helps me; who will declare me guilty? All of them will wear out like a garment; the moth will eat them up. 

10Who among you fears the Lord and obeys the voice of his servant, who walks in darkness and has no light, yet trusts in the name of the Lord and relies upon his God? 11But all of you are kindlers of fire, lighters of firebrands. Walk in the flame of your fire, and among the brands that you have kindled! This is what you shall have from my hand: you shall lie down in torment. 

51Listen to me, you that pursue righteousness, you that seek the Lord. Look to the rock from which you were hewn, and to the quarry from which you were dug. 2Look to Abraham your father and to Sarah who bore you; for he was but one when I called him, but I blessed him and made him many. 3For the Lord will comfort Zion; he will comfort all her waste places, and will make her wilderness like Eden, her desert like the garden of the Lord; joy and gladness will be found in her, thanksgiving and the voice of song. 

4Listen to me, my people, and give heed to me, my nation; for a teaching will go out from me, and my justice for a light to the peoples. 5I will bring near my deliverance swiftly, my salvation has gone out and my arms will rule the peoples; the coastlands wait for me, and for my arm they hope. 6Lift up your eyes to the heavens, and look at the earth beneath; for the heavens will vanish like smoke, the earth will wear out like a garment, and those who live on it will die like gnats; but my salvation will be forever, and my deliverance will never be ended. 7Listen to me, you who know righteousness, you people who have my teaching in your hearts; do not fear the reproach of others, and do not be dismayed when they revile you. 8For the moth will eat them up like a garment, and the worm will eat them like wool; but my deliverance will be forever, and my salvation to all generations. 

9Awake, awake, put on strength, O arm of the Lord! Awake, as in days of old, the generations of long ago! Was it not you who cut Rahab in pieces, who pierced the dragon? 10Was it not you who dried up the sea, the waters of the great deep; who made the depths of the sea a way for the redeemed to cross over? 11So the ransomed of the Lord shall return, and come to Zion with singing; everlasting joy shall be upon their heads; they shall obtain joy and gladness, and sorrow and sighing shall flee away. 12I, I am he who comforts you; why then are you afraid of a mere mortal who must die, a human being who fades like grass? 13You have forgotten the Lord, your Maker, who stretched out the heavens and laid the foundations of the earth. You fear continually all day long because of the fury of the oppressor, who is bent on destruction. But where is the fury of the oppressor? 14The oppressed shall speedily be released; they shall not die and go down to the Pit, nor shall they lack bread. 15For I am the Lord your God, who stirs up the sea so that its waves roar— the Lord of hosts is his name. 16I have put my words in your mouth, and hidden you in the shadow of my hand, stretching out the heavens and laying the foundations of the earth, and saying to Zion, “You are my people.” 

17Rouse yourself, rouse yourself! Stand up, O Jerusalem, you who have drunk at the hand of the Lord the cup of his wrath, who have drunk to the dregs the bowl of staggering. 18There is no one to guide her among all the children she has borne; there is no one to take her by the hand among all the children she has brought up. 19These two things have befallen you—who will grieve with you?— devastation and destruction, famine and sword— who will comfort you? 20Your children have fainted, they lie at the head of every street like an antelope in a net; they are full of the wrath of the Lord, the rebuke of your God. 21Therefore hear this, you who are wounded, who are drunk, but not with wine: 22Thus says your Sovereign, the Lord, your God who pleads the cause of his people: See, I have taken from your hand the cup of staggering; you shall drink no more from the bowl of my wrath. 23And I will put it into the hand of your tormentors, who have said to you, “Bow down, that we may walk on you”; and you have made your back like the ground and like the street for them to walk on.
In our last study we looked at the exceptional character of Isaiah’s songs of the Servant. We asked the questions, how did they get there, who are they about? The most fruitful hypothesis is that they are about the actual prophet, the primary author of 2nd Isaiah, and were included by an editor. Two were autobiographical, written by the prophet himself (2 & 3), and two were written about him in the third person (1 & 4). We also noted the essential characteristic of the Servant, his unwavering nonviolence, a quality that has been obscured or passed over in most commentaries.
And now the pace quickens again. The third song comes quickly in chapter fifty, and only one further chapter separates it from the great, climactic song of fifty two and fifty three. This intervening chapter, however, is vital for it powerfully underlines themes of election and redemption, making emphatic the sense that God is about to do something on a level with the mighty acts at the origin of the people’s history. At the same time the image of historical human violence re-asserts itself with sudden brutal force.
The chapter begins with the trope of divorce that we know from the prophet Hosea. There the Lord renounces his bride, Israel: “Protest against your mother, for she is not my wife, and I am not her husband” (2.4). But, as is typical for the prophet of the return, it is used in the reverse sense, to re-awaken people close to despair. Nevertheless, he still reminds them of the inescapable facts of why this all happened: “Thus says the Lord, Where is the bill of divorce with which I dismissed your mother?... It was for your sins that you were sold, for your crimes that your mother was dismissed” (1). But the reminder is not where the stress lies and in the next two verses the Lord protests that he has always been in process of returning to his people: “Why was no one there when I came? Why did no one answer when I called?” If there was any doubt that he had the power to overturn the situation, he then declares: “Is my hand shortened, that it cannot redeem?” Images follow that recall the primal miracle of the Exodus, the drying up of the sea. They set the standard for a new act of redemption, the new exodus of the people. This theme has been hinted at before (43.2, 16-18) but it now it begins to emerge with major symbolic force.
Before, however, we get to what we might call the Exodus catechesis there intervenes the third song of the Servant. He bursts in with the claim that the Lord has given him “a well-trained tongue” (NAB), “the tongue of a teacher” (NRSV, note: “of those who are taught”). In other words, this individual has learned his message before he comes to teach it. Correspondingly we find out his mode of study includes “morning by morning” being awoken in order “to listen as those who are taught” (4). The purpose of this intensive schooling is that he may “know how to sustain the weary with a word.” Here is a picture of an individual totally focused on the contemporary meaning of God’s word, researching it continually at the borderline between the public world of history and the waking moments of depth consciousness where the new thing of God may come wonderfully to expression. And what he discovers is precisely a word for the weary, for those crushed by history, the ones who normally would not merit a second glance by the gods of this world.
But what is the content of the word? That God will come triumphantly and violently to their rescue? No, it cannot be this, for that would simply replace one system of self-vindicating violence with another, and the god speaking would be just one more soulless idol out of world history. Instead, the faithful prophet understood that something extraordinary was required. He, in his own person, was asked to provide the word, a meaning never seen before, of one who did not use violence but endured it in limitless trust and hope. Only in this way will all the cultural co-ordinates, all the unthought semiotics, all the meanings, be challenged to their roots, and then beyond, by God’s creatively new thing. What the Servant hears is precisely and unmistakably nonviolence.


The Lord God has opened my ear,




and I was not rebellious, I did not turn backward.


I gave my back to those who struck me,




and my cheeks to those who pulled out the beard;



I did not hide my face from insult and spitting,




therefore I have not been disgraced;



therefore I have set my face like flint,




and I know that I shall not be put to shame;




he who vindicates me is near.



Who will contend with me? Let us stand up together.



Who are my adversaries? Let them confront me.



It is the Lord God who helps me; who will declare me guilty?

It seems evident to me from all the songs, but especially here, that the appellation “Suffering Servant” is a misnomer, linked very probably to theories of penal substitution. Rather the figure is much more accurately and dynamically called the “Nonviolent Servant.” Indeed, in the circumstances of the prophet, penal substitution would have meant nothing: for even if he could have conceived of such an un-Hebrew thing—a single arbitrary substitution for guilt, rather than collective responsibility—it would go against the headline theme of his prophecy, that the time of punishment was over (40.2). Moreover, if this were the meaning of his suffering, if he were somehow bearing the punishment due to others, how could he have asked so urgently, Job-like, for “vindication”? The connection with Job is also made by the theme of adversaries who contend with him and a legal confrontation with them, but here, unlike Job, God will be the judge in favor of the Servant rather than a party to the dispute. Therefore, the Servant clearly sees his suffering as unjust before God: he bears no guilt. The fact that he seeks a vindication also marks his suffering as formal nonviolence. He has with his whole being not reacted against attacks, but with his whole being he regards the attacks as unjust: he has set his face “like flint” exactly against the violence. Finally, it is God’s word which has revealed the whole process; God is the author of revelatory nonviolence.
What we read here, therefore--the simple fact of the Servant’s persecution and his response of proclamatory non-retaliation--must be allowed to stand in and for itself. Further, I believe, that this stark phenomenon of nonviolence should be the interpretive key for the fourth song, rather than apparent substitutionary motifs there determining the meaning of the rest. We shall return to this, of course, when we come to the fourth song. In the meantime, we should recognize that we are in the presence of a defining moment in the body of prophetic literature and its breaking open of divine truth. The word given to a prophet is his revelatory nonretaliation to violence: “I gave my back to those who struck me, and my cheeks…I did not hide my face…” It stands clearly, therefore, in a genetic relation to Jesus’ teaching, “To those who strike you on one cheek, turn the other also.”
The following verses, 10-11, are the most evident instance of a commentary on a Servant song, for they set out to appeal formally on the Servant’s behalf. We can see here a tradition-process at work in relation to the Servant: his words are preserved, and then he himself becomes a subject of reflection and honor. And the honor is extraordinary, for the disciples of the Servant claim a convergence between fear of the Lord and obedience to the voice of the Servant, asserting that this is a way to walk in the darkness, a way of trust and reliance on God. This would suggest again an identification of the Servant with the primary prophet of 2nd Isaiah; for what “voice” could be meant other than that of the overall text, with the autobiographical song as a particularly poignant and telling instance? In contrast, the disciples’ contemporaries concoct their own light, kindling firebrands they have made themselves, hinting perhaps at political and military devices. The consequence is terrible: they will walk in the flames they have kindled and “lie down in torment” (11). Here is a striking case of a discipleship group gathered round the words and memory of an exceptional teacher. It does not matter that they were perhaps only a handful, what makes it stunning is the teaching of absolute trust through nonviolence preserved by this group. We have no idea of how the group fared within the other major trends of post-exilic Judaism, or whether its insights reappeared later, for example in such nonviolent movements as “the wise” of Daniel (noting the Wisdom link of “fear of the Lord” with the Servant). What we do know is that the disciples were convinced enough to grasp and preserve the epochal breakthrough of the nonviolence of the Servant.
Chapter fifty one is pitched between the twin poles of an account of God’s founding acts of salvation and a disturbing declaration of turning the oppressor’s violence back on itself. It’s as if the prophet, having previously established the key contemporary actors of his prophecy—the single, sovereign God of Israel, the beloved city of Zion, the mysterious figure of God’s servant—now moves to link them fully to the great themes of Israel’s past. From this springboard the prophecy will be able to celebrate its climactic vision with greatest intensity: God’s glorious personal restoration of Jerusalem, the promise of light for the nations, and the figure of the Servant (including the editorial insertion of the fourth song).
The prophet reminds the people of their birth from Abraham and Sarah, “the rock” and “quarry” from which they were formed. The reference returns us to the Genesis narrative, recalling that the Lord “blessed (Abraham) and made him many” (2). This suggests that at least some of Genesis tradition had reached a settled form by this point, i.e. the prophet was reading some version of the Hebrew scripture. The next verse reinforces the possibility, for the sequence goes directly from the model of Abraham and Sarah to the model of Eden, hinting at an established textual proximity. Just as God made the barren Abraham and Sarah into a people, so will he comfort Zion, “will comfort all her waste places;” and then, immediately, he “will make her wilderness like Eden” (2-3).

Following there is a proclamation of God’s universal intention of salvation which strongly echoes the language of the first Servant song. “Listen to me, my people…for a teaching will go out from me, and my justice for a light to the peoples…my salvation has gone out, and my arms will rule the peoples; the coastlands wait for me, and for my arm they hope” (4-5). This again integrates the material of the Servant with the main prophecy, but here there is a new element: a sudden absolute declaration of the creational and trans-creational power of this salvation. “Lift up your eyes to the heavens, and look at the earth beneath; for the heavens will vanish like smoke, and earth will wear out like a garment, and those who live on it will die like gnats; but my salvation will be forever, and my deliverance will never be ended” (6). These are stirring words, developing from the earlier insistence that the God of Israel is the sole creator, based on his unique character as a God of redemption. Now the thought goes further. There is an infinite or, better, an abyssal sense in relation to God’s redemption in human history, meaning that it has no internal end or limit, and this contrasts with the actual universe. The deliverance that comes from God has a sense of life which goes on for ever; as such it establishes itself as “metaphysically prior” either to creation or its end. 
This is an astonishing biblical discovery, a question of primary or seminal revelation. When commentaries or study bibles describe the meaning of this verse as referring to “God’s eternal salvation and justice, in contrast to the impermanence of the heavens and earth” you  hear the fatal echo of Greek categories, the division of reality into different realms or natures, one divine, perfect and unchanging, the other material, mortal, impermanent. But what is being spoken of by the prophet is not to be understood as a different realm or nature but a different mode of relationship, one which is inherently without end, because it is relationship-to-and-for-the-other. It is de facto a mode of relationship that belongs to present existence because it is about actual deliverance from oppression. In other words, the prophet has discovered the eternal within time, the endlessness of absolute (nonviolent) giving of life to and for the other. This is why, at the very same time, he can claim with such authority that the present universe may not exist or could one day collapse, but God’s nonviolent deliverance will go on for ever. The present universe is of course not yet structured according to God’s deliverance and that is why there is a vivid sense that it could indeed wear out and vanish. There must at the same time, however, be the implication of a new heavens and earth, structured according to God’s nonviolent deliverance. Indeed this is where the whole Isaiah corpus ends up: “As the new heavens and the new earth, which I will make, shall remain before me, says the Lord, so shall your descendants and your name remain…” (66.22).
Once this amazing sequence of thought is launched the prophet places his discovery in relation to the founding event of Israel’s history and tradition. Only the birth passage of the Exodus can stand as a symbolic equal of this discovery. And because what is being talked about is indeed “new creation” the prophet includes in his description of the crossing of the Reed Sea an element of creation mythology that is at the measure of the drama he is relating. The primordial sea monster, Rahab, is known to us from other places in the Hebrew bible, where YHWH’s struggle against the violent forces of chaos preceding creation is recounted for its own sake (Pss.74.13, 89.11, Jb. 26.12). In the Genesis 1 creation account this element of struggle is almost completely absent, because the Priestly writer is concerned to eliminate violence as having any elemental role in creation. However, other writers use it as a record of YHWH’s power and might, and the prophet here employs it in the same way. But in a radical new reading he associates this power not with creation as such but with the central phenomenon of the Exodus. He merges the defeat of the dragon with the drying up of the sea, making the primordial battle an event of redemption, an event of human history.


Awake, awake, put on strength, O arm of the Lord!




Awake, as in the days of old, the generations of long ago!

  

Was it not you who cut Rāhab in pieces, who pierced the dragon?



Was it not you who dried up the sea, the waters of the great deep;


Who made the depths of the sea a way, for the redeemed to cross over? (9-10)
So once again the experience of redemption re-writes the meaning of creation. The Exodus was an event of “true” creation and it is the same (re)creative power which will return the captives to Zion. “So the ransomed of the Lord shall return…(11). And lest anyone might protest that the imagery of violence contradicts my argument about nonviolent redemption it is evident that in the overall context we have here a case of inverted or transposed imagery. What looks like one thing actually means something else, and is intended to mean something else. The effect of God’s nonviolent redemption is so certain that it amounts to the decimation of the dragon, but of course the dragon is the violent power of oppression itself, first Egypt (cf. Ezek. 29.3), and now Babylon, and this is what God has caused to cease to be. 
The word that follows is a repetition of the relational motif of the whole prophecy, “I, I am he who comforts you” (12). We can situate it imaginatively in the period before the conquests of Cyrus, when the people were still subject to the violence of Babylon. “Why then are you afraid of a mere mortal who must die, a human being who fades like the grass. You have forgotten the Lord, your Maker, who stretched out the heavens and laid the foundations of the earth. You fear continually all day long because of the fury of the oppressor…” (12-13). We have here the classic 2nd Isaiah contours of God as creator who, for that reason, is to be trusted to govern all human affairs. But we remember too the logic by which this thought gets put in place: because the God of Israel governs the affairs of history for the sake of justice, including of nations beyond Israel, for that reason he is seen as the creator of all. “The oppressed shall speedily be released; they shall not die and go down to the Pit, nor shall they lack bread. For I am the Lord your God, who stirs up the sea so that its waves roar—the Lord of hosts is his name” (14-15). The stirring of the waters is a standard trope in the creational battle with the sea (Pss. 74.13, 89.10, Jb.26.12-13) and so connects this oracle with the previous one. The stirring of the water is also present in the Genesis 1 account, but without the figure of an active hostile force. We see again, therefore, the merging of creation mythology with redemptive history, with what might be named “continuing creation.” YHWH is the creator of the world, the condition of possibility for all history, because he exercises sovereign power within history. 

Another, philosophical way of saying the same thing is “liberation determines ontology.” This idea can take form in contemporary anthropological terms: for example, when we see the stirring of the sea as a metaphor for the provocative intervention by the God of the bible in the depths of the human condition, stirring up themes and truths which we would rather not recognize but which will eventually serve to bring about our true and full humanity. What results then is a terrible battle with the human heart and the cultural reality it produces, not allowing it its congenital obscurity and misconstruction. The spiritual and cultural battle is unrelenting. What the old formula of humanity demands is, again and again, a scapegoat, and it must twist and turn in the unyielding light of the gospel to find one that works. In fact the only scapegoat that has any chance of working today is the one who can be shown to be a victimizer, one has previously indulged in discharging violence against an innocent victim.  But of itself this simply brings the process itself more and more to light, so that it is undermined from within, with the constitutive anger and violence more and more on display and loosed from traditional restraint. 
Which leads us by a sure inner logic to the final section of the chapter. The image of the cup of wrath is a powerful anthropological concept which traces its lineage from the prophet Habakkuk. He worked during Babylon’s relentless rise to power at the end of the seventh century when she defeated both Assyria and Egypt. The Chaldeans, as the people of Babylon were known, were understood as God’s instrument of justice, but not without a tone of simultaneous reproof. “See, I am raising up Chaldea, that bitter and unruly people, that marches the breadth of the land to take dwellings not his own. Terrible and dreadful is he, from himself derive his law and his majesty. Swifter than leopards are his horses, and keener than wolves at evening….He scoffs at kings, and princes are his laughingstock; he laughs at any fortress, heaps up a ramp, and conquers it. Then he veers like the wind and is gone—this culprit who makes his own strength his god!” (Hab. 1.6-11) The double edged quality of retributive violence, just and unjust and once, led Habbakuk then to articulate a cycle of violence at work against all imperial forces, including obviously Babylon: “Woe to you who give your neighbors a flood of your wrath to drink, and make them drunk, till their nakedness is seen! You are filled with shame instead of glory; drink, you too, and stagger! On you shall revert the cup from the Lord’s right hand, and utter shame on your glory. For the violence done to Lebanon shall cover you, and the destruction of the beasts shall terrify you; because of men’s blood shed, and violence done to the land, to the city and to all who dwell in it” (2.15-17). 
The problem of course to our eyes is one of infinite regress—you have to keep hiring a new hit man to eliminate the one before! But it does not seem this was an issue to Habbakuk. It was simply a matter of historical justice: those who had handed out the cup of wrath would be made to drink it themselves. Jeremiah (25.15-29) picks it up in this sense, and Ezekiel (23.31-34) makes it an image of God’s judgment on Jerusalem, for her crimes. What is distinctive about 2nd Isaiah is that the exilic situation turns the image around: it is already exhausted, Jerusalem has drunk fully her dose of the cyclical cup. “Rouse yourself, rouse yourself, stand up, O Jerusalem, you who have drunk at the hand of the Lord the cup of his wrath, who drunk to the dregs the bowl of staggering” (51.17). And unlike other recipients, who presumably simply got what was coming to them, his language is filled with pathos for Jerusalem’s condition: “Your children have fainted, they lie at the head of every street like an antelope in a net; they are full of the wrath of the Lord, the rebuke of your God” (20). The changed tone is significant and goes alone with the overall sense of compassion of 2nd Isaiah for the people of exile. Nevertheless, the compassion is strictly delimited and the cup continues its rounds, exactly with a vengeance. We could say in our contemporary language that the need for a scapegoat is undiminished (even, and perhaps especially, from the side of the victim.)

Therefore hear this, you who are wounded, who are drunk, 
but not with wine: thus says your sovereign, the Lord, your God 
who pleads the cause of his people: see I have taken from your hand the cup 
of staggering; you shall drink no more from the bowl of my wrath. And I will put it into the hand of your tormentors, who have said to you, 
‘Bow down, that we may walk on you’” (21-3).
This picture speaks to the endless discharge of violence , but what does it have to say to the theology of nonviolent redemption? Surely it amounts to flat contradiction and rejection? Two things need to be said regarding the text. First, as a matter of human fact, nothing had changed: the reason why the exiles could now return is because a new military power had risen to overthrow Babylon. The historical truth was that the persecutors had lost their power and were now very soon to experience the inevitable staggering of their own wounds and weakness. The prophet was simply reflecting the cyclical historical phenomenon of the cup. In the emergent light of the Servant we stand therefore at the borders of two anthropological constructs. One is the mediation of God through the endless fluctuations of violence, and this remains precisely because we hang on to violence as the generative source of our humanity. If we live by violence we will experience God as wrath. The other is something only dimly perceived that occupies the same human scene as the former but means an entirely different humanity and theology.
This leads in turn to the second consideration. The note of compassion for the victim, Jerusalem, has now introduced a new element in the old cycle—a strange, contradictory feeling for the victim. Even though it be only Israel, it is still something new in the collective field of history. Then, right at the end of the oracle, comes a phrase that dramatically changes the whole perspective; the agency shifts from the oppressor to the oppressed, and we are immediately back in the territory of the Servant with the compassion becoming transformative rather than simply a passing emotion. Directly after the last phrase spoken by the oppressor, “Bow down, that we may walk on you,” comes the indicative statement in respect of Israel, “And you have made your back like the ground and like the street for them to walk on.” We are reminded at once of the preceding song of the Servant, “I gave my back to those who struck me” (50.6), and the intentional, non-passive, proclamatory character of his suffering. We move, therefore, in this final statement from the age-old oscillations of violence to the new, interruptive humanity of willed nonviolence. It is only a hint and could easily be passed by. But in the earlier light of the Servant it seems necessary to grant this shift of subject its own due weight and the possibility of a decisive, revealed break in the procession of the cup. A new humanity stands under the shadow of the old.
It would take an individual of extraordinary insight and courage to grasp this sliver of possibility. But here at the end of 51 we are truly in extraordinary territory, with the language of good news, its messenger, and the Servant who gives his life like a lamb, directly on the horizon. When Jesus spoke of the cup he had to drink and yet he feared so greatly—language that could hardly have been invented by the Christian community—it is impossible to find a better Old Testament textual background than here. And the textual proximity of the other themes would then go on to reinforce the possibility that he intentionally embraced the Servant figure for his own mission and destiny. 
As regards the cup, therefore, we are faced with the possibility that Jesus voluntarily opted to drink its contents, not because he believed there was any personal anger on his Father’s part that he had to appease—nothing in his talk elsewhere about his Father would render that thought, and frankly I believe it outrageous to entertain it—but because the figure of the Servant simply required it of him. The whole fabric of 2nd Isaiah promoted compassion for the victim and the figure of the Servant made the enactment of that compassion concrete, generative, dynamic. We need not speculate either that Jesus thought anything so 21st century as “interruption of the cycle of violence.” In fact we should probably consider that his thoughts were deeper, more intuitive, more abyssal, along the lines of the figure of the Servant itself. He was not thinking “human” thoughts but the dim outline of something impossibly new, a vision of Wisdom that he saw as a child and was sealed at his baptism, as it were “under water.” In deep faithfulness to this vision he embraced the Servant in relation to the cup, and the answer came as swift as sunlight, he must drink the cup himself. Only in that way will Israel, and the rest of the world with it, be saved from going through its old, old history, over and over again. Only in this way will the wrath of violence and the violence of wrath cease to be the destiny of all. Jesus stood at the borderline of two humanities, and with unparalleled will and imagination he, and he alone, opted for the new. He did so by imbibing the endlessly old to translate it, in his own person, to the endlessly new.


