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Abstract 

The crisis of interethnic violence requires a theological interpretation 

concerning the eschatological relationship between Zion and the realization 

of universal peace. This article seeks to examine Isaiah 2:1–4 by elucidating 

the connections between YHWH’s authority, the Torah, judgment, the 

transformation of war, and peace among the nations. This study employs a 

qualitative method with a historical-grammatical approach based on an 

analysis of the historical-literary context, text structure, morphology, syntax, 

and semantics of the Hebrew language, utilizing the BHS text and relevant 

academic sources. The results of the analysis reveal that Zion appears as the 

center of YHWH’s universal authority, the Torah functions as a means to shape 

the life orientation of the nations, and YHWH’s judgment brings about the 

transformation of weapons and the cessation of the learning of war. The 

contribution of this study lies in the integration of exegesis between the 

eschatology of Zion and peace. These findings emphasize that eschatological 

peace is a universal relational order created through teaching, justice, the 

cessation of violence, and the reallocation of resources for life. 
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INTRODUCTION 

Interpretations of Zion’s eschatology have theological 

and social consequences when the promise of Jerusalem’s 

restoration is invoked to legitimize contemporary religious 

claims. Kelelufna (2023) identified the risk of interpreting Isaiah 

2:1–4 in a way that emphasizes Israel’s physical and 

eschatological restoration to justify radicalism and disregard the 

call for intercommunal peace (Kelelufna, 2023). In his writing, he 

emphasizes the importance of examining how the eschatological 

framework of this text links the supremacy of YHWH, the 

acceptance of the Torah, and the cessation of war within its 

eschatological framework. This is further reinforced by 

Groenewald, who explains that Isaiah 2:1–4 portrays YHWH as a 

universal judge who establishes standards for international 

relations through His decrees, while the nations learn to walk in 

His ways and cease from warfare (Groenewald, 2013a). 

ThereforeBased on this, an exegetical analysis of the relationship 

between YHWH’s authority, the teaching of the Torah, judgment, 

and the transformation of weapons is necessary to explain how 
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His ways and cease from warfare (Groenewald, 2013a). Therefore, an exegetical analysis of the 

relationship between YHWH’s authority, the teaching of the Torah, judgment, and the 

transformation of weapons is necessary to explain how the eschatology of Zion shapes a vision 

of universal peace for the nations. 

Isaiah 2:1–4 has been discussed in critical commentaries that examine the relationship 

between the restoration of Zion, the teaching of the Torah, YHWH’s sovereignty, and peace 

among the nations. Williamson describes the vision of Zion as the center of YHWH’s rule that 

brings peace to the earth, while Beuken links the pilgrimage of the nations to the giving of the 

Torah and the word of YHWH as the foundation for the ordering of international relations 

(Beuken, 2003, pp. 89–93; Williamson, 2014, pp. 172–183). Wildberger, Childs, Roberts, 

Sweeney, Oswalt, and Motyer also provide an exegetical foundation through their attention to 

the literary structure, historical context, prophetic form, and theological orientation of the 

Book of Isaiah (Childs, 2001; Motyer, 1993; Oswalt, 1986; Roberts, 2015; Sweeney, 1996; 

Wildberger, 1991). A focus on the interrelationship of these themes is also evident in 

Groenewald’s work on the vision of peace and the function of the Torah, as well as in the 

research by Sualang, Zimran, and Kelelufna regarding the Messianic kingdom, the nations’ 

response to the God of Israel, and the social relevance of the image of Zion (Groenewald, 

2013a, 2013b, 2016; Kelelufna, 2023; Sualang, 2020; Zimran, 2016). This article develops an 

analysis focused on the semantic relationship between YHWH’s act of teaching the nations in 

verse 3 and the cessation of learning war in verse 4, then examines how this relationship 

integrates divine authority, the formation of a life orientation, judgment, and the 

transformation of violence as the basis for formulating ethical implications for the solidarity of 

the church community. 

Previous studies of Isaiah 2:1–4 have identified four main approaches that are 

interrelated yet differ in their emphases. Within the context of the structural-literary approach, 

Wildberger and Williamson observe the exaltation of Zion, the going forth of the Torah, 

YHWH’s judgment, and the end of war as a coherent series of visions, with attention to the 

historical context, the structure of the text, and the relationship between verses 2–4 and verse 

5 (Wildberger, 1991, pp. 85–93; Williamson, 2014, pp. 180–186). Roberts also highlights issues 

of composition and the function of the superscription in verse 1, while Childs emphasizes the 

meaning of the text in the final form of the Book of Isaiah(Childs, 2001; Roberts, 2015, p. 35). 

Within the context of the canonical and redactionary approaches, further analysis is provided 

by Beuken and Groenewald, who connect Isaiah 2:1–5 with the critique of Zion in chapter 1 as 

well as the themes of the Torah and restoration in Isaiah 65–66 (Beuken, 2003, pp. 89–94; 

Groenewald, 2013b). The debate among these approaches encompasses the history of the 

text’s formation, the relationship between the vision of Zion and the book’s final structure, and 

the meaning of the Torah as instruction for the nations. 

Interestingly, Sualang’s work emphasizes the Messianic kingdom, while Zimran 

examines Isaiah’s attitude toward the nations faith in the God of Israel (Sualang, 2020; Zimran, 

2016). In another context, contextual approaches and the ethics of peace are evident in 

Kelelufna’s research on the risks of claiming Zion as the center of a kingdom of peace in the 
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Indonesian context, as well as in Obasi and Igbo’s work on the transformation of violence in 

the context of insecurity in Nigeria (Kelelufna, 2023; Obasi & Igbo, 2023). In addition, 

Groenewald linked the Torah, divine judgment, justice, and the cessation of war as elements 

that shape a vision of universal peace (Groenewald, 2013a). Given this diversity of 

perspectives, this article focuses on exploring the semantic relationship between YHWH’s act 

of teaching the nations in verse 3 and the cessation of learning war in verse 4. This analysis 

elucidates the connection between the formation of a life orientation, YHWH’s judicial 

decisions, the transformation of the use of weapons, and the ethical implications for the 

church community’s solidarity. 

This article focuses on Isaiah 2:1–4 because these verses contain a series of visions 

regarding the exaltation of Zion, the coming of the nations, the teaching of the Torah, YHWH’s 

judgment, and the end of war. Within the context of these verses, verse 5 is considered part 

of the literary context that directs these visions toward Israel’s responsibility to walk in the 

light of YHWH. Groenewald explains that the call to the house of Jacob is related to the 

invitation to the nations in verse 3 and requires Israel to live out YHWH’s will, which is the 

foundation of universal peace (Groenewald, 2013a). Nevertheless, the exclusion of verse 5 

from the main exegetical analysis represents a narrowing of focus, not a disregard for its 

theological function within the text. 

Based on the author’s focus, this study poses two questions. First, how does Isaiah 2:1–

4 establish a connection between YHWH’s authority in Zion, the teaching of the Torah, 

judgment, and the end of war within its eschatological framework? Second, how does the 

relationship among these elements articulate the universality of peace among the nations and 

provide a textual basis for the ethical implications of solidarity within the context of the church 

community? This article argues that the connection between the teaching of YHWH’s way in 

verse 3 and the cessation of learning war in verse 4 reveals a pedagogical aspect of peace—

namely, a shift in life orientation brought about through justice and the cessation of violence. 

This article’s contribution lies in its elaboration of this textual relationship as a foundation for 

fostering church solidarity through conflict resolution, reconciliation, social ministry, and the 

preservation of communal life. 

 

METHOD 

This study employs a qualitative research design with an exegetical approach to analyze 

Isaiah 2:2–4 as a prophetic text within its historical, literary, and linguistic contexts. The 

exegetical approach is relevant because the meaning of the text is determined through the 

interplay between linguistic form, grammatical function, historical context, literary structure, 

and the text’s communicative intent within its original setting. According to Stuart, 

grammatical analysis, historical context, literary structure, and theological synthesis are 

essential elements in responsibly deriving the meaning of Old Testament texts (Stuart, 2009, 

pp. 1–7, 29–46). The text used is the Hebrew edition of the Biblia Hebraica Stuttgartensia 

(BHS), which serves as the basis for the analysis of the Hebrew text. 
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The analysis begins by outlining the historical context of Isaiah 2:1–4 within the life of 

Judah and the political landscape of the nations during Isaiah’s ministry, followed by an 

examination of its literary relationship with Isaiah 1:1–2:5. The Hebrew text in the Biblia 

Hebraica Stuttgartensia (BHS) translation is used as the basis for an analysis of morphology, 

syntax, the function of key words, and the semantic relationships between clauses to explain 

the connections between the exaltation of Zion, the coming of the nations, the teaching of the 

Torah, YHWH’s judgment, and the end of war (Stuart, 2009, pp. 1–7, 29–46). A limited 

comparison with Micah 4:1–4 is used to identify the literary connections and theological 

emphases of both texts, particularly regarding the participation of the nations and the vision 

of peace, without making the reconstruction of textual variants the primary focus of the study. 

The results of the analysis are then linked to the motifs of Zion, YHWH’s reign, justice, and 

peace in the Book of Isaiah to formulate a theological construct of Zion’s eschatology 

(VanGemeren, 1990, pp. 75–85). 

The ethical implications for the church community’s solidarity are created through 

theological synthesis and contextual hermeneutics. This stage identifies principles rooted in 

textual arguments, namely, the authority of YHWH as the foundation of justice, the teaching 

of His ways as a guide for life, and the cessation of war as a concrete manifestation of peace. 

Then, these principles are then evaluated in the context of church life through their relevance 

to conflict resolution, reconciliation, social ministry, and the preservation of communal life 

(Groenewald, 2013a). The connection between exegesis and ethical application is maintained 

through a line of reasoning that begins with textual elements, formulates theological 

implications, and then articulates ecclesial responsibilities that align with the text’s orientation 

toward peace. 

 

RESULTS AND DISCUSSION 

In the context of the 8th century BCE, the Kingdom of Judah faced repression from the 

expansion of the Neo-Assyrian Empire, which altered the political landscape of the Levant and 

influenced the policies of the kingdoms in the region. Based on archaeological data, the 

demographic and economic growth in Judah—along with Jerusalem—during that century 

served as a hub for settlement, administration, and royal economic activity (Faust, 2018). The 

expansion of Tiglath-Pileser III and Assyrian propaganda during the reigns of Ahaz and 

Hezekiah portray Judah as a region facing significant imperial oppression, as also recorded in 

the Old Testament (see 2 Kings 16–20; Isa. 7–39) (Crouch & Hays, 2020; Faust, 2021, pp. 35–

59). Interestingly, behind such a complex historical context lies an academic debate regarding 

the dating of the Book of Isaiah. Blenkinsopp and Sweeney argue that these visions were 

written during the post-exilic period, but Williamson emphasizes the importance of the text’s 

connection to the context at the time of the Book of Isaiah’s composition, thereby presenting 

a solid argument (Blenkinsopp, 2000, pp. 190–191; Sweeney, 1996; Williamson, 2014). 

Nevertheless, this difference of opinion does not automatically diminish the relevance of the 

Neo-Assyrian context to the historical context of the prophetic tradition of Isaiah. Therefore, 
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caution is required when linking the 8th-century BCE context to the formation of the text’s 

final form. In the final form of the Book of Isaiah, YHWH’s power is described as capable of 

overcoming military domination through teaching, judgment, and the end of war, based on the 

vision of Zion that illustrates this eschatological order. 

The political crisis in Judah in the 8th century BCE coincided with economic changes 

and social stratification that accompanied the development of settlements and royal 

administration. The archaeological evidence analyzed by Faust reveals a society with a socio-

economic hierarchy, economic specialization, and an evolving administrative structure, 

although this data does not in itself prove inequality in the distribution of wealth (Faust, 2018, 

pp. 179–203). Premnath and Chaney’s analysis of the 8th-century BCE prophets’ critiques 

highlights land accumulation, the unequal relationship between landowners and farmers, and 

the concentration of resources as key contexts for prophetic social criticism (Chaney, 1999; 

Premnath, 2003). In Isaiah 1:10–17, the critique of Jerusalem’s worship is directly linked to 

demands for justice, protection of the oppressed, and the cessation of evil deeds, whereas 

Isaiah 1:21–27 depicts Zion as a city suffering from moral decay and in need of restoration 

through justice (Groenewald, 2016). This portrayal lends a social and theological dimension to 

the vision of Isaiah 2:1–4, which presents the restoration of Zion through the exaltation of the 

house of YHWH, the coming of the nations, the teaching of the Torah, and judgment that puts 

an end to war (Groenewald, 2013a). 

Literarily, Isaiah 2:1–4 derives its meaning from its position following Isaiah 1 and 

preceding the series of condemnations against Judah and Jerusalem in chapters 2:5–4:1. Verse 

1 repeats the pattern of the heading in 1:1 by mentioning “Isaiah son of Amos” as well as 

“Judah and Jerusalem,” while verses 2–4 shift the context from the nation’s historical 

circumstances to ים מ ִ֗ הַיָּ ית  ִ֣ אַחֲר   when the mountain of the house of YHWH becomes the ,בְּ

focus of the nations (Groenewald, 2013b). In his writing, Groenewald explains that placing this 

vision after the condemnation of Jerusalem creates a structural contrast between the ruined 

Zion in chapter 1 and the restored Zion as the center of the Torah and peace in chapter 2 

(Groenewald, 2016). The contextual connection with Micah 4:1–5 also indicates that this 

tradition of the vision of Zion circulated within the prophetic circles of Judah and possessed a 

vitality that transcended individual communities; this is affirmed in Lee’s work, which identifies 

the positive portrayal of the nations in Isaiah 2:2–4 as a crucial aspect of the development of 

the canonical tradition during the Exile (Lee, 2018, pp. 163–178). This final composition 

establishes the vision of Zion as a theological horizon that both evaluates the historical reality 

of Judah and directs hope toward a universal order under the authority of YHWH. 

The audience for this book belongs to the Judean community, which regards Jerusalem 

as the center of politics and worship. However, the text broadens its audience’s horizons by 

mentioning “all nations” and “many peoples” who come to Zion to receive YHWH’s teaching. 

The use of the term ם ִֽ ל־הַגּוֹי  in verse 2 and כָּ ים ִ֣ ִּ֑ים  לעַמ  רַב   in verse 4 broadens the vision from 

the internal restoration of Judah to a relational order that includes nations outside of Israel 

(Zimran, 2016). The text’s argumentative flow is also constructed progressively, beginning with 
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the establishment of YHWH’s mountain, the arrival of the nations, the going forth of the Torah 

from Zion, YHWH’s acts of judgment, and culminating in the transformation of swords into 

farming tools and the end of war (Obasi & Igbo, 2023; Sualang, 2020). This structure indicates 

that the eschatology of Zion, as presented in the final form of Isaiah 2:1–4, was constructed as 

a response to historical experiences of violence and instability by establishing the authority of 

YHWH as the foundation for the formation of a new universal order. Based on this context, 

Isaiah 2:1–4 can be understood as a prophetic vision that connects the history of Judah, the 

authority of Zion, the universality of the nations, and the transformation of war into peace. 

 

The Eschatology of Zion and the Universality of the Nations (Isaiah 2:1–2) 

The superscription “ָ֖הו יָּ עְּ שִַֽ ה יְּ זָָּ֔ ִ֣ר חָּ ר֙ אֲש  בָּ ּהַדָּ ” in Isaiah 2:1 links the following vision 

to the prophetic authority of Isaiah 1:1 and maintains Judah and Jerusalem as the context for 

the reception of the divine word (Blenkinsopp, 2000, pp. 181–183). The placement of this verse 

following the critique of Zion’s moral decay in Isaiah 1:21–27 provides a literary foundation for 

the vision of restoration, which presents the mountain of the house of YHWH as the center of 

authority for the nations (Groenewald, 2016). The phrase ים מ ִ֗ הַיָּ ית  ִ֣ אַחֲר   in verse 2 has a בְּ

temporal range that must be determined based on context, as seen in Deuteronomy 4:30 and 

31:29, Jeremiah 23:20 and 48:47, Ezekiel 38:16, Hosea 3:5, and Daniel 10:14 (Brown et al., 

1907, p. 31; Koehler & Baumgartner, 2000, pp. 33–34). These parallel usages demonstrate that 

the phrase can refer to a historical future related to crisis, restoration, or the fulfillment of 

prophecy, while also pointing to an eschatological horizon when the context describes divine 

actions that determine the future order (Pfandl, 1990). In the context of Isaiah 2:2, the 

establishment of the mountain of YHWH’s house as the highest and the coming of all nations 

provide a contextual basis for understanding the phrase as an eschatological horizon that 

transcends the political circumstances of Judah and articulates YHWH’s universal supremacy. 

The phrase  ֙הוָּה ית־יְּ בֵּ הַַ֤ר  ה  י ֶ֜ הְּ ִֽ י   meaning ,נכוֹ֙ן uses the Niphal participle נכוֹ֙ן 

“established” or “maintained,” followed by the verb  ֙הוָּה  in the Qal imperfect tense, which is יְּ

derived from the based verb יָּה  This textual form results in a periphrastic construction that .הָּ

emphasizes the state of the mountain of the House of YHWH as something solid and eternal 

(Brown et al., 1907, pp. 465–467; Koehler & Baumgartner, 2000, pp. 464–465; Waltke & 

O’Connor, 1990). The following phrase  וֹת עִּ֑ בָּ גְּּ א מ  ָ֖ שָּ נ  ים וְּ ָ֔ ר  הָּ אש ה  ר ִ֣  reinforces this emphasis בְּ

by using the imagery of the highest position among the mountains and the elevation above 

the hills (Brown et al., 1907, pp. 669–672). Morphologically, the word  א ָ֖ שָּ נ   is written using וְּ

either the masculine singular Niphal particle form or the masculine third-person singular 

Niphal perfect form. In this case, its grammatical function can be determined through its 

syntactic relationship with the preceding predicate (Waltke & O’Connor, 1990). This depiction 

of a glorified mountain aligns with ancient Near Eastern traditions regarding cosmic 

mountains, particularly Mount Zaphon, which is associated with a divine dwelling place in the 

Ugaritic tradition (see Ps. 48:2–3), which connects Zion with the peaks of Zaphon (Craigie, 
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1983, p. 353; Kee, 2007). In the context of Isaiah 2:2, this harmony emphasizes the majesty of 

YHWH through Zion’s position as the center of divine rule, where the uniqueness of the 

mountain on which He dwells carries theological significance that transcends its geographical 

characteristics. 

Then the phrase ם ִֽ ל־הַגּוֹי  ָ֖יו כָּ לָּ נָּהֲר֥וּ אֵּ  expands on Zion’s preeminence through the וְּ

image of the coming of all nations, with the word ּנָּהֲר֥ו  written in the Qal weqatal form of the וְּ

third-person plural masculine, serving to direct the collective action of these nations toward 

the prophesied future (Brown et al., 1907, p. 625). Lexically, the verb נָּהַר generally associated 

with the meaning “to flow.” In this context, the image of the nations flowing toward the 

mountain of YHWH presents a poetic irony—a flow moving toward a higher place—while at 

the same time emphasizing Zion’s allure in this vision (Ogden & Sterk, 2011). The word also 

has an alternative etymology, namely נָּהַר, which means “to shine” or “to glow” (see Isa. 60:5; 

Jer. 31:12; Ps. 34:6) (Brown et al., 1907). However, the context of Isaiah 2:2 lends additional 

significance to the word “flow,” as the preposition ָ֖יו לָּ  ’indicates the direction of the nations אֵּ

arrival, which aligns with the parallel illustration in Micah 4:1 and the use of a similar verb in 

Jeremiah 51:44 (Brown et al., 1907, p. 625; Ogden & Sterk, 2011). The phrase  םכ ִֽ ָּּל־הַגּוֹי   

emphasizes the universal scope of this coming. Thus, the irony of the river flowing toward the 

mountain reinforces the image of Zion as the center of YHWH’s authority, drawing the nations 

through divine majesty, not merely through geographical advantage. 

 

The Torah and the Transformation of the Nations (Isaiah 2:3) 

The arrival of the nations in verse 3 is described through a series of verbs that indicate 

a conscious response to YHWH’s authority. The verb ּכ֞ו לְּ ִֽהָּ  in the Qal form, third-person plural ,וְּ

waw-consecutive perfect tense, which in narrative-prophetic constructions denotes a 

collective action by the nations, is followed by the verb  ּ֙רו מְּ אָּ  in the Qal form, third-person וְּ

plural waw-consecutive perfect tense, which introduces their words as the internal reason for 

that arrival (Waltke & O’Connor, 1990, pp. 347–349, 365–366). Furthermore, the imperative 

form וּ ׀ כִ֣ ִ֣ה and the cohortative form לְּ נַעֲל   ,indicate a collective call to ascend Mount YHWH וְּ

while the verb  ּ֙נ֙ו רֵּ י  -in the third-person masculine singular Hiphil imperfect form with a first—וְּ

person plural suffix—means “He teaches us” or “He guides us” (Brown et al., 1907, p. 434; 

Koehler & Baumgartner, 2000, pp. 435–436). The relationship between the words  ּ֙נ֙ו רֵּ י   and וְּ

ה ָ֔  is crucial because these two forms semantically link the act of teaching with the תוֹרָּ

substance of instruction originating from Zion (VanGemeren, 1997, pp. 327–332). This 

structure demonstrates that the nations come to Zion with an epistemological and ethical 

orientation—that is, to receive divine guidance so that their lives may follow a pattern derived 

from YHWH. 

These teaching themes are expressed through the words “יו כָָּ֔ רָּ דְּ ִּ֑יו“ and ”מ  תָּ ח  רְּ א   ,”בְּ

two terms that both refer to a path or way of life but possess lexical nuances that enrich the 
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structure of verse 3. The root word ְך ר   has a basic range of meanings including a path, a ד 

direction of travel, behavior, or a way of life, and in theological usage can refer to a way of life 

determined by God’s will (Brown et al., 1907, pp. 202–204; Koehler & Baumgartner, 2000, pp. 

231–233). The root word א רַח also means “path” or “course” and often functions as a poetic 

synonym for ְך ר   .particularly in Hebrew wisdom literature and poetry (Brown et al., 1907, p ,ד 

73; Koehler & Baumgartner, 2000, pp. 75–76). The use of the third-person masculine singular 

suffix on both nouns directly links “way” and “path” to YHWH, while the cohortative form 

ִ֣ה נַעֲל   & expresses the collective resolve of the nations to follow that path of life (Waltke וְּ

O’Connor, 1990, pp. 494–496). Therefore, the word ה ָ֔ ה“ in the phrase תוֹרָּ ָ֔ ִ֣א תוֹרָּ צֵּ יוֹן֙ תֵּ צ  י מ  ַ֤  ”כ 

is deeply understood, based on its syntactic function and semantic field, as YHWH’s normative 

teaching that shapes the behavior of the nations. 

The clause ם ִֽ לָּ ירוּשָּ ָ֖ה מ  הוָּ בַר־יְּ ה וּדְּ ָ֔ ִ֣א תוֹרָּ צֵּ יוֹן֙ תֵּ צ  י מ  ַ֤  affirms Zion and Jerusalem as כ 

the sources of divinely authoritative teaching. The verb ִ֣א צֵּ  in the Qal imperfect third-person ,תֵּ

feminine singular form, with ה ָ֔  as the subject, depicts YHWH’s teaching as emerging from תוֹרָּ

Zion as a future-oriented action (Brown et al., 1907, pp. 422–423). The meaning of the word 

ה ָ֔  in this context must be considered within the framework of academic debate, which תוֹרָּ

encompasses priestly teaching, wisdom instruction, and prophetic proclamation. Jensen 

proposes an interpretation based on the wisdom tradition, while the parallel relationship 

between  תּוֹרָה and ָ֖ה הוָּ בַר־יְּ  in Isaiah 2:3 and Isaiah 1:10 supports the interpretation of וּדְּ

Torah as divine teaching conveyed within the framework of prophetic proclamation (Jensen, 

1973, pp. 68–84; Williamson, 2014). This connection shows that the Torah in the vision of Zion 

functions as YHWH’s instruction to the nations, encompassing guidance for religious and social 

life and directly relating to divine judgment in verse 4 (Groenewald, 2013b). This prophetic 

meaning reinforces the argument that the transformation of the nations is Rooted in the 

acceptance of YHWH’s word as the authority that shapes communal life and brings an end to 

the practice of war. 

 

YHWH’s Judgment and the Transformation of War (Isaiah 2:4) 

The clause  ַיח ָ֖ הוֹכ  וְּ ם  הַגּוֹי ָ֔ ִ֣ין  בֵּ פַט֙  שָּ  describes YHWH’s role as a legal arbiter who וְּ

resolves conflicts and establishes normative decisions for the nations (Brown et al., 1907, pp. 

406–407, 1047–1048). The verbs “and he will judge” and “and he will correct” carry legal 

connotations through their connection to Isaiah 1:18, which uses the form “and we will be 

corrected” in the context of dispute resolution, as well as Isaiah 11:3–4, which links judgment 

to the figure of a king descended from David (Brown et al., 1907, pp. 406–407). This context 

raises questions regarding the agent of arbitration in Isaiah 2:4, particularly since the third-

person masculine singular verb form does not explicitly mention the subject. The textual 

connection to verse 3, which identifies the Torah and the word of YHWH as sources of 

instruction, provides the strongest basis for identifying YHWH as the subject of the act of 

judgment in verse 4 (Blenkinsopp, 2000, pp. 181–186). Sualang’s messianic interpretation is 
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relevant here for explaining the possible connection between YHWH’s reign and the figure of 

a king who administers His justice; however, identifying a king as the direct agent in this verse 

requires further argumentation drawn from a broader context (Sualang, 2020). Therefore, 

YHWH’s arbitration becomes the central axis of this vision, with divine judgment serving as the 

foundation for the transformation of weapons and the cessation of the study of war. 

This divine decree is expressed through the phrase ים   ת ִ֗ א  לְּ ם  בוֹתֶָּ֜ חַרְּ תוּ֙  תְּ כ    וְּ

וֹת  רָ֔ מֵּ מַזְּ לְּ ם֙  יה  וֹתֵּ יתִֽ  when the subject shifts from YHWH to the nations that face the ,וַחֲנ 

consequences of His judgment. The word ּ֙תו תְּ כ   is the third-person masculine plural Piel וְּ

perfect form, which lexically means to strike, to shatter, or to forge by striking; Isaiah 2:4 is one 

of the specific instances where it is used to denote the act of forging swords into farming tools 

(Brown et al., 1907, p. 509; Koehler & Baumgartner, 2000, p. 497). The object ם בוֹתֶָּ֜  refers חַרְּ

to their swords, and the word  ים ִ֗ ת  א  ם֙  refers to plowshares, while לְּ יה  וֹתֵּ יתִֽ וֹת  and וַחֲנ  רָ֔ מֵּ מַזְּ  לְּ

refer to spears and pruning tools (Brown et al., 1907, pp. 352, 23, 333, 564). This 

transformation holds concrete social significance because tools that originally served to inflict 

violence were repurposed as instruments of food production, and the use of the Piel aspect 

with the root  תַת  emphasizes an intensive process of transforming war materials until they כָּ

acquire a new function (Groenewald, 2013a; Obasi & Igbo, 2023). In this context, the 

transformation of weapons serves to shift their social function from destructive instruments 

to means of sustaining life. 

The clause ל א ב וְּ ר  ל־גּוֹי֙ ח ָ֔ א גַ֤וֹי א  שָָּּׂ֙  they shall no longer learn war” affirms that“ ל א־י 

eschatological peace includes the cessation of inter-national aggression and the elimination of 

war as a skill passed down through the learning process. The verb א שָָּּׂ֙  is in the Qal imperfect י 

third-person masculine singular form with the word גַ֤וֹי as the subject, while the verb ּד֥ו מְּ לְּ  is י 

in the Qal imperfect third-person masculine plural form, emphasizing the cessation of the 

activity of learning war, with the word וֹד  reinforcing the meaning of “anymore” in the עָ֖

negative construction (Brown et al., 1907, pp. 574–575, 585–586, 669–672; Koehler & 

Baumgartner, 2000, pp. 518–519, 600–601, 724–727). A pedagogical contrast is evident in the 

relationship between  ּ֙נ֙ו רֵּ י  ה ,וְּ ָ֔ ה and ,תוֹרָּ ִֽ מָּ חָּ לְּ וֹד מ  ד֥וּ עָ֖ מְּ לְּ ל א־י   since the nations come to ,וְּ

receive YHWH’s instruction in verse 3, and then no longer learn warfare in verse 4 

(Groenewald, 2013a). The relationship between the base verb מַד  and these two objects of לָּ

learning forms a pedagogical inversion—that is, a shift in the nations’ educational orientation 

from mastering the practice of war to receiving divine guidance that governs communal life 

(Sualang, 2020). This contrast deepens the meaning of the transformation of weapons in the 

preceding clause, for material change gains a sustainable foundation through the 

transformation of knowledge and skills that shape the nations’ actions. The vision of peace in 

Isaiah 2:3–4 reaches its climax when YHWH’s teaching establishes a way of life that puts an 

end to the reproduction of violence, whether through the use of weapons or the passing down 

of combat skills. 
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Zion’s Eschatology and the Universality of Peace Among the Nations 

The uniqueness of Zion in the context of the eschatological vision of Isaiah 2:1–4 refers 

to the tradition of Zion, which depicts the city as the center of YHWH’s rule and a source of 

order for the nations. Ollenburger (1987) and Roberts (1973) argue that this tradition is linked 

to Zion’s theological identity, which is also found in Psalms 46, 48, and 76, where the context 

of those passages describes YHWH’s presence and sovereignty over His city (Ollenburger, 1987; 

Roberts, 1973). In the context of Isaiah 2:2–3, this tradition takes on a universal scope as the 

nations come to the mountain of YHWH’s house to receive His teaching. Levenson’s (1985) 

conceptual framework regarding the relationship between Sinai and Zion helps explain the role 

of the Torah in this vision, as teachings rooted in Israel’s covenantal tradition appear as the 

word of YHWH addressed to the nations (Levenson, 1985). This relationship emphasizes that 

Zion’s preeminence is not only about the glory of the holy place but also about the divine 

authority that orders communal life based on instruction and justice. Zion’s universality 

ultimately holds theological significance when the nations acknowledge YHWH’s rule and 

accept His word as the foundation for peace. 

The authority of the Torah in Isaiah 2:3 takes on a universal scope when the nations 

come to Zion to receive YHWH’s instruction and walk in His ways, as emphasized by the 

connection between ה ָ֔  the act of teaching, and the cessation of learning warfare in verse ,תוֹרָּ

4. The motif of Völkerwallfahrt—the pilgrimage of the nations to Zion—reveals a theological 

tension between the universality of salvation and Zion’s privileged status as the center of 

divine authority. A similar pattern emerges in Isaiah 60:1–22 and 66:18–23, as well as 

Zechariah 8:20–23 and 14:16, when the nations come to Jerusalem to acknowledge YHWH and 

participate in warshiping Him (Zimran, 2016). However, this universal direction remains 

centered on Zion; thus, the motif of the nations’ pilgrimage must be assessed within the 

tension between YHWH’s universal acknowledgment and Israel’s theological privilege. Zimran 

examines this tension by focusing on the faith of the nations in Isaiah 2:2–5 to assess 

universality based on the nations’ response to YHWH, not merely on their presence in 

Jerusalem (Zimran, 2016). Therefore, the Torah serves as the foundation for social 

transformation that reconciles Zion’s theological identity with the scope of universal peace, as 

seen when the nations accept YHWH’s teachings and cease to learn the ways of war. 

Peace in Isaiah 2:4 encompasses three dimensions rooted in specific clauses within the 

text. The relational dimension is evident in verse 4a, when YHWH judges the nations and 

renders a verdict for many peoples, thereby resolving inter-national conflicts through divine 

legal authority. The material dimension emerges in verse 4b through the transformation of 

swords into plowshares and spears into pruning hooks, which redirects resources from 

violence to food production. The pedagogical dimension is emphasized in verse 4c through the 

cessation of war training, which indicates a sustained transformation in the knowledge and 

skills of the nations. This synthesis intersects with Roberts’ emphasis on the literary-historical 

context of prophecy and Williamson’s explanation of Zion as the center of YHWH’s governance 

that brings peace to the world (Roberts, 2015; Williamson, 2014, pp. 180–188). The 
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uniqueness of this synthesis lies in the interconnection of these three dimensions within a 

single line of argument: YHWH’s legal decrees governing inter-national relations; the 

conversion of weapons to direct resources toward sustaining life; and the cessation of war 

training, which transforms the patterns of inherited violence. Universal peace in the vision of 

Zion thus encompasses changes in social order, the utilization of resources, and the shaping of 

the customs of nations based on YHWH’s authority. 

 

Ethical Implications 

Based on the discussion above, the ethical implications of Isaiah 2:1–4 for the church 

community can be formulated from a canonical perspective that considers the development 

of the meaning of Zion throughout the biblical narrative. Hebrews 12:22 describes Zion as the 

city of the living God; Galatians 4:26 connects it to the heavenly Jerusalem; and Acts 2 depicts 

the outpouring of the Spirit that formed a transnational community. Therefore, these 

theological developments must be considered in the application of the text. Romans 15 

connects Christ’s ministry to the fulfillment of God’s promise, while Revelation 21:24–26 

depicts the nations bringing their glory to the New Jerusalem. Within this canonical 

framework, the connection between teaching in verse 3 and learning in verse 4 provides an 

ethical foundation for the church to establish practices aligned with God’s will and to halt the 

cycle of violence. Ecclesial solidarity can be realized through faith education, conflict 

resolution, reconciliation, and resource use to sustain life. These practices become responsible 

ethical implications when understood as the community’s response to God’s vision of peace 

that encompasses the nations, rather than as a direct equation of the Zion of Isaiah with the 

church. 

This ethical orientation positions the church as a community that fosters peaceful 

relationships through measured collective action. The transformation of the sword into a tool 

for nurturing life in verse 4 provides the foundation for the church to redirect its energy, 

resources, and ministry structures away from conflicts toward social service, victim advocacy, 

reconciliation, and meeting basic needs. Solidarity practices must be realized through fair 

conflict resolution mechanisms, cross-identity ministry, and collaborative efforts that 

strengthen community life. This ethic demonstrates that loyalty to YHWH’s authority takes 

concrete form when the church builds a community that learns His ways, puts an end to the 

cycle of violence, and actively maintains peace. 

 

CONCLUSION 

An exegetical analysis of Isaiah 2:1–4 reveals that the eschatological vision of Zion 

presents YHWH as the source of authority for the nations that come to Zion to receive the 

Torah, His word, and His judgment. The phrase ים מ ִ֗ הַיָּ ית  ִ֣ אַחֲר   provides a temporal בְּ

orientation to this vision, although its meaning alone does not automatically imply a detailed 

eschatological chronology. Zion’s role is closely tied to the acceptance of YHWH’s guidance, 

which shapes the way the nations live and directs them to cease the practice of war. The 
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connection between  ּ֙נ֙ו רֵּ י  ד֥וּ in verse 3 and וְּ מְּ לְּ  in verse 4 underscores the link between divine י 

guidance and behavioral change. The transformation of swords into farming tools and the 

cessation of learning to wage war emphasize that peace in this vision lies within the realm of 

transformation in the context of international relations, resource use, and ways of life that are 

subject to YHWH’s authority. 

Based on these findings, this study contributes to the formulation of an integral 

relationship between Zion’s eschatology, YHWH’s authority, the Torah, judgment, and the 

transformation of war as a theological concept that establishes the universality of peace 

among nations. These findings comprehensively expand the meaning of peace in Isaiah 2:1–4 

as a relational order structured through teaching, justice, the cessation of violence, and the 

reallocation of resources for life. The application of these principles aims to foster solidarity 

within the church community through faith education, reconciliation, conflict resolution, social 

ministry, and the preservation of life. This study asserts that the church’s fidelity to YHWH’s 

authority should be realized through communities that actively shape peaceful ways of life and 

halt the reproduction of violence. 
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