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37 Chapter 37 

Verses 1-7
2. HEZEKIAH’S MESSAGE TO ISAIAH

Isaiah 37:1-7
1And it came to pass, when king Hezekiah heard it, that he rent his clothes, and covered himself with sackcloth, and went into the house of the Lord 2 And he sent Eliakim, who was over the household, and Shebna the [FN1]scribe, and the elders of the priests covered with sackcloth unto Isaiah the prophet the son of Amoz 3 And they said unto him, Thus saith Hezekiah, This day is a day of trouble, and of rebuke, and of [FN2]blasphemy: for the children are come to the birth, and there is not strength to bring forth. [FN3]4It may be the Lord thy God will hear the words of Rabshakeh, [FN4]whom the king of Assyria his master hath sent to reproach the living God, and will [FN5]reprove the words which the Lord thy God hath heard: [FN6]wherefore lift up thy prayer for the remnant that Isaiah 7 left 5 So the servants of king Hezekiah came to Isaiah 6 And Isaiah said unto them, Thus shall ye say unto your master, Thus saith the Lord, Be not afraid of the words that thou hast heard, wherewith the [FN8]servants of the king of Assyria have blasphemed me 7 Behold, I will [FN9]send a blast upon him, and he shall hear a rumor, and return to his own land; and [FN10]I will cause him to fall by the sword in his own land.

TEXTUAL AND GRAMMATICAL
Isaiah 37:3. יום צדה comp. Psalm 20:2; 1:15; Obadiah 12:14; Nahum 1:7, etc.—The expression יום תוכח‍ה is taken from Hosea 5:9.—‌‌‌‌‌‌‌נאצה‌‌‌‌‌‌‌‌‌‌ from נָאַץ contemnere, aspernari ( Isaiah 1:4; Isaiah 5:24; Isaiah 60:14. contemtus, opprobrium occurs only here. In Nehemiah 9:18; Nehemiah 9:26 נֶאָצָה is found in the sense of βλασφημία, blasphemy. Our present word must be taken in this sense (comp. Isaiah 37:4).—The expression the “children are come עד־משׁבר” occurs again only 2 Kings 19:3. But comp. Hosea 13:13.—לדהinf. nom. again only Jeremiah 13:21.

Isaiah 37:4. שׁלח,אשׁר שׁלחו with double acc. like verbs of teaching, commanding: comp. Isaiah 55:11; Exodus 4:28, etc.—אלהים חי, except here and Isaiah 37:17, the expression always reads א׳ חיים ( Deuteronomy 5:23; 1 Samuel 17:26; 1 Samuel 17:36; Jeremiah 10:10; Jeremiah 23:36). The constant absence of the article in the expression is noteworthy. Thus it appears to me to designate God, not as the only living God, but only in general as living God in contrast with the dead idols, whereby is not expressly excluded that there may be still other א׳ חיים (comp. δόξας βλασφημεῖν, Judges 8).—The two perfects והוכיח and ונשׂאת connect with the imperfect ישׁמע. Many older expositors have explained והוכיח to be an infinitive, and have taken it as the continuation of לחרף. But then one must make the word mean “to contemn,” which it does not. It must therefore be construed as perfect. The meaning is direct causative: “exercise reproof,” (comp. Isaiah 2:4; Isaiah 11:4). The prefix בְּ before דברים has a causal sense: “and he will use reproof (judicial decision) (moved) by the words, etc.” Comp. Isaiah 50:1; Isaiah 57:17.—The perf. ונשׂאת formally connects with the Imperf. ישׁמע although materially the reverse is the proper relation.—הנמצאה השׁארית is the remnant in fact as opposed to that which ought to be. Comp. Isaiah 13:15; Isaiah 22:3.

Isaiah 37:6. גדף occurs only in Piel ( Numbers 15:30; Psalm 44:17; Ezekiel 20:27; 2 Kings 19:6; 2 Kings 19:22); it means “to wound, insult, blaspheme.”

Differences between the text of Isaiah here and 2 Kings18 appear in 2 Kings 18:2; 2 Kings 18:4; 2 Kings 18:6. Isaiah 37:6 has אליהם instead of לָהֶם because the former is the more usual, at least in these chapters (comp. 2 Kings 18:19; 2 Kings 18:22; 2 Kings 18:25-27; 2 Kings 19:3; 2 Kings 19:10; 2 Kings 20:1; 2 Kings 20:8; 2 Kings 20:14; 2 Kings 20:16; 2 Kings 20:19). The simple לְ after אמר occurs only once, 2 Kings 18:22.

EXEGETICAL AND CRITICAL
1. And it came—Amoz.
Isaiah 37:1-2. It is perhaps not unimportant to note that, except here, when Isaiah speaks of putting on sackcloth he uses the expression חגר שׂק ( Isaiah 3:24; Isaiah 15:3; Isaiah 22:12) and never employs the general article that occurs in Kings, and elsewhere also ( 2 Kings 6:30, comp. 1 Kings 21:27). The expression “elders of the priests” beside here and 2 Kings 19:2, occurs only Jeremiah 19:1. Œhler (Herz,R-Encycl. XII. p 182 sq.), distinguishes these priest-elders from the שָׂרֵי or רָאשֵׁי הַכֹּהֲנִים ( 2 Chronicles 26:14; Ezra 10:5; Nehemiah 12:7), and understands by the latter the overseer of the priestly class, and by the former only “the most respected priests on account of their age.” The embassy to Isaiah as one sees from those composing it, was one commensurate with the importance of the subject, and also very honorable for Isaiah.

[“Hezekiah resorted to the temple, not only as a public place, but with reference to the promise made to Solomon ( 1 Kings 8:29) that God would hear the prayers of His people from that place when they were in distress.” On Isaiah 37:2. “The king applies to the Prophet as the authorized expounder of the will of God. Similar applications are recorded 1 Kings 22:9; 2 Kings 22:14; Jeremiah 37:3.”—J. A. Alex.].

2. And they said—in his own land.
Isaiah 37:3-7. One may say that צרה “anguish” relates only to the Jews, תוכחה “rebuke” is received from the Lord through the Assyrians, and the object of נאצה, “contempt,” is Israel and their God. Thus it appears, they intimate that the matter concerns, not them only, but also God, and that in an active and in a passive sense. [The metaphor in the last clause expresses, in the most affecting manner, the ideas of extreme pain, imminent danger, critical emergency, utter weakness, and entire dependence on the aid of others.—J. A. Alex.]. Judah had done all in its power to keep away the supreme power of Assyria. But the latter has taken the whole land ( Isaiah 36:1); and moreover an immense sum of gold has been sacrificed ( 2 Kings 18:14). But the Assyrian demands the capital itself, and Judah is powerless to hold him back. There is no going backwards, i.e., what was done in vain to ward off the Assyrian cannot be made a thing not done; and there is no going forwards, i.e., there are no means left to ward off the worst. Therefore the very life is in peril. Such is the meaning of the figurative language. In Isaiah 37:4 the messengers present their request. It begins timidly with אולי,“peradventure.” It refers to two things: 1) that Jehovah will hear and punish the words of Rabshakeh, 2) that Isaiah will make supplication. The order may seem an inverted one. But they produce the things sought for, not in the order in which they are to be realized, but according to their importance. The most important is that Jehovah hears and punishes. The means to this is Isaiah’s intercession. [“The preterite שׁמע denotes a past time only in reference to the contingency expressed by ישׁמע. Perhaps he will hear and then punish what he has heard. The reproach and blasphemy of the Assyrian consisted mainly in his confounding Jehovah with the gods of the surrounding nations ( 2 Chronicles 32:19), in antithesis to whom, as being impotent and lifeless, He is here and elsewhere called the living God.—J. A. Alex.]. Comp. Isaiah 8:9; Psalm 104:28; Psalm 115:4 sqq. “To reproach the living God,” strongly reminds one of the blasphemy of Goliath, 1 Samuel 17:26; 1 Samuel 17:36; 1 Samuel 17:45. Such an one the Assyrian here appears. “The remnant extant” (see Text. and Gram.). The deportation of the Ten Tribes, and Isaiah 36:1 show that Jerusalem was at that time only a weak remnant of the theocracy.

[ Isaiah 37:5 “is a natural and simple resumption of the narrative, common in all inartificial history. It affords no ground for assuming a transposition in the text, nor for explaining ויאמרו Isaiah 37:3, as a subjunctive.”—J. A. Alex.]. Isaiah 37:6-7, contain Isaiah’s answer. The Assyrian messengers are contemptuously called נערים, i.e., “boys, striplings” of the king of Assyria. The expression Behold, I am putting a spirit in him designates the subjective side of a resolve accomplished in the king of Assyria, and he shall hear a report the objective cause. It had manifestly been the purpose of the king of Assyria to go immediately at that time against Jerusalem. Sending Rabshakeh was the prelude to it. On the return of the latter with Hezekiah’s refusal, the advance on Jerusalem was instantly to be made. This is confirmed Isaiah 37:9-10 by the warning to Hezekiah not to cherish unwarranted expectations from the unlooked for diversion made by the Ethiopian army. Thus the Prophet says here, “I impart to him a spirit, i.e. I occasion him a mind, a tendency of the will (comp. Isaiah 19:14; Isaiah 29:10, etc.), and he shall hear a report.” This is the first stage of the deliverance. It intimates that the Assyrian’s next intention now at once to advance on Jerusalem shall not be realized. But that only wards off the immediate danger. Perhaps to reprieve is not to relieve. Thus the Assyrian himself seems to have thought according to Isaiah 37:10-13. But there is no danger. He shall not come before Jerusalem at all ( Isaiah 37:33), but shall return into his land, and there fall by the sword. Let those believe that, “and I will fell him by the sword,” etc., is ascribed to Isaiah by the narrator post eventum, who cannot believe that there may be such a thing as a spirit of God, that can look freely into the future, and, when it seems good to him, can declare the future.

DOCTRINAL AND ETHICAL
1. On Isaiah 36:4 sqq. “Haec proprie est Satanae lingua et sunt non Rabsacis sed ipsissimi Diaboli verba, quibus non muros urbis, sed medullam Ezechiae, hoc Esther, tenerrimam ejus fidem oppugnat.”—Luther. “In this address the chief-butler, Satan performs in the way he uses when he would bring about our apostacy1) He urges that we are divested of all human support, Isaiah 36:5; Isaiah 2) We are deprived of divine support, Isaiah 36:7; Isaiah 3) God is angry with us because we have greatly provoked Him by our sins, Isaiah 36:7; Isaiah 4) He decks out the splendor, and power of the wicked, Isaiah 36:8-9; Isaiah 5) He appeals to God’s word, and knows how to turn and twist it to his uses. Such poisonous arrows were used by Satan against Christ in the desert, and may be compared with this light ( Matthew 4:2 sqq.). One needs to arm himself against Satan’s attack by God’s word, and to resort to constant watching and prayer.”—Cramer.

The Assyrian urges four particulars by which he would destroy Hezekiah’s confidence, in two of which he was right and in two wrong. He was right in representing that Hezekiah could rely neither on Egypt, nor on his own power. In this respect he was a messenger of God and announcer of divine truth. For everywhere the word of God preaches the same ( Isaiah 30:1-3; Isaiah 31:1-3; Jeremiah 17:5; Psalm 118:8-9; Psalm 146:3, etc.). But it is a merited chastisement if rude and hostile preachers must preach to us what we were unwilling to believe at the mild and friendly voice of God. But in two particulars the Assyrian was wrong, and therein lay Hezekiah’s strength. For just on this account the Lord is for him and against the Assyrian. These two things are, that the Assyrian asserts that Hezekiah cannot put his trust in the Lord, but rather he, the Assyrian is counseled by the Lord against Hezekiah. That, however, was a lie, and because of this lie, the corresponding truth makes all the deeper impression on Hezekiah, and reminds him how assuredly he may build on the Lord and importune Him. And when the enemy dares to say, that he is commissioned by the Lord to destroy the Holy Land, just that must bring to lively remembrance in the Israelite, that the Lord, who cannot lie, calls the land of Israel His land ( Joel 4:2; Jeremiah 2:7; Jeremiah 16:18, etc.), and the people of Israel His people ( Exodus 3:7; Exodus 3:10; Exodus 5:1, etc.).

2. On [“In regard to the indelicacy of this passage we may observe: 1) The Masorets in the Hebrew text have so printed the words used, that in reading it the offensiveness would be considerably avoided2) The customs, habits and modes of expression of people in different nations and times, differ. What appears indelicate at one time or in one country, may not only be tolerated, but common in another3) Isaiah is not at all responsible for the indelicacy of the language here. He is simply an historian4) It was of importance to give the true character of the attack which was made on Jerusalem. The coming of Sennacherib was attended with pride, insolence and blasphemy; and it was important to state the true character of the transaction, and to record just what was said and done. Let him who used the language, and not him who recorded it bear the blame.”—Barnes in loc.].

3. On Isaiah 36:18 sqq. “Observandum hic, quod apud gentes olim viguerit πολύθεια adeo, ut quaevis etiam urbs peculiarem habuerit Deum tutelarem. Cujus ethnicismi exemplum vivum et spirans adhuc habemus apud pontificios, quibus non inscite objici potest illud Jeremiae: Quot civitates tibi, tot etiam Dei ( Jeremiah 2:28).”—Foerster.

4. On Isaiah 36:21. Answer not a fool according to his folly ( Proverbs 26:4), much less the blasphemer, lest the flame of his wickedness be blown into the greater rage ( Sirach 8:3). Did not Christ the Lord answer His enemies, not always with words, but also with silence ( Matthew 26:62; Matthew 27:14, etc.)? One must not cast pearls before swine ( Matthew 7:6). After Foerster and Cramer.

5. On Isaiah 36:21. “Est aureus textus, qui docet nos, ne cum Satana disputemus. Quando enim videt, quod sumus ejus spectatores et auditores, tum captat occasionem majoris fortitudinis et gravius premit. Petrus dicit, eum circuire et quaerere, quem devoret. Nullum facit insidiarum finem. Tutissimum autem est non respondere, sed contemnere eum.”—Luther.

6. [On Isaiah 37:1-7. “Rabshakeh intended to frighten Hezekiah from the Lord, but it proves that he frightens him to the Lord. The wind, instead of forcing the traveler’s coat from him, makes him wrap it the closer about him. The more Rabshakeh reproaches God, the more Hezekiah studies to honor Him.” On Isaiah 37:3. “When we are most at a plunge we should be most earnest in prayer. When pains are most strong, let prayers be most lively. Prayer is the midwife of mercy, that helps to bring it forth.”—M. Henry, in loc.]

7. On Isaiah 37:2 sqq. Hezekiah here gives a good example. He shows all princes, rulers and peoples what one ought to do when there is a great and common distress, and tribulation. One ought with sackcloth, i. e., with penitent humility, to bring prayers, and intercessions to the Lord that He would look on and help.

8. On Isaiah 37:6 sq. “God takes to Himself all the evil done to His people. For as when one does a great kindness to the saints, God appropriates it to Himself, Song of Solomon, too, when one torments the saints, it is an injury done to God, and He treats sin no other way than as if done to Himself. He that torments them torments Him ( Isaiah 64:9). Therefore the saints pray: ‘Arise, O God, plead thine own cause: remember how the foolish man reproacheth thee daily’ ( Psalm 74:22).”—Cramer.

9. On Isaiah 37:7. “God raises up against His enemies other enemies, and thus prepares rest for His own people. Example: the Philistines against Saul who pursued David, 1 Samuel 23:27.”—Cramer.

10. On Isaiah 37:14. Vitringa here cites the following from Bonfin Rerum Hungar. Dec. III. Lib. VI. p464, ad annum Isaiah 1444: “Amorathes, cum suos laborare cerneret et ab Vladislao rege non sine magna caede fugari, depromtum e sinu codicem initi sanctissime foederis explicat intentis in coelum oculis. Haec sunt, inquit ingeminans, Jesu Christe, foedera, quae Christiani tui mecum percussere. Per numen tuum sanctum jurarunt, datamque sub nomine tuo fidem violarunt, perfide suum Deum abnegarunt. Nunc Christe, si Deus es (ut ajunt et nos hallucinamur), tuas measque hic injurias, te quaeso, ulciscere et his, qui sanctum tuum nomen nondum agnovere, violatae fidei poenas ostende. Vix haec dixerat .… cum proelium, quod anceps ac dubium diu fuerat, inclinare coepit, etc.”
[The desire of Hezekiah was not primarily his own personal safety, or the safety of his kingdom. It was that Jehovah might vindicate His great and holy name from reproach, and that the world might know that He was the only true God. We have here a beautiful model of the object which we should have in view when we come before God. This motive of prayer is one that is with great frequency presented in the Bible. Comp. Isaiah 42:8; Isaiah 43:10; Isaiah 43:13; Isaiah 43:25; Deuteronomy 32:39; Psalm 83:18; Psalm 46:10; Nehemiah 9:6; Daniel 9:18-19. Perhaps there could have been furnished no more striking proof that Jehovah was the true God, than would be by the defeat of Sennacherib. The time had come when the great Jehovah could strike a blow which would be felt on all nations, and carry the terror of His name, and the report of His power throughout the earth. Perhaps this was one of the main motives of the destruction of that mighty army.”—Barnes, on Isaiah 37:2].

11. On Isaiah 37:15. “Fides Ezechiae verba confirmata magis ac magis crescit. Ante non ausus est orare, jam orat et confutat blasphemias omnes Assyrii. Adeo magna vis verbi Esther, ut longe alius per verbum, quod Jesajas ei nunciari jussit, factus sit.”—Luther.

12. On [“It is bad to talk proudly and profanely, but it is worse to write Song of Solomon, for this argues more deliberation and design, and what is written spreads further and lasts longer, and does the more mischief. Atheism and irreligion, written, will certainly be reckoned for another day.”—M. Henry].

13. On Isaiah 37:21 sqq. [“Those who receive messages of terror from men with patience, and send messages of faith to God by prayer, may expect messages of grace and peace from God for their comfort, even when they are most cast down. Isaiah sent a long answer to Hezekiah’s prayer in God’s name, sent it in writing (for it was too long to be sent by word of mouth), and sent it by way of return to his prayer, relation being thereunto had: ‘Whereas thou hast prayed to me, know, for thy comfort, that thy prayer is heard.’ Isaiah might have referred him to the prophecies he had delivered (particularly to that of chap10), and bid him pick out an answer from thence. The correspondence between earth and heaven is never let fall on God’s side.”—M. Henry.].

14. On Isaiah 37:31 sqq. “This is a promise of great extent. For it applies not only to those that then remained, and were spared the impending destruction and captivity by the Assyrians, but to all subsequent times, when they should enjoy a deliverance; as after the Babylonish captivity, and after the persecutions of Antiochus. Yea, it applies even to New Testament times from the first to the last, since therein, in the order of conversion to Christ, the Jews will take root and bring forth fruit, and thus in the Jews (as also in the converted Gentiles) will appear in a spiritual and corporal sense, what God at that time did to their fields in the three following years.”—Starke.

15. On Isaiah 38:1. “ Isaiah, although of a noble race and condition, does not for that regard it disgraceful, but rather an honor, to be a pastor and visitor of the sick, I would say, a prophet, teacher and comforter of the sick. God save the mark! How has the world become so different in our day, especially in our evangelical church Let a family be a little noble, and it is regarded as a reproach and injury to have a clergyman among its relations and friends, not to speak of a son studying theology and becoming a servant of the church. I speak not of all; I know that some have a better mind; yet such is the common course. Jeroboam’s maxim must rather obtain, who made priests of the lowest of the people ( 1 Kings 12:31). For thus the parsons may be firmly held in rein (sub ferula) and in political submission. It is not at all good where the clergy have a say, says an old state-rule of our Politicorum.” Feuerlein, pastor in Nuremberg, in his Novissimorum primum, 1694, p553. The same quotes Spener: “Is it not Song of Solomon, that among the Roman Catholics the greatest lords are not ashamed to stand in the spiritual office, and that many of them even discharge the spiritual functions? Among the Reformed, too, persons born of the noblest families are not ashamed of the office of preacher. But, it seems, we Lutherans are the only ones that hold the service of the gospel so low, that, where from a noble or otherwise prominent family an ingenium has an inclination to theological study, almost every one seeks to hinder him, or, indeed, afterwards is ashamed of his friendship, as if it were something much too base for such people, by which more harm comes to our church than one might suppose. That is to be ashamed of the gospel.”

16. On [“We see here the boldness and fidelity of a man of God. Isaiah was not afraid to go in freely and tell even a monarch that he must die. The subsequent part of the narrative would lead us to suppose that, until this announcement, Hezekiah did not regard himself as in immediate danger. It is evident here, that the physician of Hezekiah had not informed him of it—perhaps from the apprehension that his disease would be aggravated by the agitation of his mind on the subject. The duty was, therefore, left, as it is often, to the minister of religion—a duty which even many ministers are slow to perform, and which many physicians are reluctant to have performed.

No danger is to be apprehended commonly from announcing to those who are sick their true condition. Physicians and friends often err in this. There is no species of cruelty greater than to suffer a friend to lie on a dying bed under a delusion. There is no sin more aggravated than that of designedly deceiving a dying Prayer of Manasseh, and flattering him with the hope of recovery, when there is a moral certainty that he will not and cannot recover. And there is evidently no danger to be apprehended from communicating to the sick their true condition. It should be done tenderly and with affection; but it should be done faithfully. I have had many opportunities of witnessing the effect of apprising the sick of their situation, and of the moral certainty that they must die. And I cannot now recall an instance in which the announcement has had any unhappy effect on the disease. Often, on the contrary, the effect is to calm the mind, and to lead the dying to look up to God, and peacefully to repose on Him. And the effect of that is always salutary.” Barnes in loc.]

17. On Isaiah 38:2. It is an old opinion, found even in the Chald, that by the wall is meant the wall of the temple as a holy direction in which to pray, as the Mahometans pray in the direction of Mecca. But הקיר cannot mean that. Rather that is correct which is said by Forerius: “Nolunt pii homines testes habere suarum lacrymarum, ut eas liberius fundant, neque sensu distrahi, cum orare Deum ex animo volunt.”

18. On Isa 38:8 :—

Non Deus est numen Parcarum carcere clausum.
Quale putabatur Stoicus esse Deus.

Ille potest Solis cursus inhibere volantes,

At veluti scopulos flumina stare facit.”

—Melanchthon.

19. On Isaiah 38:12. “Beautiful parables that picture to us the transitoriness of this temporal life. For the parable of the shepherd’s tent means how restless a thing it is with us, that we have here no abiding place, but are driven from one locality to another, until at last we find a resting-spot in the church-yard. The other parable of the weaver’s thread means how uncertain is our life on earth. For how easily the thread breaks.” Cramer. “When the weaver’s work is progressing best, the thread breaks before he is aware. Thus when a man is in his best work, and supposes he now at last begins really to live, God breaks the thread of his life and lets him die. The rational heathen knew something of this when they, so to speak, invented the three goddesses of life (the three Parcas minime parcas) and included them in this little verse:

Clotho colum gestat, Lachesis trahit,

Atropos occat
But what does the weaver when the thread breaks? Does he stop his work at once? O no! He knows how to make a clever weaver’s knot, so that one cannot observe the break. Remember thereby that when thy life is broken off, yet the Lord Jesus, as a master artisan, can bring it together again at the last day. He will make such an artful, subtle weaver’s-knot as shall make us wonder through all eternity. It will do us no harm to have died.” Ibid.—Omnia sunt hominum tenui pendentia filo.

[“As suddenly as the tent of a shepherd is taken down, folded up, and transferred to another place. There is doubtless the idea here that he would continue to exist, but in another place, as the shepherd would pitch his tent in another place. He was to be cut off from the earth, but he expected to dwell among the dead. The whole passage conveys the idea that he expected to dwell in another state.” Barnes in loc.].

20. On [“Note1) When God pardons sin, He casts it behind His back as not designing to look upon it with an eye of justice and jealousy. He remembers it no more, to visit for it. The pardon does not make the sin not to have been, or not to have been sin, but not to be punished as it deserves. When we cast our sins behind our back, and take no care to repent of them, God sets them before His face, and is ready to reckon for them; but when we set them before our face in true repentance, as David did when his sin was ever before him, God casts them behind His back2) When God pardons sin, He pardons all, casts them all behind His back, though they have been as scarlet and crimson3) The pardoning of sin is the delivering the soul from the pit of corruption4) It is pleasant indeed to think of our recoveries from sickness when we see them flowing from the remission of sin; then the cause is removed, and then it is in love to the soul.” M. Henry in loc.]

21. On [Cannot hope for thy truth. “They are shut out from all the means by which Thy truth is brought to mind, and the offers of salvation are presented. Their probation is at an end; their privileges are closed; their destiny is sealed up. The idea Isaiah, it is a privilege to live because this is a world where the offers of salvation are made, and where those who are conscious of guilt may hope in the mercy of God.” Barnes in loc.] God is not willing that any should perish, but that all should come to repentance ( 2 Peter 3:9). Such is the New Testament sense of these Old Testament words. For though Hezekiah has primarily in mind the preferableness of life in the earthly body to the life in Hades, yet this whole manner of representation passes away with Hades itself. But Hezekiah’s words still remain true so far as they apply to heaven and hell. For of course in hell, the place of the damned, one does not praise God. But those that live praise Him. These, however, are in heaven. Since then God wills rather that men praise Him than not praise Him, so He is not willing that men should perish, but that all should turn to repentance and live.

22. On Isaiah 39:2. “Primo (Deus) per obsidionem et bellum, deinde per gravem morbum Ezechiam servaverat, ne in praesumtionem laberetur. Nondum tamen vinci potuit antiquus serpens, sed redit et levat caput suum. Adeo non possumus consistere, nisi Deos nos affligat. Vides igitur hic, quis sit afflictionum usus, ut mortificent scilicet carnem, quae non potest res ferre secundas.” Luther.

23. On Isaiah 39:7. “God also punishes the misdeeds of the parents on the children ( Exodus 20:5) because the children not only follow the misdeeds of their parents, but they also increase and heap them up, as is seen in the posterity of Hezekiah, viz.: Manasseh and Amon.”—Cramer.

HOMILETICAL HINTS
[The reader is referred to the ample hints covering the same matter to be found in the volume on 2 Kings18-20. It is expedient to take advantage of that for the sake of keeping the present volume within reasonable bounds. Therefore but a minimum is here given of what the Author offers, much of which indeed is but the repetition in another form of matter already given.—Tr.]

1. On Isaiah 37:36. “1) The scorn and mockery of the visible world2) The scorn and mockery of the unseen world.” Sermon of Domprediger Zahn in Halle, 1870.

2. On the entire38. chapter, beside the 22 sermons in FEUERLEIN’S Novissimorum primum, there is a great number of homiletical elaborations of an early date; Walther Magirus, Idea mortis et vitae in two parts, the second of which contains20 penitential and consolatory sermons on Isaiah 38. Danzig, 1640,1642. Daniel Schaller (Stendal) 4sermons on the sick Hezekiah, on Isaiah 38. Magdeburg, 1611. Peter Siegmund Pape in “Gott geheilighte Wochenpredigten,” Berlin, 1701, 4sermons. Jacob Tichlerus (Elburg) Hiskiae Aufrichtigkeit bewiesen in Gesundheit, Krankheit und Genesung, 18 sermons on Isaiah 38. (Dutch), Campen, 1636. These are only the principal ones.

3. On Isaiah 38:1. “I will set my house in order. This, indeed, will not be hard for me to do. My debt account is crossed out; my best possession I take along with me; my children I commit to the great Father of orphans, to whom heaven and earth belongs, and my soul to the Lord, who has sued for it longer than a human age, and bought it with His blood. Thus I am eased and ready for the journey.” Tholuck, Stunden der Andacht, p620.

4. On Isaiah 38:1. “Now thou shouldest know that our word ‘order his house’ has a very broad meaning. It comprehends reconciliation to God by faith, the final confession of sin, the last Lord’s Supper, the humble committing of the soul to the grace of the Lord, and to death and the grave in the hope of the resurrection. In one word: There is an ordering of the house above. In reliance on the precious merit of my Saviour, I order my house above in which I wish to dwell. Moreover taking leave of loved ones, and the blessing of them belongs to ordering the house. And finally order must be taken concerning the guardianship of children, the abiding of the widow, and the friend on whom she must especially lean in her loneliness, also concerning earthly bequests.” Ahlfeld, Das Leben im Lichte des Wortes Gottes, Halle, 1867, p522.

5. On Isaiah 38:2-8. This account has much that seems strange to us Christians, but much, too, that quite corresponds to our Christian consciousness. Let us contemplate the difference between an Old Testament, and a New Testament suppliant, by noticing the differences and the resemblances. I. The resemblances1) Distress and grief there are in the Old, as in the New Testament ( Isaiah 38:3). 2) Ready and willing to help beyond our prayers or comprehension ( Isaiah 38:5-6) is the Lord in the Old as in the New Testament. II. The differences1) The Old Testament suppliant appealed to his having done nothing bad ( Isaiah 38:3). The New Testament suppliant says: “God be merciful to me a sinner,” and “Give me through grace for Christ’s sake what it pleases Thee to give me.” 2) The Old Testament suppliant demands a sign ( Isaiah 38:7-8; comp. Isaiah 38:22); the New Testament suppliant requires no sign but that of the crucified Son of Prayer of Manasseh, for He knows that to those who bear this sign is given the promise of the hearing of all their prayers ( John 16:23). 3) In Hezekiah’s case, the prayer of the Old Testament suppliant is indeed heard ( Isaiah 38:5), yet in general it has not the certainty of being heard, whereas the New Testament suppliant has this certainty.

Footnotes:
FN#1 - chancellor.
FN#2 - Or, provocation.
FN#3 - peradventure.
FN#4 - with which the king commissioned him.
FN#5 - administer punishment for the words.
FN#6 - and thou wilt lift up a prayer.
FN#7 - Heb. found.
FN#8 - the boys.
FN#9 - Or, put a spirit into him.
FN#10 - I fell him.
Verses 8-13
3. THE WRITING OF SENNACHERIB TO HEZEKIAH

Isaiah 37:8-13
8So Rabshakeh returned, and found the king of Assyria [FN11]warring against Libnah: for he had heard that he [FN12]was departed from Lacish 9 And he heard say concerning Tirhakah king of Ethiopia, He is come forth to make war with thee. And when he heard it, he sent messengers to Hezekiah, saying, 10Thus shall ye speak to Hezekiah king of Judah, saying, Let not thy God, in whom thou trustest, deceive thee, saying, Jerusalem shall not be given into the hand of the king of Assyria 11 Behold, thou hast heard what the kings of Assyria have done to all lands by destroying them utterly; [FN13]and shalt thou be delivered? 12Have the gods of the nations delivered them which my fathers have destroyed, as Gozan, and Haran, and Rezeph, 13and the children of Eden which were in Telassar? Where is the king of Hamath, and the king of Arphad, and the king of the city of Sepharvaim, Hena, and Ivah?

TEXTUAL AND GRAMMATICAL
Isaiah 37:9. The variations from 2 Kings 19:9 are slight; על here instead of אל, and a second וישׁמע instead of וישׁב, 2 Kings 19; which latter is doubtless the correct reading. That second וישׁמע seems to be merely a copyist’s error, unless the reviser of the Isaiah text overlooked the familiar adverbial meaning that the word has here.

Isa 37:10. On השׁיא, comp. on Isa 36:14.—בוטח בו see on Isa 36:7.—לא תנתך ו׳ see on Isa 36:15.

Isaiah 37:11. להחרימם (see Isaiah 11:15; Isaiah 34:5) is that verbal form which we translate by the ablative of the gerund.

Isaiah 37:13. The words הנע ועוה are difficult. The Masorets seem to have regarded them as verbs, seeing that they have punctuated the former as perf. Hiph, and the latter as perf. Piel. So also the Chald. (expulerunt eos et in captivitatcm duxcrunt) and Symmachus (ἀνεστάτωσεν καὶ ἐταπείνωσεν). But the context demands names of localities. The LXX. translates 2 Kings 19:13 Ἀνὰ καὶ Ἀουά; also the Vulg. both 2 Kings and our text.

In Isaiah 37:11-13 the variations from the text in 2 Kings19 are inconsiderable. But such as they are they also give evidence of an effort at simplification and accommodation to the prevalent usus loquendi. For example Isaiah, תְּלַשָּׂר (according to sound) instead of 2 Kings תְּלַאשָּׂר (which would correspond to the Assyrian Tul-Assuri, i.e., hill of Assyria).

EXEGETICAL AND CRITICAL
1. While the events narrated Isaiah 37:1-7 were taking place, Rabshakeh returned to report to his master, whom he found at Libnah. The news received there of the movement of the king of Ethiopia made it impossible to undertake anything against Jerusalem just then. In the event of a prolonged siege, Sennacherib might find himself in the bad situation of having the Jews in his front, and Tirhakah in his rear. This he must not risk. But to check the triumph of Hezekiah, he sends the message of Isaiah 37:10-13, which is virtually a repetition of Rabshakeh’s words Isaiah 36:18-20, except that while the latter warned the people against Hezekiah Sennacherib warns Hezekiah not to let his God deceive him.

2. So Rabshakeh—saying.
Isaiah 37:8-9. Rabshakeh it seems did not tarry long before Jerusalem for a reply. The silence ( Isaiah 36:21) that followed his words was itself an answer. He returned, therefore, to his master to report that neither in king nor people did he meet with any disposition to make a voluntary submission. Libnah, in the siege of which he found his master engaged, was an ancient Canaanite royal city ( Joshua 10:29 sqq.). It belonged ( Joshua 15:42) to the low country of Judah, and was later ( Joshua 21:13; 1 Chronicles 6:42) a Levitical and free city. It must have been near to Lacish ( Joshua 10:29 sqq.), and between that place and Makkedah. Van de Velde supposes it is identical with the Tell of ‘Arâk-el-Menschîjeh, because “this is the only place in the plain between Sumeil (Makkedah) and Um-Lakhis, that can be recognized as an ancient fortified place” (Herz, R-Encycl., XIV. p753). Isaiah 37:9. The subject of “he heard” beginning Isaiah 37:9, Isaiah, of course, Sennacherib. Tirhakah was the third and last king of the twenty-fifth or Ethiopic dynasty. Sabako, or Sevechos, I. and II. were his predecessors. He resided in Thebes, where, on the left bank of the Nile, in the palace of Medenet-Habu, sculptures still exist, that represent Tirhakah wielding the war-mace over bearded Asiatics. See Wilkinson, “Popular Account of the Ancient Egyptians,” I. p 393 sqq. According to Herod, II, 141, there appears as his contemporary, probably as subordinate king (comp. Ewald,Gesch, d. V. Isr. III. p678), Sethon, a priest of Hephastos, who ruled over middle and lower Egypt. According to the Assyrian monuments, Sargon conquered Seveh (Sevechos) king of Egypt in the year720 B. C. at Rephia (comp. on20). Again in715, the canon of regents mentions a payment of tribute by the Pharaoh of Egypt. In the arrow-headed inscriptions of Sennacherib’s time, the name of Tirhakah has not been found as yet. But Asurbanipal (Sardanapalus), the grandson of Sennacherib, and successor of his son Esarhaddon, relates, that he directed his first expedition against the rebellious Tar-ku-u of Egypt and Meroe (Schrader, p 202 sq.). As Sennacherib reigned till681, and Esarhaddon till668, the statement of Manetho, that Tirhakah arose366 years before Alexander’s conquest of Egypt, agrees, of course, better with the Assyrian statement, according to which Sennacherib came to the throne in705, and undertook the expedition against Egypt in700, than with the chronology hitherto accepted, that places this expedition in714 B. C.

3. Thus shall ye—and Ivah?
[The design to destroy, not the people’s confidence in Hezekiah, but Hezekiah’s confidence in God, makes Sennacherib’s blasphemy much more open and direct than that of Rabshakeh.—J. A. Alex.]. The servant could in flattery ascribe conquests to his master ( Isaiah 36:18-20) which the latter ( Isaiah 37:11 sqq.), more honestly acknowledges as the deed of his predecessors. [“Others, with more probability, infer that the singular form, employed by Rabshakeh, is itself to be understood collectively, like “king of Babylon” in chap14”—J. A. Alex.]. Gozan, in the form Guzanu, is often mentioned in the Assyrian inscriptions, and that as a city (Schrader, p323, 9), and a province (ibid. p327, 11, 12; p331, 8). But opinions differ as to its location, some taking it for a Mesopotamian locality (Gesen, Knobel, on the authority of Ptolemaeus V18, 4, also Schrader, p161, because, in an Assyrian list of geographical contents, Guzana is named along with Nisibis, and in our text with Haran and Rezeph. But others, on the authority of Arab geographers, seek for Gozan in the mountainous region northeast of Nineveh. There is a river Chabur there, flowing from the mountain region of Zuzan. This Chabur, a left branch of the Tigris, appears to be the חָבוֹר נְהַר גּוֹזָן mentioned 2 Kings 17:6; 2 Kings 18:11, and must be distinguished from the כְּבָר or Chaboras (Chebar) Ezekiel 1:3, etc., that is a branch of the Euphrates. Comp. Delitzschin loc.Ewald,Gesch. d. V. Isr. III. p638, Isaiah 658: “The Nestorians, or the Lost Tribes,” by Asahel Grant. According to 2 Kings 17:6; 2 Kings 18:11, Gozan belongs to the lands into which the Israelites were deported. Now we find these ( Ezekiel 1:3; Ezekiel 3:15; Ezekiel 3:23; Ezekiel 10:15; Ezekiel 10:22) settled on the כְּבָר, i.e., Chebar. The subject is not yet cleared up. Haran, occurs often as Harran in the inscriptions as a Mesopotamian city (Schrader, p45). It is a very ancient city ( Genesis 11:31; Genesis 12:5; Genesis 27:43, etc.), and well-known to Greeks and Romans under the name Κάῤῥαι, Carrae [famous for the great defeat of Crassus.—Tr.], (see Plutarch,vit. Crassi, 25, 27 sq.). Rezeph, too, is a Mesopotamian city, west of the Euphrates, that frequently appears in the inscriptions as Ra-sa-ap-pa or Ra-sap-pa. Later it appears under the name Resafa, or Rosafa (comp. Ewald,l. c. III. p639). Regarding the “B’ne Eden in Telasser,” it must be noted that Ezekiel 27:23 mentions a people עֶדֶז, that were merchants dealing between Sheba, i.e., Arabia and Tyre, along with חָרָן and כַּנֵּהi.e., כַּלְנֵה or כַּלְנוֹ, Isaiah 10:9). Moreover Amos 1:5 mentions a בית עדן that, as part of the people of Syria, was to emigrate to Kir. Telasser is mentioned only once in the inscriptions, where it is related, that Tiglath-Pileser brought an offering in Tul-Assuri to the god “Marduk (i.e., Merodach) that dwelt at Telassar” (Schrader, p 203 sq.). We must thus consider Eden and Telassar as Mesopotamian localities, though views differ much as to their precise locations. The question ( Isaiah 37:13) “where is the king of Hamath,” etc., is a repetition of Isaiah 36:19, excepting that we have here “king” instead of “the gods.” It is moreover remarkable that here it reads: מֶלֶד לָעִיר ם׳. The reason for this form of expression, if it is not a mere variation, is not clear. For analogies see Joshua 12:18; Numbers 22:4, and in the Chaldee Ezra 5:11. [“Another explanation of these words is that suggested by Luzzatto, who regards them as names of the deities worshipped at Hamath, Arpad and Sepharvaim, and takes מלך in the sense of idol or tutelary deity, which last idea is as old as Clericus. This ingenious hypothesis Luzzatto endeavors to sustain by the analogy of Adrammelech, and Anamelech, the gods of Sepharvaim ( 2 Kings 17:31), the second of which names he regarded as essentially identical with Hena. In favor of this exposition, besides the fact already mentioned that the names, as names of places, occur nowhere else, it may be urged that it agrees not only with the context in this place, but also with 2 Kings 18:34, in which the explanation of the words as verbs or nouns is inadmissible.”—J. A. Alex.].

DOCTRINAL AND ETHICAL
1. On Isaiah 36:4 sqq. “Haec proprie est Satanae lingua et sunt non Rabsacis sed ipsissimi Diaboli verba, quibus non muros urbis, sed medullam Ezechiae, hoc Esther, tenerrimam ejus fidem oppugnat.”—Luther. “In this address the chief-butler, Satan performs in the way he uses when he would bring about our apostacy1) He urges that we are divested of all human support, Isaiah 36:5; Isaiah 2) We are deprived of divine support, Isaiah 36:7; Isaiah 3) God is angry with us because we have greatly provoked Him by our sins, Isaiah 36:7; Isaiah 4) He decks out the splendor, and power of the wicked, Isaiah 36:8-9; Isaiah 5) He appeals to God’s word, and knows how to turn and twist it to his uses. Such poisonous arrows were used by Satan against Christ in the desert, and may be compared with this light ( Matthew 4:2 sqq.). One needs to arm himself against Satan’s attack by God’s word, and to resort to constant watching and prayer.”—Cramer.

The Assyrian urges four particulars by which he would destroy Hezekiah’s confidence, in two of which he was right and in two wrong. He was right in representing that Hezekiah could rely neither on Egypt, nor on his own power. In this respect he was a messenger of God and announcer of divine truth. For everywhere the word of God preaches the same ( Isaiah 30:1-3; Isaiah 31:1-3; Jeremiah 17:5; Psalm 118:8-9; Psalm 146:3, etc.). But it is a merited chastisement if rude and hostile preachers must preach to us what we were unwilling to believe at the mild and friendly voice of God. But in two particulars the Assyrian was wrong, and therein lay Hezekiah’s strength. For just on this account the Lord is for him and against the Assyrian. These two things are, that the Assyrian asserts that Hezekiah cannot put his trust in the Lord, but rather he, the Assyrian is counseled by the Lord against Hezekiah. That, however, was a lie, and because of this lie, the corresponding truth makes all the deeper impression on Hezekiah, and reminds him how assuredly he may build on the Lord and importune Him. And when the enemy dares to say, that he is commissioned by the Lord to destroy the Holy Land, just that must bring to lively remembrance in the Israelite, that the Lord, who cannot lie, calls the land of Israel His land ( Joel 4:2; Jeremiah 2:7; Jeremiah 16:18, etc.), and the people of Israel His people ( Exodus 3:7; Exodus 3:10; Exodus 5:1, etc.).

2. On [“In regard to the indelicacy of this passage we may observe: 1) The Masorets in the Hebrew text have so printed the words used, that in reading it the offensiveness would be considerably avoided2) The customs, habits and modes of expression of people in different nations and times, differ. What appears indelicate at one time or in one country, may not only be tolerated, but common in another3) Isaiah is not at all responsible for the indelicacy of the language here. He is simply an historian4) It was of importance to give the true character of the attack which was made on Jerusalem. The coming of Sennacherib was attended with pride, insolence and blasphemy; and it was important to state the true character of the transaction, and to record just what was said and done. Let him who used the language, and not him who recorded it bear the blame.”—Barnes in loc.].

3. On Isaiah 36:18 sqq. “Observandum hic, quod apud gentes olim viguerit πολύθεια adeo, ut quaevis etiam urbs peculiarem habuerit Deum tutelarem. Cujus ethnicismi exemplum vivum et spirans adhuc habemus apud pontificios, quibus non inscite objici potest illud Jeremiae: Quot civitates tibi, tot etiam Dei ( Jeremiah 2:28).”—Foerster.

4. On Isaiah 36:21. Answer not a fool according to his folly ( Proverbs 26:4), much less the blasphemer, lest the flame of his wickedness be blown into the greater rage ( Sirach 8:3). Did not Christ the Lord answer His enemies, not always with words, but also with silence ( Matthew 26:62; Matthew 27:14, etc.)? One must not cast pearls before swine ( Matthew 7:6). After Foerster and Cramer.

5. On Isaiah 36:21. “Est aureus textus, qui docet nos, ne cum Satana disputemus. Quando enim videt, quod sumus ejus spectatores et auditores, tum captat occasionem majoris fortitudinis et gravius premit. Petrus dicit, eum circuire et quaerere, quem devoret. Nullum facit insidiarum finem. Tutissimum autem est non respondere, sed contemnere eum.”—Luther.

6. [On Isaiah 37:1-7. “Rabshakeh intended to frighten Hezekiah from the Lord, but it proves that he frightens him to the Lord. The wind, instead of forcing the traveler’s coat from him, makes him wrap it the closer about him. The more Rabshakeh reproaches God, the more Hezekiah studies to honor Him.” On Isaiah 37:3. “When we are most at a plunge we should be most earnest in prayer. When pains are most strong, let prayers be most lively. Prayer is the midwife of mercy, that helps to bring it forth.”—M. Henry, in loc.]

7. On Isaiah 37:2 sqq. Hezekiah here gives a good example. He shows all princes, rulers and peoples what one ought to do when there is a great and common distress, and tribulation. One ought with sackcloth, i. e., with penitent humility, to bring prayers, and intercessions to the Lord that He would look on and help.

8. On Isaiah 37:6 sq. “God takes to Himself all the evil done to His people. For as when one does a great kindness to the saints, God appropriates it to Himself, Song of Solomon, too, when one torments the saints, it is an injury done to God, and He treats sin no other way than as if done to Himself. He that torments them torments Him ( Isaiah 64:9). Therefore the saints pray: ‘Arise, O God, plead thine own cause: remember how the foolish man reproacheth thee daily’ ( Psalm 74:22).”—Cramer.

9. On Isaiah 37:7. “God raises up against His enemies other enemies, and thus prepares rest for His own people. Example: the Philistines against Saul who pursued David, 1 Samuel 23:27.”—Cramer.

10. On Isaiah 37:14. Vitringa here cites the following from Bonfin Rerum Hungar. Dec. III. Lib. VI. p464, ad annum Isaiah 1444: “Amorathes, cum suos laborare cerneret et ab Vladislao rege non sine magna caede fugari, depromtum e sinu codicem initi sanctissime foederis explicat intentis in coelum oculis. Haec sunt, inquit ingeminans, Jesu Christe, foedera, quae Christiani tui mecum percussere. Per numen tuum sanctum jurarunt, datamque sub nomine tuo fidem violarunt, perfide suum Deum abnegarunt. Nunc Christe, si Deus es (ut ajunt et nos hallucinamur), tuas measque hic injurias, te quaeso, ulciscere et his, qui sanctum tuum nomen nondum agnovere, violatae fidei poenas ostende. Vix haec dixerat .… cum proelium, quod anceps ac dubium diu fuerat, inclinare coepit, etc.”
[The desire of Hezekiah was not primarily his own personal safety, or the safety of his kingdom. It was that Jehovah might vindicate His great and holy name from reproach, and that the world might know that He was the only true God. We have here a beautiful model of the object which we should have in view when we come before God. This motive of prayer is one that is with great frequency presented in the Bible. Comp. Isaiah 42:8; Isaiah 43:10; Isaiah 43:13; Isaiah 43:25; Deuteronomy 32:39; Psalm 83:18; Psalm 46:10; Nehemiah 9:6; Daniel 9:18-19. Perhaps there could have been furnished no more striking proof that Jehovah was the true God, than would be by the defeat of Sennacherib. The time had come when the great Jehovah could strike a blow which would be felt on all nations, and carry the terror of His name, and the report of His power throughout the earth. Perhaps this was one of the main motives of the destruction of that mighty army.”—Barnes, on Isaiah 37:2].

11. On Isaiah 37:15. “Fides Ezechiae verba confirmata magis ac magis crescit. Ante non ausus est orare, jam orat et confutat blasphemias omnes Assyrii. Adeo magna vis verbi Esther, ut longe alius per verbum, quod Jesajas ei nunciari jussit, factus sit.”—Luther.

12. On [“It is bad to talk proudly and profanely, but it is worse to write Song of Solomon, for this argues more deliberation and design, and what is written spreads further and lasts longer, and does the more mischief. Atheism and irreligion, written, will certainly be reckoned for another day.”—M. Henry].

13. On Isaiah 37:21 sqq. [“Those who receive messages of terror from men with patience, and send messages of faith to God by prayer, may expect messages of grace and peace from God for their comfort, even when they are most cast down. Isaiah sent a long answer to Hezekiah’s prayer in God’s name, sent it in writing (for it was too long to be sent by word of mouth), and sent it by way of return to his prayer, relation being thereunto had: ‘Whereas thou hast prayed to me, know, for thy comfort, that thy prayer is heard.’ Isaiah might have referred him to the prophecies he had delivered (particularly to that of chap10), and bid him pick out an answer from thence. The correspondence between earth and heaven is never let fall on God’s side.”—M. Henry.].

14. On Isaiah 37:31 sqq. “This is a promise of great extent. For it applies not only to those that then remained, and were spared the impending destruction and captivity by the Assyrians, but to all subsequent times, when they should enjoy a deliverance; as after the Babylonish captivity, and after the persecutions of Antiochus. Yea, it applies even to New Testament times from the first to the last, since therein, in the order of conversion to Christ, the Jews will take root and bring forth fruit, and thus in the Jews (as also in the converted Gentiles) will appear in a spiritual and corporal sense, what God at that time did to their fields in the three following years.”—Starke.

15. On Isaiah 38:1. “ Isaiah, although of a noble race and condition, does not for that regard it disgraceful, but rather an honor, to be a pastor and visitor of the sick, I would say, a prophet, teacher and comforter of the sick. God save the mark! How has the world become so different in our day, especially in our evangelical church Let a family be a little noble, and it is regarded as a reproach and injury to have a clergyman among its relations and friends, not to speak of a son studying theology and becoming a servant of the church. I speak not of all; I know that some have a better mind; yet such is the common course. Jeroboam’s maxim must rather obtain, who made priests of the lowest of the people ( 1 Kings 12:31). For thus the parsons may be firmly held in rein (sub ferula) and in political submission. It is not at all good where the clergy have a say, says an old state-rule of our Politicorum.” Feuerlein, pastor in Nuremberg, in his Novissimorum primum, 1694, p553. The same quotes Spener: “Is it not Song of Solomon, that among the Roman Catholics the greatest lords are not ashamed to stand in the spiritual office, and that many of them even discharge the spiritual functions? Among the Reformed, too, persons born of the noblest families are not ashamed of the office of preacher. But, it seems, we Lutherans are the only ones that hold the service of the gospel so low, that, where from a noble or otherwise prominent family an ingenium has an inclination to theological study, almost every one seeks to hinder him, or, indeed, afterwards is ashamed of his friendship, as if it were something much too base for such people, by which more harm comes to our church than one might suppose. That is to be ashamed of the gospel.”

16. On [“We see here the boldness and fidelity of a man of God. Isaiah was not afraid to go in freely and tell even a monarch that he must die. The subsequent part of the narrative would lead us to suppose that, until this announcement, Hezekiah did not regard himself as in immediate danger. It is evident here, that the physician of Hezekiah had not informed him of it—perhaps from the apprehension that his disease would be aggravated by the agitation of his mind on the subject. The duty was, therefore, left, as it is often, to the minister of religion—a duty which even many ministers are slow to perform, and which many physicians are reluctant to have performed.

No danger is to be apprehended commonly from announcing to those who are sick their true condition. Physicians and friends often err in this. There is no species of cruelty greater than to suffer a friend to lie on a dying bed under a delusion. There is no sin more aggravated than that of designedly deceiving a dying Prayer of Manasseh, and flattering him with the hope of recovery, when there is a moral certainty that he will not and cannot recover. And there is evidently no danger to be apprehended from communicating to the sick their true condition. It should be done tenderly and with affection; but it should be done faithfully. I have had many opportunities of witnessing the effect of apprising the sick of their situation, and of the moral certainty that they must die. And I cannot now recall an instance in which the announcement has had any unhappy effect on the disease. Often, on the contrary, the effect is to calm the mind, and to lead the dying to look up to God, and peacefully to repose on Him. And the effect of that is always salutary.” Barnes in loc.]

17. On Isaiah 38:2. It is an old opinion, found even in the Chald, that by the wall is meant the wall of the temple as a holy direction in which to pray, as the Mahometans pray in the direction of Mecca. But הקיר cannot mean that. Rather that is correct which is said by Forerius: “Nolunt pii homines testes habere suarum lacrymarum, ut eas liberius fundant, neque sensu distrahi, cum orare Deum ex animo volunt.”

18. On Isa 38:8 :—

Non Deus est numen Parcarum carcere clausum.
Quale putabatur Stoicus esse Deus.

Ille potest Solis cursus inhibere volantes,

At veluti scopulos flumina stare facit.”

—Melanchthon.

19. On Isaiah 38:12. “Beautiful parables that picture to us the transitoriness of this temporal life. For the parable of the shepherd’s tent means how restless a thing it is with us, that we have here no abiding place, but are driven from one locality to another, until at last we find a resting-spot in the church-yard. The other parable of the weaver’s thread means how uncertain is our life on earth. For how easily the thread breaks.” Cramer. “When the weaver’s work is progressing best, the thread breaks before he is aware. Thus when a man is in his best work, and supposes he now at last begins really to live, God breaks the thread of his life and lets him die. The rational heathen knew something of this when they, so to speak, invented the three goddesses of life (the three Parcas minime parcas) and included them in this little verse:

Clotho colum gestat, Lachesis trahit,

Atropos occat
But what does the weaver when the thread breaks? Does he stop his work at once? O no! He knows how to make a clever weaver’s knot, so that one cannot observe the break. Remember thereby that when thy life is broken off, yet the Lord Jesus, as a master artisan, can bring it together again at the last day. He will make such an artful, subtle weaver’s-knot as shall make us wonder through all eternity. It will do us no harm to have died.” Ibid.—Omnia sunt hominum tenui pendentia filo.

[“As suddenly as the tent of a shepherd is taken down, folded up, and transferred to another place. There is doubtless the idea here that he would continue to exist, but in another place, as the shepherd would pitch his tent in another place. He was to be cut off from the earth, but he expected to dwell among the dead. The whole passage conveys the idea that he expected to dwell in another state.” Barnes in loc.].

20. On [“Note1) When God pardons sin, He casts it behind His back as not designing to look upon it with an eye of justice and jealousy. He remembers it no more, to visit for it. The pardon does not make the sin not to have been, or not to have been sin, but not to be punished as it deserves. When we cast our sins behind our back, and take no care to repent of them, God sets them before His face, and is ready to reckon for them; but when we set them before our face in true repentance, as David did when his sin was ever before him, God casts them behind His back2) When God pardons sin, He pardons all, casts them all behind His back, though they have been as scarlet and crimson3) The pardoning of sin is the delivering the soul from the pit of corruption4) It is pleasant indeed to think of our recoveries from sickness when we see them flowing from the remission of sin; then the cause is removed, and then it is in love to the soul.” M. Henry in loc.]

21. On [Cannot hope for thy truth. “They are shut out from all the means by which Thy truth is brought to mind, and the offers of salvation are presented. Their probation is at an end; their privileges are closed; their destiny is sealed up. The idea Isaiah, it is a privilege to live because this is a world where the offers of salvation are made, and where those who are conscious of guilt may hope in the mercy of God.” Barnes in loc.] God is not willing that any should perish, but that all should come to repentance ( 2 Peter 3:9). Such is the New Testament sense of these Old Testament words. For though Hezekiah has primarily in mind the preferableness of life in the earthly body to the life in Hades, yet this whole manner of representation passes away with Hades itself. But Hezekiah’s words still remain true so far as they apply to heaven and hell. For of course in hell, the place of the damned, one does not praise God. But those that live praise Him. These, however, are in heaven. Since then God wills rather that men praise Him than not praise Him, so He is not willing that men should perish, but that all should turn to repentance and live.

22. On Isaiah 39:2. “Primo (Deus) per obsidionem et bellum, deinde per gravem morbum Ezechiam servaverat, ne in praesumtionem laberetur. Nondum tamen vinci potuit antiquus serpens, sed redit et levat caput suum. Adeo non possumus consistere, nisi Deos nos affligat. Vides igitur hic, quis sit afflictionum usus, ut mortificent scilicet carnem, quae non potest res ferre secundas.” Luther.

23. On Isaiah 39:7. “God also punishes the misdeeds of the parents on the children ( Exodus 20:5) because the children not only follow the misdeeds of their parents, but they also increase and heap them up, as is seen in the posterity of Hezekiah, viz.: Manasseh and Amon.”—Cramer.

HOMILETICAL HINTS
[The reader is referred to the ample hints covering the same matter to be found in the volume on 2 Kings18-20. It is expedient to take advantage of that for the sake of keeping the present volume within reasonable bounds. Therefore but a minimum is here given of what the Author offers, much of which indeed is but the repetition in another form of matter already given.—Tr.]

1. On Isaiah 37:36. “1) The scorn and mockery of the visible world2) The scorn and mockery of the unseen world.” Sermon of Domprediger Zahn in Halle, 1870.

2. On the entire38. chapter, beside the 22 sermons in FEUERLEIN’S Novissimorum primum, there is a great number of homiletical elaborations of an early date; Walther Magirus, Idea mortis et vitae in two parts, the second of which contains20 penitential and consolatory sermons on Isaiah 38. Danzig, 1640,1642. Daniel Schaller (Stendal) 4sermons on the sick Hezekiah, on Isaiah 38. Magdeburg, 1611. Peter Siegmund Pape in “Gott geheilighte Wochenpredigten,” Berlin, 1701, 4sermons. Jacob Tichlerus (Elburg) Hiskiae Aufrichtigkeit bewiesen in Gesundheit, Krankheit und Genesung, 18 sermons on Isaiah 38. (Dutch), Campen, 1636. These are only the principal ones.

3. On Isaiah 38:1. “I will set my house in order. This, indeed, will not be hard for me to do. My debt account is crossed out; my best possession I take along with me; my children I commit to the great Father of orphans, to whom heaven and earth belongs, and my soul to the Lord, who has sued for it longer than a human age, and bought it with His blood. Thus I am eased and ready for the journey.” Tholuck, Stunden der Andacht, p620.

4. On Isaiah 38:1. “Now thou shouldest know that our word ‘order his house’ has a very broad meaning. It comprehends reconciliation to God by faith, the final confession of sin, the last Lord’s Supper, the humble committing of the soul to the grace of the Lord, and to death and the grave in the hope of the resurrection. In one word: There is an ordering of the house above. In reliance on the precious merit of my Saviour, I order my house above in which I wish to dwell. Moreover taking leave of loved ones, and the blessing of them belongs to ordering the house. And finally order must be taken concerning the guardianship of children, the abiding of the widow, and the friend on whom she must especially lean in her loneliness, also concerning earthly bequests.” Ahlfeld, Das Leben im Lichte des Wortes Gottes, Halle, 1867, p522.

5. On Isaiah 38:2-8. This account has much that seems strange to us Christians, but much, too, that quite corresponds to our Christian consciousness. Let us contemplate the difference between an Old Testament, and a New Testament suppliant, by noticing the differences and the resemblances. I. The resemblances1) Distress and grief there are in the Old, as in the New Testament ( Isaiah 38:3). 2) Ready and willing to help beyond our prayers or comprehension ( Isaiah 38:5-6) is the Lord in the Old as in the New Testament. II. The differences1) The Old Testament suppliant appealed to his having done nothing bad ( Isaiah 38:3). The New Testament suppliant says: “God be merciful to me a sinner,” and “Give me through grace for Christ’s sake what it pleases Thee to give me.” 2) The Old Testament suppliant demands a sign ( Isaiah 38:7-8; comp. Isaiah 38:22); the New Testament suppliant requires no sign but that of the crucified Son of Prayer of Manasseh, for He knows that to those who bear this sign is given the promise of the hearing of all their prayers ( John 16:23). 3) In Hezekiah’s case, the prayer of the Old Testament suppliant is indeed heard ( Isaiah 38:5), yet in general it has not the certainty of being heard, whereas the New Testament suppliant has this certainty.

Footnotes:
FN#11 - fighting.
FN#12 - had decamped.
FN#13 - and thou wilt be delivered.
Verses 14-20
4. HEZEKIAH’S INTERCESSION

Isaiah 37:14-20
14And Hezekiah received the letter from the hand of the messengers, and read it: and Hezekiah went up unto the house of the Lord, and spread it before the Lord15, 16And Hezekiah prayed unto the Lord, saying, O Lord of hosts, God of Israel, that [FN14]dwellest between the cherubim, thou art the God, even thou alone, [FN15]of all the kingdoms of the earth: thou hast made heaven and earth 17 Incline thine ear, O Lord, and hear; open thine eyes, O Lord, and see: and hear all the words of Sennacherib, which hath sent to reproach [FN16]the living God 18 Of a truth Lord, the 19 kings of Assyria have laid waste all the [FN17]Nations, and their countries, And have [FN18]cast their gods into the fire: for they were no gods, but the work of men’s hands, wood and stone: [FN19]therefore they have destroyed them 20 Now therefore, O Lord our God, save us from his hand, that all the kingdoms of the earth may know that [FN20]thou art the Lord, even thou only.

TEXTUAL AND GRAMMATICAL
Isaiah 37:14. ספרים, properly scripta, stands, like the Latin litcrae, for one writing (comp. 1 Kings 21:8; 2 Kings 10:1, where verse2 ספר interchanges with ספרים; 2 Kings 20:12, comp. Isaiah 39:1). The singular suffix following refers to the singular notion ספר, scriptum.
Isaiah 37:15. The contents of this verse forms in 2 Kings19 the beginning of Isaiah 37:15, and instead of לאמר אל־יהוה, which is the more usual form of speech, it reads in 2 Kings לפני י׳ ויאמר.

Isaiah 37:16. אתה הוא האלהים. Grammatically it Isaiah, of course, not impossible to take חוא as predicate and האלהים as in apposition with it. But then הוא is in effect a formal, rhetorical emphasis of the predicate. But if הוא is construed in apposition with the subject, then it is materially significant. For then it acquires meaning “talis,” and refers emphatically to the being of God as the inward ground of His works. This emphatic sense (= talis) הוא has in reference to men Jeremiah 49:12.

Isaiah 37:17. עינך, according to the punctuation and according to 2 Kings 19:16, עֵינֶיךָ, is to be construed as plural. פקח is used only of opening the eyes and the ears Isaiah 42:20, comp. Daniel 9:18.

Isaiah 37:18. Instead of את־כל־הארצות we read in 2 Kings 19:17 את־הגוים. If the reading in Isaiah be correct, then the following ואת־ארצם can only mean that the Assyrians have destroyed their own land, and that “by depopulation in consequence of constant War” [comp. Isaiah 14:20.—Tr.]. But אמנם introduces a concession of the truth of what the Assyrian says, who boasts only of what they have done to other nations. It must then be admitted that 2 Kings has the more correct reading. There appears to be an alteration in Isaiah, probably occasioned by the החריבו less used of nations than of lands, and possibly also by the לכל־הארצות Isaiah 37:11.—החריב, which reminds of החרים Isaiah 37:11, means properly “to make withered,” then generally “to waste, desolate,” In its radical meaning and primarily it is used of lands, then also of nations ( Isaiah 49:17; Isaiah 60:12; Jeremiah 50:27). [ארצות is used here in the sense of nations, as the singular seems sometimes to denote the inhabitants of the earth or land. This would at the same time account for the masculine suffix in ארצם.—J. A. Alex. The Author’s hypothesis to account for the variation in Isaiah’s text is noticed by J. A. Alex, as urged by Gesenius, as is the case with much beside that the Author has to present on the same subject. In reference to the present instance J. A. Alex. says: “Besides its fanciful and arbitrary character as a mere make-shift, and its gratuitous assumption of the grossest stupidity and ignorance as well as inattention in the writer, it is sufficiently refuted by the emphatic combination of the same verb and noun Isaiah 60:12,—(which) proves that such a writer could not have been so shocked at the expression as to make nonsense of a sentence merely for the purpose of avoiding it. The reader will do well to observe, moreover, that the same imaginary copyist is supposed, in different emergencies, to have been wholly unacquainted with the idioms of his mother tongue [comp. Dr. Naegelsbach above at Isaiah 36:21 on החרישׁו, and at Isaiah 37:9 on וישמע], and yet extremely sensitive to any supposed violation of usage. Such scruples and such ignorance are not often found in combination. A transcriber unable to distinguish sense from nonsense would not be apt to take offence at mere irregularities or eccentricities in the phraseology or diction of his author.” The wisdom of this remark will no doubt in most minds outweigh the considerations that the Author offers, in the progress of his commentary on the present section, in proof of our text being second hand.—Tr.].

Isaiah 37:19. ויאבדום describes, according to the succession of verbs החריבו—ונתן, the concluding result.

Isaiah 37:20. אתה יהוה. In 2 Kings 19:19 the reading is יהוה אלהים, and according to the accents these words belong together, whether construed as predicate or apposition with the subject אתה. Moreover the author of the Isaiah text seem to have combined them, and for this reason to have treated אלהים as superfluous. But it is certainly the most natural to separate the two words and take אלהים as predicate so that we obtain the sense: “that thou Jehovah alone art God.” Then the Isaiah text must be so understood, and יהוה be taken as in apposition with the subject אתה, while the notion God is supplied from the context: “that thou Jehovah, alone art (it, viz. God).”

EXEGETICAL AND CRITICAL
1. And Hezekiah—saying.
Isaiah 37:14-15. We learn here for the first that the messengers were to deliver a written message, for Isaiah 37:9-10 spoke only of an oral commission. The spreading out of the letter was a symbolic transaction. It verified on the one hand, the reality of the present necessity, on the other, it would, as it were, itself cry to heaven, the blasphemy of it should itself call down the divine vengeance. It recalls all the passages where mention is made of impiety that cried to heaven: comp. e.g., Genesis 4:10; Job 16:18; Job 24:12; Job 31:33; Habakkuk 3:11.

2. O LORD—thou only.
Isaiah 37:16-20. That the Cherubim are only symbolic and not personal angel forms, as Lange would have it ( Genesis 3:24) is hard to believe. What Ezekiel saw ( Isaiah 1:4 sqq.; Isaiah 9:3; Isaiah 10:2 sqq.), were not mere symbols, for symbols are likenesses, in which from a known greatness one infers the unknown. That partially agrees with the Ezekiel visions. For the rest these are of a transcendental nature. They open to us glimpses into the depths of the divinity, consequently into realities in fact, but into such before which we stand as before one that speaks in tongues. We must modestly refer the cherubim to the class of riddles that will not be resolved until the next life. It is a reflection of those heavenly functions of the cherubim, as they are described in Ezekiel, when we see the cherubim forms appear on the ark of the covenant as the bearers of the presence of God in the midst of the congregation of the Old Testament ( Exodus 25:18 sqq.). From the Kapporeth, from out the space between the two cherubim (ibid.22) the Lord will reveal Himself. Hence He is repeatedly designated as the ישׁב הכרבים ( 1 Samuel 4:4; 2 Samuel 6:2; 2 Samuel 22:11; 1 Chronicles 13:6; Psalm 80:2; Psalm 99:1). The thou art the God, even thou Hezekiah took from the glorious prayer of thanksgiving of his ancestor David ( 2 Samuel 7:28) in which the latter made known his faith in the glorious promise given to his house (ibid. Isaiah 37:12 sqq.). [See Text. and Gram.]. In reference to God, comp. Psalm 44:5. Moreover one needs to examine closely in its context every single passage which may besides be drawn hither ( Deuteronomy 32:39; Isaiah 41:4; Isaiah 43:10; Isaiah 43:13; Isaiah 43:25; Isaiah 48:12; Isaiah 51:12; Nehemiah 9:6-7), see on Isaiah 41:4. Hezekiah evidently is at pains right thoroughly to emphasize the aloneness of God. Rabshakeh and Sennacherib himself ( Isaiah 37:12) had most incisively expressed the heathen idea that every land has its gods. In contrast with this Hezekiah most decisively makes prominent that Jehovah is not merely a God, but the God alone for all nations of the earth: and that because he made heaven and earth ( Genesis 1:1; Isaiah 44:24; Isaiah 51:13, etc.).

The causal clause for they were no gods,etc. Isaiah 37:19, gives at once the reason why those victories of the Assyrians were possible, and the negative ground of comfort for Israel’s hope. They could desolate those lands and destroy their gods, because the latter were only men’s work of wood and stone. But therein lay the reason for Israel’s hope. For Israel’s God was something very different: therefore the victory over those gave no ground for inferring that Assyria would conquer also the God of Israel. Isaiah 37:20 contains the prayer itself.

[“The adverb now is equivalent to therefore, or since these things are so. The fact that Sennacherib had destroyed other nations, is urged as a reason why the Lord should interpose to rescue His own people from a like destruction: and the fact that He had really triumphed over other gods, as a reason why He should be taught to know the difference between them and Jehovah.”—J. A. Alex.].

DOCTRINAL AND ETHICAL
1. On Isaiah 36:4 sqq. “Haec proprie est Satanae lingua et sunt non Rabsacis sed ipsissimi Diaboli verba, quibus non muros urbis, sed medullam Ezechiae, hoc Esther, tenerrimam ejus fidem oppugnat.”—Luther. “In this address the chief-butler, Satan performs in the way he uses when he would bring about our apostacy1) He urges that we are divested of all human support, Isaiah 36:5; Isaiah 2) We are deprived of divine support, Isaiah 36:7; Isaiah 3) God is angry with us because we have greatly provoked Him by our sins, Isaiah 36:7; Isaiah 4) He decks out the splendor, and power of the wicked, Isaiah 36:8-9; Isaiah 5) He appeals to God’s word, and knows how to turn and twist it to his uses. Such poisonous arrows were used by Satan against Christ in the desert, and may be compared with this light ( Matthew 4:2 sqq.). One needs to arm himself against Satan’s attack by God’s word, and to resort to constant watching and prayer.”—Cramer.

The Assyrian urges four particulars by which he would destroy Hezekiah’s confidence, in two of which he was right and in two wrong. He was right in representing that Hezekiah could rely neither on Egypt, nor on his own power. In this respect he was a messenger of God and announcer of divine truth. For everywhere the word of God preaches the same ( Isaiah 30:1-3; Isaiah 31:1-3; Jeremiah 17:5; Psalm 118:8-9; Psalm 146:3, etc.). But it is a merited chastisement if rude and hostile preachers must preach to us what we were unwilling to believe at the mild and friendly voice of God. But in two particulars the Assyrian was wrong, and therein lay Hezekiah’s strength. For just on this account the Lord is for him and against the Assyrian. These two things are, that the Assyrian asserts that Hezekiah cannot put his trust in the Lord, but rather he, the Assyrian is counseled by the Lord against Hezekiah. That, however, was a lie, and because of this lie, the corresponding truth makes all the deeper impression on Hezekiah, and reminds him how assuredly he may build on the Lord and importune Him. And when the enemy dares to say, that he is commissioned by the Lord to destroy the Holy Land, just that must bring to lively remembrance in the Israelite, that the Lord, who cannot lie, calls the land of Israel His land ( Joel 4:2; Jeremiah 2:7; Jeremiah 16:18, etc.), and the people of Israel His people ( Exodus 3:7; Exodus 3:10; Exodus 5:1, etc.).

2. On [“In regard to the indelicacy of this passage we may observe: 1) The Masorets in the Hebrew text have so printed the words used, that in reading it the offensiveness would be considerably avoided2) The customs, habits and modes of expression of people in different nations and times, differ. What appears indelicate at one time or in one country, may not only be tolerated, but common in another3) Isaiah is not at all responsible for the indelicacy of the language here. He is simply an historian4) It was of importance to give the true character of the attack which was made on Jerusalem. The coming of Sennacherib was attended with pride, insolence and blasphemy; and it was important to state the true character of the transaction, and to record just what was said and done. Let him who used the language, and not him who recorded it bear the blame.”—Barnes in loc.].

3. On Isaiah 36:18 sqq. “Observandum hic, quod apud gentes olim viguerit πολύθεια adeo, ut quaevis etiam urbs peculiarem habuerit Deum tutelarem. Cujus ethnicismi exemplum vivum et spirans adhuc habemus apud pontificios, quibus non inscite objici potest illud Jeremiae: Quot civitates tibi, tot etiam Dei ( Jeremiah 2:28).”—Foerster.

4. On Isaiah 36:21. Answer not a fool according to his folly ( Proverbs 26:4), much less the blasphemer, lest the flame of his wickedness be blown into the greater rage ( Sirach 8:3). Did not Christ the Lord answer His enemies, not always with words, but also with silence ( Matthew 26:62; Matthew 27:14, etc.)? One must not cast pearls before swine ( Matthew 7:6). After Foerster and Cramer.

5. On Isaiah 36:21. “Est aureus textus, qui docet nos, ne cum Satana disputemus. Quando enim videt, quod sumus ejus spectatores et auditores, tum captat occasionem majoris fortitudinis et gravius premit. Petrus dicit, eum circuire et quaerere, quem devoret. Nullum facit insidiarum finem. Tutissimum autem est non respondere, sed contemnere eum.”—Luther.

6. [On Isaiah 37:1-7. “Rabshakeh intended to frighten Hezekiah from the Lord, but it proves that he frightens him to the Lord. The wind, instead of forcing the traveler’s coat from him, makes him wrap it the closer about him. The more Rabshakeh reproaches God, the more Hezekiah studies to honor Him.” On Isaiah 37:3. “When we are most at a plunge we should be most earnest in prayer. When pains are most strong, let prayers be most lively. Prayer is the midwife of mercy, that helps to bring it forth.”—M. Henry, in loc.]

7. On Isaiah 37:2 sqq. Hezekiah here gives a good example. He shows all princes, rulers and peoples what one ought to do when there is a great and common distress, and tribulation. One ought with sackcloth, i. e., with penitent humility, to bring prayers, and intercessions to the Lord that He would look on and help.

8. On Isaiah 37:6 sq. “God takes to Himself all the evil done to His people. For as when one does a great kindness to the saints, God appropriates it to Himself, Song of Solomon, too, when one torments the saints, it is an injury done to God, and He treats sin no other way than as if done to Himself. He that torments them torments Him ( Isaiah 64:9). Therefore the saints pray: ‘Arise, O God, plead thine own cause: remember how the foolish man reproacheth thee daily’ ( Psalm 74:22).”—Cramer.

9. On Isaiah 37:7. “God raises up against His enemies other enemies, and thus prepares rest for His own people. Example: the Philistines against Saul who pursued David, 1 Samuel 23:27.”—Cramer.

10. On Isaiah 37:14. Vitringa here cites the following from Bonfin Rerum Hungar. Dec. III. Lib. VI. p464, ad annum Isaiah 1444: “Amorathes, cum suos laborare cerneret et ab Vladislao rege non sine magna caede fugari, depromtum e sinu codicem initi sanctissime foederis explicat intentis in coelum oculis. Haec sunt, inquit ingeminans, Jesu Christe, foedera, quae Christiani tui mecum percussere. Per numen tuum sanctum jurarunt, datamque sub nomine tuo fidem violarunt, perfide suum Deum abnegarunt. Nunc Christe, si Deus es (ut ajunt et nos hallucinamur), tuas measque hic injurias, te quaeso, ulciscere et his, qui sanctum tuum nomen nondum agnovere, violatae fidei poenas ostende. Vix haec dixerat .… cum proelium, quod anceps ac dubium diu fuerat, inclinare coepit, etc.”
[The desire of Hezekiah was not primarily his own personal safety, or the safety of his kingdom. It was that Jehovah might vindicate His great and holy name from reproach, and that the world might know that He was the only true God. We have here a beautiful model of the object which we should have in view when we come before God. This motive of prayer is one that is with great frequency presented in the Bible. Comp. Isaiah 42:8; Isaiah 43:10; Isaiah 43:13; Isaiah 43:25; Deuteronomy 32:39; Psalm 83:18; Psalm 46:10; Nehemiah 9:6; Daniel 9:18-19. Perhaps there could have been furnished no more striking proof that Jehovah was the true God, than would be by the defeat of Sennacherib. The time had come when the great Jehovah could strike a blow which would be felt on all nations, and carry the terror of His name, and the report of His power throughout the earth. Perhaps this was one of the main motives of the destruction of that mighty army.”—Barnes, on Isaiah 37:2].

11. On Isaiah 37:15. “Fides Ezechiae verba confirmata magis ac magis crescit. Ante non ausus est orare, jam orat et confutat blasphemias omnes Assyrii. Adeo magna vis verbi Esther, ut longe alius per verbum, quod Jesajas ei nunciari jussit, factus sit.”—Luther.

12. On [“It is bad to talk proudly and profanely, but it is worse to write Song of Solomon, for this argues more deliberation and design, and what is written spreads further and lasts longer, and does the more mischief. Atheism and irreligion, written, will certainly be reckoned for another day.”—M. Henry].

13. On Isaiah 37:21 sqq. [“Those who receive messages of terror from men with patience, and send messages of faith to God by prayer, may expect messages of grace and peace from God for their comfort, even when they are most cast down. Isaiah sent a long answer to Hezekiah’s prayer in God’s name, sent it in writing (for it was too long to be sent by word of mouth), and sent it by way of return to his prayer, relation being thereunto had: ‘Whereas thou hast prayed to me, know, for thy comfort, that thy prayer is heard.’ Isaiah might have referred him to the prophecies he had delivered (particularly to that of chap10), and bid him pick out an answer from thence. The correspondence between earth and heaven is never let fall on God’s side.”—M. Henry.].

14. On Isaiah 37:31 sqq. “This is a promise of great extent. For it applies not only to those that then remained, and were spared the impending destruction and captivity by the Assyrians, but to all subsequent times, when they should enjoy a deliverance; as after the Babylonish captivity, and after the persecutions of Antiochus. Yea, it applies even to New Testament times from the first to the last, since therein, in the order of conversion to Christ, the Jews will take root and bring forth fruit, and thus in the Jews (as also in the converted Gentiles) will appear in a spiritual and corporal sense, what God at that time did to their fields in the three following years.”—Starke.

15. On Isaiah 38:1. “ Isaiah, although of a noble race and condition, does not for that regard it disgraceful, but rather an honor, to be a pastor and visitor of the sick, I would say, a prophet, teacher and comforter of the sick. God save the mark! How has the world become so different in our day, especially in our evangelical church Let a family be a little noble, and it is regarded as a reproach and injury to have a clergyman among its relations and friends, not to speak of a son studying theology and becoming a servant of the church. I speak not of all; I know that some have a better mind; yet such is the common course. Jeroboam’s maxim must rather obtain, who made priests of the lowest of the people ( 1 Kings 12:31). For thus the parsons may be firmly held in rein (sub ferula) and in political submission. It is not at all good where the clergy have a say, says an old state-rule of our Politicorum.” Feuerlein, pastor in Nuremberg, in his Novissimorum primum, 1694, p553. The same quotes Spener: “Is it not Song of Solomon, that among the Roman Catholics the greatest lords are not ashamed to stand in the spiritual office, and that many of them even discharge the spiritual functions? Among the Reformed, too, persons born of the noblest families are not ashamed of the office of preacher. But, it seems, we Lutherans are the only ones that hold the service of the gospel so low, that, where from a noble or otherwise prominent family an ingenium has an inclination to theological study, almost every one seeks to hinder him, or, indeed, afterwards is ashamed of his friendship, as if it were something much too base for such people, by which more harm comes to our church than one might suppose. That is to be ashamed of the gospel.”

16. On [“We see here the boldness and fidelity of a man of God. Isaiah was not afraid to go in freely and tell even a monarch that he must die. The subsequent part of the narrative would lead us to suppose that, until this announcement, Hezekiah did not regard himself as in immediate danger. It is evident here, that the physician of Hezekiah had not informed him of it—perhaps from the apprehension that his disease would be aggravated by the agitation of his mind on the subject. The duty was, therefore, left, as it is often, to the minister of religion—a duty which even many ministers are slow to perform, and which many physicians are reluctant to have performed.

No danger is to be apprehended commonly from announcing to those who are sick their true condition. Physicians and friends often err in this. There is no species of cruelty greater than to suffer a friend to lie on a dying bed under a delusion. There is no sin more aggravated than that of designedly deceiving a dying Prayer of Manasseh, and flattering him with the hope of recovery, when there is a moral certainty that he will not and cannot recover. And there is evidently no danger to be apprehended from communicating to the sick their true condition. It should be done tenderly and with affection; but it should be done faithfully. I have had many opportunities of witnessing the effect of apprising the sick of their situation, and of the moral certainty that they must die. And I cannot now recall an instance in which the announcement has had any unhappy effect on the disease. Often, on the contrary, the effect is to calm the mind, and to lead the dying to look up to God, and peacefully to repose on Him. And the effect of that is always salutary.” Barnes in loc.]

17. On Isaiah 38:2. It is an old opinion, found even in the Chald, that by the wall is meant the wall of the temple as a holy direction in which to pray, as the Mahometans pray in the direction of Mecca. But הקיר cannot mean that. Rather that is correct which is said by Forerius: “Nolunt pii homines testes habere suarum lacrymarum, ut eas liberius fundant, neque sensu distrahi, cum orare Deum ex animo volunt.”

18. On Isa 38:8 :—

Non Deus est numen Parcarum carcere clausum.
Quale putabatur Stoicus esse Deus.

Ille potest Solis cursus inhibere volantes,

At veluti scopulos flumina stare facit.”

—Melanchthon.

19. On Isaiah 38:12. “Beautiful parables that picture to us the transitoriness of this temporal life. For the parable of the shepherd’s tent means how restless a thing it is with us, that we have here no abiding place, but are driven from one locality to another, until at last we find a resting-spot in the church-yard. The other parable of the weaver’s thread means how uncertain is our life on earth. For how easily the thread breaks.” Cramer. “When the weaver’s work is progressing best, the thread breaks before he is aware. Thus when a man is in his best work, and supposes he now at last begins really to live, God breaks the thread of his life and lets him die. The rational heathen knew something of this when they, so to speak, invented the three goddesses of life (the three Parcas minime parcas) and included them in this little verse:

Clotho colum gestat, Lachesis trahit,

Atropos occat
But what does the weaver when the thread breaks? Does he stop his work at once? O no! He knows how to make a clever weaver’s knot, so that one cannot observe the break. Remember thereby that when thy life is broken off, yet the Lord Jesus, as a master artisan, can bring it together again at the last day. He will make such an artful, subtle weaver’s-knot as shall make us wonder through all eternity. It will do us no harm to have died.” Ibid.—Omnia sunt hominum tenui pendentia filo.

[“As suddenly as the tent of a shepherd is taken down, folded up, and transferred to another place. There is doubtless the idea here that he would continue to exist, but in another place, as the shepherd would pitch his tent in another place. He was to be cut off from the earth, but he expected to dwell among the dead. The whole passage conveys the idea that he expected to dwell in another state.” Barnes in loc.].

20. On [“Note1) When God pardons sin, He casts it behind His back as not designing to look upon it with an eye of justice and jealousy. He remembers it no more, to visit for it. The pardon does not make the sin not to have been, or not to have been sin, but not to be punished as it deserves. When we cast our sins behind our back, and take no care to repent of them, God sets them before His face, and is ready to reckon for them; but when we set them before our face in true repentance, as David did when his sin was ever before him, God casts them behind His back2) When God pardons sin, He pardons all, casts them all behind His back, though they have been as scarlet and crimson3) The pardoning of sin is the delivering the soul from the pit of corruption4) It is pleasant indeed to think of our recoveries from sickness when we see them flowing from the remission of sin; then the cause is removed, and then it is in love to the soul.” M. Henry in loc.]

21. On [Cannot hope for thy truth. “They are shut out from all the means by which Thy truth is brought to mind, and the offers of salvation are presented. Their probation is at an end; their privileges are closed; their destiny is sealed up. The idea Isaiah, it is a privilege to live because this is a world where the offers of salvation are made, and where those who are conscious of guilt may hope in the mercy of God.” Barnes in loc.] God is not willing that any should perish, but that all should come to repentance ( 2 Peter 3:9). Such is the New Testament sense of these Old Testament words. For though Hezekiah has primarily in mind the preferableness of life in the earthly body to the life in Hades, yet this whole manner of representation passes away with Hades itself. But Hezekiah’s words still remain true so far as they apply to heaven and hell. For of course in hell, the place of the damned, one does not praise God. But those that live praise Him. These, however, are in heaven. Since then God wills rather that men praise Him than not praise Him, so He is not willing that men should perish, but that all should turn to repentance and live.

22. On Isaiah 39:2. “Primo (Deus) per obsidionem et bellum, deinde per gravem morbum Ezechiam servaverat, ne in praesumtionem laberetur. Nondum tamen vinci potuit antiquus serpens, sed redit et levat caput suum. Adeo non possumus consistere, nisi Deos nos affligat. Vides igitur hic, quis sit afflictionum usus, ut mortificent scilicet carnem, quae non potest res ferre secundas.” Luther.

23. On Isaiah 39:7. “God also punishes the misdeeds of the parents on the children ( Exodus 20:5) because the children not only follow the misdeeds of their parents, but they also increase and heap them up, as is seen in the posterity of Hezekiah, viz.: Manasseh and Amon.”—Cramer.

HOMILETICAL HINTS
[The reader is referred to the ample hints covering the same matter to be found in the volume on 2 Kings18-20. It is expedient to take advantage of that for the sake of keeping the present volume within reasonable bounds. Therefore but a minimum is here given of what the Author offers, much of which indeed is but the repetition in another form of matter already given.—Tr.]

1. On Isaiah 37:36. “1) The scorn and mockery of the visible world2) The scorn and mockery of the unseen world.” Sermon of Domprediger Zahn in Halle, 1870.

2. On the entire38. chapter, beside the 22 sermons in FEUERLEIN’S Novissimorum primum, there is a great number of homiletical elaborations of an early date; Walther Magirus, Idea mortis et vitae in two parts, the second of which contains20 penitential and consolatory sermons on Isaiah 38. Danzig, 1640,1642. Daniel Schaller (Stendal) 4sermons on the sick Hezekiah, on Isaiah 38. Magdeburg, 1611. Peter Siegmund Pape in “Gott geheilighte Wochenpredigten,” Berlin, 1701, 4sermons. Jacob Tichlerus (Elburg) Hiskiae Aufrichtigkeit bewiesen in Gesundheit, Krankheit und Genesung, 18 sermons on Isaiah 38. (Dutch), Campen, 1636. These are only the principal ones.

3. On Isaiah 38:1. “I will set my house in order. This, indeed, will not be hard for me to do. My debt account is crossed out; my best possession I take along with me; my children I commit to the great Father of orphans, to whom heaven and earth belongs, and my soul to the Lord, who has sued for it longer than a human age, and bought it with His blood. Thus I am eased and ready for the journey.” Tholuck, Stunden der Andacht, p620.

4. On Isaiah 38:1. “Now thou shouldest know that our word ‘order his house’ has a very broad meaning. It comprehends reconciliation to God by faith, the final confession of sin, the last Lord’s Supper, the humble committing of the soul to the grace of the Lord, and to death and the grave in the hope of the resurrection. In one word: There is an ordering of the house above. In reliance on the precious merit of my Saviour, I order my house above in which I wish to dwell. Moreover taking leave of loved ones, and the blessing of them belongs to ordering the house. And finally order must be taken concerning the guardianship of children, the abiding of the widow, and the friend on whom she must especially lean in her loneliness, also concerning earthly bequests.” Ahlfeld, Das Leben im Lichte des Wortes Gottes, Halle, 1867, p522.

5. On Isaiah 38:2-8. This account has much that seems strange to us Christians, but much, too, that quite corresponds to our Christian consciousness. Let us contemplate the difference between an Old Testament, and a New Testament suppliant, by noticing the differences and the resemblances. I. The resemblances1) Distress and grief there are in the Old, as in the New Testament ( Isaiah 38:3). 2) Ready and willing to help beyond our prayers or comprehension ( Isaiah 38:5-6) is the Lord in the Old as in the New Testament. II. The differences1) The Old Testament suppliant appealed to his having done nothing bad ( Isaiah 38:3). The New Testament suppliant says: “God be merciful to me a sinner,” and “Give me through grace for Christ’s sake what it pleases Thee to give me.” 2) The Old Testament suppliant demands a sign ( Isaiah 38:7-8; comp. Isaiah 38:22); the New Testament suppliant requires no sign but that of the crucified Son of Prayer of Manasseh, for He knows that to those who bear this sign is given the promise of the hearing of all their prayers ( John 16:23). 3) In Hezekiah’s case, the prayer of the Old Testament suppliant is indeed heard ( Isaiah 38:5), yet in general it has not the certainty of being heard, whereas the New Testament suppliant has this certainty.

Footnotes:
FN#14 - seated on the, etc.
FN#15 - to.
FN#16 - living divinity.
FN#17 - Heb. lands.
FN#18 - Heb. given.
FN#19 - and.
FN#20 - thou Jehovah alone (art it).

Verses 21-35
5. ISAIAH’S MESSAGE TO HEZEKIAH CONCERNING THE DANGER THREATENED BY SENNACHERIB

Isaiah 37:21-35
21then Isaiah the son of Amoz sent unto Hezekiah, saying, Thus saith the Lord God of Israel, [FN21]Whereas thou hast prayed to me against Sennacherib king of Assyria: 22this is the word which the Lord hath spoken [FN22]concerning him;

The Virgin, the daughter of Zion hath despised thee,

And laughed thee to scorn;

The daughter of Jerusalem hath shaken her head [FN23]at thee.

23 Whom hast thou reproached and [FN24]blasphemed?

And against whom hast thou exalted thy voice,

And lifted up thine eyes on high?

Even against the Holy One of Israel.

24 [FN25]By thy servants hast thou reproached the Lord, and hast said,

By the multitude of my chariots am I come up

To the height of the mountains, to the sides of Lebanon;

And I will cut down [FN26]the tall cedars thereof, and the choice fir trees thereof;

And I will enter into the height of his [FN27]border, and [FN28]the forest [FN29]of his Carmel.

25 I have digged and drunk water;

And with the sole of my feet have I dried up all the rivers [FN30]of the [FN31]besieged places.

26 [FN32]Hast thou not [FN33]heard long ago, how I have done it;

And of ancient times, that I have formed it?

Now have I brought it to pass,

That thou shouldest be to lay waste defenced cities into ruinous heaps,

27 [FN34]Therefore their inhabitants were [FN35]of small power,

They were dismayed and confounded:

They were as the grass of the field, and as the green herb,

As the grass on the housetops,

And [FN36]as corn blasted before it be grown up,

28 iBut I know thy [FN37]abode, and thy going out, and thy coming in,

And [FN38]thy rage against me.

29 Because kthy rage against me, and thy [FN39]tumult, is come up into mine ears,

Therefore will I put my hook in thy nose,

And my bridle in thy lips,

And I will turn thee back by the way by which thou camest.

30 And this shall be a sign unto thee,

Ye shall eat this year such as groweth of itself;

And the second year that which springeth of the same:

And in the third year sow ye, and reap,

And plant vineyards, and eat the fruit thereof.

31 And [FN40]the remnant that is escaped of the house of Judah

Shall again [FN41]take root downward,

And bear fruit upward:

32 For out of Jerusalem shall go forth a remnant,

And [FN42]they that escape out of Mount Zion:

The zeal of the Lord of hosts shall do this.

33 Therefore thus saith the Lord concerning the king of Assyria,

He shall not come into this city,

Nor shoot an arrow [FN43]there,

Nor come before it with [FN44]shields,

Nor cast a bank against it.

34 By the way that he came, by the same shall he return,

And shall not come into this city, saith the Lord.

35 For I will defend this city to save it

For mine own sake, and for my servant David’s sake.

EXEGETICAL AND CRITICAL
Isaiah 37:21. שׁלח is here, not merely “to send” generally, but to send a message, as appears from לאמר: comp. Genesis 38:25; 2 Samuel 14:32; 1 Kings 9:5; 2 Kings 5:8, etc.—The clause אשׁר התפללת וגו׳ can be construed grammatically as the premise to the apodosis זה הדבר וגו׳ Isaiah 37:22, or as a relative explanatory clause to יהוה אלהי י׳ Isaiah 37:21. The latter is possible because in Hebrew, by a prepositive אשׁרְ even the casus obliqui of the pronouns of the first and second persons can receive a relative meaning. Comp. Isaiah 41:8-9; Isaiah 64:10; Genesis 45:4. But the latter explanation seems to me unsuitable because a clause like “I to whom thou hast prayed,” does not sound well in the mouth of God. For does not that assume that Hezekiah might have prayed to some other? But the harshness of the first explanation, according to which in the premise Jehovah Himself speaks, while in the conclusion He is spoken of, is an objection to it. Hence the reading of 2 Kings 19:22, at the end, שׁמעתי, which the Isaiah text omits as needless, is the more correct; especially as there appears to be an intentional echo of God’s promise to Solomon 1 Kings 9:3.

Isaiah 37:22. The accents designate the verb בָּזָה as Milra. According to that, it would be either part. fem. from בּוּז, or 3 pers. masc. Kal from בָּזָה. The latter would be grammatically possible, so far as בזה can be regarded as prepositive predicate. But, although בוז and בזה mean the same, still the latter is more frequently joined with the accusative and the former with the dative. For בזה occurs with ל only 2 Samuel 6:16 ( 1 Chronicles 15:29), whereas בוז mostly appears joined with לְ ( Proverbs 6:30; Proverbs 11:12; Proverbs 13:13; Proverbs 14:21; Proverbs 23:9; Proverbs 30:17; Zechariah 4:10; Song of Solomon 8:1; Song of Solomon 8:7). Besides these בוז occurs only Proverbs 1:7; Proverbs 23:22. As the Masoretic pointing is not binding, I would rather regard our בזה as 3 pers. fem. Kal. from בוז, corresponding to לעגה.—Also לעג is mostly joined with לְ; Psalm 2:4; Psalm 59:9; Psalm 80:7; Proverbs 17:5; Proverbs 30:17; Jeremiah 20:7, etc.—הניע ראשׁ a gesture of derision as in Psalm 22:8; Psalm 109:25; Job 16:4; Lamentations 2:15.

Isaiah 37:23. חרף and גדף comp. Isaiah 37:4; Isaiah 37:6.—קדוֹשׁ י׳ is a specifically Isaianic expression.

Isaiah 37:24. This verse contains a number of variations on 2 Kings 19:23, that, from the stand-point of our author, represent emendations.—On קומה see Isaiah 10:33.—In יער כרמלו of an adjective notion is made a substantive. For כדמל has here its appellative meaning: “fruitful field or garden.”

Isa 37:25. יאדי מצור comp. on Isa 19:1; Isa 19:6.

Isaiah 37:26. למדחוק, Isaiah, like מימי קדם (simplified from למימי 2 Kings 19:25), to be referred to what follows. Properly the prep, מן before רחוק would suffice; but the Hebrew favors the cumulation of prepositions (comp. 2 Samuel 7:19; Job 36:9; 2 Chronicles 26:15. etc.). By the prefixed לְ is expressed the thought that the divine doing relates to a period beginning far back.—On ימי קדם comp. Isaiah 23:7; Isaiah 51:9.—By עתה הבאתיה (comp. Isaiah 46:11) the Prophet affirms that precisely what the Assyrian pretended he had done by his own power, was only the accomplishment of Jehovah’s thought. Hence ותהי must also be construed as 2 pers. masc. and referred to the Assyrian. היח with לְ following is used in the sense of “to serve for something” as in Isaiah 5:5; Isaiah 44:15.—השׁאות is Hiph. from שׁאה strepere, tumultuari. But the word means also the noise, the cracking of something falling in, and hence not only Kal ( Isaiah 6:11) and the corresponding Niph. (ibid.) and Hiph. (our text and 2 Kings) have the meaning “to fall in ruins, to be laid waste,” but also the substantive שָׁאוֹן means interitus, pernicies Psalm 40:3; Jeremiah 44:11).—The words גלים נצים, according to Heb. usage, express the result of the destruction in the form of apposition with the thing to be destroyed; comp. Isaiah 6:11; Isaiah 24:12. נִצִּים is part. Niph. from נצה, and occurs in the sense of “waste” only here and Jeremiah 4:7.

Isaiah 37:27. The expression קצרי־יד “short-handed,” i. e., weak, original in Numbers 11:23, occurs again only Isaiah 50:2; Isaiah 59:1, the adjective קָצֵר only here.—חתו ובשׁו as in Isaiah 20:5.—Everywhere else the expression “grass of the field” reads עֵשֶׂב הַשָׂדֶה as in Genesis 2:5; Genesis 3:18, etc.—ירק דשא only here; comp. Psalm 37:2.—In 2 Kings 19:26 the fourth comparison is שְׁדֵפָה “blasting,” or “blasted field,” instead of שְׁדִמָה “a field.” It is no doubt a stronger figure, and as a climax, more in place. It is far more likely that it is the primitive reading and that our text is secondary.

[In some editions it is precisely the reverse.—Tr.]. Are both Infin. as Olshausen (§ 187, a and § 251, b, p552) maintains; or is only the former, as Ewald seems to assume (§ 157, b, comp. §120, a) [also Green, see § 122, 1,187, 1, d—Tr.]? To me the latter seems more probable, for I do not see why, when שַֽׁאֲנַן is infin, it would be pointed שַֽׁאֲנָנּךָ whereas this is quite easily explained if שַֽׁאֲנָנְךָ be derived from the adjective שַֽׁאֲנָן “quiet.”

Isaiah 37:30. אָכוֹל in the inf. absol. presents the verbal notion without determining the time or manner. The Prophet thereby affirms simply what actually Isaiah, what occurs according to nature.—שָׁחִים is ἅπ. λεγ. 2 Kings 19:29 has סָחִישׂ. The latter word is devoid of any etymological basis, as there is no root סָחַשׁ either in Hebrew or the kindred dialects. Moreover there is no agreement about the root of the form שׁחים. There is no root שָׁחַם in Hebrew. Of various explanations, that may deserve the preference which connects שׁהים with the Arabic schahis, which means “scattered, standing thin,” unless perhaps the fundamental meaning is “to divide itself, to cut loose from,” so that שׁחים would mean “that which separates itself from the root, grows out of it.” שׁחים would then be the sprouts of the root (Aquila and Theod. translate αὐτοφυῆ).—The imperative in זרעו וגו׳ involves so for an exhortation that the Prophet would say to the Israelites to lay aside all anxiety about the enemy for the third year, and carry on agriculture confidently.—Instead of ואכול K’ri has וְאִכְלוּ which is also the reading of 2 Kings 19:29, and seems to be the more original. For ואכול may be suspected of being imitated from the same word beginning the verse, and moreover it would involve a certain emphasis which, accurately considered, would be out of place here. It would = “and—in short—eat your fruit;” thus it would recapitulate and say in brief. It can, however, naturally refer only to כרמים (comp. Isaiah 65:21; Jeremiah 29:5; Jeremiah 29:28; Amos 9:14).

Isaiah 37:32. The word צבאות is wanting in K’thibh of 2 Kings 19:31. The books of Kings have this word of the divine name only three times, viz., 1 Kings 18:15; 1 Kings 19:10; 1 Kings 19:14; 2 Kings 3:14 in the history of the prophets Elijah and Elisha. In Isaiah, on the other hand, it is of frequent occurrence; see Isaiah 9:6 (7) the parallel passage and on Isaiah 1:9.

Isaiah 37:33. שָׁם here stands for שָׁמָּה as in 1 Samuel 2:14; 1 Kings 18:10; Jeremiah 19:14.—קִדֵּם is never used in the transitive sense = “to make come before, cause to meet,” so as to construe the word with a double accusative of the place and the nearer object. But as after other verbs the instrument can be designated by the accusative (comp. Isaiah 1:20), as well as the use of בְּ, so also קִדְּם can be used with בְּ (comp. Deuteronomy 23:5; Isaiah 21:14; Psalm 95:2) and with the simple accus. instrum. as in Psalm 21:4. We have here a double accusative of the place and of the instrument.

Isaiah 37:34. יבא intimates that the Assyrian must be thought of as not in the land, but on the way to Jerusalem.

Isa 37:35. On גנותי see on Isa 31:5; Isa 38:6.

EXEGETICAL AND CRITICAL
1. To Hezekiah’s prayer ( Isaiah 37:16-20) the Lord gives an answer through Isaiah, which announces the triumph of Jerusalem ( Isaiah 37:22), convicts the Assyrian of blasphemy against God, in that he spoke haughtily against the Holy One of Israel, and ascribed to himself the glory of conquests in which he was only the instrument ( Isaiah 37:23-27). But the Lord knows him thoroughly, and will make him know himself by unmistakable treatment ( Isaiah 37:28-29). To Judah a sign is given, that it is to be free forever from the Assyrian ( Isaiah 37:30-32). For the immediate future it is announced that the Assyrian shall not even come near Jerusalem, but shall return home by the way he came; and God is declared to be the protector of Jerusalem ( Isaiah 37:33-35).

2. Then Isaiah—at thee
Isaiah 37:21-22. See Text. and Gram. Jerusalem shall see the Assyrian retreating with aims unaccomplished. Then it will look after him (אחרִיך) with derision. [“Hitzig supposes that the shaking of the head, with the Hebrews as with us, was a gesture of negation, and that the expression of scorn consisted in a tacit denial that Sennacherib had been able to effect his purpose. Thus understood, the action is equivalent to saying in words, no, no! i. e., he could not do it. A similar explanation is given by Hentgstenberg, on Psalm 22:8.”—J. A. Alex. For another view see Baehr, on 2 Kings 19:21.—Tr.].

3. Whom hast thou reproached—besieged places.

Isaiah 37:23-25. The question extends to “thine eyes;” and thus “against the Holy,” etc., is the answer to all the preceding questions (Vitringa, Gesen, Delitz.). Others construe “against the Holy,” etc., with the foregoing words “and lifted up,” etc., as the answer; so that the question ends with “voice.” But against the latter it may be urged that the question and answer do not correspond; the question is not answered, and the answer given refers to something about which nothing is asked. According to our construction it is asked: “Whom hast thou blasphemed, and against whom hast thou insolently raised voice and eyes (comp. Psalm 18:28; Psalm 101:5; Proverbs 6:17; Proverbs 21:4)?” The answer is: “against the Holy,” etc.; wherein, according to familiar usage, the form of the answer corresponds to the final member of question. This appears more evident in 2 Kings 19:22, as על־קדושׁ י׳ connects more exactly with על־מי ה׳ [“Ewald carries the interrogation through the verse, and renders ו at the beginning of the last clause, that or so that, while Hitzig makes the whole of that clause an exclamation. This construction is more natural—the answer begins with the next verse where he is expressly charged with blasphemy against Jehovah.”—J. A. Alex.].

Isaiah 37:24-25 express more exactly how he has blasphemed. It was done by his servants. (The “hand of” figurative expression for “organ, service, means” generally Isaiah 20:2; Jeremiah 37:2; Jeremiah 50:1; Haggai 1:1; Haggai 1:3; Haggai 2:1). The emphatic thought is that servants of men have blasphemed the Lord of the world.

This blasphemy consisted mainly ( Isaiah 36:7; Isaiah 36:15; Isaiah 36:18) in representing trust in Jehovah as folly, and in the inference that, because they had conquered heathen nations, it was logically necessary that the people of God might be conquered, and thus in placing Jehovah on a level with idols. Moreover what they did, they supposed they had done by their own might, and that what was to be done yet could be done in the same way. Isaiah expresses this thought in Isaiah 37:24-25, with close adherence to the circumstances, so as to divide as it were the task of the Assyrian into two parts. The first part was the conquest of the Syrian, Phœnician and Palestinian districts. All these lands lie about Lebanon. One traveling from Nineveh by Carchemish to Phœnicia must in any case go past Lebanon, which, by its lofty, snow-covered summits, gives distant notice of the locality of these lands. Lebanon therefore may serve as an emblem. Moreover in the Scriptures it is not uncommon to represent Zion under the image of Lebanon (comp. Jeremiah 22:6-7; Jeremiah 22:23; Ezekiel 17:3), partly because in general Lebanon is the image of what is lofty and admirable (comp. Isaiah 2:13; Isaiah 10:33 sq.; Isaiah 35:2; Isaiah 60:13; Hosea 14:6 sqq.; Zechariah 11:1 sq.), partly and especially because the king’s palace in Zion had grown on Lebanon, i. e., was built of cedars of Lebanon, (comp. 1 Kings 7:2 “house of the forest of Lebanon,” or “house of the forest,” Isaiah 22:8). It is inconceivable that Sennacherib or one of his predecessors ever scaled Lebanon with horse and chariot, and destroyed the cedars. The Prophet rather makes him boast that he had conquered the lands of Lebanon. And Hamath, Arphad, Syria, Phœnicia, the kingdom of the Ten Tribes, the greater part of Judah and Philistia, were actually in his possession. With reference to this, one might well represent him as saying: I have ascended up the heights of the mountains, up the sides (properly the shanks, comp. on Isaiah 14:13) of Lebanon. The chief work seemed done, the chief summits were surmounted. It only remained to penetrate into the inmost part, and there destroy the ornament of Lebanon, its glorious standing timber of cedar and cypress. By עליהי the Prophet manifestly refers to what has been accomplished, i. e., the occupation of the Lebanon districts. But ואכדת and ואבוא refer to what remains to be done. Only Jerusalem remained for Sennacherib to conquer (comp. on Isaiah 36:1). Thus the best, the real ornament, the central point of the Palestinian Lebanon lands was not yet his. Jerusalem with its temple and its king’s palace, the two Lebanon houses (because with both cedars of Lebanon had so much to do, comp, 1 Kings 6:9 sqq.; Isaiah 7:2 sqq.) might well be compared to the crown of Lebanon with its ornament of cedars. Such is the understanding of Thenius and Baehr, with whom I agree. The expression “tall-growth of its cedars, choice of its cypress,” quite agrees with the Latin mode of expression, by which can be said e.g.cibum partim unguium tenacitate arripiunt, partim aduncitate rostrorum” (Cic.Deor. Nat. II:47, 122). Comp. Friedr. Naegelsbach’sLatein. Stilistik, § 74; Isaiah 1:16; Isaiah 22:7; Isaiah 25:12; Isaiah 30:30. The Prophet does not ascribe to the Assyrian the intention of destroying the height of the cedars, while he would leave them their other qualities, but that he would utterly cut down the high cedars as they are.—On ברושׁ, the cypress, comp. on Isaiah 14:8. “The height of his end or border” is also no more than his highest summit. The notion height is not already expressed in “the uttermost,” as Baehr supposes. For a mountain has an uttermost in every direction. One may therefore speak of an uttermost in the direction upward, and of a height of the uttermost.—The forest of his garden-land is then the forest that, as it were, forms the garden of Lebanon, that adorns Lebanon like a pleasure park. The most luxuriant, glorious standing forest of Lebanon is meant.

In Isaiah 37:25 the Prophet speaks of the second task presented to Sennacherib, which was to conquer Egypt. That concerned a certain campaign, not in a mountainous region, but in a level land, partly waste and without water, partly abounding in water. While Sennacherib stood on the south of Palestine the great army had no superabundance of water. When, e. g., we read of Moses’ request to Edom ( Numbers 20:17 sqq.) it cannot seem strange that the Prophet imputed to Sennacherib the boastful assertion that so far he has provided his mighty host with water in a strange land, that he has dug wells, because the existing ones were insufficient, and had drunk away their water from the inhabitants. For such is the meaning of מים זרים, 2 Kings 19:24, which our author has omitted for the sake of simplicity. Had the Assyrian traversed the desert et-Tih, digging wells would, of course, have been a still greater necessity. But on the border of it, whither Sennacherib penetrated, it may have been needful. He boasts, moreover, that where there is much water, and the water is a bulwark for the inhabitants, as the Nile with its canals is to Egypt, he will easily destroy this bulwark. For by the sole of his tramp shall the streams of Egypt be dried up. Thus his warriors will dry up the streams of Egypt like a puddle, merely by the tramp of their feet. The expression “sole of the tramp” is found only here. It is metonymy. Still in respect to the act of stepping, “step” and “foot” are often interchanged. Comp. Psalm 140:5 with Psalm 116:8; Psalm 17:5 with Psalm 38:17, etc. [“The drying up of the rivers with the soles of the feet is understood by Vitringa as an allusion to the Egyptian mode of drawing water with a tread-wheel ( Deuteronomy 11:10).”—J. A. Alex.].

4. Hast thou not heard—thou camest?
Isaiah 37:26-29. The Assyrian imagined that he pushed, and he was pushed. He regarded all he did as the product of his own free fancy, and of his power to do. The Prophet however says to him that he had only been an instrument in the hands of God. With “hast thou not heard,” the Prophet, so to speak, appeals to the better understanding of the Assyrian. Has it not somehow, if not from without, still from within, come to thy hearing (comp. Psalm 62:12) that it is not as thou thinkest? Does not thy conscience, the voice of God within thee say that it was not thou that hast planned and carried out all this, but that I, the Almighty God, long ago ( Isaiah 22:11; Isaiah 25:1) laid it out and have accomplished it? Therefore the Assyrian was to be a thorough destroyer of things. But when God destroys the things, He intends always a corresponding effect on the persons. The latter is the thought of Isaiah 37:27. Their inhabitants (i. e., of the cities named Isaiah 37:26), as short-handed, (i. e., weak), are dismayed and confounded. Then with strong figures this effect is more nearly characterized. The sorely visited inhabitants are compared to the “grass of the field,” “the green herb,” “the grass on the house tops” (in shallow soil, weak rooted; the expression again only Psalm 129:6), “the grain field before the standing fruit” (i. e., all blade and no stalk), and thus soft and tender like grass.—But not only is the foregoing true of the Assyrian as the instrument of God’s purpose, but all his doing and not doing has been directed by the Lord without his knowing it: what he proposed at home, his march forth, his coming into the Holy Land, and his hostile raging against the people of God, all was under the notice of the Lord, and must run the course determined by Him. “Sitting, going forth, coming home,” are expressions for the total activity of a man (comp. Deuteronomy 28:6; Psalm 121:8; Psalm 139:2). רגז stands for every vehement emotion whether of fear, of anger, or of joy (comp. Isaiah 5:25; Isaiah 13:13; Isaiah 14:9; Isaiah 14:16; Isaiah 23:11; Isaiah 28:21, etc.). The Hithp. occurs only here and Isaiah 37:29. Because the Assyrian with this התדגז had sinned against the Lord and rebelled, and would not hear of his being dependent on the Lord, but only the report of his proud security came to the Lord, he must feel his dependence in the most incisive way. He must return home by the way he came, as it were, led by a ring through the nose like a wild beast (comp. Ezekiel 19:4; Ezekiel 19:9; Ezekiel 29:4; Ezekiel 38:4), or by a bridle between the lips, like a tame beast. On the ruins of Chorsabad are figures of prisoners whom the “royal victor holds to a rope by means of a ring fastened in their lips.” Comp. Thenius on 2 Kings 19:28.

5. And this shall—do this.

Isaiah 37:30-32. The Prophet turns to Hezekiah. In Isaiah 37:22; Isaiah 37:29 he had in a general way held out the prospect of the pitiful retreat of the Assyrian out of the Holy Land. Now he names a sign to the king that shall be a pledge of the promise given and place it in the right light. It may be asked: how can this sign, that requires two years for its accomplishment, be a pledge for an event that is to take place at once; according to 2 Kings 19:35, even that very night? I believe that two things are to be considered here. First: Israel receives the promise, not merely of a momentary, but of a definite deliverance from the power of Assyria. This appears, evident from our prophecy itself. The scorn with which Zion greets the retreat of the Assyrian ( Isaiah 37:22) would be ill-timed if he could return to take vengeance. According to Isaiah 37:29 he is so thoroughly led off that he is certain to have no wish to come back. According to Isaiah 37:33; Isaiah 37:35 he is not to come before Jerusalem. It is not said, however, that this shall not happen only this time and in the present danger. The Assyrian shall never come any more. Assyria is done away. The Theocracy has nothing more to fear from it. We have shown above that this thought occurs in chaps28–33, especially in33. It cannot surprise one that a promise so all-important, that Assyria shall nevermore hurt the Theocracy, is guaranteed by a sign requiring years for its realization. A promise to be fulfilled after some hours properly requires no pledge.

In the second place: it is to be noticed that there is no exact statement in our prophecy as to the way in which Assyria is to be expelled from Judah. It is neither said that it shall be so suddenly, nor in this fashion. Hence the question might arise after the event, whether this sudden expulsion is to be explained by accidental or natural causes, or as the operation of divine omnipotence. Did the Lord give a sign and the sign come about, it would prove that that first mighty blow carried out against Assyria was also intended by the Lord. But it may be asked: how can a series of events serve for a sign, which in fact take a very natural course, which could not happen otherwise? It might be urged that it took mighty little prophetic insight to know that no regular seeding and harvest could be possible before the third year. That is true. Yet only He for whom there is properly no future could know beforehand that in the third year there would certainly be a seeding and harvest. For it was quite possible that the Assyrian invasion would last for years still. What the Prophet predicts here is the favorable aspect of the future that was in general possible. Better could not happen. I construe Isaiah 37:30 essentially as Drechsler does, and think that the subject has been needlessly made hard. According to the Assyrian monuments, the expedition of Sennacherib against Syria, Palestine and Egypt occupied only the one year, 700 B. C. For in the year699 we find him on another theatre of war, employed against Suzub of Babylon. Comp. the canon of Regents in Schrader, p319, and our remarks on Isaiah 39:1. If, then, this campaign lasted no longer than a year, still it certainly demanded the whole of the time of a year suitable for warfare. Therefore Sennacherib certainly was in Palestine in Spring before the harvest, and when it was ripe seized on it, for his immense army. He conquered in fact the whole land, and shut up Hezekiah in Jerusalem “like a bird in its cage.” But he must have remained in Canaan till late in the year. For when one considers that in this year he made the conquest of Phœnicia, several Philistine cities (Beth-Dagon, Joppa, B’ Nehemiah -Barak, Azur), forty-six fortified cities of Judah, besides countless castles and smaller places, and then also fought a considerable battle with the Ethiopic army, there is presented a labor for whose accomplishment three-quarters of a year does not appear too much time. But with that the invasion lasted so long that the season for preparing a harvest had passed by; especially when it is considered that the inhabitants needed first to assemble again, put their houses to rights, and provide beasts of labor, as their stock must certainly have fallen a prey to the enemy. Comp. Isaiah 32:10; Isaiah 32:12-13 and Isaiah 33:8-9, which may be taken as a suitable description of the condition brought about by this invasion. For the year after the invasion, therefore, there was no product of the land to be expected in general, but such as would spring up of itself. Not before the third year could there be regular cultivation and a corresponding harvest. And, as already said, that was much, in fact, the best that could happen as things then were. For that end it would be necessary that the Assyrian by the end of the second year should no more be in the land, and have no more power to hinder field-labor. According to this explanation, we have no need of assuming a Sabbatic year, nor a year of jubilee, nor a return of the Assyrian out of Egypt to Palestine, nor an invasion lasting three years, nor that agriculture in Palestine at that time was carried on in the same ceremonious way that, according to Wetstein (in Delitzsch, p389 sq.), is the case now-a-days. Naturally, during the invasion, in the first year, there was no fruit of harvest to eat, since the Assyrian had carried it off, but only ספיח ( Leviticus 25:5; Leviticus 25:11; Job 14:19). The word comes from ספח, which undoubtedly means effundere, profundere, infundere ( Habakkuk 2:15; Job 30:7; Isaiah 5:7), in Niph. and Hithp.: “to pour” (of rivers), “to mouth, debouch,” i. e., se adjungere, adjungi ( Isaiah 14:1; 1 Samuel 26:19). ספיח, therefore, is effusio, “the outpour, what is poured out, spilt.” Thus all field produce is meant that comes from spilling at seeding or harvest, or that comes from such spilt fruit. In the present case it would be first the former, like crumbs from the rich man’s table, and then the latter, of which the Israelites would get the benefit. On שׁחים see Text. and Gram. See in Gesen. and Knobel proof that in warm countries grain propagates itself partly by spilt seeds and partly by shoots from the root. [The stooling of winter wheat is familiar to agriculturists.—Tr.]

But the Prophet has not only deliverance from ruin to announce to Judah, but also new growth. The escaped (פליטה, comp. Isaiah 4:2; Isaiah 10:20; Isaiah 15:9) of the house of Judah (בית י׳ again only Isaiah 22:21), the remnant (comp. Isaiah 11:11; Isaiah 11:16), shall add on root downwards ( Isaiah 27:6). It shall, however, also bear fruit upwards, thus be a firm-rooted and fruitful tree. It is true that Judah somewhat more than an hundred years later was uprooted. Still it was not, like Israel, quite and forever wrested away from its indigenous soil, but only transplanted for a while, to be replanted again, in order to go and meet a new and final judgment, with which, however, was also combined a transition into a new and higher stage of existence. And precisely for this higher stage of existence the remnant, according to our passage and former statements of the Prophet ( Isaiah 4:3; Isaiah 6:13; Isaiah 10:20 sqq.), formed the point of connection. By Isaiah 37:32 a the Prophet explains how this revivescence of Judah shall be brought about. All Judah fell into the hand of the enemy, and by him was hostilely treated and desolated. Only the capital remained unhurt. Therefore in it had been preserved an untouched nucleus, formed partly of the inhabitants of Jerusalem themselves, partly of such men of Judah as had taken refuge in the capital. Hence the Prophet can say: “out of Jerusalem shall go forth a remnant, and the escaped from mount Zion.” For of course the repeopling and restoration of the land must proceed from Jerusalem, as from the intact core and heart of the land. On the last clause of Isaiah 37:32 see on Isaiah 9:6. The words here are evidently intended in a consolatory sense, and to intimate that what the Lord has promised, He will perform with zeal.

6. Therefore thus saith—David’s sake‍.

Isaiah 37:33-35. In these verses, what was given in the foregoing in a general way is now definitely formulated and applied to the present situation. The Prophet affirms most positively that Jerusalem shall not be besieged by the Assyrian. It is commonly assumed that the Assyrian of course enclosed Jerusalem, and that he met the fearful overthrow narrated Isaiah 37:36 before its walls. But when Sennacherib received intelligence of the approach of the Ethiopian army, he was at Libnah. From there he retired a little further north to Altakai (Eltekeh), where occurred the battle. Evidently he avoided encountering the Ethiopian near, and especially obliquely south of Jerusalem, so as not to tempt the Jews to aid the enemy, and to avoid having to sustain their attack on his rear. But it is thought that the “great army’ ( Isaiah 36:2) with which Rabshakeh appeared before Jerusalem remained there while he returned to the king ( Isaiah 37:8). The text, however, says nothing of this, and moreover, it is internally not probable. For with the prospect of encountering so great a host as the army of Egypt and Ethiopia doubtless was, Sennacherib would not have weakened himself by sending away a great part of his own army. He might have sent a small corps of observation: but the185,000 men of which Isaiah 37:36 speaks certainly did not lie before Jerusalem. There is therefore a climax in Isaiah 37:33. First it says, Sennacherib shall not come into the city. Then, he shall not shoot an arrow into it. In sieges among the ancients, the shield played a great part as a protection against spears, stones, etc., that were hurled down from the walls, as also against melted pitch (comp. Herz.Real-Encycl. IV. p 392 sqq.). סללה, “the besiegers’ wall” ( 2 Samuel 20:15; Jeremiah 6:6; Ezekiel 4:2, etc.). Isaiah 37:35 is causal as to its contents. The first clause names, as the reason of the Assyrian’s expulsion, Jehovah’s purpose to protect Jerusalem. But the reason for this protection is the promise given to David ( 2 Samuel 7:12 sqq.; comp. 1 Kings 15:4) whereby the honor of the Lord itself was at stake (comp. Isaiah 43:25; Isaiah 48:11) and thus the preservation of Jerusalem was necessary. It is true that Jerusalem was destroyed, after all, at a later period, and the kingdom of David demolished; but this occurred under circumstances that did not exclude a restoration. Had Judah been destroyed at that time by Sennacherib, it would have had the same fate as the kingdom of Israel.

DOCTRINAL AND ETHICAL
1. On Isaiah 36:4 sqq. “Haec proprie est Satanae lingua et sunt non Rabsacis sed ipsissimi Diaboli verba, quibus non muros urbis, sed medullam Ezechiae, hoc Esther, tenerrimam ejus fidem oppugnat.”—Luther. “In this address the chief-butler, Satan performs in the way he uses when he would bring about our apostacy1) He urges that we are divested of all human support, Isaiah 36:5; Isaiah 2) We are deprived of divine support, Isaiah 36:7; Isaiah 3) God is angry with us because we have greatly provoked Him by our sins, Isaiah 36:7; Isaiah 4) He decks out the splendor, and power of the wicked, Isaiah 36:8-9; Isaiah 5) He appeals to God’s word, and knows how to turn and twist it to his uses. Such poisonous arrows were used by Satan against Christ in the desert, and may be compared with this light ( Matthew 4:2 sqq.). One needs to arm himself against Satan’s attack by God’s word, and to resort to constant watching and prayer.”—Cramer.

The Assyrian urges four particulars by which he would destroy Hezekiah’s confidence, in two of which he was right and in two wrong. He was right in representing that Hezekiah could rely neither on Egypt, nor on his own power. In this respect he was a messenger of God and announcer of divine truth. For everywhere the word of God preaches the same ( Isaiah 30:1-3; Isaiah 31:1-3; Jeremiah 17:5; Psalm 118:8-9; Psalm 146:3, etc.). But it is a merited chastisement if rude and hostile preachers must preach to us what we were unwilling to believe at the mild and friendly voice of God. But in two particulars the Assyrian was wrong, and therein lay Hezekiah’s strength. For just on this account the Lord is for him and against the Assyrian. These two things are, that the Assyrian asserts that Hezekiah cannot put his trust in the Lord, but rather he, the Assyrian is counseled by the Lord against Hezekiah. That, however, was a lie, and because of this lie, the corresponding truth makes all the deeper impression on Hezekiah, and reminds him how assuredly he may build on the Lord and importune Him. And when the enemy dares to say, that he is commissioned by the Lord to destroy the Holy Land, just that must bring to lively remembrance in the Israelite, that the Lord, who cannot lie, calls the land of Israel His land ( Joel 4:2; Jeremiah 2:7; Jeremiah 16:18, etc.), and the people of Israel His people ( Exodus 3:7; Exodus 3:10; Exodus 5:1, etc.).

2. On [“In regard to the indelicacy of this passage we may observe: 1) The Masorets in the Hebrew text have so printed the words used, that in reading it the offensiveness would be considerably avoided2) The customs, habits and modes of expression of people in different nations and times, differ. What appears indelicate at one time or in one country, may not only be tolerated, but common in another3) Isaiah is not at all responsible for the indelicacy of the language here. He is simply an historian4) It was of importance to give the true character of the attack which was made on Jerusalem. The coming of Sennacherib was attended with pride, insolence and blasphemy; and it was important to state the true character of the transaction, and to record just what was said and done. Let him who used the language, and not him who recorded it bear the blame.”—Barnes in loc.].

3. On Isaiah 36:18 sqq. “Observandum hic, quod apud gentes olim viguerit πολύθεια adeo, ut quaevis etiam urbs peculiarem habuerit Deum tutelarem. Cujus ethnicismi exemplum vivum et spirans adhuc habemus apud pontificios, quibus non inscite objici potest illud Jeremiae: Quot civitates tibi, tot etiam Dei ( Jeremiah 2:28).”—Foerster.

4. On Isaiah 36:21. Answer not a fool according to his folly ( Proverbs 26:4), much less the blasphemer, lest the flame of his wickedness be blown into the greater rage ( Sirach 8:3). Did not Christ the Lord answer His enemies, not always with words, but also with silence ( Matthew 26:62; Matthew 27:14, etc.)? One must not cast pearls before swine ( Matthew 7:6). After Foerster and Cramer.

5. On Isaiah 36:21. “Est aureus textus, qui docet nos, ne cum Satana disputemus. Quando enim videt, quod sumus ejus spectatores et auditores, tum captat occasionem majoris fortitudinis et gravius premit. Petrus dicit, eum circuire et quaerere, quem devoret. Nullum facit insidiarum finem. Tutissimum autem est non respondere, sed contemnere eum.”—Luther.

6. [On Isaiah 37:1-7. “Rabshakeh intended to frighten Hezekiah from the Lord, but it proves that he frightens him to the Lord. The wind, instead of forcing the traveler’s coat from him, makes him wrap it the closer about him. The more Rabshakeh reproaches God, the more Hezekiah studies to honor Him.” On Isaiah 37:3. “When we are most at a plunge we should be most earnest in prayer. When pains are most strong, let prayers be most lively. Prayer is the midwife of mercy, that helps to bring it forth.”—M. Henry, in loc.]

7. On Isaiah 37:2 sqq. Hezekiah here gives a good example. He shows all princes, rulers and peoples what one ought to do when there is a great and common distress, and tribulation. One ought with sackcloth, i. e., with penitent humility, to bring prayers, and intercessions to the Lord that He would look on and help.

8. On Isaiah 37:6 sq. “God takes to Himself all the evil done to His people. For as when one does a great kindness to the saints, God appropriates it to Himself, Song of Solomon, too, when one torments the saints, it is an injury done to God, and He treats sin no other way than as if done to Himself. He that torments them torments Him ( Isaiah 64:9). Therefore the saints pray: ‘Arise, O God, plead thine own cause: remember how the foolish man reproacheth thee daily’ ( Psalm 74:22).”—Cramer.

9. On Isaiah 37:7. “God raises up against His enemies other enemies, and thus prepares rest for His own people. Example: the Philistines against Saul who pursued David, 1 Samuel 23:27.”—Cramer.

10. On Isaiah 37:14. Vitringa here cites the following from Bonfin Rerum Hungar. Dec. III. Lib. VI. p464, ad annum Isaiah 1444: “Amorathes, cum suos laborare cerneret et ab Vladislao rege non sine magna caede fugari, depromtum e sinu codicem initi sanctissime foederis explicat intentis in coelum oculis. Haec sunt, inquit ingeminans, Jesu Christe, foedera, quae Christiani tui mecum percussere. Per numen tuum sanctum jurarunt, datamque sub nomine tuo fidem violarunt, perfide suum Deum abnegarunt. Nunc Christe, si Deus es (ut ajunt et nos hallucinamur), tuas measque hic injurias, te quaeso, ulciscere et his, qui sanctum tuum nomen nondum agnovere, violatae fidei poenas ostende. Vix haec dixerat .… cum proelium, quod anceps ac dubium diu fuerat, inclinare coepit, etc.”
[The desire of Hezekiah was not primarily his own personal safety, or the safety of his kingdom. It was that Jehovah might vindicate His great and holy name from reproach, and that the world might know that He was the only true God. We have here a beautiful model of the object which we should have in view when we come before God. This motive of prayer is one that is with great frequency presented in the Bible. Comp. Isaiah 42:8; Isaiah 43:10; Isaiah 43:13; Isaiah 43:25; Deuteronomy 32:39; Psalm 83:18; Psalm 46:10; Nehemiah 9:6; Daniel 9:18-19. Perhaps there could have been furnished no more striking proof that Jehovah was the true God, than would be by the defeat of Sennacherib. The time had come when the great Jehovah could strike a blow which would be felt on all nations, and carry the terror of His name, and the report of His power throughout the earth. Perhaps this was one of the main motives of the destruction of that mighty army.”—Barnes, on Isaiah 37:2].

11. On Isaiah 37:15. “Fides Ezechiae verba confirmata magis ac magis crescit. Ante non ausus est orare, jam orat et confutat blasphemias omnes Assyrii. Adeo magna vis verbi Esther, ut longe alius per verbum, quod Jesajas ei nunciari jussit, factus sit.”—Luther.

12. On [“It is bad to talk proudly and profanely, but it is worse to write Song of Solomon, for this argues more deliberation and design, and what is written spreads further and lasts longer, and does the more mischief. Atheism and irreligion, written, will certainly be reckoned for another day.”—M. Henry].

13. On Isaiah 37:21 sqq. [“Those who receive messages of terror from men with patience, and send messages of faith to God by prayer, may expect messages of grace and peace from God for their comfort, even when they are most cast down. Isaiah sent a long answer to Hezekiah’s prayer in God’s name, sent it in writing (for it was too long to be sent by word of mouth), and sent it by way of return to his prayer, relation being thereunto had: ‘Whereas thou hast prayed to me, know, for thy comfort, that thy prayer is heard.’ Isaiah might have referred him to the prophecies he had delivered (particularly to that of chap10), and bid him pick out an answer from thence. The correspondence between earth and heaven is never let fall on God’s side.”—M. Henry.].

14. On Isaiah 37:31 sqq. “This is a promise of great extent. For it applies not only to those that then remained, and were spared the impending destruction and captivity by the Assyrians, but to all subsequent times, when they should enjoy a deliverance; as after the Babylonish captivity, and after the persecutions of Antiochus. Yea, it applies even to New Testament times from the first to the last, since therein, in the order of conversion to Christ, the Jews will take root and bring forth fruit, and thus in the Jews (as also in the converted Gentiles) will appear in a spiritual and corporal sense, what God at that time did to their fields in the three following years.”—Starke.

15. On Isaiah 38:1. “ Isaiah, although of a noble race and condition, does not for that regard it disgraceful, but rather an honor, to be a pastor and visitor of the sick, I would say, a prophet, teacher and comforter of the sick. God save the mark! How has the world become so different in our day, especially in our evangelical church Let a family be a little noble, and it is regarded as a reproach and injury to have a clergyman among its relations and friends, not to speak of a son studying theology and becoming a servant of the church. I speak not of all; I know that some have a better mind; yet such is the common course. Jeroboam’s maxim must rather obtain, who made priests of the lowest of the people ( 1 Kings 12:31). For thus the parsons may be firmly held in rein (sub ferula) and in political submission. It is not at all good where the clergy have a say, says an old state-rule of our Politicorum.” Feuerlein, pastor in Nuremberg, in his Novissimorum primum, 1694, p553. The same quotes Spener: “Is it not Song of Solomon, that among the Roman Catholics the greatest lords are not ashamed to stand in the spiritual office, and that many of them even discharge the spiritual functions? Among the Reformed, too, persons born of the noblest families are not ashamed of the office of preacher. But, it seems, we Lutherans are the only ones that hold the service of the gospel so low, that, where from a noble or otherwise prominent family an ingenium has an inclination to theological study, almost every one seeks to hinder him, or, indeed, afterwards is ashamed of his friendship, as if it were something much too base for such people, by which more harm comes to our church than one might suppose. That is to be ashamed of the gospel.”

16. On [“We see here the boldness and fidelity of a man of God. Isaiah was not afraid to go in freely and tell even a monarch that he must die. The subsequent part of the narrative would lead us to suppose that, until this announcement, Hezekiah did not regard himself as in immediate danger. It is evident here, that the physician of Hezekiah had not informed him of it—perhaps from the apprehension that his disease would be aggravated by the agitation of his mind on the subject. The duty was, therefore, left, as it is often, to the minister of religion—a duty which even many ministers are slow to perform, and which many physicians are reluctant to have performed.

No danger is to be apprehended commonly from announcing to those who are sick their true condition. Physicians and friends often err in this. There is no species of cruelty greater than to suffer a friend to lie on a dying bed under a delusion. There is no sin more aggravated than that of designedly deceiving a dying Prayer of Manasseh, and flattering him with the hope of recovery, when there is a moral certainty that he will not and cannot recover. And there is evidently no danger to be apprehended from communicating to the sick their true condition. It should be done tenderly and with affection; but it should be done faithfully. I have had many opportunities of witnessing the effect of apprising the sick of their situation, and of the moral certainty that they must die. And I cannot now recall an instance in which the announcement has had any unhappy effect on the disease. Often, on the contrary, the effect is to calm the mind, and to lead the dying to look up to God, and peacefully to repose on Him. And the effect of that is always salutary.” Barnes in loc.]

17. On Isaiah 38:2. It is an old opinion, found even in the Chald, that by the wall is meant the wall of the temple as a holy direction in which to pray, as the Mahometans pray in the direction of Mecca. But הקיר cannot mean that. Rather that is correct which is said by Forerius: “Nolunt pii homines testes habere suarum lacrymarum, ut eas liberius fundant, neque sensu distrahi, cum orare Deum ex animo volunt.”

18. On Isa 38:8 :—

Non Deus est numen Parcarum carcere clausum.
Quale putabatur Stoicus esse Deus.

Ille potest Solis cursus inhibere volantes,

At veluti scopulos flumina stare facit.”

—Melanchthon.

19. On Isaiah 38:12. “Beautiful parables that picture to us the transitoriness of this temporal life. For the parable of the shepherd’s tent means how restless a thing it is with us, that we have here no abiding place, but are driven from one locality to another, until at last we find a resting-spot in the church-yard. The other parable of the weaver’s thread means how uncertain is our life on earth. For how easily the thread breaks.” Cramer. “When the weaver’s work is progressing best, the thread breaks before he is aware. Thus when a man is in his best work, and supposes he now at last begins really to live, God breaks the thread of his life and lets him die. The rational heathen knew something of this when they, so to speak, invented the three goddesses of life (the three Parcas minime parcas) and included them in this little verse:

Clotho colum gestat, Lachesis trahit,

Atropos occat
But what does the weaver when the thread breaks? Does he stop his work at once? O no! He knows how to make a clever weaver’s knot, so that one cannot observe the break. Remember thereby that when thy life is broken off, yet the Lord Jesus, as a master artisan, can bring it together again at the last day. He will make such an artful, subtle weaver’s-knot as shall make us wonder through all eternity. It will do us no harm to have died.” Ibid.—Omnia sunt hominum tenui pendentia filo.

[“As suddenly as the tent of a shepherd is taken down, folded up, and transferred to another place. There is doubtless the idea here that he would continue to exist, but in another place, as the shepherd would pitch his tent in another place. He was to be cut off from the earth, but he expected to dwell among the dead. The whole passage conveys the idea that he expected to dwell in another state.” Barnes in loc.].

20. On [“Note1) When God pardons sin, He casts it behind His back as not designing to look upon it with an eye of justice and jealousy. He remembers it no more, to visit for it. The pardon does not make the sin not to have been, or not to have been sin, but not to be punished as it deserves. When we cast our sins behind our back, and take no care to repent of them, God sets them before His face, and is ready to reckon for them; but when we set them before our face in true repentance, as David did when his sin was ever before him, God casts them behind His back2) When God pardons sin, He pardons all, casts them all behind His back, though they have been as scarlet and crimson3) The pardoning of sin is the delivering the soul from the pit of corruption4) It is pleasant indeed to think of our recoveries from sickness when we see them flowing from the remission of sin; then the cause is removed, and then it is in love to the soul.” M. Henry in loc.]

21. On [Cannot hope for thy truth. “They are shut out from all the means by which Thy truth is brought to mind, and the offers of salvation are presented. Their probation is at an end; their privileges are closed; their destiny is sealed up. The idea Isaiah, it is a privilege to live because this is a world where the offers of salvation are made, and where those who are conscious of guilt may hope in the mercy of God.” Barnes in loc.] God is not willing that any should perish, but that all should come to repentance ( 2 Peter 3:9). Such is the New Testament sense of these Old Testament words. For though Hezekiah has primarily in mind the preferableness of life in the earthly body to the life in Hades, yet this whole manner of representation passes away with Hades itself. But Hezekiah’s words still remain true so far as they apply to heaven and hell. For of course in hell, the place of the damned, one does not praise God. But those that live praise Him. These, however, are in heaven. Since then God wills rather that men praise Him than not praise Him, so He is not willing that men should perish, but that all should turn to repentance and live.

22. On Isaiah 39:2. “Primo (Deus) per obsidionem et bellum, deinde per gravem morbum Ezechiam servaverat, ne in praesumtionem laberetur. Nondum tamen vinci potuit antiquus serpens, sed redit et levat caput suum. Adeo non possumus consistere, nisi Deos nos affligat. Vides igitur hic, quis sit afflictionum usus, ut mortificent scilicet carnem, quae non potest res ferre secundas.” Luther.

23. On Isaiah 39:7. “God also punishes the misdeeds of the parents on the children ( Exodus 20:5) because the children not only follow the misdeeds of their parents, but they also increase and heap them up, as is seen in the posterity of Hezekiah, viz.: Manasseh and Amon.”—Cramer.

HOMILETICAL HINTS
[The reader is referred to the ample hints covering the same matter to be found in the volume on 2 Kings18-20. It is expedient to take advantage of that for the sake of keeping the present volume within reasonable bounds. Therefore but a minimum is here given of what the Author offers, much of which indeed is but the repetition in another form of matter already given.—Tr.]

1. On Isaiah 37:36. “1) The scorn and mockery of the visible world2) The scorn and mockery of the unseen world.” Sermon of Domprediger Zahn in Halle, 1870.

2. On the entire38. chapter, beside the 22 sermons in FEUERLEIN’S Novissimorum primum, there is a great number of homiletical elaborations of an early date; Walther Magirus, Idea mortis et vitae in two parts, the second of which contains20 penitential and consolatory sermons on Isaiah 38. Danzig, 1640,1642. Daniel Schaller (Stendal) 4sermons on the sick Hezekiah, on Isaiah 38. Magdeburg, 1611. Peter Siegmund Pape in “Gott geheilighte Wochenpredigten,” Berlin, 1701, 4sermons. Jacob Tichlerus (Elburg) Hiskiae Aufrichtigkeit bewiesen in Gesundheit, Krankheit und Genesung, 18 sermons on Isaiah 38. (Dutch), Campen, 1636. These are only the principal ones.

3. On Isaiah 38:1. “I will set my house in order. This, indeed, will not be hard for me to do. My debt account is crossed out; my best possession I take along with me; my children I commit to the great Father of orphans, to whom heaven and earth belongs, and my soul to the Lord, who has sued for it longer than a human age, and bought it with His blood. Thus I am eased and ready for the journey.” Tholuck, Stunden der Andacht, p620.

4. On Isaiah 38:1. “Now thou shouldest know that our word ‘order his house’ has a very broad meaning. It comprehends reconciliation to God by faith, the final confession of sin, the last Lord’s Supper, the humble committing of the soul to the grace of the Lord, and to death and the grave in the hope of the resurrection. In one word: There is an ordering of the house above. In reliance on the precious merit of my Saviour, I order my house above in which I wish to dwell. Moreover taking leave of loved ones, and the blessing of them belongs to ordering the house. And finally order must be taken concerning the guardianship of children, the abiding of the widow, and the friend on whom she must especially lean in her loneliness, also concerning earthly bequests.” Ahlfeld, Das Leben im Lichte des Wortes Gottes, Halle, 1867, p522.

5. On Isaiah 38:2-8. This account has much that seems strange to us Christians, but much, too, that quite corresponds to our Christian consciousness. Let us contemplate the difference between an Old Testament, and a New Testament suppliant, by noticing the differences and the resemblances. I. The resemblances1) Distress and grief there are in the Old, as in the New Testament ( Isaiah 38:3). 2) Ready and willing to help beyond our prayers or comprehension ( Isaiah 38:5-6) is the Lord in the Old as in the New Testament. II. The differences1) The Old Testament suppliant appealed to his having done nothing bad ( Isaiah 38:3). The New Testament suppliant says: “God be merciful to me a sinner,” and “Give me through grace for Christ’s sake what it pleases Thee to give me.” 2) The Old Testament suppliant demands a sign ( Isaiah 38:7-8; comp. Isaiah 38:22); the New Testament suppliant requires no sign but that of the crucified Son of Prayer of Manasseh, for He knows that to those who bear this sign is given the promise of the hearing of all their prayers ( John 16:23). 3) In Hezekiah’s case, the prayer of the Old Testament suppliant is indeed heard ( Isaiah 38:5), yet in general it has not the certainty of being heard, whereas the New Testament suppliant has this certainty.

Footnotes:
FN#21 - regarding that that thou hast prayed to me respecting Sennacherib.
FN#22 - against.
FN#23 - after.
FN#24 - reviled.
FN#25 - Heb. By the hand of thy servants.
FN#26 - Heb. the tallness of the cedars thereof, and the choice of the fir trees thereof.
FN#27 - summit.
FN#28 - his most luxuriant forest.
FN#29 - Or, and his fruitful field.
FN#30 - of Egypt.
FN#31 - Or, fenced and closed.
FN#32 - Or, Hast thou not heard how I have made it long ago, and formed if of ancient times? should I now bring it to be laid waste, and defenced cities to be ruinous heaps?
FN#33 - heard I from far back I have done it, from ancient days I have formed, etc.
FN#34 - And.
FN#35 - Heb. short of hand.
FN#36 - a field before the stalk.
FN#37 - Or, sitting.
FN#38 - thy raging.
FN#39 - (haughty) security.
FN#40 - Heb. the escaping of the house of Judah that remaineth.
FN#41 - add.
FN#42 - Heb. the escaping.
FN#43 - into it.
FN#44 - Heb. shield.
Verses 36-38
6. THE DELIVERANCE.

Isaiah 37:36-38
36Then the angel of the Lord went forth, and smote in the camp of the Assyrians a hundred and fourscore and five thousand: and when they arose early in the morning, behold, they were all dead corpses 37 So Sennacherib king of Assyria departed, and went and returned, and dwelt at Nineveh 38 And it came to pass, as he was worshipping in the house of Nisroch his god, that Adrammelech and Sharezer his sons smote him with the sword; and they escaped into the land of [FN45]Armenia: and Esar-haddon his son reigned in his stead.

EXEGETICAL AND CRITICAL
1. Then the angel—in his stead.

Isaiah 37:36-38. In 2 Kings 19:35 it is said: “And it came to pass that night that the angel,” etc. If these additional words were supplied by some later copyist or glossarist, it is incomprehensible how they do not appear in both texts. For whoever made the addition must have wished to be credited. But in order to credibility both documents must agree in this respect. Or if it be assumed that these words were originally in the Isaiah text, but were omitted by some one who could not harmonize them with the view of Isaiah 37:29; then the question arises: why did not the same one omit the words at 2 Kings19.? We must therefore hold that the words in 2 Kings19 are genuine, and that the Author of our text omitted them, as he has done much beside, because they appeared to him superfluous or obscure. Of course, on a first view, this datum may appear strange. The events narrated in Isaiah 37:9-35 are unmarked by any data to indicate the time they required. Thus it may appear that they followed in quick succession, and that there is left no room for the battle between Sennacherib and Tirhaka, if the185,000 were destroyed the night following Isaiah’s response. Yet that battle must have occurred between the announcement of Tirhaka’s approach ( Isaiah 37:9) and the destruction of the185,000.

According to the inscriptions on the hexagon cylinder (Schrader, p171) and on the Kujundschick bulls (ibid. p184), the battle of Altaku took place even before the payment of tribute by Hezekiah. But Schrader is undoubtedly correct in remarking (p190): “he (Sennacherib) purposely displaces the chronological order and concludes with the statement of the rich tribute, as if this stamped its seal on the whole, whereas we know from the Bible that this tribute was paid while the great king was encamped at Lacish, and before the battle of Altaku ( 2 Kings 18:14).” The Assyrian documents, therefore, cannot prevent us from placing the battle in the period between Isaiah 37:9-36. But it could not have been attended with decisive results. For had Sennacherib sustained a decisive defeat, he must have retreated, and the destruction of the185,000 would not have been necessary. On the contrary, had he conquered, then the Egyptians must have retreated, of which we have no trace. Moreover the Assyrian account of the battle sounds pretty modest. For though it speaks of a defeat of the Egyptians, and of the capture of “the charioteer and sons of the Egyptian king, and of the charioteer of the king of Meroe,” yet there is wanting that further statement of the number of prisoners taken, the chariots captured, etc., statements that otherwise never fail to be made. Schrader also concludes from this that it must have been a Pyrrhus victory, if a victory at all. According to Isaiah 31:8, Assyria was even not to fall by the sword of man. The Lord had reserved him for Himself.

If the battle of Altaku occurred as we have said, then it follows that the events narrated, Isaiah 37:9-36, cannot have occurred in such very rapid succession. “In that night,” 2 Kings 19:35, therefore does not refer to a point of time immediately near the total events previously narrated. It seems to me to relate only to the day in which Isaiah gave his response. When Sennacherib heard of the approach of Tirhaka ( Isaiah 37:9) he did not necessarily send off at once his message to Hezekiah. He had likely more important matters on hand. It sufficed for his object if he sent his messengers two or three days later. Then the messengers would require several days to reach Jerusalem. If, then, on the same day [of its receipt] Hezekiah spread the letter of the Assyrian before the Lord, still it is not at all to be assumed that the response immediately followed. That could not follow sooner than the Lord commissioned the Prophet. But the Lord postponed His response to the moment when the fulfilment could follow on the heels of the promise. It is apparent that, after days of anxious waiting, the facts of the comforting assurance and of the unspeakably glorious help, coming blow on blow, must have had a quite overpowering effect. It Isaiah, after all, but the Lord’s wise and usual way, in order to exercise men in faith and patience, to let them wait for His answer, that, when they have stood the trial, He may then let His help burst in on them mightily, to their greater joy (comp. Psalm 22:3; Proverbs 13:12; Jeremiah 42:7; 1 Samuel 14:37; 1 Samuel 14:41 sq, etc.).

The mention of “the angel of the Lord” calls to mind the destruction of the first-born in Egypt ( Exodus 12:12 sqq.), and the plague in Jerusalem ( 2 Samuel 24:15 sqq.). In these three places the angel is said “to smite” (הִכָּה, Exodus 12:12 sq.; 2 Samuel 24:17 or נָגַף, Exodus 12:13; Exodus 12:23; 2 Samuel 24:21; 2 Samuel 24:25). He is therefore designated as מַשְׁחִית “destruction” ( Exodus 12:13; Exodus 12:23; 2 Samuel 24:21; 2 Samuel 24:25). But in 2 Samuel 24:15 the destruction wrought by the angel is expressly called דֶּבֶר, “pest,” which word is employed by Amos 4:10, probably with reference to that destruction of the first-born. Thus, then, in our passage a pest is to be understood as the sword with which the angel smote the host of Assyria; to the rejection of other explanations, such as a tempest, a defeat by the enemy, or forsooth poisoning (comp. Winer, R. W. B., Art. Hezekiah). Even that plague in David’s time carried off in a short space (probably in less than a day, according as one understands עת מועד, 2 Samuel 24:15) 70,000 men in Palestine. Other examples of great pest-catastrophes in ancient and modern times, none of which however equal what is told here, see in Gesen. and Delitzsch. What is told here receives indirect confirmation from Herod. (II:141), who narrates that “Sanacharibos, king of the Arabians and Assyrians” was compelled to retreat before king Sethos at Pelusium, because swarms of field mice had gnawed away the leather work of the Assyrian arms. As a monument of this victory there stands in the temple of Hephaestos [Vulcan], whose priest Sethos was, a stone statue of this king with a mouse on his hand, and the superscription “ἐς ἐμέ τις ὁρέων εὐσεβἠς ἕστω.” This superscription Herodotus accounts for, by narrating that this king in his necessity before the battle prayed to his god, and received the assurance of divine help. If this be perhaps a trace that the overthrow of Sennacherib was recognized as evidently a demonstration of divine help, Song of Solomon, too, the mouse is probably a reminiscence of the rescuing plague. For the hieoroglyphics employ the mouse as the symbol of wasting and dsestruction; so that the narrative of Herodotus contains probably only the signification of the mouse supporting statue ascribed to it by those of later times. This combination was first made by J. D. Michaelis, who has been followed by Gesen. [?], Hitzig, Thenius [Barnes, J. A. Alex, per contra see Baehr, 2 Kings 19]. Comp. Leyrer in Herz, R-Encycl. XI. p411.

Though the plague is a natural agent, still the great number carried off in one night is something wonderful. It appears inadmissible to me to assume with Hensler and others (Delitzsch, too,) a longer prevalence of the plague. The deliverance of Israel was not to come about by the sword of Egypt, nor by a natural event of a common sort. Both Israel and the heathen must recognize the finger of God, that every one may fear Him and trust in Him alone. Comp. Isaiah 10:24 sqq.; Isaiah 14:24-27; Isaiah 17:12-14; Isaiah 29:1-8; Isaiah 30:7-15 sqq, 30 sqq.; Isaiah 31:1-9; Isaiah 33:1-4; Isaiah 33:10 sqq, 22sqq. The subject of וישׁכימו is the surviving Assyrians, as those who actually in the morning came upon the corpses. In מתים is evidently to be made prominent the notion of inability to Acts, especially to fight. The strong warriors of Sennacherib were become motionless, harmless corpses. The ויסע וילך וישב, as has often been remarked, recalls Cicero’sabiit, evasit, excessit, erupit. The three verbs depict the haste of the retreat. In “and dwelt at Nineveh” the verb וישׁב has manifestly the meaning of remaining, comp. Genesis 21:16; Genesis 22:5; Genesis 24:55; Exodus 24:14, etc. In fact, after this overthrow, Sennacherib reigned still twenty years, and undertook five more campaigns. But these were all directed toward the north or south of Nineveh. He came no more to the west (Schrader, l. c. p205). What is narrated, therefore, in Isaiah 37:38, did not occur till twenty years after this.

According to Oppert (Exped. scient. en Mesop. II. p339) נִסְרֹךְ means “binder, joiner,” and as the prayers that have been found addressed to him have for their subject chiefly the blessing of marriage, the conclusion seems justified that Nisroch corresponded to Hymen of the Greeks and Romans. Schrader assents to this view, only that, according to him, the root “sarak” in Assyrian means “to vouchsafe, to dispense,” rather than “to bind,” so that נסדך would more properly be “the good, the gracious” or “the dispenser.” An inscription of Asurbanipal, the son and successor of Esar-haddon, in which he narrates his mounting the throne in the month Iyyar, calls this month “the month of Nisroch, the lord of humanity” (Schrader, p208). In the list of gods found in the library of Asurbanipal (comp. on Isaiah 46:1, and Schrader in the Stud. and Krit., 1874, II. p336 sq.), the name of Nisroch is not found. While Sennacherib worshipped in the house of his god, his two sons slew him. An awful deed: parricide and sacrilege at the same moment, each aggravating the other. Such was the end of the haughty Sennacherib who had dared to blaspheme the God of Israel. Hebrews, who had boasted that no god nor people could resist him, must fall before the swords of his sons. He that regarded himself unconquerable by the help of his idols, must suffer death in the temple and in the presence of his idol. [How different the experience of Hezekiah in the temple of Jehovah, and the fate of Sennacherib in the temple of his idol!—Tr.]. Hendewerk cites, as parallel instances of monarchs murdered while at prayer, the cases of Caliph Omar, and the emperor Leo V. No mention has been discovered thus far, in the Assyrian inscriptions of the murder of Sennacherib, whereas they do inform us of the murder of his father Sargon. Polyhystor, among profane historians, relates (in Euseb.Armen. Chron. ed. Mai, p19) the murder of Sennacherib. But he only names Ardumusanus, i.e., Adrammelech as the murderer. Abydenus, on the other hand (ibid. p25) makes Nergilus the son of Sennacherib succeed the latter. This one was murdered by his brother Adramelus, and the latter in turn by his brother Axerdis. Here Adramelus is evidently = Adrammelech, Axerdis = Esarhaddon. Nergilus, however, according to Schrader’s sagacious conjecture, = Sarezer. For Sarezer in Assyrian is Sar-usur, i.e., protect the king. But to this Imperative is prefixed the name of the god that protects, so that the complete name may sound, sometimes Bil-sar-usur, sometimes, Asur-sar-usur, sometimes Nirgal-sar-usur, etc. But the name may also be used in an abbreviated form, viz.: with the omission of the name of the god: so that thus this Sarezer when the name in full was spoken, may have been Nirgal-sar-usur.Abydenus then may have preserved the first half of this name, while the Bible preserved the latter half (Schrader, p206) Adrammelech occurs as the name of a god 2 Kings 17:31. The word in Assyrian is Adar-malik, i.e. Adar is prince. (Schrader, p168).

According to Armenian tradition, the two sons of Sennacherib were to have been offered in sacrifice by their father (see Delitzschin loc.). According to the book of Tobit ( Isaiah 1:18 sqq.), Sennacherib wreaked his vengeance for the overthrow he suffered on the captives of the Ten Tribes. On the other hand he was a hated person by the Jews, whence also they held his murderers in high honor. Later Rabbins were of the opinion that these became Jews, and in the middle ages their tombs were pointed out in Galilee (comp. Ewald, Hist. d. V. Isr. III. p690, Anm.). Our text says the parricides escaped to the land of Ararat, i.e., Central Armenia The Assyrian for Ararat is Ur-ar-ti. The word often occurs in the lists of government as the designation of Armenia (comp. Schrader, p10, 324, lines37–40, 42, 44; p329, lines31, 39). According to Armenian historians, the posterity of those two sons of the king long existed in the two princely races of the Sassunians, and Arzerunians. From the latter descended the Byzantine Emperor Leo the Armenian, from whom in turn a long row of Byzantine rulers were descended. “Not less than ten Byzantine Emperors, if such were the case, may be regarded as the posterity of Sennacherib: so that thus the prophecy of Nahum 1:14 received its fulfilment only very late. Delitzsch, in loc.; Ritter, Erdkunde, X. p585 sq. Esar-haddon in Assyrian is Asur-ah-iddin, i.e., Asur gives a brother (Schrader, p208). According to the canon of regents (ibid. p320), Esarhaddon ascended the throne in the year681 b. c. Ewald places the date of Isaiah’s entrance on his office under Uzziah in the year757, his death under Manasseh in the year695 (Gesch. d. V. Isr. III. p844, 846). Delitzsch, following Duncker sets the beginning of Esar-haddon’s reign in the year693, and admits that in this case Isaiah must have been almost ninety years old. Now in as much as, according to the very certain data of the Assyrian documents, Isaiah, if he lived when Esar-haddon’s reign began, must have become almost100 years old, one must recognize at least in Isaiah 37:37 sq, an addition by a later hand, which also Delitzsch admits. [The reader that desires to inform himself more particularly on these questions of chronology, and to see a defence of Isaiah’s data, is hereby referred to Birk’sComm. on Isaiah, Appendix III., “The Assyrian Reigns in Isaiah.” The same article will serve as an introduction to the English literature on the subject.—Tr.].

DOCTRINAL AND ETHICAL
1. On Isaiah 36:4 sqq. “Haec proprie est Satanae lingua et sunt non Rabsacis sed ipsissimi Diaboli verba, quibus non muros urbis, sed medullam Ezechiae, hoc Esther, tenerrimam ejus fidem oppugnat.”—Luther. “In this address the chief-butler, Satan performs in the way he uses when he would bring about our apostacy1) He urges that we are divested of all human support, Isaiah 36:5; Isaiah 2) We are deprived of divine support, Isaiah 36:7; Isaiah 3) God is angry with us because we have greatly provoked Him by our sins, Isaiah 36:7; Isaiah 4) He decks out the splendor, and power of the wicked, Isaiah 36:8-9; Isaiah 5) He appeals to God’s word, and knows how to turn and twist it to his uses. Such poisonous arrows were used by Satan against Christ in the desert, and may be compared with this light ( Matthew 4:2 sqq.). One needs to arm himself against Satan’s attack by God’s word, and to resort to constant watching and prayer.”—Cramer.

The Assyrian urges four particulars by which he would destroy Hezekiah’s confidence, in two of which he was right and in two wrong. He was right in representing that Hezekiah could rely neither on Egypt, nor on his own power. In this respect he was a messenger of God and announcer of divine truth. For everywhere the word of God preaches the same ( Isaiah 30:1-3; Isaiah 31:1-3; Jeremiah 17:5; Psalm 118:8-9; Psalm 146:3, etc.). But it is a merited chastisement if rude and hostile preachers must preach to us what we were unwilling to believe at the mild and friendly voice of God. But in two particulars the Assyrian was wrong, and therein lay Hezekiah’s strength. For just on this account the Lord is for him and against the Assyrian. These two things are, that the Assyrian asserts that Hezekiah cannot put his trust in the Lord, but rather he, the Assyrian is counseled by the Lord against Hezekiah. That, however, was a lie, and because of this lie, the corresponding truth makes all the deeper impression on Hezekiah, and reminds him how assuredly he may build on the Lord and importune Him. And when the enemy dares to say, that he is commissioned by the Lord to destroy the Holy Land, just that must bring to lively remembrance in the Israelite, that the Lord, who cannot lie, calls the land of Israel His land ( Joel 4:2; Jeremiah 2:7; Jeremiah 16:18, etc.), and the people of Israel His people ( Exodus 3:7; Exodus 3:10; Exodus 5:1, etc.).

2. On [“In regard to the indelicacy of this passage we may observe: 1) The Masorets in the Hebrew text have so printed the words used, that in reading it the offensiveness would be considerably avoided2) The customs, habits and modes of expression of people in different nations and times, differ. What appears indelicate at one time or in one country, may not only be tolerated, but common in another3) Isaiah is not at all responsible for the indelicacy of the language here. He is simply an historian4) It was of importance to give the true character of the attack which was made on Jerusalem. The coming of Sennacherib was attended with pride, insolence and blasphemy; and it was important to state the true character of the transaction, and to record just what was said and done. Let him who used the language, and not him who recorded it bear the blame.”—Barnes in loc.].

3. On Isaiah 36:18 sqq. “Observandum hic, quod apud gentes olim viguerit πολύθεια adeo, ut quaevis etiam urbs peculiarem habuerit Deum tutelarem. Cujus ethnicismi exemplum vivum et spirans adhuc habemus apud pontificios, quibus non inscite objici potest illud Jeremiae: Quot civitates tibi, tot etiam Dei ( Jeremiah 2:28).”—Foerster.

4. On Isaiah 36:21. Answer not a fool according to his folly ( Proverbs 26:4), much less the blasphemer, lest the flame of his wickedness be blown into the greater rage ( Sirach 8:3). Did not Christ the Lord answer His enemies, not always with words, but also with silence ( Matthew 26:62; Matthew 27:14, etc.)? One must not cast pearls before swine ( Matthew 7:6). After Foerster and Cramer.

5. On Isaiah 36:21. “Est aureus textus, qui docet nos, ne cum Satana disputemus. Quando enim videt, quod sumus ejus spectatores et auditores, tum captat occasionem majoris fortitudinis et gravius premit. Petrus dicit, eum circuire et quaerere, quem devoret. Nullum facit insidiarum finem. Tutissimum autem est non respondere, sed contemnere eum.”—Luther.

6. [On Isaiah 37:1-7. “Rabshakeh intended to frighten Hezekiah from the Lord, but it proves that he frightens him to the Lord. The wind, instead of forcing the traveler’s coat from him, makes him wrap it the closer about him. The more Rabshakeh reproaches God, the more Hezekiah studies to honor Him.” On Isaiah 37:3. “When we are most at a plunge we should be most earnest in prayer. When pains are most strong, let prayers be most lively. Prayer is the midwife of mercy, that helps to bring it forth.”—M. Henry, in loc.]

7. On Isaiah 37:2 sqq. Hezekiah here gives a good example. He shows all princes, rulers and peoples what one ought to do when there is a great and common distress, and tribulation. One ought with sackcloth, i. e., with penitent humility, to bring prayers, and intercessions to the Lord that He would look on and help.

8. On Isaiah 37:6 sq. “God takes to Himself all the evil done to His people. For as when one does a great kindness to the saints, God appropriates it to Himself, Song of Solomon, too, when one torments the saints, it is an injury done to God, and He treats sin no other way than as if done to Himself. He that torments them torments Him ( Isaiah 64:9). Therefore the saints pray: ‘Arise, O God, plead thine own cause: remember how the foolish man reproacheth thee daily’ ( Psalm 74:22).”—Cramer.

9. On Isaiah 37:7. “God raises up against His enemies other enemies, and thus prepares rest for His own people. Example: the Philistines against Saul who pursued David, 1 Samuel 23:27.”—Cramer.

10. On Isaiah 37:14. Vitringa here cites the following from Bonfin Rerum Hungar. Dec. III. Lib. VI. p464, ad annum Isaiah 1444: “Amorathes, cum suos laborare cerneret et ab Vladislao rege non sine magna caede fugari, depromtum e sinu codicem initi sanctissime foederis explicat intentis in coelum oculis. Haec sunt, inquit ingeminans, Jesu Christe, foedera, quae Christiani tui mecum percussere. Per numen tuum sanctum jurarunt, datamque sub nomine tuo fidem violarunt, perfide suum Deum abnegarunt. Nunc Christe, si Deus es (ut ajunt et nos hallucinamur), tuas measque hic injurias, te quaeso, ulciscere et his, qui sanctum tuum nomen nondum agnovere, violatae fidei poenas ostende. Vix haec dixerat .… cum proelium, quod anceps ac dubium diu fuerat, inclinare coepit, etc.”
[The desire of Hezekiah was not primarily his own personal safety, or the safety of his kingdom. It was that Jehovah might vindicate His great and holy name from reproach, and that the world might know that He was the only true God. We have here a beautiful model of the object which we should have in view when we come before God. This motive of prayer is one that is with great frequency presented in the Bible. Comp. Isaiah 42:8; Isaiah 43:10; Isaiah 43:13; Isaiah 43:25; Deuteronomy 32:39; Psalm 83:18; Psalm 46:10; Nehemiah 9:6; Daniel 9:18-19. Perhaps there could have been furnished no more striking proof that Jehovah was the true God, than would be by the defeat of Sennacherib. The time had come when the great Jehovah could strike a blow which would be felt on all nations, and carry the terror of His name, and the report of His power throughout the earth. Perhaps this was one of the main motives of the destruction of that mighty army.”—Barnes, on Isaiah 37:2].

11. On Isaiah 37:15. “Fides Ezechiae verba confirmata magis ac magis crescit. Ante non ausus est orare, jam orat et confutat blasphemias omnes Assyrii. Adeo magna vis verbi Esther, ut longe alius per verbum, quod Jesajas ei nunciari jussit, factus sit.”—Luther.

12. On [“It is bad to talk proudly and profanely, but it is worse to write Song of Solomon, for this argues more deliberation and design, and what is written spreads further and lasts longer, and does the more mischief. Atheism and irreligion, written, will certainly be reckoned for another day.”—M. Henry].

13. On Isaiah 37:21 sqq. [“Those who receive messages of terror from men with patience, and send messages of faith to God by prayer, may expect messages of grace and peace from God for their comfort, even when they are most cast down. Isaiah sent a long answer to Hezekiah’s prayer in God’s name, sent it in writing (for it was too long to be sent by word of mouth), and sent it by way of return to his prayer, relation being thereunto had: ‘Whereas thou hast prayed to me, know, for thy comfort, that thy prayer is heard.’ Isaiah might have referred him to the prophecies he had delivered (particularly to that of chap10), and bid him pick out an answer from thence. The correspondence between earth and heaven is never let fall on God’s side.”—M. Henry.].

14. On Isaiah 37:31 sqq. “This is a promise of great extent. For it applies not only to those that then remained, and were spared the impending destruction and captivity by the Assyrians, but to all subsequent times, when they should enjoy a deliverance; as after the Babylonish captivity, and after the persecutions of Antiochus. Yea, it applies even to New Testament times from the first to the last, since therein, in the order of conversion to Christ, the Jews will take root and bring forth fruit, and thus in the Jews (as also in the converted Gentiles) will appear in a spiritual and corporal sense, what God at that time did to their fields in the three following years.”—Starke.

15. On Isaiah 38:1. “ Isaiah, although of a noble race and condition, does not for that regard it disgraceful, but rather an honor, to be a pastor and visitor of the sick, I would say, a prophet, teacher and comforter of the sick. God save the mark! How has the world become so different in our day, especially in our evangelical church Let a family be a little noble, and it is regarded as a reproach and injury to have a clergyman among its relations and friends, not to speak of a son studying theology and becoming a servant of the church. I speak not of all; I know that some have a better mind; yet such is the common course. Jeroboam’s maxim must rather obtain, who made priests of the lowest of the people ( 1 Kings 12:31). For thus the parsons may be firmly held in rein (sub ferula) and in political submission. It is not at all good where the clergy have a say, says an old state-rule of our Politicorum.” Feuerlein, pastor in Nuremberg, in his Novissimorum primum, 1694, p553. The same quotes Spener: “Is it not Song of Solomon, that among the Roman Catholics the greatest lords are not ashamed to stand in the spiritual office, and that many of them even discharge the spiritual functions? Among the Reformed, too, persons born of the noblest families are not ashamed of the office of preacher. But, it seems, we Lutherans are the only ones that hold the service of the gospel so low, that, where from a noble or otherwise prominent family an ingenium has an inclination to theological study, almost every one seeks to hinder him, or, indeed, afterwards is ashamed of his friendship, as if it were something much too base for such people, by which more harm comes to our church than one might suppose. That is to be ashamed of the gospel.”

16. On [“We see here the boldness and fidelity of a man of God. Isaiah was not afraid to go in freely and tell even a monarch that he must die. The subsequent part of the narrative would lead us to suppose that, until this announcement, Hezekiah did not regard himself as in immediate danger. It is evident here, that the physician of Hezekiah had not informed him of it—perhaps from the apprehension that his disease would be aggravated by the agitation of his mind on the subject. The duty was, therefore, left, as it is often, to the minister of religion—a duty which even many ministers are slow to perform, and which many physicians are reluctant to have performed.

No danger is to be apprehended commonly from announcing to those who are sick their true condition. Physicians and friends often err in this. There is no species of cruelty greater than to suffer a friend to lie on a dying bed under a delusion. There is no sin more aggravated than that of designedly deceiving a dying Prayer of Manasseh, and flattering him with the hope of recovery, when there is a moral certainty that he will not and cannot recover. And there is evidently no danger to be apprehended from communicating to the sick their true condition. It should be done tenderly and with affection; but it should be done faithfully. I have had many opportunities of witnessing the effect of apprising the sick of their situation, and of the moral certainty that they must die. And I cannot now recall an instance in which the announcement has had any unhappy effect on the disease. Often, on the contrary, the effect is to calm the mind, and to lead the dying to look up to God, and peacefully to repose on Him. And the effect of that is always salutary.” Barnes in loc.]

17. On Isaiah 38:2. It is an old opinion, found even in the Chald, that by the wall is meant the wall of the temple as a holy direction in which to pray, as the Mahometans pray in the direction of Mecca. But הקיר cannot mean that. Rather that is correct which is said by Forerius: “Nolunt pii homines testes habere suarum lacrymarum, ut eas liberius fundant, neque sensu distrahi, cum orare Deum ex animo volunt.”

18. On Isa 38:8 :—

Non Deus est numen Parcarum carcere clausum.
Quale putabatur Stoicus esse Deus.

Ille potest Solis cursus inhibere volantes,

At veluti scopulos flumina stare facit.”

—Melanchthon.

19. On Isaiah 38:12. “Beautiful parables that picture to us the transitoriness of this temporal life. For the parable of the shepherd’s tent means how restless a thing it is with us, that we have here no abiding place, but are driven from one locality to another, until at last we find a resting-spot in the church-yard. The other parable of the weaver’s thread means how uncertain is our life on earth. For how easily the thread breaks.” Cramer. “When the weaver’s work is progressing best, the thread breaks before he is aware. Thus when a man is in his best work, and supposes he now at last begins really to live, God breaks the thread of his life and lets him die. The rational heathen knew something of this when they, so to speak, invented the three goddesses of life (the three Parcas minime parcas) and included them in this little verse:

Clotho colum gestat, Lachesis trahit,

Atropos occat
But what does the weaver when the thread breaks? Does he stop his work at once? O no! He knows how to make a clever weaver’s knot, so that one cannot observe the break. Remember thereby that when thy life is broken off, yet the Lord Jesus, as a master artisan, can bring it together again at the last day. He will make such an artful, subtle weaver’s-knot as shall make us wonder through all eternity. It will do us no harm to have died.” Ibid.—Omnia sunt hominum tenui pendentia filo.

[“As suddenly as the tent of a shepherd is taken down, folded up, and transferred to another place. There is doubtless the idea here that he would continue to exist, but in another place, as the shepherd would pitch his tent in another place. He was to be cut off from the earth, but he expected to dwell among the dead. The whole passage conveys the idea that he expected to dwell in another state.” Barnes in loc.].

20. On [“Note1) When God pardons sin, He casts it behind His back as not designing to look upon it with an eye of justice and jealousy. He remembers it no more, to visit for it. The pardon does not make the sin not to have been, or not to have been sin, but not to be punished as it deserves. When we cast our sins behind our back, and take no care to repent of them, God sets them before His face, and is ready to reckon for them; but when we set them before our face in true repentance, as David did when his sin was ever before him, God casts them behind His back2) When God pardons sin, He pardons all, casts them all behind His back, though they have been as scarlet and crimson3) The pardoning of sin is the delivering the soul from the pit of corruption4) It is pleasant indeed to think of our recoveries from sickness when we see them flowing from the remission of sin; then the cause is removed, and then it is in love to the soul.” M. Henry in loc.]

21. On [Cannot hope for thy truth. “They are shut out from all the means by which Thy truth is brought to mind, and the offers of salvation are presented. Their probation is at an end; their privileges are closed; their destiny is sealed up. The idea Isaiah, it is a privilege to live because this is a world where the offers of salvation are made, and where those who are conscious of guilt may hope in the mercy of God.” Barnes in loc.] God is not willing that any should perish, but that all should come to repentance ( 2 Peter 3:9). Such is the New Testament sense of these Old Testament words. For though Hezekiah has primarily in mind the preferableness of life in the earthly body to the life in Hades, yet this whole manner of representation passes away with Hades itself. But Hezekiah’s words still remain true so far as they apply to heaven and hell. For of course in hell, the place of the damned, one does not praise God. But those that live praise Him. These, however, are in heaven. Since then God wills rather that men praise Him than not praise Him, so He is not willing that men should perish, but that all should turn to repentance and live.

22. On Isaiah 39:2. “Primo (Deus) per obsidionem et bellum, deinde per gravem morbum Ezechiam servaverat, ne in praesumtionem laberetur. Nondum tamen vinci potuit antiquus serpens, sed redit et levat caput suum. Adeo non possumus consistere, nisi Deos nos affligat. Vides igitur hic, quis sit afflictionum usus, ut mortificent scilicet carnem, quae non potest res ferre secundas.” Luther.

23. On Isaiah 39:7. “God also punishes the misdeeds of the parents on the children ( Exodus 20:5) because the children not only follow the misdeeds of their parents, but they also increase and heap them up, as is seen in the posterity of Hezekiah, viz.: Manasseh and Amon.”—Cramer.

HOMILETICAL HINTS
[The reader is referred to the ample hints covering the same matter to be found in the volume on 2 Kings18-20. It is expedient to take advantage of that for the sake of keeping the present volume within reasonable bounds. Therefore but a minimum is here given of what the Author offers, much of which indeed is but the repetition in another form of matter already given.—Tr.]

1. On Isaiah 37:36. “1) The scorn and mockery of the visible world2) The scorn and mockery of the unseen world.” Sermon of Domprediger Zahn in Halle, 1870.

2. On the entire38. chapter, beside the 22 sermons in FEUERLEIN’S Novissimorum primum, there is a great number of homiletical elaborations of an early date; Walther Magirus, Idea mortis et vitae in two parts, the second of which contains20 penitential and consolatory sermons on Isaiah 38. Danzig, 1640,1642. Daniel Schaller (Stendal) 4sermons on the sick Hezekiah, on Isaiah 38. Magdeburg, 1611. Peter Siegmund Pape in “Gott geheilighte Wochenpredigten,” Berlin, 1701, 4sermons. Jacob Tichlerus (Elburg) Hiskiae Aufrichtigkeit bewiesen in Gesundheit, Krankheit und Genesung, 18 sermons on Isaiah 38. (Dutch), Campen, 1636. These are only the principal ones.

3. On Isaiah 38:1. “I will set my house in order. This, indeed, will not be hard for me to do. My debt account is crossed out; my best possession I take along with me; my children I commit to the great Father of orphans, to whom heaven and earth belongs, and my soul to the Lord, who has sued for it longer than a human age, and bought it with His blood. Thus I am eased and ready for the journey.” Tholuck, Stunden der Andacht, p620.

4. On Isaiah 38:1. “Now thou shouldest know that our word ‘order his house’ has a very broad meaning. It comprehends reconciliation to God by faith, the final confession of sin, the last Lord’s Supper, the humble committing of the soul to the grace of the Lord, and to death and the grave in the hope of the resurrection. In one word: There is an ordering of the house above. In reliance on the precious merit of my Saviour, I order my house above in which I wish to dwell. Moreover taking leave of loved ones, and the blessing of them belongs to ordering the house. And finally order must be taken concerning the guardianship of children, the abiding of the widow, and the friend on whom she must especially lean in her loneliness, also concerning earthly bequests.” Ahlfeld, Das Leben im Lichte des Wortes Gottes, Halle, 1867, p522.

5. On Isaiah 38:2-8. This account has much that seems strange to us Christians, but much, too, that quite corresponds to our Christian consciousness. Let us contemplate the difference between an Old Testament, and a New Testament suppliant, by noticing the differences and the resemblances. I. The resemblances1) Distress and grief there are in the Old, as in the New Testament ( Isaiah 38:3). 2) Ready and willing to help beyond our prayers or comprehension ( Isaiah 38:5-6) is the Lord in the Old as in the New Testament. II. The differences1) The Old Testament suppliant appealed to his having done nothing bad ( Isaiah 38:3). The New Testament suppliant says: “God be merciful to me a sinner,” and “Give me through grace for Christ’s sake what it pleases Thee to give me.” 2) The Old Testament suppliant demands a sign ( Isaiah 38:7-8; comp. Isaiah 38:22); the New Testament suppliant requires no sign but that of the crucified Son of Prayer of Manasseh, for He knows that to those who bear this sign is given the promise of the hearing of all their prayers ( John 16:23). 3) In Hezekiah’s case, the prayer of the Old Testament suppliant is indeed heard ( Isaiah 38:5), yet in general it has not the certainty of being heard, whereas the New Testament suppliant has this certainty.

Footnotes:
FN#45 - Heb. Ararat.
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Verses 1-22
II.—THE WAY PREPARED FOR THE RELATIONS WITH BABYLON. HEZEKIAH’S SICKNESS AND RECOVERY, AND THE EMBASSY FROM BABYLON THIS OCCASIONED

Isaiah 38, 39

1. HEZEKIAH’S SICKNESS AND RECOVERY

38

a) The Sickness. Isaiah 38:1-3
1In those days was Hezekiah sick unto death. And Isaiah the prophet the son of Amoz came unto him, and said unto him, Thus saith the Lord, [FN1]Set thine house in order: for thou shalt die, and not live 2 Then Hezekiah turned his face toward the wall, and prayed unto the Lord, 3and said, Remember now, O Lord, I beseech thee, how I have walked before thee in truth and with a perfect heart, and have done that which is good in thy sight. And Hezekiah wept[FN2] sore.

TEXTUAL AND GRAMMATICAL
Isaiah 38:1. In למות we have a constructio prægnans, in as much as the preposition depends on a notion of movement onward, nearing, that is latent in the verb חָלָה. Unless לְ be regarded as a particle denoting design; he was sick in order to die, in which case the consequence would be represented as intention, as elsewhere similarly the reason is substituted as an object in clauses with בֵּי,עַל,כֵּן. It is said in like manner Judges 16:16, וַתִּקְצַר נַפְשׁוֹ לָמוּת. In the parallel place 2 Chronicles 32:24 עַד־לָמוּת stands for our לָמוּת, which corresponds essentially with the first of the two explanations given above.——The expression “to command his house,” for “to make his last will known to his house” is found again only 2 Samuel 17:23, where, however, the preposition אֶל is used instead of לְ. The expression כי־מת אתה ולא תחיה denotes the dying as certain, surely determined, by using the positive affirming participle (which presents death as abstract, timeless fact, thus a fact determined as to substance, though undetermined as to form, comp. Genesis 20:3) and the negative clause ולא תחיה that excludes the contrary. As analogous to the meaning “to remain living,” comp. חִיָּה = “to retain alive,” Isaiah 7:21 and the comment.

The differences between our text and 2 Kings 20:1-3 are inconsiderable as to sense, and yet are characteristic: חזקיהו omitted at the beginning of Isaiah 38:2, and לאמרsubstituted at the end for our ויאמר beginning Isaiah 38:2. Here our passage again gives evidence of an amended text. The absence of a subject for ויסב, when previously Hezekiah and Isaiah and Jehovah had been named, and Hezekiah in fact the furthest from the predicate, lets it be possible (though only grammatically) to think of Isaiah or Jehovah as subject. And the emphatic ויאמִד Isaiah 38:3 corresponds to the importance of the brief prayer much better than the short לאמר, that is only equivalent to our quotation marks. Thus we see here again that 2 Kings has the more original text. For it is inconceivable that the correcter and completer text has been changed into that which is less correct and complete. [The foregoing reasoning on the differences of the two texts must strike most readers as simply the fruit of a foregone conclusion. When, moreover, one takes the latter statement concerning ויאמר and לאמר and compares the two texts at Isaiah 37:15 and 2 Kings 19:15, this impression is confirmed. See the Author’s comm. on Isaiah 37:15 under Text. and Gram. There we find precisely the reverse of what the Author remarks here on the occurrence of the two words in the parallel texts. In using לאמר Isaiah 37:15, instead of the ויאמר found in 2 Kings, does the Isaiah text do injustice to the importance of the solemn prayer of Hezekiah in the Temple? And does he fail to observe how much better “the emphatic ויאמר corresponds to that importance?” The reader is also referred to the comparison between Isaiah 7:1 (in loc.) and 2 Kings 16:5. When all the details of this argument, (viz. for the text of 2 Kings being more original and the Isaiah text being amended from that, and so still more remote from a genuine Isaiah text), have been gone over, we may anticipate that the conclusion of most students will agree with the opinion of J. A. Alex, (see his comment on Isaiah 37:17-18), who characterizes most of it as “special pleading” and “perverse ingenuity.”—Tr.].

EXEGETICAL AND CRITICAL
1. In the fourteenth year of his reign, Hezekiah fell dangerously ill. It was no doubt a proof of especial divine grace when Isaiah announced to him his approaching end, and thereby gave him time to command his house. But Hezekiah was terrified at the intelligence. He prayed weeping to the Lord, and appealing to his life spent in the fear of God.

2. In those days——wept sore.

Isaiah 38:1-3. We have, above in the introduction to chaps36–39sufficiently shown what is the relation of chaps38–39 to the two that precede it. It can no longer be a matter of doubt that the time of Hezekiah’s sickness preceded the overthrow of Sennacherib. The former as certainly belonged to the year 714 as the latter to the year700. The transposition of the chapters, which was for the sake of the connection of the subject matter in them with the general contents of the book, occasioned the belief that the overthrow of Sennacherib also happened in the year714. In consequence of this, expositors only differ in this respect, that some put all the events narrated36–37 before those narrated38–39 while others put the sickness of Hezekiah before36–37 but the embassy after them. An end is made to all this by the fact, now put beyond doubt, that Sennacherib only began to reign in the year705, and made his first and only campaign against Phœnicia, Judea and Egypt in the year700. For these reasons “in those days” Isaiah 38:1 and “at that time,” Isaiah 39:1 are equally unauthentic and not genuine. Both must owe their origin to emendation. [See introduction before36 Comp. Smith’sDict. of the Bible, article Hezekiah.].

It cannot be certainly determined what was the nature of Hezekiah’s sickness. Many have inferred from הַשְּׁחִין Isaiah 38:21; 2 Kings 20:7, that he had the plague, and have associated this with the plague in the Assyrian camp. ( Isaiah 37:36), and even used this as proof that Hezekiah’s sickness occurred after Sennacherib’s overthrow. But שְׁחִין, (שָׁחַן a root unused in Hebrew, but meaning in the dialects (“incaluit, calidus fuit”) stands not only for the plague boil (bubo), but also for other burning ulcers, as it occurs in reference to leprosy ( Leviticus 13:18 sqq.), and other inflammable cutaneous diseases ( Exodus 9:9 sqq.; Deuteronomy 28:27; Deuteronomy 28:35; Job 2:7). If השׁחין Isaiah 38:21 be not taken collectively, so that there was only one boil, then the next meaning would be a carbuncle (i.e., a conglomeration of ulcerous roots). In respect to God’s promises and threatenings being, as it were, dependent on the subjective deportment of men, for their realization, comp. Jeremiah 18:7 sqq.; where especially the רֶגַע, connecting with the celerity with which the potter transforms the clay, denotes the celerity with which the Lord, under circumstances alters His decrees. Comp. my remarks in loc. Hezekiah turned his face to the wall because at that moment he neither wished to see the face of men, nor to show his countenance to men. He would, as much as possible, speak with his God alone. It was different with Ahab, 1 Kings 21:4. לֵב שָׁלֵם is animus integer, i.e., a whole, full, undivided heart ( 1 Kings 8:61; 1 Kings 11:4). It is an Old Testament speech, that Hezekiah makes. A Christian could not so speak to God. Hezekiah applies to himself the standard that Psalm 15 offers, and that Christ proposes in the Sermon on the mount ( Matthew 5:21 sqq.).

Footnotes:
FN#1 - Heb. Give charge concerning thy house.
FN#2 - Heb. With great weeping.
b) The Recovery
Isaiah 38:4-8
4Then came the word of the Lord to Isaiah, saying, 5Go, and say to Hezekiah, Thus saith the Lord, the God of David thy father, I have heard thy prayer, I have seen thy tears: behold, [FN3]I will add unto thy days fifteen years 6 And I will deliver thee and this city out of the hand of the king of Assyria: and I will defend 7 this city. And this shall be a sign unto thee from the Lord, that the Lord will do this [FN4]thing that he hath spoken; 8Behold, I will bring again the shadow of the degrees, which is gone down [FN5]in the [FN6]sun dial of Ahaz, ten degrees backward. So the sun returned ten degrees, by which degrees it was gone down.

TEXTUAL AND GRAMMATICAL
Isaiah 38:5. On the construction of הנני יוסיף see on Isaiah 28:16; Isaiah 29:14.

Isaiah 38:21. The word דְּבֵלָה, st. constr. דְּבֶלֶה, beside the text, and 2 Kings 20:7, occurs only 1 Samuel 30:12; 1 Chronicles 12:40. The Greek word παλάθη, which means a cake of dried fruits, especially of figs, seems to have been derived from דְּבֵלָה through the Aram. דְּבֶלְתָּא.

The 3 pers. plur. יִשְאוּ has for subject those who naturally performed the service in question. We use in such cases the indefinite subject they (Germ. “man”): (comp. Jeremiah 3:16 sq.; Isaiah 34:16).—מָרַח occurs elsewhere only in the substantive form מָרוֹחַ (contritus scil, testiculos contritos habens, Leviticus 21:20). The meaning is “to crush, triturate.” It is thus a constructio prœgnans: let them crush figs (and lay them) on the boil. On שׁחין, See on Isaiah 38:1.

In 2 Kings 20:7 at the end of the verse it reads וַיֶּחִֽי, “and he lived,” i.e., recovered, instead of as here וַיֶחִֽי. “that he may live.” Our text appears to be an effort to remove a difficulty. For וַיֶּחִֽי seems primarily to mean that Hezekiah immediately recovered. But that such was not the case is seen from the king’s asking: “what shall be the sign that the Lord will heal me, and that I shall go up to the temple the third day?” ( 2 Kings 20:8). It was, therefore, no instantaneous cure: and this our text would intimate by ויֱחִֽי. But the word in 2 Kings 20:7 is only an anticipation of the narrator, who states the effect immediately after the application of the means although other events intervened.

Isaiah 38:21-22, are an epitome of 2 Kings 20:7-8, with the omission of what is less essential. But it is to be noted, as a further proof of the second-hand nature of our text, that the words “what is the sign,” etc. 2 Kings 20:8 have there their proper foundation in that the promise is expressly given ( 2 Kings 20:5) that the king should go up to the temple, whereas that item is wanting in our Isaiah 38:5.—Whether or not our Isaiah 38:21-22 were intentionally or accidentally put where they are by some later copyist cannot be certainly determined, and is in itself indifferent. But it seems to me most natural to assume that some later person, with the feeling that there was a disturbing gap, thought he must supply it from 2 Kings. An interpolation between Isaiah 38:6-7 would have involved a change in his actual text, thus he supplemented at the end. As they are found in the LXX. the addition must be very ancient. They are important, too, as proof in general that the text in our chaps. has suffered alterations; and especially that the dates have been changed.

On the text at Isaiah 38:8 b. An important difference is to be noted between this and 2 Kings 20:9-11. Our text assumes an actual going backward of the sun, probably, as is also assumed by many expositors, because it was thought that this miracle must be put on a level with the sun standing still at Gibeon ( Joshua 10:12). In the Book of Sirach ( Sirach 48:23) it is expressly said: “in his days the sun went backward and he lengthened the king’s life.” The older and original text of the Book of Kings knows nothing of this construction.[FN7]
EXEGETICAL AND CRITICAL
1. Then came the word——was, gone down.

Isaiah 38:4-8. In 2 Kings 20:4 we are told that the word of the Lord came to the Prophet when he had hardly left the king, when he had not yet traversed the עִיר תִּיכֹנָה, or, as the K’ri and the ancient versions have it probably more correctly, חָצֵר תִּיכֹנָה, i.e., the inner court of the residence. Therefore actually רֶגַע ( Jeremiah 18:7), i.e., suddenly, Jehovah recalled the announcement so categorically made Isaiah 38:1. Just that so harsh sounding announcement had brought forth that fervent sigh of prayer from the depths of Hezekiah’s heart. Precisely this was intended. Necessity must teach Hezekiah to pray. The Lord calls Himself “the God of thy father David” in order to give Hezekiah one more comforting pledge of deliverance. For He intimates that He will be still the same to him that He had been to David. The Lord had heard the prayer, He had seen the tears. Both were well pleasing to Him, He regarded both. And thus He promises the king that He will add yet fifteen years to his life.

I cannot accord with all that Baehr remarks on our passage (see the vol. on 2 Kings 20:4 sqq.). But I agree with him when he says: “The Prophet announces to the suppliant that God has heard him, and promises him not only immediate recovery, but, in fact, that he shall reign as long again as he has already reigned.” Accordingly Hezekiah must already have reigned fifteen years. This could easily be the case if the historian ( Isaiah 36:1) reckoned the fourteen years from the first day of the calendar year, beginning after Hezekiah’s becoming king, while the Lord reckoned so favorably for Hezekiah that He counted the fragment of the first calendar year when he began to reign and the fragment of the current year as a whole year. Then is explained how by divine reckoning Hezekiah reigned15+15 years, and by human reckoning only14+15. In 2 Kings 20:5 the additional promise for the immediate future is given: “Behold, I will heal thee: on the third day thou shalt go up unto the house of the Lord.” This is manifestly omitted in our text because included in the larger promise. The promise of Isaiah 38:6 is of course conceivable even after the overthrow of Sennacherib. For the latter was to the Assyrians, though a serious, yet by no means an annihilating blow. They could recover themselves after it, and fall on Judah with augmented force and redoubled rage. But our passage stands primarily in undeniable connection with Isaiah 37:35, especially when we regard it in the construction of 2 Kings (comp. 2 Kings 19:34 with Isaiah 20:6, where only אֶל for עַל and the להושׁיעה wanting in Isaiah 20:6 makes the difference). If we are correct in construing the temporal relations of38, 39, to36, 37 (see on Isaiah 38:1), then our passage is older than Isaiah 37:35. But the latter passage promises deliverance from Sennacherib in words evidently taken on purpose from our passage, so that the promise there given to Hezekiah appears as a renewal and repetition of that he had received already fourteen years before. In addition to this, both our passage and Isaiah 37:35 have their common root in Isaiah 31:5. There as here גנין and הציל occur together; there, too, גנין is illustrated by the touching image of a hovering bird. There it is expressly said that, not Egypt shall protect the people of Israel, but Jehovah has reserved this care for Himself. And this deliverance of Judah from Assyria was in fact definitively and forever decided by the defeat of Sennacherib. Assyria, as we have already seen, is done away. The deportation of Manasseh ( 2 Chronicles 33) was more a benefit for Judah than a punishment. One may say: Sennacherib’s losing his army, not by the sword of Egypt, but by the hand of the Lord, is the true and proper fulfilment of the promises, Isaiah 31:5; Isaiah 37:35; Isaiah 38:6. For these reasons I believe that our passage is to be referred to Sennacherib’s defeat and, because that was decisive for Judah’s relations to Assyria, to no later event. But then our passage also puts a decisive weight in the scale in favor of the assertion that the events narrated38 precede the events narrated36,37.

In our text are wanting after Isaiah 38:6 the words that 2 Kings 20:7-8 are found in the proper place, viz.: “And Isaiah said, Take a lump of figs,” etc. Instead we have in Isaiah 38:21-22 an epitome of what is there said. We will, therefore, anticipate here the exposition of these verses. The Prophet proceeds at once to the fulfilment of the promise of Isaiah 38:5-6. To this end he orders a piece of figcake to be laid on the diseased spot. דבלה means a round (sometimes four-cornered) cake of dried summer figs, that were pounded in a mortar and put up in this form for better preservation and transportation (see Winer,R-W-B. art. Feigenbaum [Smith’sBib. Diet. art. Figs]). It is well known that anciently, as now-a-days, too, figs were applied as an emollient to hasten the gathering of a boil. Comp. Gesenius on Isaiah 38:1 and Baehr on 2 Kings 20:7. Already Jerome mentions the opinion that the sweet fig was a contrarium, i. e., an aggravation of the evil, and adds: “Ergo, ut Dei potentia monstraretur, per res noxias et adversas sanitas restituta est.” According to Seb. Schmidt,Hebraei communiter et Christianorum quidam (e.g., Grotius) share this opinion. We are told in the Scriptures of countless miraculous cures in which divine omnipotence made no use of natural means. Why such means were still sometimetimes employed (comp. Mark 7:33; Mark 8:23; John 9:6 sq.) we will hardly be able to fathom. If the means used in the present case were already known at that time as a cure of this disease, why did not the physicians apply it? Or was this cure still unknown at that time? Or did the physicians not understand the disease correctly? Or had the Lord, beside the object of the bodily cure, some other higher objects to which that means stood in a relation to us unknown? Such are the questions that men raise here, but can hardly answer to satisfaction.

Asking and giving signs is nothing unusual in the Old Testament, and especially in the life of our Prophet. The more the life of faith stands in the grade of childhood, the more frequent it is. Christ would give no sign on demand ( Matthew 12:38 sqq.; Isaiah 16:1 sqq.; Luke 11:16; John 2:18; John 6:30). But Moses received and gave them in abundance ( Exodus 4). Also in the times of the judges and of the kings they were frequent ( Judges 6:17; Judges 6:36 sqq.; 1 Samuel 2:34; 1 Samuel 10:1 sqq.). Isaiah himself was more than once the medium of such signs ( Isaiah 7:11 sqq.; Isaiah 8:1 sqq.; Isaiah 20:3 sq.; Isaiah 37:30). They are sometimes threatening, sometimes comforting in their promissory contents, and are, accordingly, given now to the wicked as a warning, now to the pious for comfort and to strengthen their hopes. Thus Hezekiah here receives the second comforting sign. That his life shall be prolonged the Lord makes known to him by means of an implement used for measuring time. At Hezekiah’s request the Lord actually causes the shadow on the sun-dial to go backward ten steps or degrees. Here we must note the not inconsiderable difference between our text and that of 2 Kings 20:9 sqq. According to our text, the Prophet does not propose to the king the choice whether the shadow shall go forwards or backwards; moreover he does not call on the Lord to do the miracle. But the Prophet declares at once that he will (of course by the power of God) turn the shadow back. Finally our text says, Isaiah 38:8, that the sun returned back the ten degrees that it had gone down, whereas 2 Kings20 speaks only of the return of the shadow (וַיָּשֶׁב אֶת־הַצֵּל וגו׳). The last mentioned difference is so far especially important because it intensifies the miracle. We have hitherto learned, in the character of an abstract that the Isaiah text bears, to recognize a mark of its later origin. This magnifying the miraculous may be regarded as a further symptom of the same thing. See Text. and Gram.
It is now admitted by all that by מעלות we are to understand a sun-dial. The ancient notion found in the LXX. in Josephus (Antiqq. X:2, 1), the Syr, various Rabbis, Scaliger (Praef. ad can. chronol.) was that the steps were a simple flight of stairs exposed transversely to the sun. But to this it is objected that one may imagine the withdrawal of the shadow from ten stair-steps, but not the going down. For the sun must stand so that the upright faces or risers of the stair cast their shadows on the flat steps. But then all the flats must be shaded equally from the top to the bottom. One may of course picture that the ten lower steps lost their shade, but not that the shadow descended ten steps further, as all the steps must already have their shadow. This ascent or descent of the shadow is only possible where there is one object to cast the shadow, and serve as an indicator, whatever may be its form. Hence all expositors understand a sun-dial to be meant. [The words in the Hebrew literally mean “the degree or steps of Ahaz in (or by) the sun.” מעלות, like the Latin gradus, first means steps, and then degrees. The nearest approach to the description of a dial is in the words: “degrees of Ahaz,” which certainly do not obviously mean a dial. As investigation shows, there is no historical necessity for assuming that a dial could not be meant, and that we must assume that the shadow here meant was the shadow cast upon the stairs of Ahaz. “The only question Isaiah, whether this (latter) is not the simplest and most obvious explanation of the words, and one which entirely exhausts their meaning. If Song of Solomon, we may easily suppose the shadow to have been visible from Hezekiah’s chamber, and the offered sign to have been suggested to the Prophet by the sight of it. This hypothesis relieves us from the necessity of accounting for the division into ten, or rather twenty degrees, as Hezekiah was allowed to choose between a procession and a retrocession of the same extent.” J. A. Alex. A neighboring wall might have cast its shadow on such a stair, which might be called the shadow of the stair, as God’s shadow is called “thy shadow.” צִלְּךָ, Psalm 121:5; comp. צִלָם, Numbers 14:9. The stair may have served designedly or undesignedly for a rude or even comparatively accurate gauge of time, or it may not.—Tr.]

We learn from Herodotus (II:109) that the Greeks received the sun-dial from the Babylonians, and he says expressly that the Greeks learned from them τὰ δυώδεκα μέρεα τῆς ἡμέρης. Thus the Babylonians seem already to have known the division into twelve day and twelve night hours. The sun-indicator of Ahaz may also have had this division. For the mention of ten degrees does not warrant the inference that it was divided according to the decimal system. The sun-dial could easily pass from the Babylonians to the Syrians, and from the latter to the Jews. Ahaz was disposed to introduce foreign novelties (comp. 2 Kings 16:10 sqq.), and may have introduced this with other things from Syria. But this is only conjecture. The same is true of any thing that may be offered concerning the form of Ahaz’s sun-dial [see Barnesin loco;Smith’sBib. Dict.].

As the Prophet offered the choice of letting the shadow rise or fall ten degrees, it must have been at a time of day that allowed room for both on the dial. Of course this room was measured by the length of time represented by the degrees. Did they represent hours or a like larger measure, then a gnomon arranged for only twelve would not have sufficed. But what was proposed could have been done did the degrees mark half or quarter hours. Delitzsch says: “If the performance of the sign took place an hour before sundown, then the shadow, going back ten degrees, of half an hour each, came to where it was at noon.” But how then could the shadow at5 o’clock, P. M, go also ten degrees further down? Could the dial mark the tenth hour after noon? It is thus more probable that the Prophet came to the king nearer mid-day. [According to the old view defended above, it would be, say halfway, between sunrise and meridian.—Tr.]

The expression סעלות is manifestly used with different meanings. It designates first the degrees or steps, however they may have been marked. And, in my opinion, it has this sense four out of the five times that it occurs in our passage. Moreover צל מעלות seems to me to be “the shadow of the degrees,” not “the shadow of the gnomon.” For it is not correct to say: “the shadow of the gnomon that is gone down on the gnomon of Ahaz.” For if מעלות be taken in the concrete sense, meaning that particular gnomon, that would be to distinguish what in fact is identical. But if the word be taken generally=the sun-dial shadow that is on every dial in general, then מעלות is quite superfluous. Hence I think that מעלות means here the degrees, and “the shadow of the degrees” is the shadow that, connected with the degrees, marks the hours, be it that the degrees themselves cast the shadow, or that the shadow strikes the degrees (be they lines, points, circles, or the like), and thereby marks the position of the sun or the time of day. Moreover, the third, fourth and fifth time the word means “degrees.” For in these it is only said that the sun has retrograded over the same degrees on which it went down. But the expression מעלית אחז is manifestly to be taken as a metonomy, as far as it is pars pro toto. The language had no name for the novelty. It had only a word for the chief features of it, and thus that became the name of the whole. אשׁר מעלות is both times the accusative of measure. בשׁמשׁ stands in an emphatic antithesis: by means of the sun’s movement, thus in consequence of a natural cause, the shadow had gone down; but I, says the Prophet in the consciousness of the will and power of Jehovah, I bring it about that, contrary to nature, it must return ten degrees. This could happen indirectly by refraction of the sun’s rays (comp. Keil on 2 Kings 20:9), or perhaps directly by an optical effect. It remains a miracle any way. [See Barnesin loc. for a full presentation of this subject.] Various natural explanations see in Winer,R-W-B. Art. Hiskia.Thenius (on 2 Kings 20:9) supposes an eclipse of the sun, which, according to Seyffarth, took place September 26 th, 713 B. C. But this date does not sufficiently agree with our event, nor would an eclipse explain the retrocession of the shadow. I believe that the Lord desired to give to His anointed, at a very important epoch of his personal and official life, the assurance that Hebrews, the Lord, could as certainly restore the sands of Hezekiah’s life that were nearly run out, and strengthen them to renew their running, as He now lets the shadow of the sun-dial return a given number of degrees.

Footnotes:
FN#3 - add.
FN#4 - word.
FN#5 - auf der Stufenuhr Achas’ vermoege der Sonne, or, on the degrees, or steps of Ahaz with the sun.—J. A. Alex.

FN#6 - Heb. degrees by, or, with the sun.
FN#7 - This use of Sirach 48:23 conflicts with the appeal the Author makes to the same text in his Introduction, § 4 (at the end), in support of the genuineness of the Isaiah text. If it there serves to prove that an entire section, viz, the historical part, 36–39 is Isaiah’s own work, it must certainly prove as much for the particular language that Sirach actually refers to.—TR].

c) Hezekiah’s Psalm of Thanksgiving
Isaiah 38:9-20
No one doubts the genuineness of this song. That it was not composed during the sickness, appears from the second half, which contains thanks for recovery. But it is probable, too that the song was no involuntary burst of joyful and grateful feeling, such as might well forth from the heart in the first moments after deliverance. For, as Delitzsch has remarked, the song bears evident marks of art, and of choice, and partly of antiquated expression. Such forms of expression are: פֻּקַּדְתִּי (again only Exodus 38:21) and חֶדֶל (ἅπ. λεγ.) Isaiah 38:11; דּוֹר in the sense of “dwelling” (perhaps again Psalm 49:20), רֹעִי (adjective form only here), קִפֵּד and דַּלָּה meaning “licium” (ἅπ. λεγ.) Isaiah 38:12; שִׁוָּה meaning “composuit animum” (again only Psalm 131:2) Isaiah 38:13; סוּם עָגוּר (again only Jeremiah 8:7) and עָשְׁקָה (ἅπ. λεγ.) Isaiah 38:14; Hithp. הִדַּדָּה (again only Psalm 42:5) Isaiah 38:15; חָשַׁק Isaiah 38:17 and נִגֵן Isaiah 38:20 with the accusative instead of the usual construction with בְּלִי;בּ as substantive=interitus, and joined with שַׁחַת (only here) Isaiah 38:17. Added to this are echoes from Job, especially in the first, lamenting part of the song: נִסַּע Niph. Isaiah 38:12 (again only in Job 4:21). יבצעני Isaiah 38:12, comp. Job 6:9 ( Isaiah 27:8); תשׁלימני Isaiah 38:12, comp. Job 23:14. מיום עד־לילה Isaiah 38:12, Job 4:20; דַּלּוּ וגי׳ Isaiah 38:14, comp. Job 16:20; ערבני Isaiah 38:14, comp. Job 17:3; חלם Isaiah 38:16, comp. Job 39:4. Compare the list by Delitzsch in Drechsler’s Komm. II. p620 sq. It Isaiah, therefore, conjectured, not without reason, that the learned king, well acquainted with the ancient literature of his people, produced this song later as he had time and leisure for it, as a monument both of his art and learning. Apart from the superscription Isaiah 38:9, the song has evidently two parts; a lament ( Isaiah 38:10-14), and a joyful thanksgiving ( Isaiah 38:15-20.

____________________

α) SUPERSCRIPTION. Isaiah 38:9
9The writing of Hezekiah, king of Judah, when he had been sick, and was recovered from his sickness.

EXEGETICAL AND CRITICAL
It is doubtful if מִכְתָּם = מִכְתָּב. For although b. and m. are in general kindred sounds, still an interchange specially of the roots כָּתַב and כָּתַם never occurs. For neither נִכְתַּם ( Jeremiah 2:22, see my remarks in loc.) nor the noun כֶּתֶם has anything to do with כָּתָב. We have besides, as derived from the unused root כָּתַם only מִכְתָּם in the superscriptions of Psalm 16, 56-60. Why should the exchange of ב and מ be made just for this species of Psalm? Why was not מכתב used in the superscription of those Psalm as well as for our passage, if both words are actually of like meaning? Beside מכתב occurs elsewhere, and means either abstractly the writing, mode of writing ( Exodus 32:16; Exodus 39:30; Deuteronomy 10:4; 2 Chronicles 36:22; Ezra 1:1), or in the concrete sense, a something written, piece of scripture, copy ( 2 Chronicles 21:12; 2 Chronicles 35:4). Here, too, it means a writing, a written document or record. The word would give us to know that another source for this song lay before the author than for other parts of chapters36–39. The Book of Kings does not contain the song of Hezekiah. From that therefore the author could not take it. There lay before him a document that was either held to be a writing of Hezekiah’s or actually was such. In fact we may take the word “writing” in the sense of original manuscript. For the unusual word, מכתב, doubtless chosen on purpose, and on purpose put first, intimates that not only the contents of the writing came from Hezekiah, but also that the manuscript of it was his. It may be remarked as a curiosity, that Grotius conjectures that the song was dictated to the king by Isaiah, thus was properly the production of the latter. Excepting this no one has doubted Hezekiah’s authorship. He is known to have been a very active man in the sphere of art and literature. He was the restorer of the Jehovah-cultus in general, and of the instrumental and vocal temple music of David in particular ( 2 Chronicles 29). According to Proverbs 25:1, he had a college or commission, called the אַנְשֵׁי חִזְקִיָה, which appears to have been charged with collecting and preserving ancient documents of the national literature. See Delitzsch in Drechsl.Komm. II2, p221. From the words בחלתו and ויחימחליו we see that the sickness and recovery are treated as a total. In the second of these periods, inexactly defined, the song originated. The second period is named, not by the infinitive as the first, but by means of the verb. fin., according to that frequent Hebrew usage, in which the discourse quickly returns from subordinate to the principal form. Comp. Isaiah 18:5.

β) THE DISTRESS
Isaiah 38:10-14
10 I said in [FN8]the cutting off of my days,

I shall go to the gates of the grave:

I am deprived of the residue of my years.

11 said, I shall not see the Lord,

Even the Lord, in the land of the living:

I shall behold man no more

With the inhabitants of the [FN9]world.

12 [FN10]Mine age is departed, and is removed from me as a shepherd’s tent;

I have [FN11]cut off like a weaver my life:

He will cut me off [FN12]with pining sickness:

From day even to night wilt thou make an end of me.

13 [FN13]I reckoned till morning, that, as a lion,

So will he break all my bones:

From day even to night wilt thou make an end of me.

14 Like [FN14]a crane or a swallow, so did I chatter:

I did mourn as a dove;

Mine eyes [FN15]fail with looking upward:

O Lord, I am oppressed; [FN16] [FN17]undertake for me.

TEXTUAL AND GRAMMATICAL
Isaiah 38:10. Views differ very much about דְּמִי ימי. The Ancient Versions guess at it. The LXX. have ἐν ὕψει (they probably read רמי); the Vulgate, “in dimidio” (if this was not for the sake of resemblance in sound between דמי and dimidium, then it was from a calculation that the point of culmination is at the same time solstitium). The Syrian, also, by reason of the same combination, has in mediis diebus meis;” Targ. Jonatan has in moerore dierum meorum; Aqu. and Symm. have ἐν ἀσθενεἰᾳ (they take the root דָּוָה = דָּמָה); the Arabּ and various Rabbins translate “in ademtione, excisione dierum meorumְ” in which they proceed from the meaning “to destroy,” which דָּמָה certainly has, especially in the Niph. (comp. Hosea 10:15; Isaiah 6:5; Isaiah 15:1, etc.). Many modern expositors, following the precedent of Eberh. Scheid (Diss. philol. exeg. ad Cant. Hisk. Lugd. Bat. 1769), translate the word as do the Vulg. and Syr, viz, in dimidio, medio (comp. בַּחֲצִי יָמַי Psalm 102:25). This meaning is supported by reference to the supposed still-stand of the sun in the midst of its course; but it is over ingenious and entirely isolated here. For in other places of its occurrence דמי undoubtedly means: “being still, pause” ( Isaiah 62:6-7; Psalm 83:2). Most expositors now adopt this sense (Gesenius, Maurer, Umbreit, Drechsler, Knobel, Delitzsch). Yet they differ also; some understanding by the stillness the political still-stand consequent on Sennacherib’s defeat (Gesen. Maur, Drechsler), or that promised to follow the hoped-for retreat of the Assyrians (Knobel). Others refer to the expression בִּימֵי חָרְפִּי (“in the days of my harvest” Job 29:4), and suppose the meaning to be “the time of manly maturity when the spirit of men begins to be clearer and quieter” (Umbr.), or “the quiet course of healthful life” (Del.). Thus all these expositors take דמי in a good sense, i. e., of quiet, happy condition, of rest of spirit, of vigor of life, vigor. But I cannot think it has this positive meaning. One must not transfer to דמה the sense of נוּחַ. The root דָּמָה has the predominant meaning “not to be, to bring to nought, to annihilate,” whether this comes from the notion of making like (the earth), or elsewhere. For דמה means “to destroy,” once in Kal. ( Hosea 4:5), always in Niph. ( Hosea 4:6; Hosea 10:7; Hosea 10:15; Isaiah 15:1; Isaiah 6:5; Jeremiah 47:5; Obadiah 1:5; Zephaniah 1:11); in Piel in the solitary instance of this conjugation ( 2 Samuel 21:5). Kal. occurs beside only in the sense of negative rest, of being no more, ceasing (cessare): Jeremiah 14:17; Lamentations 3:49. And also דמי, in the three instances where it occurs ( Isaiah 62:6-7; Psalm 83:2), is primarily only a designation for ceasing to speak, being silent, as Delitzsch himself remarks on Isaiah 62:6. Accordingly I think that דמי ימי means rather “being still, standing still, the quenching of life-power.” Thus the king would say: “as I noted that the clock of my life gradually stopped, I thought: now it goes in the gate of Hades.” It is plain that, with this construction דמי ימי must be referred to אמרתי, whereas those who construe דמי positively must refer it to אלכה. For it is self-evident that one whose life-clock stops must enter the gates of Hades, whereas it needs to be made emphatic that one, still in the vigor of life, must make up his mind to this fatal entry. The Masorets understood the words in the latter sense; hence the pause in אֵלֵֽכָה indicated by Tiphhha. One is necessitated thereby to construe הלך emphatically “to go off,” and the connection with בשׁערי שׁ׳ as a pregnant construction, which is needless with our exposition. The cohortative form in אלכה seems to me to mean that the speaker, as it were, spurs himself on to do what he must do, but does unwillingly (comp. Ewald, 228, a).—Pual פֻקַד occurs again only Exodus 38:21, where it means “to be mustered, inscribed, inventoried.” It is plain that it cannot mean this here. Hence some take it=“made to miss, deprived of, frustrari.” But Delitz. justly remarks that then it ought to read הָפְקַדְתִּי (comp. on Isaiah 29:6). Gesen. translates: “I am missed through the rest of my years,” grammatically correct but flat. The most inviting is the rendering: “I am fined the residue of my years,” which is grammatically possible since פָּקַד occurs with the accusative of the person meaning “to visit, punish” ( Jeremiah 6:15; Jeremiah 49:8; Psalm 59:6).

Isaiah 38:11. Concerning יָהּ see on Isaiah 12:2.—If the words עם ישׁבי חדל are taken as parallel with בארץ החיים, then of course one must cast doubt upon חדל (ἅπ. λεγ.) as Cheyne, Delitzsch, Diestel and others do, and read חָֽלֶד, i. e., “world in the sense of earthly presence” (αίὼν οὗτος) Psalm 17:14; Psalm 49:2; Psalm 89:48. But if we are correct in referring בארץ הח׳ to the object and not to the predicate (see comm. below), and if, according to the principle of parallelism, the same construction obtain in the second half of the verse, then the position of עוֹד after אָדָם and then also the difficulty of connecting הח׳ בארץ and also אדם עם חדל, show that עם ישׁבי חדל is not to be joined to the object but to the predicate, that therefore there is an antithetical parallelism. Therefore חָֽדֶל is correct, and is to be taken the sense μὴ εἶνει of a relative not being, or being no more.

Isaiah 38:12. If דּוֹר be taken in its usual sense of “œtas, time, life-time” (Drechsler) there ensues the disadvantage that the predicates נסע ונגלה do not fit to it. For they contain the notion breaking off, removal in respect to space, which is applicable to dwelling-space, room, but not to the time of dwelling. Hence most expositors recur to the dialects wherein דור (likely because of a relation to גּוּר) has very constantly the sense of “dwelling.” Thus in Chaldee גּוּר is a very common word for “dwelling;” Daniel 2:38; 3:31; 4:9, 18, 32. Thence come the expressions of the Targum דַּיָּר “the inhabitant,” דִּירַא “the dwelling.” In Syriac, too, dairo, dajoro, dairono is “the dwelling;” and in Arabic dar. It seems that the radical idea “rotundum, orbis” has in Hebrew developed more to the meaning “circuit, periodus, period, age,” whereas in the dialects it has been restricted more to the meaning of the round tent-dwelling. Still there are not wanting examples to prove that in Hebrew also the word has retained its original sense of “being round” in reference to things of space. Thus Isaiah 22:11 דּוּר means “ball;” Isaiah 29:3 כַּדּוּר=circumcirca; Ezekiel 24:5 מְדוּרָה = דּוּר “the wood-pile in round layers.” Indeed Psalm 49:20 דּוֹר very likely means specifically “dwelling.” It is very probable that Hezekiah, a learned prince and well acquainted with the ancient monuments of the national tongue, in solemn poetry, availed himself of an antiquated expression.—נָסַע used for pulling up the tent-pegs, Isaiah 33:20; Niph. Found again only Job 4:21, and with the same meaning.—נגלה from גָּלָה “to uncover,” “to clear out the land, evacuare,” then specifically “migrare,” Niph.=“migrare factus, deportatus.—רֹעִי is an adjective formation from רֹעֶה=pastoricius: it occurs only here. That קָפַד (ἅπ. λεγ.) does not mean “to cut off” seems probable to me also. For all kindred roots קפץ,קפז,קפא, as also the derivative קִפּוֹד “the porcupine,” indicate that it means “to contract, wrap together, lay together.” Thus many moderns translate: “I have wound up my life.” But if one so understands it: “I regard my life as wound up,” i. e., done, finished, I have finished with life, then it seems to me not to suit the first person, nor the primary sense of קפדתי. My rendering (see Exeg. and Crit. below) makes plain why we find the first and then the third person. יבצעני (reminds strongly of Job 6:9, comp. Isaiah 27:8).—מיום עד־לילה recall Job 4:20; and תשׁלימנו Job 23:14.

Isaiah 38:13. שִׁוָּה is “componere, complanare.” We had the word with a physical sense Isaiah 28:25; here it has a moral sense like Psalm 131:2, where it means composui et compescui animum. In our text נפשׁי is wanting. It is seen from this that the poet uses the word in that direct causative sense, so frequent in Hebrew, according to which שִׁוָּה can mean, not only “to make alike, even, mild, quiet,” but also “to effect equality, evenness (aequitatem animi), equanimity, quietness.”—כָּֽאֲרי, (pointed with the art. like Psalm 22:17), though referred by the Masorets to שׁויתי still manifestly, as to sense, belongs to what follows. For the lion is no example of that animum componere.—The retrospective כֵּן after a כְּ immediately preceding occurs here like it does directly after, at the beginning of Isaiah 38:14.

Isaiah 38:14. The words כסום עגור are difficult. First, as to סוּם it is to be remarked that Jeremiah 8:7, the only other place where the words occur, K’ri would read סִים. This shows that the word has nothing to do with סוּם “horse,” whatever may be the etymology of the latter word. The conjecture of Velthusen (Beitrag zur Aufklaerung des Dankliedes Hiskiae zur Befoerderung theol. Kenntnisse von J. A. Cramer, P. I. p61 not.), seems to me reasonable, that the Masorets, beside the pronunciation sus, intimate another süs or sis, because the latter better corresponds to the sound-mimicry of the word. For it is very probable that the bird receives its name from the sound it makes (like cuckoo, Uhu “owl,” etc.).—עגור. There is no root עָגַר in Hebrew. It is regarded as coming by transposition from גָּעַר increpare, but which in Ethiopic is said to mean “to sigh,” in Arabic “to implore plaintively.” Boettcher (Aehrenlese, p33) takes עגור for a softened עָכוּר=“disturbed, troubled,” and this “as the peculiar mark of the restless swallow that flies back and forth.” But this does not suit Jeremiah 8:7, where it is pure arbitrariness to omitוְ.—It Isaiah, certainly no accident that in many languages the crane is designated by a word containing the sound g (k) and r, and it shows that all these denominations are ’ονοματοποιητικά. The name in Arab, is Kurki; Aram, kurkeja; Greek, γέρανος; Lat. grus, etc. This meaning suits very well Jeremiah 8:7, but is less suitable in our text.—כסים עגור is the same as כסים בעגור (Fuerst): The asyndeton (the like occurs Nahum 2:12; Habakkuk 3:11) gives emphasis: “like a swallow, (still more) like a crane I sigh.” There are cases where, not the species, but the individual forms the basis of comparison. Thus the rule that would require it, to read כַּסּוּם if עגור is co-ordinate and not subordinate, cannot be strictly carried out. Beside the examples just given, comp. Numbers 23:24; Numbers 24:9; Numbers 24:6; Job 16:14.—חָנָה is used for the note of the dove also Isaiah 59:11, comp. Ezekiel 7:16; Nahum 2:8.—עָֽשְׁקָה־לִּי; so punctuated עשׁקה can only be perf 3 d per. fern, and the fem. is to be construed as neuter. But עשׁק occurs no where else in an intransitive sense. Hence, and for the sake of antithesis to ערבני (as Luzzatto well remarks, see in Delitzsch), it is better to read עָשְָׁקֽה, which must then be taken as substantative=“oppressio, anxiety.”—דָּלַל “to hang down limp,” Job 28:4, then, generally, “languidum, debilem esse,” comp. Isaiah 19:6; Psalm 79:8; Psalm 116:6; Psalm 142:7)—ערבני is sponde pro me. The construction with the accusative of the person like Genesis 43:9; Genesis 44:32; Proverbs 11:15.

EXEGETICAL AND CRITICAL
1. The poet depicts how he felt in the moment of extreme peril of life, when he thought he must enter the gates of Hades, and, as it were, pay the penalty of the remnant of his days ( Isaiah 38:10). Then he believed he would for ever be robbed of the blessing that is enjoyed in contemplating the works of Jehovah and in the companionship of men, by his exile in the land of unsubstantial shades ( Isaiah 38:11). He sees his body already broken up and removed away like the tent of a wandering shepherd; he was in the midst of the labor of weaving his life and rolling it up, like the weaver his web on the weaver’s beam; but in the midst of this labor he sees his life suddenly cut off. By day still untouched, it is mortally smitten before night comes ( Isaiah 38:12). In anxious expectation he drags on till morning. But that brings only new suffering. Like a lion the disease falls upon him to crush his bones, and anew it seems as if between day and night his life must end ( Isaiah 38:13). Mortally sick, he can only utter weak murmurs and groans, like the complaining sounds of the swallow, the crane, the dove. Yet his languishing eyes look upwards; he has great anguish, but he is able still to call on the Lord to be surety for him ( Isaiah 38:14).

2. I said——of the world.
Isaiah 38:10-11. אני before אמדתי, beginning Isaiah 38:10, seems to stand in antithesis to ואמר, Isaiah 38:15. I thought, the poet would say, that all was up; but the Lord thought otherwise. אמר stands for what one says, i. e., thinks inwardly to himself (comp. Genesis 26:9; Genesis 44:28; 1 Samuel 20:3, etc.).

The expression gates of Hades occurs only here: comp. Psalm 9:14; Psalm 107:18; Job 38. By the rest of my days Hezekiah means, of course, the extent of life he hoped for according to the natural conditions of life. It is the same as is expressed in “the half of my days” ( Psalm 102:25; Jeremiah 17:11). Having mentioned the evil that was in prospect (10a), and named the good in a general way of which he was to be deprived (10b), Hezekiah proceeds in Isaiah 38:11 to specify the particulars of this good. He puts first that he shall no more see Jah, namely, Jah in the land of the living. But can one any way see Jah? With the bodily eye, certainly not, and least of all in the land of the living. But to see Jehovah means nothing else than to observe and enjoy the traces of His being and essence. For “to see” stands here, as often, in the wider sense of perception of the senses generally (comp. Psalm 37:13; Psalm 34:13; Jeremiah 29:32; Ecclesiastes 3:13; Ecclesiastes 9:9, etc.). [It is both more obvious and more edifying, and more to the honor of Hezekiah, to explain this seeing Jehovah by a reference to Psalm 63, especially Isaiah 38:2; Isaiah 38:6; coll. Isaiah 38:20 of the text. The whole Psalm mutat. mutand. may be taken as the amplification of our Isaiah 38:11 a; or, vice versa,11a may be taken as Hezekiah’s epitome of Psalm 63, which may have been his solace in the languishing night-watches. It is strong confirmation of this explanation of “the seeing,” that Isaiah communicates to Hezekiah his near recovery by promising that in three days he shall enjoy what he here represents as the prime blessing of life: “the third day thou shalt go up unto the house of the Lord” ( 2 Kings 20:5). The promise may be completed in the words of Psalm 63:2 : “to see (לראות) Jehovah’s power and glory, as thou hast seen Him in the sanctuary.” According to the exposition that follows, “the third day” might be from the beginning of the disease.—Tr.]

The clause in the land of the living is a limitation and nearer definition. Not that he means that Jehovah is not to be observed in the land of the dead, and as if that land lay outside of Jehovah’s power and dominion. How contrary to Old Testament Scripture that sentiment would be appears from Amos 9:2; Job 26:6; Psalm 139:8 : Proverbs 15:11. Hence the poet defines his meaning: “I thought never more to see theJah who reveals Himself in the land of the living.” This is the first and greatest good that the deceased loses. But he loses also the companionship of men. And this, again, is not to be understood absolutely, but relatively. For in Hades the dead person is with other dead men. But they are even no right and proper men any more, but only shades. Comp. Naegelsbach:Homer Theol. VII. § 25, p398 sqq.; Die nachhomer. Theol. des griech. Volksglaubens VII. § 25, p 413 sqq. (see Text. and Gram.).

3. Mine age——for me.
Isaiah 38:12-14. The king depicts in these verses, by a succession of images, the progress of his sickness to its culmination, then the turn brought about by his believing prayer, דורי means “my dwelling” and not “mine age” (see Text. and Gram.). By this Hezekiah evidently means his body (comp. 2 Corinthians 5:1; 2 Corinthians 5:4; 2 Peter 1:13-14). Though in the body still, he contemplates the separation of body and soul as already accomplished. Comparing the body to a shepherd’s tent, which after a while is struck, so his tent he regards as already struck and removed. The next image is drawn from the weaver (see Text, and Gram.). I understand the words thus: I sit at the loom and roll up my life continuously on the weaver’s beam; He cuts me off from the thrum (דלה, i.e., the ends of the threads attached to the beam). The Lord, by His cutting off, interrupts the labor of Hezekiah, who Isaiah, so to speak, weaving his life. “From day to night thou finishest me.” This seems to depict the feeling of the poet at the close of his first day of suffering. Such was the rapid progress of the disease that it seemed about to do its work in one day. By evening, indeed, he was not dead, but only by the greatest effort the patient wards off despair. “I composed myself to the morning” (on שׁויתי see Text. and Gram.). On the following day the torments of the disease continue. He feels its power like that of a lion that crunches the bones of its prey (comp. Proverbs 25:15, where is a different sense). A second time he thinks the evening will end his sufferings, and awaits the issue with murmurings and groanings comparable to the querulous notes of the swallow, crane and dove.

The second clause of Isaiah 38:14 forms the turning point. With painful longing, under severe oppression, the poet lifts his eyes to the Lord. His prayer is only a short one. He regards himself as a debtor hard pressed by his creditor, and prays the Lord to be surety for him. ערבני, Isaiah, moreover, a literal quotation from Job 17:3. Hezekiah thinks of suffering Job, and concludes a similar event with the same appeal.

γ) THE DELIVERANCE
Isaiah 38:15-22
15 What shall I say?

He hath both spoken unto me, and himself hath done it:
I shall [FN18]go softly all my years

[FN19]In the bitterness of my soul.

16 O Lord, by these things men live,

[FN20]And in all these things is the life of my spirit:

So wilt thou recover me, and make me to live.

17 [FN21]Behold, [FN22]for peace I had great bitterness:

But [FN23]thou hast in love to my soul delivered it from the pit of [FN24]corruption:

For thou hast cast all my sins behind thy back.

18 For the grave cannot praise thee,

Death can not celebrate thee:

They [FN25]that go down into the pit cannot hope for thy truth.

19 The living, the living, he shall praise thee, as I do this day:

The father to the children shall make known thy truth.

20 The Lord [FN26]was ready to save me:

Therefore [FN27]we will sing my songs to the stringed instruments

All the days of our life in the house of the Lord.

21 For Isaiah had said, Let them take a lump of figs, and lay it for a plaister upon

22 the boil, and he shall recover. Hezekiah also had said, What is the sign that I shall go up to the house of the Lord?

TEXTUAL AND GRAMMATICAL
Isaiah 38:15. The Hiph. הִדַּדָּה (denoting the solemn walk of those visiting the temple), occurs again only Psalm 42:6. To take it as meaning the walk of life seems to me unwarranted in view of that passage, and in the entire absence of any supporting passage. The same may be said of taking עַל here, as in other passages after verbs or nouns denoting cumulation ( Isaiah 38:5; Isaiah 32:10; Leviticus 15:25), in the sense of “according to.” Nor may we take על=“spite of,” which it never means. It is here simply causal.

Isaiah 38:16. The suffix in עליהם can only refer to the two notions אמר ועשׂה. The plur. masc, need not surprise: comp. Ezekiel 18:26; Ezekiel 33:18-19.—עַל joined to חָיָה denotes the ground or cause of life; and it is to be noted that a Hebrew regards as the basis of life what we regard as the means of living. Hence that from which one lives in the usual sense, i. e., his support, is joined with עַל ( Genesis 27:40; Deuteronomy 8:3). Much more הָיָה may stand with עַל when the absolute foundation of life is to be designated. The plural יחיו has for subject the living generally, for which we may use “one.”—Among the many explanations, more or less forced, of the following clause, the most admissible seems to be that of Gesenius, afterwards amplified by Drechsler. It takes all from ולכל to החייני as one clause, and thus has the double advantage of obtaining for ולכל a suitable reference and for the verbs at the close a suitable connection. “And to the totality, i. e., the completeness, full power of the life of my spirit mayest thou by the same both strengthen and make me live.” בָּהֶן refers to אמר ועשׂה Isaiah 38:15. The change of gender is common in Hebrew. The insertion of בהן between כל and היי corresponds to the frequent insertion of עוד after כל, a form of expression that occurs once in Hosea 14:3 in reference to נִשָׂא and in Isaiah even Isaiah 40:12 in reference to חָלַם .בַּשָּׁלִישׁ with that meaning that alone suits here occurs only in this Hiph. and again in Kal, Job 39:4. The meaning of Kal is “pinguis, fortis fuit;” thus Hiph. would mean “to make fat, strong, healthy.” Instead of החייני the Vulg. and Talmud seem to have read תחייני. One Codex reads thus, and many expositors adopt it. In fact there is no alternative but either to read תַּחֲיֵינִי [Lowth], or to take וְ before תחלימני in that demonstrative retrospective sense in which we had it Isaiah 37:26; Isaiah 17:14; Isaiah 9:4, and which, in fact, occurs generally in clauses that are expanded either extensively or intensively. Comp. 2 Samuel 14:10; Proverbs 23:24; Numbers 23:3; Isaiah 56:6 sqq. According to this the וְ would refer to the remote וּלְכֹל. But והחייני would denote emphatically the chief result contemplated by the poet. Hezekiah was convalescent when he composed this song. He could therefore wish that he might be restored to the full power of his spirit. But if, instead of this imperative, one reads תחייני, then the double Vav before the verbs=et—et, as in Isaiah 38:15. The sense remains essentially the same.

Isaiah 38:17. לשׁלום is not = בשׁלום. But the meaning is “for peace, for good it was bitter to me.” It is not to be objected to this that then היה ought not to be wanting, for, apart from its absence being quite normal here (comp. Isaiah 38:20), מַר may itself be regarded as a verb [“preterite Kal of מור, not elsewhere used, though the Hiph. is of frequent occurrence.”—J. A. Alex.]. (Comp. Isaiah 24:9; Job 22:2; Ruth 1:20). But it is more likely that מר is adjective used as noun as in Ruth 1:13; Lamentations 1:4. Comp. עשׁקה לי, Isaiah 38:14.—According to our construction of לשׁלום we must regard ואתה חשׁקת a causal clause expressive of the situation.—חָשַׁק=“to be lovingly attached” ( Deuteronomy 7:7; Deuteronomy 10:15, etc.); but while elsewhere construed with בְּ, it is here (comp. נִגֵן Isaiah 38:20, with the accusat. though elsewhere always with בּ, joined with the accusat. of the object, and beside this with מִן to designate the terminus a quo of the way of deliverance (construct. prœgnans) [coll. Hebrews 5:7, καὶ εἰσακουσθεὶς ἀπὸ τῆς εὐλαβείας—Tr.].—The combination שׁחת בלי “the pit of destruction,” occurs only here; even the substantive use of בלי does not occur elsewhere.

Isaiah 38:18. לא before שׁאול ת׳, by a familiar usage, ( Isaiah 23:4; 1 Samuel 2:3, etc.) extends to the following clause.—The יודרי בור (comp. Isaiah 14:19; Psalm 28:1; Psalm 88:5, etc.) are not those going down, but those gone down. For in Hebrew the Participle is in itself devoid of tense signification, which must be ascertained from the nature of what is affirmed or from the context. Here the hopelessness is during the endless stay in Hades.

Isaiah 38:19. הודיע with אל arises from the direct causative use of this Hiph. For הודיע = “to make, prepare דַּעַת, knowing, knowledge.” Accordingly he for whom the knowledge is prepared, i. e., to whom it is imparted must be in the dative. The object of knowledge is designated by אֶל in accordance with the frequent use of this preposition with verbis decendi (comp. Genesis 20:2; 1 Samuel 4:19; 2 Kings 19:9, etc.).

Isaiah 38:20. In יהוח להושׁיעני we are to supply הָיָה (comp. Isaiah 38:17; Isaiah 21:1; Isaiah 37:26). We must not translate: “Jehovah was there to save me,” for Hezekiah certainly did not feel the saving hand of God as something that withdrew after accomplishing its work. He felt it as something still present. He still needed it, as appears from Isaiah 38:16. This is precisely the sense of this periphrastic construction, that it does not represent the verbal notion simply, but with the additional notion of continued occupation with something.—נִגֵּן is pulsare, and is used of playing stringed instruments ( 1 Samuel 16:16; 1 Samuel 16:23, etc.). Hence נְגִינוֹת is to be understood of instrumentum pulsatile, (not cantus), as in the superscriptions of many Psalm 4, 6, 54, etc.; Habakkuk 3:19.

EXEGETICAL AND CRITICAL
1. In this second part of his song Hezekiah expresses his gratitude to the Lord. “What shall I say?” he begins, as if he could not find the proper word to express in a suitable manner what he had been permitted to experience. In two brief words, he first expresses comprehensively what he has to say. “He promised it, and has also done it!” But I, as long as I live, will walk before the Lord, in gratitude for His imparting to me by means of bitter suffering so much joy ( Isaiah 38:15). Such Isaiah, as it were, the theme. In what follows the details are amplified. First, the king expresses the great truth that God’s word and act are the foundation of life for all, and adds the petition that God would by word and Acts, also fully restore him to life ( Isaiah 38:16). This petition forms the transition to further thanksgiving. The poet acknowledges that his suffering had inured to his salvation: the Lord had precisely in the depth of suffering made him to know the height of His love. But how could such salvation accrue to the sinner? Because the Lord graciously forgave his debt ( Isaiah 38:17). But also because it is in a measure important to the Lord Himself to preserve man alive. For in Hades there is no thanksgiving to God nor any more trusting in Him ( Isaiah 38:18). Only the living can do this, and that both for themselves, and by handing down the praise of the divine faithfulness to their posterity ( Isaiah 38:19). Because he knows the Lord to be near as his redeemer and Saviour, he will, in the church and in the house of the Lord, let his song sound as long as he lives ( Isaiah 38:20). Verses21, 22, which are here out of place, were explained above at Isaiah 38:6.

2. What shall I say—my soul.
Isaiah 38:15. The sentiment Isaiah, that there is properly an infinite amount to say. What shall the poet select from mass of material. One may compare 2 Samuel 7:20. Hezekiah resolves to make two things prominent: 1) that the Lord was as good as His word2) that Hebrews, for his part, will give solemn thanksgiving as long as he lives. The construction ואמר והוא ע׳ must not be taken as giving a reason. The antithesis of “saying” and “doing” reveals that we have here two correlative members, and that וְ before אמר does not point backward, but forward. The וְ—וְ is here simply=et-et. In the second number הוּא “idem” is added for emphasis. For the “truth” that is so lauded Isaiah 38:18-19 only exists when the performer is identical with the promiser (comp. Numbers 23:19). Therefore אמר “He hath said” refers back to Isaiah 38:5, and stands in an emphatic sense, as in general the notion אמר is capable of various emphasis (comp. 2 Chronicles 32:24). The second clause of the verse expresses in brief the thanks that Hezekiah means to pay. He promises zealous Jehovah-worship (on אדדה see Text. and Gram.), as proof of his thanks for the misfortune sent him that had become the source of so much good fortune to him, as he expressly confesses Isaiah 38:17. The thought recalls Isaiah 12:2, where the Prophet thanks Jehovah for being angry at him.

3. O Lord—to live.
Isaiah 38:16. These words contain a nearer definition of “he said and he did,” Isaiah 38:15, from which is seen that the poet attaches great importance to this thought. By the words עליהם יחיו he first utters the general sentence, that all life rests on God’s word and deed (Drechsler appropriately refers to the creative word and act Genesis 1). The following clause applies this universal truth to the poet himself. (See Text. and Gram.).

4. Behold, for peace—thy truth.
Isaiah 38:17-19. In these verses the poet gives in brief outline the story of his suffering and the deliverance from it. The bitter distress of death serves him as a foil that lets the light of the deliverance shine all the brighter. He praises the miraculous power of God that has brought it about that precisely what was bitter accrued to his salvation. Therefore he repeats emphatically מר “bitterness” (comp. חי חי Isaiah 38:19; Isaiah 24:16; Isaiah 27:5). This gracious deliverance comes from the Lord’s no more remembering the poet’s sins ( Psalm 90:8), and casting them behind Him ( Psalm 51:11; Micah 7:19).

In Isaiah 38:18-19 Jehovah’s deliverance is explained from another side. It is shown that the Lord Himself has an interest in preserving Hezekiah alive. The Sheol (metonomy: the total for the individuals that constitute it) does not praise the Lord; death (also metonomy) does not celebrate Him: those that have gone down into the pit hope not in His faithfulness. We have here quite the Old Testament representation of the condition of the dead as something that excludes all free and conscious action. Thus in Psalm 6:6 (5). “For in death there is no remembrance of thee; in the grave who shall give thee thanks?” Bring together also in one conspectus the expressions Psalm 88:11-13; Psalm 30:10; Ecclesiastes 9:5-6 and comp. Job 14:10 sqq.; Psalm 115:17. One sees that the spiritual activity of the dead was looked upon as paralyzed by the shades of death. They cannot hope,etc. points to the future as what precedes does to the past. The dead have as little remembrance of the benefits received from God in life, as they have hope in the faithfulness of God that rules over them and promises a better future. [“The true explanation of the words is given by Calvin,viz., that the language is that of extreme agitation and distress, in which the prospect of the future is absorbed in contemplation of the present, and also that, so far as he does think of futurity, it is upon the supposition of God’s wrath. Regarding death, in this case, as a proof of the divine displeasure, he cannot but look upon it as the termination of his solemn praises.”—J. A. Alex.].

With jubilant emotions, Hezekiah feels that he again belongs to the living, hence the repetition of חַיwho lives, who lives, he praises,etc., and the joyous כמוני היום as I this day, in which appears how much the contrast between the mournful yesterday, and the blessed to-day moves the heart of the poet. The words father to the children,etc., have a peculiar significance in Hezekiah’s mouth. His successor Prayer of Manasseh, according to 2 Kings 21:1, ascended the throne at twelve years of age. Consequently he cannot have been born at this time. Indeed, since it was customary for the eldest son to succeed, it is very probable that at that time Hezekiah had no son at all, which seems to be confirmed by יֵצְאוּ,וגוּ׳39:7. Considered from this point of view our words appear prophetic. Yet, when one reflects what sort of a son Manasseh was, it would almost seem to have been better had Hezekiah done nothing to avert the sentence of death Isaiah 38:1.

5. The Lord——house of the Lord.
Isaiah 38:20. Concluding verse, containing once again the chief thought, and a summons to continual praise of Jehovah. “Jehovah is present to save me,” see Text. and Gram.So will we touch my stringed instruments,ibid. The song accompanying the stringed instrument is not excluded, though the latter alone is mentioned. The plural has been urged as favoring the meaning “song.” But could not the musical King Hezekiah understand various sorts of playing on stringed instruments? Or, if not this, may not the plural be that of the general notion? Some suppose, that by the plural נְנַגֵּן “we will touch,” Hezekiah sets himself as the chorus-leader of his family. But one must not forget the Levitical musicians that he himself had instituted for the service of God’s house ( 2 Chronicles 29:30). Corresponding to the אדדה Isaiah 38:15, Hezekiah thinks here not of private divine service, but of the worship of Jehovah in the temple. The preposition עַל is surprising. Perhaps one may compare Hosea 11:11. Perhaps, too, the preposition has reference to the elevated way which, according to 2 Kings 16:18, led the king into the temple, and afforded him an elevated place from which he saw the greater part of the house beneath him. Moreover it is to be remarked, that tarrying in the house of the Lord has a prominent place in many Psalm 15:1; Psalm 23:6; Psalm 42:5; Psalm 43:4; Psalm 84:2 sqq11, etc.
DOCTRINAL AND ETHICAL
1. On Isaiah 36:4 sqq. “Haec proprie est Satanae lingua et sunt non Rabsacis sed ipsissimi Diaboli verba, quibus non muros urbis, sed medullam Ezechiae, hoc Esther, tenerrimam ejus fidem oppugnat.”—Luther. “In this address the chief-butler, Satan performs in the way he uses when he would bring about our apostacy1) He urges that we are divested of all human support, Isaiah 36:5; Isaiah 2) We are deprived of divine support, Isaiah 36:7; Isaiah 3) God is angry with us because we have greatly provoked Him by our sins, Isaiah 36:7; Isaiah 4) He decks out the splendor, and power of the wicked, Isaiah 36:8-9; Isaiah 5) He appeals to God’s word, and knows how to turn and twist it to his uses. Such poisonous arrows were used by Satan against Christ in the desert, and may be compared with this light ( Matthew 4:2 sqq.). One needs to arm himself against Satan’s attack by God’s word, and to resort to constant watching and prayer.”—Cramer.

The Assyrian urges four particulars by which he would destroy Hezekiah’s confidence, in two of which he was right and in two wrong. He was right in representing that Hezekiah could rely neither on Egypt, nor on his own power. In this respect he was a messenger of God and announcer of divine truth. For everywhere the word of God preaches the same ( Isaiah 30:1-3; Isaiah 31:1-3; Jeremiah 17:5; Psalm 118:8-9; Psalm 146:3, etc.). But it is a merited chastisement if rude and hostile preachers must preach to us what we were unwilling to believe at the mild and friendly voice of God. But in two particulars the Assyrian was wrong, and therein lay Hezekiah’s strength. For just on this account the Lord is for him and against the Assyrian. These two things are, that the Assyrian asserts that Hezekiah cannot put his trust in the Lord, but rather he, the Assyrian is counseled by the Lord against Hezekiah. That, however, was a lie, and because of this lie, the corresponding truth makes all the deeper impression on Hezekiah, and reminds him how assuredly he may build on the Lord and importune Him. And when the enemy dares to say, that he is commissioned by the Lord to destroy the Holy Land, just that must bring to lively remembrance in the Israelite, that the Lord, who cannot lie, calls the land of Israel His land ( Joel 4:2; Jeremiah 2:7; Jeremiah 16:18, etc.), and the people of Israel His people ( Exodus 3:7; Exodus 3:10; Exodus 5:1, etc.).

2. On [“In regard to the indelicacy of this passage we may observe: 1) The Masorets in the Hebrew text have so printed the words used, that in reading it the offensiveness would be considerably avoided2) The customs, habits and modes of expression of people in different nations and times, differ. What appears indelicate at one time or in one country, may not only be tolerated, but common in another3) Isaiah is not at all responsible for the indelicacy of the language here. He is simply an historian4) It was of importance to give the true character of the attack which was made on Jerusalem. The coming of Sennacherib was attended with pride, insolence and blasphemy; and it was important to state the true character of the transaction, and to record just what was said and done. Let him who used the language, and not him who recorded it bear the blame.”—Barnes in loc.].

3. On Isaiah 36:18 sqq. “Observandum hic, quod apud gentes olim viguerit πολύθεια adeo, ut quaevis etiam urbs peculiarem habuerit Deum tutelarem. Cujus ethnicismi exemplum vivum et spirans adhuc habemus apud pontificios, quibus non inscite objici potest illud Jeremiae: Quot civitates tibi, tot etiam Dei ( Jeremiah 2:28).”—Foerster.

4. On Isaiah 36:21. Answer not a fool according to his folly ( Proverbs 26:4), much less the blasphemer, lest the flame of his wickedness be blown into the greater rage ( Sirach 8:3). Did not Christ the Lord answer His enemies, not always with words, but also with silence ( Matthew 26:62; Matthew 27:14, etc.)? One must not cast pearls before swine ( Matthew 7:6). After Foerster and Cramer.

5. On Isaiah 36:21. “Est aureus textus, qui docet nos, ne cum Satana disputemus. Quando enim videt, quod sumus ejus spectatores et auditores, tum captat occasionem majoris fortitudinis et gravius premit. Petrus dicit, eum circuire et quaerere, quem devoret. Nullum facit insidiarum finem. Tutissimum autem est non respondere, sed contemnere eum.”—Luther.

6. [On Isaiah 37:1-7. “Rabshakeh intended to frighten Hezekiah from the Lord, but it proves that he frightens him to the Lord. The wind, instead of forcing the traveler’s coat from him, makes him wrap it the closer about him. The more Rabshakeh reproaches God, the more Hezekiah studies to honor Him.” On Isaiah 37:3. “When we are most at a plunge we should be most earnest in prayer. When pains are most strong, let prayers be most lively. Prayer is the midwife of mercy, that helps to bring it forth.”—M. Henry, in loc.]

7. On Isaiah 37:2 sqq. Hezekiah here gives a good example. He shows all princes, rulers and peoples what one ought to do when there is a great and common distress, and tribulation. One ought with sackcloth, i. e., with penitent humility, to bring prayers, and intercessions to the Lord that He would look on and help.

8. On Isaiah 37:6 sq. “God takes to Himself all the evil done to His people. For as when one does a great kindness to the saints, God appropriates it to Himself, Song of Solomon, too, when one torments the saints, it is an injury done to God, and He treats sin no other way than as if done to Himself. He that torments them torments Him ( Isaiah 64:9). Therefore the saints pray: ‘Arise, O God, plead thine own cause: remember how the foolish man reproacheth thee daily’ ( Psalm 74:22).”—Cramer.

9. On Isaiah 37:7. “God raises up against His enemies other enemies, and thus prepares rest for His own people. Example: the Philistines against Saul who pursued David, 1 Samuel 23:27.”—Cramer.

10. On Isaiah 37:14. Vitringa here cites the following from Bonfin Rerum Hungar. Dec. III. Lib. VI. p464, ad annum Isaiah 1444: “Amorathes, cum suos laborare cerneret et ab Vladislao rege non sine magna caede fugari, depromtum e sinu codicem initi sanctissime foederis explicat intentis in coelum oculis. Haec sunt, inquit ingeminans, Jesu Christe, foedera, quae Christiani tui mecum percussere. Per numen tuum sanctum jurarunt, datamque sub nomine tuo fidem violarunt, perfide suum Deum abnegarunt. Nunc Christe, si Deus es (ut ajunt et nos hallucinamur), tuas measque hic injurias, te quaeso, ulciscere et his, qui sanctum tuum nomen nondum agnovere, violatae fidei poenas ostende. Vix haec dixerat .… cum proelium, quod anceps ac dubium diu fuerat, inclinare coepit, etc.”
[The desire of Hezekiah was not primarily his own personal safety, or the safety of his kingdom. It was that Jehovah might vindicate His great and holy name from reproach, and that the world might know that He was the only true God. We have here a beautiful model of the object which we should have in view when we come before God. This motive of prayer is one that is with great frequency presented in the Bible. Comp. Isaiah 42:8; Isaiah 43:10; Isaiah 43:13; Isaiah 43:25; Deuteronomy 32:39; Psalm 83:18; Psalm 46:10; Nehemiah 9:6; Daniel 9:18-19. Perhaps there could have been furnished no more striking proof that Jehovah was the true God, than would be by the defeat of Sennacherib. The time had come when the great Jehovah could strike a blow which would be felt on all nations, and carry the terror of His name, and the report of His power throughout the earth. Perhaps this was one of the main motives of the destruction of that mighty army.”—Barnes, on Isaiah 37:2].

11. On Isaiah 37:15. “Fides Ezechiae verba confirmata magis ac magis crescit. Ante non ausus est orare, jam orat et confutat blasphemias omnes Assyrii. Adeo magna vis verbi Esther, ut longe alius per verbum, quod Jesajas ei nunciari jussit, factus sit.”—Luther.

12. On [“It is bad to talk proudly and profanely, but it is worse to write Song of Solomon, for this argues more deliberation and design, and what is written spreads further and lasts longer, and does the more mischief. Atheism and irreligion, written, will certainly be reckoned for another day.”—M. Henry].

13. On Isaiah 37:21 sqq. [“Those who receive messages of terror from men with patience, and send messages of faith to God by prayer, may expect messages of grace and peace from God for their comfort, even when they are most cast down. Isaiah sent a long answer to Hezekiah’s prayer in God’s name, sent it in writing (for it was too long to be sent by word of mouth), and sent it by way of return to his prayer, relation being thereunto had: ‘Whereas thou hast prayed to me, know, for thy comfort, that thy prayer is heard.’ Isaiah might have referred him to the prophecies he had delivered (particularly to that of chap10), and bid him pick out an answer from thence. The correspondence between earth and heaven is never let fall on God’s side.”—M. Henry.].

14. On Isaiah 37:31 sqq. “This is a promise of great extent. For it applies not only to those that then remained, and were spared the impending destruction and captivity by the Assyrians, but to all subsequent times, when they should enjoy a deliverance; as after the Babylonish captivity, and after the persecutions of Antiochus. Yea, it applies even to New Testament times from the first to the last, since therein, in the order of conversion to Christ, the Jews will take root and bring forth fruit, and thus in the Jews (as also in the converted Gentiles) will appear in a spiritual and corporal sense, what God at that time did to their fields in the three following years.”—Starke.

15. On Isaiah 38:1. “ Isaiah, although of a noble race and condition, does not for that regard it disgraceful, but rather an honor, to be a pastor and visitor of the sick, I would say, a prophet, teacher and comforter of the sick. God save the mark! How has the world become so different in our day, especially in our evangelical church Let a family be a little noble, and it is regarded as a reproach and injury to have a clergyman among its relations and friends, not to speak of a son studying theology and becoming a servant of the church. I speak not of all; I know that some have a better mind; yet such is the common course. Jeroboam’s maxim must rather obtain, who made priests of the lowest of the people ( 1 Kings 12:31). For thus the parsons may be firmly held in rein (sub ferula) and in political submission. It is not at all good where the clergy have a say, says an old state-rule of our Politicorum.” Feuerlein, pastor in Nuremberg, in his Novissimorum primum, 1694, p553. The same quotes Spener: “Is it not Song of Solomon, that among the Roman Catholics the greatest lords are not ashamed to stand in the spiritual office, and that many of them even discharge the spiritual functions? Among the Reformed, too, persons born of the noblest families are not ashamed of the office of preacher. But, it seems, we Lutherans are the only ones that hold the service of the gospel so low, that, where from a noble or otherwise prominent family an ingenium has an inclination to theological study, almost every one seeks to hinder him, or, indeed, afterwards is ashamed of his friendship, as if it were something much too base for such people, by which more harm comes to our church than one might suppose. That is to be ashamed of the gospel.”

16. On [“We see here the boldness and fidelity of a man of God. Isaiah was not afraid to go in freely and tell even a monarch that he must die. The subsequent part of the narrative would lead us to suppose that, until this announcement, Hezekiah did not regard himself as in immediate danger. It is evident here, that the physician of Hezekiah had not informed him of it—perhaps from the apprehension that his disease would be aggravated by the agitation of his mind on the subject. The duty was, therefore, left, as it is often, to the minister of religion—a duty which even many ministers are slow to perform, and which many physicians are reluctant to have performed.

No danger is to be apprehended commonly from announcing to those who are sick their true condition. Physicians and friends often err in this. There is no species of cruelty greater than to suffer a friend to lie on a dying bed under a delusion. There is no sin more aggravated than that of designedly deceiving a dying Prayer of Manasseh, and flattering him with the hope of recovery, when there is a moral certainty that he will not and cannot recover. And there is evidently no danger to be apprehended from communicating to the sick their true condition. It should be done tenderly and with affection; but it should be done faithfully. I have had many opportunities of witnessing the effect of apprising the sick of their situation, and of the moral certainty that they must die. And I cannot now recall an instance in which the announcement has had any unhappy effect on the disease. Often, on the contrary, the effect is to calm the mind, and to lead the dying to look up to God, and peacefully to repose on Him. And the effect of that is always salutary.” Barnes in loc.]

17. On Isaiah 38:2. It is an old opinion, found even in the Chald, that by the wall is meant the wall of the temple as a holy direction in which to pray, as the Mahometans pray in the direction of Mecca. But הקיר cannot mean that. Rather that is correct which is said by Forerius: “Nolunt pii homines testes habere suarum lacrymarum, ut eas liberius fundant, neque sensu distrahi, cum orare Deum ex animo volunt.”

18. On Isa 38:8 :—

Non Deus est numen Parcarum carcere clausum.
Quale putabatur Stoicus esse Deus.

Ille potest Solis cursus inhibere volantes,

At veluti scopulos flumina stare facit.”

—Melanchthon.

19. On Isaiah 38:12. “Beautiful parables that picture to us the transitoriness of this temporal life. For the parable of the shepherd’s tent means how restless a thing it is with us, that we have here no abiding place, but are driven from one locality to another, until at last we find a resting-spot in the church-yard. The other parable of the weaver’s thread means how uncertain is our life on earth. For how easily the thread breaks.” Cramer. “When the weaver’s work is progressing best, the thread breaks before he is aware. Thus when a man is in his best work, and supposes he now at last begins really to live, God breaks the thread of his life and lets him die. The rational heathen knew something of this when they, so to speak, invented the three goddesses of life (the three Parcas minime parcas) and included them in this little verse:

Clotho colum gestat, Lachesis trahit,

Atropos occat
But what does the weaver when the thread breaks? Does he stop his work at once? O no! He knows how to make a clever weaver’s knot, so that one cannot observe the break. Remember thereby that when thy life is broken off, yet the Lord Jesus, as a master artisan, can bring it together again at the last day. He will make such an artful, subtle weaver’s-knot as shall make us wonder through all eternity. It will do us no harm to have died.” Ibid.—Omnia sunt hominum tenui pendentia filo.

[“As suddenly as the tent of a shepherd is taken down, folded up, and transferred to another place. There is doubtless the idea here that he would continue to exist, but in another place, as the shepherd would pitch his tent in another place. He was to be cut off from the earth, but he expected to dwell among the dead. The whole passage conveys the idea that he expected to dwell in another state.” Barnes in loc.].

20. On [“Note1) When God pardons sin, He casts it behind His back as not designing to look upon it with an eye of justice and jealousy. He remembers it no more, to visit for it. The pardon does not make the sin not to have been, or not to have been sin, but not to be punished as it deserves. When we cast our sins behind our back, and take no care to repent of them, God sets them before His face, and is ready to reckon for them; but when we set them before our face in true repentance, as David did when his sin was ever before him, God casts them behind His back2) When God pardons sin, He pardons all, casts them all behind His back, though they have been as scarlet and crimson3) The pardoning of sin is the delivering the soul from the pit of corruption4) It is pleasant indeed to think of our recoveries from sickness when we see them flowing from the remission of sin; then the cause is removed, and then it is in love to the soul.” M. Henry in loc.]

21. On [Cannot hope for thy truth. “They are shut out from all the means by which Thy truth is brought to mind, and the offers of salvation are presented. Their probation is at an end; their privileges are closed; their destiny is sealed up. The idea Isaiah, it is a privilege to live because this is a world where the offers of salvation are made, and where those who are conscious of guilt may hope in the mercy of God.” Barnes in loc.] God is not willing that any should perish, but that all should come to repentance ( 2 Peter 3:9). Such is the New Testament sense of these Old Testament words. For though Hezekiah has primarily in mind the preferableness of life in the earthly body to the life in Hades, yet this whole manner of representation passes away with Hades itself. But Hezekiah’s words still remain true so far as they apply to heaven and hell. For of course in hell, the place of the damned, one does not praise God. But those that live praise Him. These, however, are in heaven. Since then God wills rather that men praise Him than not praise Him, so He is not willing that men should perish, but that all should turn to repentance and live.

22. On Isaiah 39:2. “Primo (Deus) per obsidionem et bellum, deinde per gravem morbum Ezechiam servaverat, ne in praesumtionem laberetur. Nondum tamen vinci potuit antiquus serpens, sed redit et levat caput suum. Adeo non possumus consistere, nisi Deos nos affligat. Vides igitur hic, quis sit afflictionum usus, ut mortificent scilicet carnem, quae non potest res ferre secundas.” Luther.

23. On Isaiah 39:7. “God also punishes the misdeeds of the parents on the children ( Exodus 20:5) because the children not only follow the misdeeds of their parents, but they also increase and heap them up, as is seen in the posterity of Hezekiah, viz.: Manasseh and Amon.”—Cramer.

HOMILETICAL HINTS
[The reader is referred to the ample hints covering the same matter to be found in the volume on 2 Kings18-20. It is expedient to take advantage of that for the sake of keeping the present volume within reasonable bounds. Therefore but a minimum is here given of what the Author offers, much of which indeed is but the repetition in another form of matter already given.—Tr.]

1. On Isaiah 37:36. “1) The scorn and mockery of the visible world2) The scorn and mockery of the unseen world.” Sermon of Domprediger Zahn in Halle, 1870.

2. On the entire38. chapter, beside the 22 sermons in FEUERLEIN’S Novissimorum primum, there is a great number of homiletical elaborations of an early date; Walther Magirus, Idea mortis et vitae in two parts, the second of which contains20 penitential and consolatory sermons on Isaiah 38. Danzig, 1640,1642. Daniel Schaller (Stendal) 4sermons on the sick Hezekiah, on Isaiah 38. Magdeburg, 1611. Peter Siegmund Pape in “Gott geheilighte Wochenpredigten,” Berlin, 1701, 4sermons. Jacob Tichlerus (Elburg) Hiskiae Aufrichtigkeit bewiesen in Gesundheit, Krankheit und Genesung, 18 sermons on Isaiah 38. (Dutch), Campen, 1636. These are only the principal ones.

3. On Isaiah 38:1. “I will set my house in order. This, indeed, will not be hard for me to do. My debt account is crossed out; my best possession I take along with me; my children I commit to the great Father of orphans, to whom heaven and earth belongs, and my soul to the Lord, who has sued for it longer than a human age, and bought it with His blood. Thus I am eased and ready for the journey.” Tholuck, Stunden der Andacht, p620.

4. On Isaiah 38:1. “Now thou shouldest know that our word ‘order his house’ has a very broad meaning. It comprehends reconciliation to God by faith, the final confession of sin, the last Lord’s Supper, the humble committing of the soul to the grace of the Lord, and to death and the grave in the hope of the resurrection. In one word: There is an ordering of the house above. In reliance on the precious merit of my Saviour, I order my house above in which I wish to dwell. Moreover taking leave of loved ones, and the blessing of them belongs to ordering the house. And finally order must be taken concerning the guardianship of children, the abiding of the widow, and the friend on whom she must especially lean in her loneliness, also concerning earthly bequests.” Ahlfeld, Das Leben im Lichte des Wortes Gottes, Halle, 1867, p522.

5. On Isaiah 38:2-8. This account has much that seems strange to us Christians, but much, too, that quite corresponds to our Christian consciousness. Let us contemplate the difference between an Old Testament, and a New Testament suppliant, by noticing the differences and the resemblances. I. The resemblances1) Distress and grief there are in the Old, as in the New Testament ( Isaiah 38:3). 2) Ready and willing to help beyond our prayers or comprehension ( Isaiah 38:5-6) is the Lord in the Old as in the New Testament. II. The differences1) The Old Testament suppliant appealed to his having done nothing bad ( Isaiah 38:3). The New Testament suppliant says: “God be merciful to me a sinner,” and “Give me through grace for Christ’s sake what it pleases Thee to give me.” 2) The Old Testament suppliant demands a sign ( Isaiah 38:7-8; comp. Isaiah 38:22); the New Testament suppliant requires no sign but that of the crucified Son of Prayer of Manasseh, for He knows that to those who bear this sign is given the promise of the hearing of all their prayers ( John 16:23). 3) In Hezekiah’s case, the prayer of the Old Testament suppliant is indeed heard ( Isaiah 38:5), yet in general it has not the certainty of being heard, whereas the New Testament suppliant has this certainty.

Footnotes:
FN#8 - in the pause of my days
FN#9 - non-existence.
FN#10 - My dwelling is broken up.
FN#11 - rolled up.
FN#12 - Or, from the thrum.
FN#13 - I composed myself.
FN#14 - a swallow, a crane.
FN#15 - languished upward.
FN#16 - Or, ease me.
FN#17 - be my surety.
FN#18 - walk solemnly.
FN#19 - For.
FN#20 - And to the full life of my spirit strengthen me thereby and let me live.
FN#21 - Behold for peace bitterness inured to me.
FN#22 - Or, on my peace came great bitterness.
FN#23 - Heb. thou hast loved my soul from the pit.
FN#24 - destruction, or nothingness.
FN#25 - that are gone down.
FN#26 - is present.

FN#27 - we will touch the stringed instruments.
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Verses 1-8
2. THE BABYLONISH EMBASSY

Isaiah 39:1-8
1At that time Merodach-baladan, the son of Baladan, king of Babylon, sent letters and a present to Hezekiah: for he had heard that he had been sick, and was recovered 2 And Hezekiah was glad of them, and showed them the house of his [FN1]precious things, the silver, and the gold, and the spices, and the precious ointment, and all the house of his [FN2][FN3]armour, and all that was found in his treasures: there was nothing in his house, nor in all his dominion, that Hezekiah showed them not.

3Then came Isaiah the prophet unto king Hezekiah, and said unto him, What said these men? and from whence came they unto thee? And Hezekiah said, They are come from a far country unto me, even from Babylon 4 Then said Hebrews, What have they seen in thine house? And Hezekiah answered, All that is in 5 mine house have they seen: there is nothing among my treasures that I have not shewed them. Then said Isaiah to Hezekiah, Hear the word of the Lord of hosts: 6Behold, the days come, that all that is in thine house, and that which thy fathers have laid up in store until this day, shall be carried to Babylon: nothing shall be left, saith the Lord 7 And of thy sons that shall issue from thee, which thou shalt beget, shall they take away; and they shall be [FN4]eunuchs in the palace of the king of Babylon. Then said Hezekiah to Isaiah, Good is the word of the Lord which 8 thou hast spoken. He said moreover, For there shall be peace and truth in my days.

EXEGETICAL AND CRITICAL
On Isaiah 39:1. The text of 2 Kings 20:12 sqq, reads בְּרֹאדַךְ בַּלְאֲדָן instead of מְרֹאדַךְ. According to the monuments the reading of Isaiah appears to be decidedly the correct one. For the name in Assyrian is “Marduk-habal-iddina,” i. e. Merodach gave a (or the) son (Schrader, p213). The form בראדך seems to have sprung from the attraction of sound of the three following words, which begin with ב. What has been said shows that Merodach-Baladan does not mean “Merodacus Baladani filius,” as our text and 2 Kings seem to understand it. [This imputed misunderstanding seems quite gratuitous in the Author.—Tr.]. We have here, also, an evidence of a later writer who was indifferently acquainted with the subject.—On ספרים comp. on Isaiah 37:14,—Our text differs from 2 Kings 20:12, in reading וישׁמע and ויחזק. Both seem to me traceable to correction. The editor of the text in Isaiah might take offence at the double כִּי, and thus have replaced the first by וְ. But he also stumbled at its only being said 2 Kings: “he had heard that Hezekiah was sick.” For it seemed to him that the wonderful recovery of Hezekiah, and the proof it gave of his being a ruler under the protection of a mighty god, had as much to do with the Babylonian’s sending an embassy.

On Isaiah 39:2. Here, too, the two texts differ. The וישׁמע of 2 Kings 20:13, is the more difficult reading, compared with which וישׂמח appears an emendation: being the easier and more natural reading.

On Isaiah 39:3. At the end of the verse our text has אלי after באו, which is wanting in 2 Kings 20:14.

On Isaiah 39:5. Our text has צבאות at the end, which is wanting 2 Kings 20:16. It may be here the same as in the case of chapּ Isaiah 37:32, compared with 2 Kings 19:31.

On Isaiah 39:6. Our text has בבל, 2 Kings 20:17, בבלה.

On Isaiah 39:7. Our text has יקחו; 2 Kings 20:18 only K’ri has this reading, whereas K’thibh reads יקח. Certainly the latter is the more difficult, and יקחו appears as an emendation. The sing may be taken either as the predicate of an indefinite subject (one) or, more correctly, as seems to me, as predicate of a definite subject, which, however, is present only in idea, viz.: the king of Babylon.

On Isaiah 39:8. 2 Kings 20:19 has הֲלֹא אם where our text has simply הלא אם does not occur elsewhere. Ewald (§ 324 b), takes it in the sense of “yea, if only.” But that is neither grammatically justified, nor does it give a clear meaning. According to my view of the context (see Exeg. and Crit. below) הלא = nonne. I, therefore, take אִם not as a particle expressive of desire, as many do, but it has its conditional meaning,—“if, in so far as.” The כִּי in the text of Isaiah has essentially the same meaning, as Delitzsch also has admitted. For it says, that between the sentiments that Hezekiah had betrayed in reference to the ambassadors and his affirmation “good is the word,” etc., there was no contradiction, because, in fact, while he lived peace and fidelity would certainly be undisturbed. At least, our text can be so understood. Whether its author really meant this, is another question. For it were possible, too, that he substituted for the obscure הלא אם the general, indefinite כי perhaps only in its pleonastic sense, that introduces the oratio recta.

EXEGETICAL AND CRITICAL
1. As the text needs no special comment, it may be well for the better understanding of the circumstances involved, to present briefly the chief points of Babylonian history relating to them, according to the data of the Assyrian monuments as far as the latter have been deciphered. Our chapter speaks of two Baladans, viz.: Merodach-Baladan, who sent the embassy and Baladan his father. Yet there appears in this a misunderstanding. According to the Assyrian monuments (comp. Lenormant,les premieres civilizations, Paris, 1874, Tom. II, in the essay “un patriote babylonien,” p210) our Merodach-Baladan was a son of Jakin. Comp. also the ostentatious inscription of Tiglath-Pileser mentioned above at Isaiah 21:1, which states that he received the homage of “Merodach-Baladan, son of Jakin, king of the sea, in the city of Sapiga.” We remarked above at Isaiah 21:1, that by tihamtu (תְּהוֹם, “sea, sea-land”) is to be understood south Chaldea, the watery region at the mouth of the united rivers Tigris and Euphrates. Merodach-Baladan, when he did homage to Tiglath-Pileser, was king of Bit-Jakin (such was the name of the residence and of the small territory of his father), and so remained till the year721. In the year721, when Sargon ascended the throne, this energetic Prayer of Manasseh, who was an enthusiast for the independence of Babylon, succeeded in mounting the throne of all Chaldea in Babylon. The canon of Ptolemy names Mardocempad, under this year as king of Babylon, a name that is universally regarded as identical with Merodach-Baladan. Sargon states, that in the first complete year of his reign (i. e., in the year721), after having in the year 722 completed the conquest of Samaria, he marched against Merodach-Baladan. But his undertaking was not successful. For Merodach-Baladan maintained himself, and reigned, according to the Canon, yet twelve years as acknowledged king of Babylon. Not till the year710 did Sargon again take the field against him. The struggle extended into the year709, ending in the dethronement of Merodach-Baladan (see the interesting description of this campaign in Lenormant,l. c. p 243 sqq.). In this year Sargon himself mounted the throne of Babylon. The Canon, from the year709 onwards, names Ἀρκέανος, i. e, Sarrukin or Sargon, as king of Babylon. But the courage of Merodach-Baladan was not yet broken. He fled back into his own hereditary land Bit-Jakin, a narrow strip of land on the Persian gulf, extending from Schat-el-arab to Elam. Sargon marched against him again and stormed first the strongly fortified position where Merodach-Baladan awaited him, then the city Dur-Jakin, his opponent’s last refuge on the mainland. Merodach-Baladan escaped with great difficulty. But still he did not submit. Sargon was compelled, in the beginning of the year705, to send his son Sennacherib against the obstinate rebel. But not long after, Sennacherib received in camp the intelligence of the murder of his father by a certain Belkaspai, probably a patriotic Chaldean and adherent of Merodach-Baladan’s.

Then there followed a period of two or three years, filled up with the strifes of various pretenders to the crown, and hence designated by the Canon as καιρὸς ἀβισίλευτος. Thus it appears by the account of Polyhistor in Eusebius (chron. armen. ed.Mai, p19), that after Sargon’s death, his son and a brother of Sennacherib ascended the Babylonian throne. But after a short term this one was obliged to give place to a certain Hagisa, who, after not thirty days’ reign, was killed by Merodach-Baladan. That this was our Merodach-Baladan can scarcely be doubted. The implacable enemy of the Assyrians boldly raised his head anew. Sennacherib marched against him and conquered him at Kis, a city that Nebuchadnezzar afterwards incorporated in the city territory of Babylon by means of his great wall. Sennacherib gave the throne of Babylon to a certain Belibus or Elibus, the son of a “wise Prayer of Manasseh,” whom, says the king, “they had brought up in the company of the small boys in my palace.” Hence this Belibus was not an independent pretender, as would seem according to Polyhistor, but a subordinate king recognized by Sennacherib after the expulsion of Merodach-Baladan. According to the Canon of regents (Schrader, p319), this expedition against Merodach-Baladan fell in the year704 B. C. In the year700 Sennacherib accomplished his unfortunate expedition against Judah and Egypt, according to the entirely credible testimony of the Assyrian monuments. The news of his defeat appears to have been the signal for a new insurrection to the Chaldean patriots. For in the following year (699), according to the Taylor-cylinder (Schrader, p224), we find Sennacherib on the march against the rebellious Babylonians. Merodach-Baladan had allied himself with a young prince Suzub, son of Gatul, of the race of Kalban, and Belibus found it best to enter into negotiations with these opponents. For this, according to Berosus, he was deposed and carried prisoner to Assyria. Sennacherib first attacked Suzub, whose troops were defeated; he himself escaped. Then Sennacherib turned against Merodach-Baladan, who gave way before the threatening danger. He fled by ship to the city Nagit-Raggi, situated on an island in the Persian gulf. The territory of Bit-Jakin was desolated. Sennacherib made his son Esar-Haddon king of Akkad and Sumir, i. e., Babylon (699). After that were eleven years of quiet. During this period, Merodach-Baladan, whom the king of Elam, Kudhir-Nakhunta, had made lord of a strip of the coast, had moved the discontented elements of Babylon and Chaldea to emigrate in mass into his land. This led Sennacherib to build a fleet in Nineveh (they were called “Syrian ships” because Phœnician seamen manned them), with which he attacked the island and the coast possessed by Merodach-Baladan, and entirely devastated them (see the remarks on Isaiah 43:14). At this point Merodach-Baladan disappears from history. It is related that the in fluential Babylonians then forsook him. On the other hand, they moved the king of Elam to send that Suzub to Babylon. Suzub, indeed, ascended the throne of Babylon. Their purpose was to cut Sennacherib from his own land. But the latter returned in time and defeated his opponents in two battles. He took Suzub prisoner, but spared his life. This happened in the year687. But in the following year Suzub escaped from prison, was again proclaimed king in Babylon, and, in alliance with Umman-Menan, king of Elam, the successor of Kudhir-Nakhunta, and with Nabusnmiskim, the eldest son of Merodach-Baladan, he opposed a considerable army to Sennacherib at Kalul on the Tigris. Sennacherib conquered again, and still again in another battle, by which he utterly destroyed the power of his opponents. He then resolved utterly to destroy Babylon: and this resolve was actually executed (685). Yet only four years after, the city was rebuilt. Sennacherib died681, and his son and successor determined to put an end to the everlasting strife with the Babylonians by an opposite policy. He raised Babylon to equal rank with Nineveh, and made it his residence.

The eldest son of Merodach-Baladan, Nabusu-miskun, was taken prisoner at the battle of Kalul and beheaded by Sennacherib. His brother next of age to him, Nabozirnapsatiasir, reigned after him in the land Bit-Jakin. A third brother, Nahib-Marduk, submitted to the Assyrians on the condition that he be put in possession of the land Bit-Jakin. Esar-Haddon, in the year676, actually invaded the land and conquered it. Probably Nabozirnapsatiasir then lost his life (Lenormant, l. c., p303). Nahir-Marduk’s Song of Solomon, Nabobelsum, returned to the sentiments of his grandfather. He took part in the insurrection made by Samulsumukin, the second son of Esar-Haddon and viceroy of Babylon, against his elder brother Asurbanipal, great king of Assyria (651). Asurbanipal conquered. Samulsumukin burned himself in his palace in Babylon (648). After many negotiations, and finally after an expedition that devastated the whole land of Elam, the king of Elam, Ummanaldas, was obliged to promise that he would surrender Nabobelsum. The latter procured his death at the hands of a master of the horse. Asurbanipal, when the head of the corpse was sent to him, had it preserved in salt. A small bas-relief, found in the palace of Kujundschik, displays Asurbanipal banqueting in a garden with his wives, and the head of Nabobelsum hanging before him on a tree. Only thirty-five years later Nineveh was destroyed by Nebuchadnezzar and Cyaxares (605)!

According to our chapter, the embassy of Merodach-Baladan to Hezekiah fell in the time when the former reigned undisputed king of Babylon. As shown above, this was a period of twelve years, reaching from721–709. It must not be supposed that Merodach-Baladan would not have sought the friendship of Hezekiah had he not heard of his victory over Sennacherib. An inscription of Sargon’s (Lenormant, l. c., 231) says of Merodach-Baladan: “For twelve years had he sent embassies contrary to the will of the gods of Babylon, the city of Bel and the Dragon, the judge of the gods.” These twelve years are manifestly the twelve years of Merodach-Baladan’s undisputed reign. During this period the latter had sought allies for the event of war breaking out again. Is it to be wondered if, under these circumstances, he should send such an embassy to Hezekiah? According to 2 Chronicles 32:31, the messenger came from Babylon to Hezekiah “to inquire of the wonder that was done in the land.” The context shows that Hezekiah’s miraculous recovery and the miracle of the sun-dial are meant. It Isaiah, therefore, probable that the report of this miracle penetrated to distant lands. If it came to astrological Babylon, what wonder if the king of this city had his attention drawn to the king of Judea, especially as it was known of this people that more than once they had been an opponent or an ally of the Assyrians that was not to be despised.

2. At that time—shewed them not.
Isaiah 39:1-2, The author would say that Hezekiah gave ear to the words of those ambassadors (see Text. and Gram.). Probably there is in this an intimation that they already made propositions of a political nature not displeasing to Hezekiah. And as he was pleased to hear what they said, so he wished them to see the things that gave him joy. There appears to me, therefore, in this antithesis of hearing and showing, to be a hint of Hezekiah’s sin. נכת is an obscure word both as to derivation and meaning. In Genesis 37:25; Genesis 43:11נְכאֹת either means spices in general, or, which is more likely, a particular sort of spice (storax—or tragacanth gum. Comp. Leyrer in Herzog’sReal-Eycyclop. XIV p664). Many expositors are disposed to recognize in our נכתה (K’ri, 2 Kings 20:13, נכתו) the same word, and to understand by בית נ׳ a spice magazine; on which Leyrer, l. c., remarks that this would imply a great monopoly carried on by the kings of Judah in this particular. Others generalize the meaning and regard “spicery house” as a denominatio a potiori for “provision house” in general. Others, finally, derive נְכוֹת, not from נָכָא (“to beat, pound,” hence נכאת, “that which is pounded in a mortar”), but from a root כּוּת, not used in Hebrew, but which is kindred to כִּוּם, “to gather, preserve,” and in Arabic means (Pi. kajjata) “to cram, stuff full.” Of this נכת would be a Niphal form ( Isaiah 30:12), and mean “provision, treasure.” Thus Hitzig, Knobel, Fuerst (Lex. under כּוּם and כּוּת), Delitzsch (comp. Ewald, Gesch. d. V. Isr. III. p690, Anm. 1). The items that follow, in which, beside gold, silver and spiceries (בשׂמים, the most general expression for aromatic substances, comp. Leyrer, L. c., p661) are particularly named, of course correspond best with a word of such general significance as “provision.” Still the subject is not satisfactorily cleared up. On “the precious ointment,” Movers (who translates בית נכת “styrax house”) makes the following remark: “Here Jewish expositors, no doubt on the best grounds, understand the balsam oil got from the royal gardens, comp. 2 Chronicles 32:27. Olive oil, that was obtained in all Judea, was not stored in the treasuries along with gold, silver and aromatics, but in special store-houses, 2 Chronicles 32:28” (Phön. II:3, p227 Anm.). בית כלים is likely “the arsenal,” as כלים often signifies all sorts of war implements, and the arsenal doubtless was of prime importance to those ambassadors. In this case כלים is identical with the בית היער of Isaiah 22:8. It appears that Hezekiah in this display observed a climax descendens, beginning with the precious articles of luxury and ending with the things of practical need. אוצרות (probably the store-houses like e. g. Joel 1:17; 2 Chronicles 11, etc.) to contain stores in case of siege. It is to be noted that had this embassy come after the over throw of Sennacherib, Hezekiah would verilv have had nothing to show “in his dominion” outside of Jerusalem. For the whole land outside of the capital had been in the power of the enemy, who would have left little worth seeing. “His store-house, the spiceries, the fine oil,” do not intimate specially war-booty. Moreover it would then need to read: Hezekiah showed them the spoil he had taken from the Assyrians. Comp. on Isaiah 39:6.

3. Then came Isaiah—my days.
Isaiah 39:3-8. Apart from the internal probability of it, one may conclude from יבאו that Isaiah came to the king with the inquiry of Isaiah 39:3 while the ambassadors were still in Jerusalem. For this Imperfect can only have the meaning that the coming was in a certain sense still an incompleted transaction, although the king had then shown them every thing ( Isaiah 39:4). The Prophet regarded them as advenas, arrivals, and that is a quality they have as long as they are in Jerusalem (comp. Isaiah 37:34 with 2 Kings 19:33; Joshua 9:8 with Genesis 42:7). But it also seems very probable to me that the Prophet addressed his inquiries to the king in the presence of the ambassadors, and that “these men” is to be understood δεικτικῶς. This suits entirely the free and exalted position that the prophets assumed as the immediate messengers and instruments of Jehovah, even toward the kings themselves. Comp. on Isaiah 7:14. If thereby those ambassadors enjoyed the opportunity of observing for once a genuine prophet of the true God in the exercise of his office, and if thereby the true God Himself drew near to them, it was one of those revelations of His being such as the Lord at times vouchsafed to the heathen, e. g., Moses before Pharaoh, Balaam before Balak, Elisha before Naaman, Daniel before the kings of Babylon. To the question what said these men? Hezekiah gives no answer, and Isaiah presses it no further. Their very presence there and the reception they found were adequate proof that Hezekiah allowed himself to treat with them, that once again, as he had done by the Egyptian alliance (27–32), he had extended to the world-power at least the little finger. That, in his answer, he lays stress on the far country, betrays an attempt to excuse himself. One cannot show men the door who come from a distance to show one honor and friendship. And Hezekiah ought not to do that. Neither ought he to indulge in vain boasting nor to seek false supports. O, had he only known how ill-timed both were in the case of Babylon! He would surely, without violating the duties of hospitality, have, yet avoided with anxious care every approach to more intimate relations. That he adds the name Babylon so briefly to the preceding “they are come from a far country unto me” seems to betray a certain embarrassment, a presentiment of having committed a fault. [See remarks of tr. below.]

We stand here on a boundary of immeasurable importance. Assyria is done away, but Babylon rises aloft. Ahaz had formally introduced Assyria by seeking its help. Here Babylon offers itself. With cat-like friendliness it creeps up. Hezekiah ought to have maintained an attitude of polite refusal. His vanity betrayed him into boasting and coquetting. Still by just this he yielded himself to the world-power. The Theocracy was later, under Zedekiah, ground to pieces between. Egypt and Babylon. Only by leaning solely and wholly on the Lord could it maintain itself between the southern and the northern world-power, between the Nile kingdom on the one hand, and the Euphrates-Tigris kingdom on the other. Hezekiah had unfortunately indulged in intimacies both with Egypt and with Babylon. The necessary consequence was that the Theocracy succumbed to the mightier of these. Hence it is announced to him that the precious things, of which he had made a boastful display, must go to Babylon, yea, that the posterity that was to issue from him who as yet was childless, would once do chamberlain service in the palace of the kings of Babylon. With this the Prophet points to a new and fatal future. Here, between the first and second parts of Isaiah, we stand on the bridge between Nineveh and Babylon. For what Nineveh was for the first part of Isaiah, Babylon is for the second.

Let it be particularly noted that Isaiah says: that which thy fathers have laid up in store until this day ( Isaiah 39:6). Had Hezekiah’s treasures been emptied by the event narrated 2 Kings 18:14 sqq, the Prophet could not have spoken so. For then what the fathers had gathered came into the hands of Sennacherib; and whether, after the defeat of the latter, all was found again, one must doubt very much. Sennacherib, who knew that he would not be pursued, could take all the spoils with him. Therefore the expression: “what thy fathers have laid up shall be carried captive to Babylon” favors the view that Hezekiah showed the ambassadors the gatherings of his fathers, that therefore this embassy did not come after the defeat of Sennacherib. [If the foregoing has any force, it would equally prove that the Babylonish captivity must have preceded the invasion of Sennacherib, “for then, after the latter event, what the fathers had gathered cams into the hands of Sennacherib,” etc., as just above.—TR.]

That סָרִים is not simply the “eunuch” appears from Genesis 37:36; Genesis 39:1. The word often stands for court officer, chamberlain generally ( 1 Kings 22:9; 2 Kings 8:6; 2 Kings 9:32; 2 Kings 25:19, etc.). It is clear that בניך must not be understood of direct generation, and that is agreeable to usage. Hezekiah’s son Manasseh went, indeed, as prisoner to Babylon ( 2 Chronicles 33:11), but he did not act as chamberlain. Yet the prophecy was fulfilled by what is related Daniel 1:3.

Hezekiah humbly submits himself to the declaration of the Lord. The expression Good is the word,etc. involves in general the sense of approval and acquiescence (comp. 1 Kings 18:24), especially that of submission under a severe judgment, but one that is recognized as just (comp. 1 Kings 2:38; 1 Kings 2:42). For the meaning of כִּי(הלא אם, 2 Kings 20:19), see Text. and Gram. I fall back on the conjecture given above, that the ambassadors were present at this interview. If one then considers that the prophecy of Isaiah 39:6-7 presupposes war between Babylon and Judah, and that this poorly corresponds with the assurances of friendship just interchanged between Hezekiah and the ambassadors, he can see that the word of the Prophet would embarrass these parties. It would the king, because it must seem strange that Hebrews, at the moment when an honorable embassy had brought him offers of peace and friendship, should call the announcement of the termination of the friendship (though it should turn to his disadvantage) a “good word.” It might appear as if he, Hezekiah, were a weather-cock, an unreliable Prayer of Manasseh, who in turning about knew how to transform himself from a friend into an enemy. To ward off this evil appearance from himself, Hezekiah speaks these words, which are primarily, addressed to the ambassadors. He would say: is it not self-evident that I call the prophetic word good only on the assumption that peace and truth shall continue while I live? By this construction disappears also the objection that has been made to Hezekiah, as if he betrayed by this expression a sentiment like that depraved motto: “apres moi le deluge.”

It may be seen from 1 Kings 21:27 sqq. that the Lord lets Himself be moved by a penitent mind to postpone punishment beyond the lifetime of the man whom it primarily threatens.—שׁלום ואמת occurs again Jeremiah 33:6; comp. Isaiah 14:13; Esther 9:30. It means here, manifestly, peace and faithfulness in the sense of political peaceableness and fidelity to alliances.[FN5]
The only Scripture that can seem to give positive support to the (so commonly accepted) injurious view of Hezekiah’s conduct in the case before us is 2 Chronicles 32:25; 2 Chronicles 32:31. 2 Chronicles 32:31 clearly relates to the transactions of our text. But Isaiah 3225 as clearly does not, and must not be brought in to shed light on them. It is in the context separated from them by the statement of 2 Chronicles 32:26, viz.: that “Hezekiah humbled himself for the pride of his heart, both he and the inhabitants of Jerusalem, so that the wrath of the Lord came not upon them in the days of Hezekiah.” What follows this verse is but descriptive proof of the last statement in it, and included in this proof is 2 Chronicles 32:31. See the comm. of Dr. O. Zoeckler in the Lange, B. W. in loc. p27. The rendering of the Eng. Ver. “Howbeit” for וכן 2 Chronicles 32:31 is forced, and that by the pressure of the very opinion here combated. It means “And so” or “in this manner.” The particle introduces the additional statement of the trial Hezekiah underwent, and refers to the prosperity just described as having providentially led to it. Ver 31 does not imply reproach of Hezekiah or anything contrary to what may be included under the statement of 2 Chronicles 32:26. עזבו, God “left him,” does not. For it remains to be determined to what he left him. The context must supply this, and we must not understand simply divine desertion in general, especially as that conflicts with all the recorded facts. The verse itself only supplies the event of the Babylonian embassy, and we may include of course Isaiah’s interpretation of it. To that the Lord left Hezekiah. Comp. 2 Chronicles 12:5 “and therefore I have left (עזבתי) you in the hand of Shishak.” It is gratuitous to infer that God left Hezekiah to the workings of his own heart, It is equally so to infer that, because God so left Hezekiah, therefore Hezekiah must first have left God, as in the case just cited. Without leaving God or his own humility ( 2 Chronicles 32:26) Hezekiah might be thus left of God to this extraordinary providence. Comp. Psalm 22:1 with Matthew 27:46. לנסותו וגו׳ “to try him,” etc., does not imply reproach any more than the trial of Abraham Genesis 22:1. The sentiment of these words and even the very words are drawn from Deuteronomy 8:2; Deuteronomy 8:16. As an obvious quotation from the most familiar part of the Law, the only proper completion of their sentiment must be found in the completion of the quotation. That must be; “to know what was in his heart to know whether he would keep his (God’s) commandment or not.” The records of Isaiah 39:8, and 2 Kings 20:19 furnish the only documentary information of what was revealed by this trial to be in Hezekiah’s heart. It was nothing but resignation and acquiescence in the will of God, the only form of obedience and keeping God’s commandment that the case admitted. It Isaiah, therefore, not only gratuitous to infer that the trial revealed the sinful vanity of Hezekiah’s heart, it is contrary to the very record. That he showed his treasures is thought to be evidence of such vanity. But this is only prejudice growing out of the very assumptions now combated. Why should this hospitality be so bad in Hezekiah, when that of Solomon to the queen of Sheba, substantially the same, is mentioned only with approval, and is even elevated to typical importance?

As for the rest of Hezekiah’s answer Isaiah 39:8 b; 2 Kings 20:19 b, “Good is the word of the Lord,” etc., it may be interpreted best in the light of Deuteronomy 8:16. A promise of good is given there for the latter days of those that stand the proof of God’s trials and keep His commandments. Hezekiah had the consciousness of such integrity ( Isaiah 38:3), he therefore gratefully rested in the expectation of such good for his latter days; in which he was also justified by the terms of Isaiah’s prophecy, if not by some more explicit announcement ( 2 Chronicles 32:26).

The event of the Babylonian embassy, as it appears in our book, must be viewed as subservient to the ends of prophecy. It is told for the sake of the prophecy in Isaiah 39:5-7. Our Author himself well remarks (at the beginning of the introduction to chapters36–39), that our chapters “show how ‘from afar’ (מרהוק) was begun the spinning of the first threads of that web of complications, that were at last so fatal.” The event of the embassy was providentially ordered for prophetic purposes. It may be compared to such events as Melchizedec, Esau selling his birth-right, the queen of Sheba’s visit, the birth of Maher-shal-al, the wise men of the east at the crib of Christ, the inquiring Greeks, John 12:20-24. The questions of Isaiah, and the replies of Hezekiah as recorded, bring out precisely the traits needed for the prophecy about to be made. The “from a far country” was a providentially indited expression, like that of Caiaphas John 11:49, sqq. Previous prophecy, likely familiar to Hezekiah, had made known that a visitation of wrath was coming on Judah “from far” Isaiah 10:3, Isaiah 30:27. Now this event strangely brings to Jerusalem and its king representatives of the very people that were to be the instruments of this wrath, and the Prophet appears, and identifies them and their destiny. And from this onward the Babylonians become more distinctly the theme of prophecy. Hezekiah submits, not like one receiving a well merited rebuke, but like Moses when the people were turned back from Kadesh-Barnea. All that the Author says about negotiations looking to alliance between Hezekiah and Babylon, does not pretend to be more than shrewd conjecture. As it does not find one word of corroboration in the Scripture, it would be well to make little or no account of it. Comp. the Author’s conjectures on Isaiah 7:10-16, and the additions by TR. That follow—TR.] 

Footnotes:
FN#1 - Or, spicery.

FN#2 - Or, jewels.
FN#3 - Heb. vessels or, instruments.
FN#4 - chamberlain.
FN#5 - In his conjectural interpretation of Hezekiah’s conduct and its relation to Isaiah’s prophecy the Author has only built on a foundation dating back to the earliest traditionary exposition. And the building, one must admit, agrees with the foundation. He has only built further than others, but in the same style. Yet, when so much is built, and of such a sort, one is constrained to look at the foundation to see if such a structure is justified. The Author admits that he resorts to conjecture; his confidence is in the natural reasonableness of it. But his work may be challenged down to the very foundation as, not only without warrant in Scripture, but actually against Scripture. See Baehr, on 2 Kings20 p211. And if this appear to be Song of Solomon, then the judgment of expositors against Hezekiah, though it be the judgment of ages, must be reversed.]

DOCTRINAL AND ETHICAL
1. On Isaiah 36:4 sqq. “Haec proprie est Satanae lingua et sunt non Rabsacis sed ipsissimi Diaboli verba, quibus non muros urbis, sed medullam Ezechiae, hoc Esther, tenerrimam ejus fidem oppugnat.”—Luther. “In this address the chief-butler, Satan performs in the way he uses when he would bring about our apostacy1) He urges that we are divested of all human support, Isaiah 36:5; Isaiah 2) We are deprived of divine support, Isaiah 36:7; Isaiah 3) God is angry with us because we have greatly provoked Him by our sins, Isaiah 36:7; Isaiah 4) He decks out the splendor, and power of the wicked, Isaiah 36:8-9; Isaiah 5) He appeals to God’s word, and knows how to turn and twist it to his uses. Such poisonous arrows were used by Satan against Christ in the desert, and may be compared with this light ( Matthew 4:2 sqq.). One needs to arm himself against Satan’s attack by God’s word, and to resort to constant watching and prayer.”—Cramer.

The Assyrian urges four particulars by which he would destroy Hezekiah’s confidence, in two of which he was right and in two wrong. He was right in representing that Hezekiah could rely neither on Egypt, nor on his own power. In this respect he was a messenger of God and announcer of divine truth. For everywhere the word of God preaches the same ( Isaiah 30:1-3; Isaiah 31:1-3; Jeremiah 17:5; Psalm 118:8-9; Psalm 146:3, etc.). But it is a merited chastisement if rude and hostile preachers must preach to us what we were unwilling to believe at the mild and friendly voice of God. But in two particulars the Assyrian was wrong, and therein lay Hezekiah’s strength. For just on this account the Lord is for him and against the Assyrian. These two things are, that the Assyrian asserts that Hezekiah cannot put his trust in the Lord, but rather he, the Assyrian is counseled by the Lord against Hezekiah. That, however, was a lie, and because of this lie, the corresponding truth makes all the deeper impression on Hezekiah, and reminds him how assuredly he may build on the Lord and importune Him. And when the enemy dares to say, that he is commissioned by the Lord to destroy the Holy Land, just that must bring to lively remembrance in the Israelite, that the Lord, who cannot lie, calls the land of Israel His land ( Joel 4:2; Jeremiah 2:7; Jeremiah 16:18, etc.), and the people of Israel His people ( Exodus 3:7; Exodus 3:10; Exodus 5:1, etc.).

2. On [“In regard to the indelicacy of this passage we may observe: 1) The Masorets in the Hebrew text have so printed the words used, that in reading it the offensiveness would be considerably avoided2) The customs, habits and modes of expression of people in different nations and times, differ. What appears indelicate at one time or in one country, may not only be tolerated, but common in another3) Isaiah is not at all responsible for the indelicacy of the language here. He is simply an historian4) It was of importance to give the true character of the attack which was made on Jerusalem. The coming of Sennacherib was attended with pride, insolence and blasphemy; and it was important to state the true character of the transaction, and to record just what was said and done. Let him who used the language, and not him who recorded it bear the blame.”—Barnes in loc.].

3. On Isaiah 36:18 sqq. “Observandum hic, quod apud gentes olim viguerit πολύθεια adeo, ut quaevis etiam urbs peculiarem habuerit Deum tutelarem. Cujus ethnicismi exemplum vivum et spirans adhuc habemus apud pontificios, quibus non inscite objici potest illud Jeremiae: Quot civitates tibi, tot etiam Dei ( Jeremiah 2:28).”—Foerster.

4. On Isaiah 36:21. Answer not a fool according to his folly ( Proverbs 26:4), much less the blasphemer, lest the flame of his wickedness be blown into the greater rage ( Sirach 8:3). Did not Christ the Lord answer His enemies, not always with words, but also with silence ( Matthew 26:62; Matthew 27:14, etc.)? One must not cast pearls before swine ( Matthew 7:6). After Foerster and Cramer.

5. On Isaiah 36:21. “Est aureus textus, qui docet nos, ne cum Satana disputemus. Quando enim videt, quod sumus ejus spectatores et auditores, tum captat occasionem majoris fortitudinis et gravius premit. Petrus dicit, eum circuire et quaerere, quem devoret. Nullum facit insidiarum finem. Tutissimum autem est non respondere, sed contemnere eum.”—Luther.

6. [On Isaiah 37:1-7. “Rabshakeh intended to frighten Hezekiah from the Lord, but it proves that he frightens him to the Lord. The wind, instead of forcing the traveler’s coat from him, makes him wrap it the closer about him. The more Rabshakeh reproaches God, the more Hezekiah studies to honor Him.” On Isaiah 37:3. “When we are most at a plunge we should be most earnest in prayer. When pains are most strong, let prayers be most lively. Prayer is the midwife of mercy, that helps to bring it forth.”—M. Henry, in loc.]

7. On Isaiah 37:2 sqq. Hezekiah here gives a good example. He shows all princes, rulers and peoples what one ought to do when there is a great and common distress, and tribulation. One ought with sackcloth, i. e., with penitent humility, to bring prayers, and intercessions to the Lord that He would look on and help.

8. On Isaiah 37:6 sq. “God takes to Himself all the evil done to His people. For as when one does a great kindness to the saints, God appropriates it to Himself, Song of Solomon, too, when one torments the saints, it is an injury done to God, and He treats sin no other way than as if done to Himself. He that torments them torments Him ( Isaiah 64:9). Therefore the saints pray: ‘Arise, O God, plead thine own cause: remember how the foolish man reproacheth thee daily’ ( Psalm 74:22).”—Cramer.

9. On Isaiah 37:7. “God raises up against His enemies other enemies, and thus prepares rest for His own people. Example: the Philistines against Saul who pursued David, 1 Samuel 23:27.”—Cramer.

10. On Isaiah 37:14. Vitringa here cites the following from Bonfin Rerum Hungar. Dec. III. Lib. VI. p464, ad annum Isaiah 1444: “Amorathes, cum suos laborare cerneret et ab Vladislao rege non sine magna caede fugari, depromtum e sinu codicem initi sanctissime foederis explicat intentis in coelum oculis. Haec sunt, inquit ingeminans, Jesu Christe, foedera, quae Christiani tui mecum percussere. Per numen tuum sanctum jurarunt, datamque sub nomine tuo fidem violarunt, perfide suum Deum abnegarunt. Nunc Christe, si Deus es (ut ajunt et nos hallucinamur), tuas measque hic injurias, te quaeso, ulciscere et his, qui sanctum tuum nomen nondum agnovere, violatae fidei poenas ostende. Vix haec dixerat .… cum proelium, quod anceps ac dubium diu fuerat, inclinare coepit, etc.”
[The desire of Hezekiah was not primarily his own personal safety, or the safety of his kingdom. It was that Jehovah might vindicate His great and holy name from reproach, and that the world might know that He was the only true God. We have here a beautiful model of the object which we should have in view when we come before God. This motive of prayer is one that is with great frequency presented in the Bible. Comp. Isaiah 42:8; Isaiah 43:10; Isaiah 43:13; Isaiah 43:25; Deuteronomy 32:39; Psalm 83:18; Psalm 46:10; Nehemiah 9:6; Daniel 9:18-19. Perhaps there could have been furnished no more striking proof that Jehovah was the true God, than would be by the defeat of Sennacherib. The time had come when the great Jehovah could strike a blow which would be felt on all nations, and carry the terror of His name, and the report of His power throughout the earth. Perhaps this was one of the main motives of the destruction of that mighty army.”—Barnes, on Isaiah 37:2].

11. On Isaiah 37:15. “Fides Ezechiae verba confirmata magis ac magis crescit. Ante non ausus est orare, jam orat et confutat blasphemias omnes Assyrii. Adeo magna vis verbi Esther, ut longe alius per verbum, quod Jesajas ei nunciari jussit, factus sit.”—Luther.

12. On [“It is bad to talk proudly and profanely, but it is worse to write Song of Solomon, for this argues more deliberation and design, and what is written spreads further and lasts longer, and does the more mischief. Atheism and irreligion, written, will certainly be reckoned for another day.”—M. Henry].

13. On Isaiah 37:21 sqq. [“Those who receive messages of terror from men with patience, and send messages of faith to God by prayer, may expect messages of grace and peace from God for their comfort, even when they are most cast down. Isaiah sent a long answer to Hezekiah’s prayer in God’s name, sent it in writing (for it was too long to be sent by word of mouth), and sent it by way of return to his prayer, relation being thereunto had: ‘Whereas thou hast prayed to me, know, for thy comfort, that thy prayer is heard.’ Isaiah might have referred him to the prophecies he had delivered (particularly to that of chap10), and bid him pick out an answer from thence. The correspondence between earth and heaven is never let fall on God’s side.”—M. Henry.].

14. On Isaiah 37:31 sqq. “This is a promise of great extent. For it applies not only to those that then remained, and were spared the impending destruction and captivity by the Assyrians, but to all subsequent times, when they should enjoy a deliverance; as after the Babylonish captivity, and after the persecutions of Antiochus. Yea, it applies even to New Testament times from the first to the last, since therein, in the order of conversion to Christ, the Jews will take root and bring forth fruit, and thus in the Jews (as also in the converted Gentiles) will appear in a spiritual and corporal sense, what God at that time did to their fields in the three following years.”—Starke.

15. On Isaiah 38:1. “ Isaiah, although of a noble race and condition, does not for that regard it disgraceful, but rather an honor, to be a pastor and visitor of the sick, I would say, a prophet, teacher and comforter of the sick. God save the mark! How has the world become so different in our day, especially in our evangelical church Let a family be a little noble, and it is regarded as a reproach and injury to have a clergyman among its relations and friends, not to speak of a son studying theology and becoming a servant of the church. I speak not of all; I know that some have a better mind; yet such is the common course. Jeroboam’s maxim must rather obtain, who made priests of the lowest of the people ( 1 Kings 12:31). For thus the parsons may be firmly held in rein (sub ferula) and in political submission. It is not at all good where the clergy have a say, says an old state-rule of our Politicorum.” Feuerlein, pastor in Nuremberg, in his Novissimorum primum, 1694, p553. The same quotes Spener: “Is it not Song of Solomon, that among the Roman Catholics the greatest lords are not ashamed to stand in the spiritual office, and that many of them even discharge the spiritual functions? Among the Reformed, too, persons born of the noblest families are not ashamed of the office of preacher. But, it seems, we Lutherans are the only ones that hold the service of the gospel so low, that, where from a noble or otherwise prominent family an ingenium has an inclination to theological study, almost every one seeks to hinder him, or, indeed, afterwards is ashamed of his friendship, as if it were something much too base for such people, by which more harm comes to our church than one might suppose. That is to be ashamed of the gospel.”

16. On [“We see here the boldness and fidelity of a man of God. Isaiah was not afraid to go in freely and tell even a monarch that he must die. The subsequent part of the narrative would lead us to suppose that, until this announcement, Hezekiah did not regard himself as in immediate danger. It is evident here, that the physician of Hezekiah had not informed him of it—perhaps from the apprehension that his disease would be aggravated by the agitation of his mind on the subject. The duty was, therefore, left, as it is often, to the minister of religion—a duty which even many ministers are slow to perform, and which many physicians are reluctant to have performed.

No danger is to be apprehended commonly from announcing to those who are sick their true condition. Physicians and friends often err in this. There is no species of cruelty greater than to suffer a friend to lie on a dying bed under a delusion. There is no sin more aggravated than that of designedly deceiving a dying Prayer of Manasseh, and flattering him with the hope of recovery, when there is a moral certainty that he will not and cannot recover. And there is evidently no danger to be apprehended from communicating to the sick their true condition. It should be done tenderly and with affection; but it should be done faithfully. I have had many opportunities of witnessing the effect of apprising the sick of their situation, and of the moral certainty that they must die. And I cannot now recall an instance in which the announcement has had any unhappy effect on the disease. Often, on the contrary, the effect is to calm the mind, and to lead the dying to look up to God, and peacefully to repose on Him. And the effect of that is always salutary.” Barnes in loc.]

17. On Isaiah 38:2. It is an old opinion, found even in the Chald, that by the wall is meant the wall of the temple as a holy direction in which to pray, as the Mahometans pray in the direction of Mecca. But הקיר cannot mean that. Rather that is correct which is said by Forerius: “Nolunt pii homines testes habere suarum lacrymarum, ut eas liberius fundant, neque sensu distrahi, cum orare Deum ex animo volunt.”

18. On Isa 38:8 :—

Non Deus est numen Parcarum carcere clausum.
Quale putabatur Stoicus esse Deus.

Ille potest Solis cursus inhibere volantes,

At veluti scopulos flumina stare facit.”

—Melanchthon.

19. On Isaiah 38:12. “Beautiful parables that picture to us the transitoriness of this temporal life. For the parable of the shepherd’s tent means how restless a thing it is with us, that we have here no abiding place, but are driven from one locality to another, until at last we find a resting-spot in the church-yard. The other parable of the weaver’s thread means how uncertain is our life on earth. For how easily the thread breaks.” Cramer. “When the weaver’s work is progressing best, the thread breaks before he is aware. Thus when a man is in his best work, and supposes he now at last begins really to live, God breaks the thread of his life and lets him die. The rational heathen knew something of this when they, so to speak, invented the three goddesses of life (the three Parcas minime parcas) and included them in this little verse:

Clotho colum gestat, Lachesis trahit,

Atropos occat
But what does the weaver when the thread breaks? Does he stop his work at once? O no! He knows how to make a clever weaver’s knot, so that one cannot observe the break. Remember thereby that when thy life is broken off, yet the Lord Jesus, as a master artisan, can bring it together again at the last day. He will make such an artful, subtle weaver’s-knot as shall make us wonder through all eternity. It will do us no harm to have died.” Ibid.—Omnia sunt hominum tenui pendentia filo.

[“As suddenly as the tent of a shepherd is taken down, folded up, and transferred to another place. There is doubtless the idea here that he would continue to exist, but in another place, as the shepherd would pitch his tent in another place. He was to be cut off from the earth, but he expected to dwell among the dead. The whole passage conveys the idea that he expected to dwell in another state.” Barnes in loc.].

20. On [“Note1) When God pardons sin, He casts it behind His back as not designing to look upon it with an eye of justice and jealousy. He remembers it no more, to visit for it. The pardon does not make the sin not to have been, or not to have been sin, but not to be punished as it deserves. When we cast our sins behind our back, and take no care to repent of them, God sets them before His face, and is ready to reckon for them; but when we set them before our face in true repentance, as David did when his sin was ever before him, God casts them behind His back2) When God pardons sin, He pardons all, casts them all behind His back, though they have been as scarlet and crimson3) The pardoning of sin is the delivering the soul from the pit of corruption4) It is pleasant indeed to think of our recoveries from sickness when we see them flowing from the remission of sin; then the cause is removed, and then it is in love to the soul.” M. Henry in loc.]

21. On [Cannot hope for thy truth. “They are shut out from all the means by which Thy truth is brought to mind, and the offers of salvation are presented. Their probation is at an end; their privileges are closed; their destiny is sealed up. The idea Isaiah, it is a privilege to live because this is a world where the offers of salvation are made, and where those who are conscious of guilt may hope in the mercy of God.” Barnes in loc.] God is not willing that any should perish, but that all should come to repentance ( 2 Peter 3:9). Such is the New Testament sense of these Old Testament words. For though Hezekiah has primarily in mind the preferableness of life in the earthly body to the life in Hades, yet this whole manner of representation passes away with Hades itself. But Hezekiah’s words still remain true so far as they apply to heaven and hell. For of course in hell, the place of the damned, one does not praise God. But those that live praise Him. These, however, are in heaven. Since then God wills rather that men praise Him than not praise Him, so He is not willing that men should perish, but that all should turn to repentance and live.

22. On Isaiah 39:2. “Primo (Deus) per obsidionem et bellum, deinde per gravem morbum Ezechiam servaverat, ne in praesumtionem laberetur. Nondum tamen vinci potuit antiquus serpens, sed redit et levat caput suum. Adeo non possumus consistere, nisi Deos nos affligat. Vides igitur hic, quis sit afflictionum usus, ut mortificent scilicet carnem, quae non potest res ferre secundas.” Luther.

23. On Isaiah 39:7. “God also punishes the misdeeds of the parents on the children ( Exodus 20:5) because the children not only follow the misdeeds of their parents, but they also increase and heap them up, as is seen in the posterity of Hezekiah, viz.: Manasseh and Amon.”—Cramer.

HOMILETICAL HINTS
[The reader is referred to the ample hints covering the same matter to be found in the volume on 2 Kings18-20. It is expedient to take advantage of that for the sake of keeping the present volume within reasonable bounds. Therefore but a minimum is here given of what the Author offers, much of which indeed is but the repetition in another form of matter already given.—Tr.]

1. On Isaiah 37:36. “1) The scorn and mockery of the visible world2) The scorn and mockery of the unseen world.” Sermon of Domprediger Zahn in Halle, 1870.

2. On the entire38. chapter, beside the 22 sermons in FEUERLEIN’S Novissimorum primum, there is a great number of homiletical elaborations of an early date; Walther Magirus, Idea mortis et vitae in two parts, the second of which contains20 penitential and consolatory sermons on Isaiah 38. Danzig, 1640,1642. Daniel Schaller (Stendal) 4sermons on the sick Hezekiah, on Isaiah 38. Magdeburg, 1611. Peter Siegmund Pape in “Gott geheilighte Wochenpredigten,” Berlin, 1701, 4sermons. Jacob Tichlerus (Elburg) Hiskiae Aufrichtigkeit bewiesen in Gesundheit, Krankheit und Genesung, 18 sermons on Isaiah 38. (Dutch), Campen, 1636. These are only the principal ones.

3. On Isaiah 38:1. “I will set my house in order. This, indeed, will not be hard for me to do. My debt account is crossed out; my best possession I take along with me; my children I commit to the great Father of orphans, to whom heaven and earth belongs, and my soul to the Lord, who has sued for it longer than a human age, and bought it with His blood. Thus I am eased and ready for the journey.” Tholuck, Stunden der Andacht, p620.

4. On Isaiah 38:1. “Now thou shouldest know that our word ‘order his house’ has a very broad meaning. It comprehends reconciliation to God by faith, the final confession of sin, the last Lord’s Supper, the humble committing of the soul to the grace of the Lord, and to death and the grave in the hope of the resurrection. In one word: There is an ordering of the house above. In reliance on the precious merit of my Saviour, I order my house above in which I wish to dwell. Moreover taking leave of loved ones, and the blessing of them belongs to ordering the house. And finally order must be taken concerning the guardianship of children, the abiding of the widow, and the friend on whom she must especially lean in her loneliness, also concerning earthly bequests.” Ahlfeld, Das Leben im Lichte des Wortes Gottes, Halle, 1867, p522.

5. On Isaiah 38:2-8. This account has much that seems strange to us Christians, but much, too, that quite corresponds to our Christian consciousness. Let us contemplate the difference between an Old Testament, and a New Testament suppliant, by noticing the differences and the resemblances. I. The resemblances1) Distress and grief there are in the Old, as in the New Testament ( Isaiah 38:3). 2) Ready and willing to help beyond our prayers or comprehension ( Isaiah 38:5-6) is the Lord in the Old as in the New Testament. II. The differences1) The Old Testament suppliant appealed to his having done nothing bad ( Isaiah 38:3). The New Testament suppliant says: “God be merciful to me a sinner,” and “Give me through grace for Christ’s sake what it pleases Thee to give me.” 2) The Old Testament suppliant demands a sign ( Isaiah 38:7-8; comp. Isaiah 38:22); the New Testament suppliant requires no sign but that of the crucified Son of Prayer of Manasseh, for He knows that to those who bear this sign is given the promise of the hearing of all their prayers ( John 16:23). 3) In Hezekiah’s case, the prayer of the Old Testament suppliant is indeed heard ( Isaiah 38:5), yet in general it has not the certainty of being heard, whereas the New Testament suppliant has this certainty.
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Introduction
III.—THE SECOND PART

THE TOTAL SALVATION TO COME, BEGINNING WITH REDEMPTION FROM THE BABYLONIAN EXILE AND CONCLUDING WITH THE CREATION OF A NEW HEAVEN AND A NEW EARTH

Isaiah 40-66
This second principal part is occupied with the redemption of Israel. And the Prophet contemplates this redemption as a total, although from its beginning, which coincides with redemption from the Babylonian exile, to its conclusion, it takes up thousands of years. For to the gaze of the Prophet, that, which in point of time, is most remote, is just as near as that which is nearest in point of time. He sees degrees, it is true; but the intervals of time that separate the degrees one from another he is unable to measure. Things of the same kind he sees along side of one another, although as to fact, the single moments of their realization take place one after another. Consequences that evolve out of their premises only after a long time he contemplates along with the latter. Thus it happens that the representations of the Prophet have often the appearance of disorder. To this is joined still another thing. Although, in general, the Prophet’s view point is in the midst of the people as already suffering punishment and awaiting their redemption out of it, thus the viewpoint of the Exile, yet at times this relative (ideal, prophetic) present merges into the absolute, i.e., actual history of his own time where both have an inherent likeness. But this inherent likeness becomes especially prominent where the punishment of sin is concerned, which is the concern of both epochs in common, that is the epoch in which the Prophet lived, and the epoch of the Exile.

These are the chief points of view, which must be held fast in order to make it possible to understand this grand cycle of prophecy.

The twenty-seven chapters that compose this cycle subdivide into three parts containing each nine chapters. (This was first noticed by Friedrich Rueckert, Be. Propheten übers. u. erläutert, 1831.)

The first Ennead (chapters40–48), has Kores[FN1] (Cyrus) for its middle point; the second (chapters49–57), the personal Servant of Jehovah; the third (chapters58–66), the new creature.

In regard to the critical questions, see the Introduction.

[In regard to the above division the following may be appropriate which Dr. J. A. Alexander says concerning the division proposed by himself, and which does not materially differ from the one above, though it makes three heads of what above is comprised in the first (40–48). “These are the subjects of the Prophet’s whole discourse, and may be described as present to his mind throughout; but the degree in which they are respectively made prominent is different in different parts. The attempts which have been made to show that they are taken up successively, and treated one by one, are unsuccessful, because inconsistent with the frequent repetition and recurrence of the same theme. The order is not that of strict succession, but of alternation. It is still true, however, that the relative prominence of these great themes is far from being constant. As a general fact, it may be said that their relative positions in this respect answer to those they hold in the enumeration above given. The character of Israel, both as a nation and a church, is chiefly prominent in the beginning, the Exile and the Advent in the middle, the contrast and change of dispensations at the end. With this general conception of the Prophecy, the reader can have very little difficulty in perceiving the unity of the discourse, and marking its transitions for himself. Abridged Ed. Vol. II. p18.].

____________________

A.—KORES

Isaiah 40-48
The first Ennead of chaps40–46 has two characteristic elements that distinguish it from the two following Enneads: 1) The Promise of a Hero that will come from the east, that will redeem Israel out of the Babylonian captivity, and who in fact is called by his name “Kores” Isaiah 44:28; Isaiah 45:1 : 2) The affirmation that Jehovah, from the fulfilment of this fact predicted by Him, must also necessarily be acknowledged as the only true God, as also, on the other hand, from the inability of idols to prophesy and to fulfil must evidently be concluded that they are no gods. One sees from this that the Prophet wishes primarily to attain a double object by the first nine chapters of this book of consolation: First, Israel shall have the prospect presented of bodily deliverance by Cyrus; but Second, its deliverance also from the worship of idols shall be made possible by means of that promise. For the Lord intends to make it so evident that the deliverance by Cyrus is His work, and at the same time His victory over the idols that Israel can no longer resist acknowledging Him as alone divine. These two aims manifestly go hand in hand. But now a Third is added to them. Cyrus and Israel are themselves prophetic types that point to a third and higher one. Each of them represents one factor of the development of salvation. In that third both factors find their common fulfilment. Cyrus is only the initiator of the redemption. He brings to an end the seventy years’ exile, and opens up the era of salvation. But the salvation which he immediately brings is still only a faint twilight. On the other hand, in himself considered, Cyrus is a grand and glorious appearance. He beams like the sun in the heavens, that is unobscured by clouds, and that, indeed, not only in our prophecy, but also in profane history. In this respect he prefigures the element of glory that must appear in the fulfiller of redemption. In Isaiah 45:1 He is called מָשִׁיחַ (Messiah, anointed). He is therefore the messiah in a lower degree. Lowliness, reproach, suffering, nothing of this sort is found in him. On the contrary Israel is the lowly, despised, much enduring servant of Jehovah, who, however, in his lowliness is still strong, and in the hand of Jehovah a mighty instrument, partly to punish the heathen nations, and partly to save them. This particular also attains its conclusion in Him who fulfils the redemption. Therefore He is called Messiah and Servant of Jehovah in one person. He unites both in one: the glory and the lowliness, the kingly form and the servant form. Thus it happens, that in40–48 beside the promise of Cyrus (as far as it relates to the deliverance out of the Babylonian exile), and the proof of divinity (drawn from prophecy and fulfilment) which form the peculiar subjects of these chapters, we see those two other elements appear in a preparative way; the element of glory represented by Cyrus, and the form of the servant of God by the people Israel. Those first named subjects are concluded in40–48. For after48 nothing more is said either about Cyrus or about prophecy and fulfilment. But that in Cyrus and in the people (regarded as the servant of Jehovah) which is typical has its unfolding in the two following Enneads, of which the former is chiefly devoted to the servant of God, and the latter to the glory of the new creation. Thus, therefore, we may say: the first Ennead forms the basis of the two that follow, in as much as it carries out to completion the two fundamental factors of the initiation of the redemption by Cyrus, and the proof of the divinity of Jehovah drawn therefrom, but partly, too, in that it lays the foundation for the representation of Him who in the highest degree is the Servant of God and King.

Let us now observe how the Prophet carries out in detail the plan which we have just sketched in its outlines.

In chap40 after the prologue, the Prophet presents first the objective then the subjective basis of the redemption. For this chapter, after a general introduction ( Isaiah 40:1-11) referring to the whole book, and thus also to the subsequent parts of chap40, contains first a presentation of the absolute power and wisdom of God, from which follows also the impossibility of representing Him by any natural image ( Isaiah 40:12-26). If then redemption is objectively conditioned by the omnipotence and wisdom of God, so it is subjectively by that trust that Israel must repose in its God ( Isaiah 40:27-31). This chap. contains, therefore, three parts, and has wholly the character of a foundation.

To chapter 41 we give the superscription: First appearance of the redeemer from the east and of the servant of Jehovah, as also the first and second realization of the prophecy relating to this as proof of the divinity of Jehovah. For in chapter 41 the Prophet begins by bringing forward as the principal person of his prophetic drama the form of him who as beginner of the redemption has to stand in the foreground of the first Ennead. He does not yet name him, but he draws him with traits not to be mistaken, and designates him as the one called of God, and his calling a test of divinity which it is impossible for idols to give ( Isaiah 41:1-7). Immediately after the redeemer the Prophet lets the redeemed appear, viz.: the people Israel, whom he introduces as “servant of Jehovah” in contrast with the glorious potentate from the east, for in him must appear that other typical element, poverty and lowliness, which still does no detriment to his strength. The Prophet characterizes this servant of Jehovah primarily as the chosen one of God, whom God will not reject but will strengthen to victory ( Isaiah 41:8-13), then again as poor and wretched, who, notwithstanding, will be a mighty instrument of judgment and rich in salvation and knowledge ( Isaiah 41:14-20). After he has thus described the redeemer and the redeemed servant of God, he employs in conclusion precisely this prophecy of redemption a second time as the basis of an argument which has for its conclusion the sole divinity of Jehovah, and the nothingness of idols ( Isaiah 41:21-29).

In Chapter 42 the third principal person appears on the scene, viz., the personal Servant of God to whom both the chief personages before mentioned pointed; the first of them prefiguring His glory, the second His lowliness. He is represented first as meek, who at the same time will be a strong refuge of righteousness ( Isaiah 42:1-4); then as the personal representative of a new covenant, who shall mediate for all nations light and right; and at the same time this is the third prophecy which the Lord presents as pledge of His divine dignity ( Isaiah 42:5-9). These two strophes are like a ladder that leads up to the culmination. For chapter 42 is a pyramidal structure. In verses10–17 the Prophet has reached the point of the pyramid. In them the expression “Servant of God” is no longer used. And yet the discourse is concerning the same that Isaiah 40:1 was designated as the Servant of Jehovah. He appears here in His unity with Jehovah in which He Himself is El-Gibbor [God a mighty one]. As such, He issues out of Israel into the blind heathen world in order partly to Judges, partly to bring them to the light of knowledge and of salvation. From this elevation the following strophes recede again. And in Isaiah 40:18-21 the Servant of Jehovah, who appears here again under this name, is portrayed as one, who can indeed make others see and hear, but Himself, as one blind and deaf, goes to meet His destruction, yet precisely thereby secures the favor of God, and becomes the founder of a new Tora (law). Unhappily this new institution of salvation is not accepted by unbelieving Israel. For this reason the Prophet sees Israel as a people robbed, plundered, and languishing in kennels and prisons ( Isaiah 42:22-25). From his heart he wishes that Israel might take warning from this threatening in time, and the sooner the better. But, alas, the Prophet knows that Israel, spite of the Exile, in which it has already so emphatically experienced the chastening hand of its God, will not yet lay to heart this warning. With this the second discourse concludes.

Having in41–42introduced especially the chief persons of the redemption, viz.: the redeemer from the east, then the redeemed or servant (people) of God, finally the personal Servant of God, in whom the two former combine, the Prophet now portrays in 43 chiefly the redemption itself. He gives first a survey of the chief particulars of the redemption ( Isaiah 40:1-8). Having Isaiah 40:1 assigned the reason for the redemption, he depicts it, Isaiah 40:2, as one that shall come to pass spite of all difficulties; in Isaiah 40:3-4, as such that it must come to pass though even heathen nations must be sacrificed for the sake of it; in Isaiah 40:5-7 as all-comprehending, i.e., as such that it will lead back into their home out of all lands of the earth the members of the people of Israel; finally, in Isaiah 40:8, is indicated the condition that Israel must fulfill in order to partake of this salvation, viz.: that it must have open eyes and ears in a spiritual sense. To this representation of the redemption in general, the Prophet adds ( Isaiah 40:9-13) the statement, that recurs thus for the fourth time, that prophecy and fulfilment are a test of divinity, and that Israel in its capacity as servant of God is called to be witness by furnishing this test. After carrying out this thought, that recurs so like a refrain, the Prophet turns again to the chief thought of chapter43. He describes the return home of Israel especially out of the Babylonian captivity. Yet not without finding in the Lord’s manner of bringing this about a reference to the distant Messianic salvation, in respect to its exercising also a transforming influence upon nature ( Isaiah 40:14-21). In the fourth strophe of the chapter ( Isaiah 40:22-28) the Prophet treats the thought of the inward, moral redemption, viz.: the redemption also from sin. He lets it be known here that this inward redemption will by no means follow close on the feet of the outward redemption from exile. For Israel has never kept the law. The Lord has already hitherto borne Israel’s sin, and will in future blot out the guilt of it. But the Israel that contemns the grace of God in proud self-righteousness will have to be destroyed. The Lord, however, will break the power of sin by the rich effusion of the holy and holy-making Spirit upon that seed of Israel that shall be chosen to serve the Lord as His servant; and this is the thought of the fifth strophe that includes Isaiah 44:1-5.

Having portrayed in41. the first redeemer and then the redeemed, i.e., the servant (people) of God, then in 42 the antitype of both, the second Redeemer and Servant of God in a personal sense, then in 43 the redemption itself, and all this in such a way that, interspersed, He has appealed four times, in a refrain like repetition, to the ability of Jehovah to prophesy in contrast with the inability of idols, as proof of His divinity, the Prophet now Isaiah 44:6 sqq, makes a decided use of this last element for which He has made such preparation. This entire chapter is an edifice whose substructure consists of the members of just that argumentation, that whoever can prophesy is God, and the crowning point of which appears to us in naming the name “Kores” (Cyrus), the way for naming it being now well prepared, and the motive sufficient. That is to say, in Isaiah 44:6-20, for the fifth time, in a drawn-out recapitulation extending through three strophes, it is set forth that Jehovah, as the only true God, can alone prophesy, and that He is God He will now prove by a grand prophetic transaction for the salvation of Israel. Accordingly, in the first strophe ( Isaiah 44:6-11) the Prophet shows that Israel possesses the stronghold of its salvation in its living, everlasting God, who can prophesy, and has prophesied, which Israel also as a witness must testify to, whereas the senseless makers of idols must go to destruction. In the second strophe ( Isaiah 44:12-17), in order to set forth the senselessness of idol worship most convincingly, the manufacture of idols is described in a drastic way. In the third strophe ( Isaiah 44:18-20) in order on the one hand to explain the possibility of such senseless acts as making idols, the deep reason of it is pointed to, viz.: the blindness of men’s hearts and minds; on the other hand however the Prophet points to the destructive effects of this insane behaviour. In the fourth strophe ( Isaiah 44:21-28) the Prophet attains finally the culmination. He first deduces briefly the consequences from the foregoing. Before all he reminds that Israel is Jehovah’s servant, i.e, property, which the Lord has bought for Himself by graciously blotting out his guilt. This ransomed servant may return home (note the highly significant שׁוּכָה Isaiah 44:22). Then there is a second brief reminder of Jehovah’s omnipotent divinity, and, in contrast with it, of the necessary disgrace of idols and their soothsayers. In contrast with the latter it is finally declared with all emphasis: Jehovah makes true the word of His prophets. Therefore Israel will and must have a happy return home, and Cyrus shall the prince be called who shall accomplish this decree of Jehovah.

With this we have the culmination of the cycle of prophecy in chapters40–48 and in respect of space have reached the middle of it. For, if, we leave aside40, as a general laying of a foundation, and remember that the prophecy relating to Cyrus begins with41, we have here at the close of44, four discourses behind us, and still four discourses before us.

In chapter45, the prophecy remains at the elevation which it attained at the close of chapter44. We may therefore designate this discourse as the culmination of the cycle of prophecy in40–48 and its contents as “Cyrus and the effects of his appearance.” For we are informed in Isaiah 45:1-7 what shall he brought about by Cyrus, whom the Lord has chosen and designates as His anointed (מָשִׁיחַ), and what three-fold object will be secured thereby. But we learn Isaiah 45:8-13 that Cyrus is the beginner and founder of the era of salvation promised to Israel, although according to appearance this seems not to be, and the faint-heartedness of Israel requires the assurance that Cyrus is certainly called to accomplish the outward restoration of the holy people and of the holy city. The Prophet even gives the further assurance, that, beside that northern world-power directly ruled by Cyrus, even the southern, i.e., Egypt with the lands of its dominion, convinced by the salvation accruing to Israel from Cyrus, shall be converted to Jehovah and will join itself to His people ( Isaiah 45:14-17). Finally, however, in consequence of the saving effect proceeding from Cyrus, this greatest advantage shall eventuate, viz.: that Israel, when it sees the heathen north and south converted to Jehovah, shall at last and definitively abjure idols, and give itself up wholly and entirely to its God, so that from that time on humanity entire shall have become a spiritual Israel ( Isaiah 45:18-25). In the seventh discourse (chapter46), as also in the eighth (chapter47) the obverse side of this picture of the future brought about by Cyrus is shown. In46. namely, we have presented first the downfall of the Babylonian idols; but connected with this, also the gain that Israel shall derive from this, for its knowledge of God. That is to say, Israel will come to see that there is a great difference between Jehovah who carries His people, and those idols that are carried by beasts of burden into captivity ( Isaiah 46:1-4). In fact Israel will know, too, which just such a difference exists between Jehovah and the images that are meant to represent Him (of which Isaiah 40:18; Isaiah 40:25 has discoursed), for the latter also are idols that need to be carried ( Isaiah 46:5-7). Israel will actually draw the conclusion that the Lord here presses home for the sixth time, viz.: that the God who can prophesy and fulfill, who, in particular, has correctly announced beforehand the ravenous bird from the east, must be the right God ( Isaiah 46:8-11). But the Prophet foresees that not all Israelites will draw from the facts so far mentioned that advantage for their religious life that, according to Jehovah’s intention, they ought. Will not this make problematical the realization of the promised salvation? He replies to this question, “No.” For the righteousness and salvation of God must come in spite of the hard-heartedness of Israel ( Isaiah 46:12-13). The eighth discourse is occupied wholly with Babylon. It paints in drastic images the deep downfall of it, exposes the reasons (the harshness against Israel transcending the measure that God would have, and the secure arrogance Isaiah 47:1-7), and shows the uselessness of all the means employed to rescue Babylon, both those derived from the worship of demons and those which the connections with other nations seem to offer ( Isaiah 47:8-15). The ninth discourse, finally, (48) is recapitulation and conclusion. After an address to Israel that displays the motives that prompt Jehovah’s interest in the nation ( Isaiah 48:1-2) the Prophet makes prominent for the seventh time the importance of prophecy for the knowledge of God. He points Israel to the fulfilment of the old prophecies, that they had experienced and verified in order to move them to faith in the new that concern the redemption from exile ( Isaiah 48:3-11). Then the chief contents of this new prophecy is repeated: what idols cannot, Jehovah can do, for He promises and brings on a redeemer that shall accomplish the will of God on Babylon ( Isaiah 48:12-15). But Israel is summoned to go out of Babylon as out of an opened prison house, and to proclaim to all the world that the Lord by Cyrus has led His people out of Babylon and home, as He did by Moses out of Egypt ( Isaiah 48:20-21). We join these verses close on Isaiah 40:15 because the contents of both passages demand it. The verses16,17–19 are two insertions. The first, which is very obscure, appears to be a side remark of the Prophet’s, to the effect that the wonderful things discoursed in40–47 were to himself not known from the beginning, but learned only in the moment of their creation (in a prophetic sense, comp. on Isaiah 48:6), but now by the impulse of the Spirit he has made them known. Verses17–19 are of a retrospective nature. They contain the lament of the Lord that Israel did not sooner give heed to His commands; for thereby it would have partaken of the blessing given to the patriarchs without the chastening agency of the Exile. Isaiah 40:22 finally (which occurs again as to the words at the close of chap58, and in respect to sense at the close of chap66) is a refrain-like conclusion intended (in contrast with the consolatory words that begin the entire book of consolation chapters40–66 and its principal parts) to call to mind the important truth, that this consolation is not unconditionally offered to all. For the wicked can have no share in it.

This, in its essentials, is my opinion of the plan and order of chapters40–48.

Footnotes:
1][The Author uses this Hebrew form of the name throughout the following context. We substitute for it the common form.—TR.].

Verses 1-31
I.—THE FIRST DISCOURSE

The Prologue: the Objective and Subjective basis of Redemption
Isaiah 40
1. THE PROLOGUE OF THE SECOND PART AND OF THE FIRST DISCOURSE

Isaiah 40:1-11
1 Comfort ye, comfort ye my people,

Saith your God.

2 Speak ye [FN2]comfortably to Jerusalem, and cry unto her,

That her [FN3]warfare is accomplished,

That [FN4]her iniquity is pardoned:

[FN5]For she hath received of the Lord’s hand

Double for all her sins.

3 The voice of him that crieth [FN6]in the wilderness,

Prepare ye the way of the Lord,

Make straight in the desert a highway for our God.

4 Every valley shall be exalted,

And every mountain and hill shall be made low:

And the crooked shall be made [FN7]straight,

And [FN8]the rough places [FN9]plain:

5 And the glory of the Lord shall be revealed,

And all flesh shall see it together:

For the mouth of the Lord hath spoken it.

6 [FN10]The voice said, Cry. And he said, What shall I cry?

All flesh is grass,

And all the goodliness thereof is as the flower of the field:

7 The grass withereth, the flower fadeth:

Because [FN11]the spirit of the Lord bloweth upon it:

Surely the people is grass.

8 The grass withereth, the flower fadeth:

But the word of our God shall stand forever.

9 [FN12]O Zion, that bringest good tidings, get thee up into the high mountain;

[FN13]O Jerusalem, that bringest good tidings,

Lift up thy voice with strength;

Lift it up, be not afraid;

Say unto the cities of Judah, Behold your God!

10 Behold, the Lord God will come [FN14] [FN15]with strong hand,

And his arm shall rule for him:

Behold his reward is with him,

And [FN16]his work before him.

11 He shall feed his flock like a shepherd:

He shall gather the lambs with his arm,

And carry them in his bosom,

And shall gently lead those [FN17]that are with young.

TEXTUAL AND GRAMMATICAL
Isaiah 40:1. The rhetorical form of anadiplosis (epanalepsis, epizeuxis) occurs, indeed, principally in the second part ( Isaiah 40:1; Isaiah 41:27; Isaiah 43:11; Isaiah 43:25; Isaiah 48:11; Isaiah 48:15; Isaiah 51:9; Isaiah 51:12; Isaiah 51:17; Isaiah 52:1; Isaiah 52:11; Isaiah 57:6; Isaiah 57:14; Isaiah 57:19; Isaiah 62:10; Isaiah 65:1). But it occurs also not unfrequently in passages of the first part that are the acknowledged productions of Isa. ( Isaiah 8:9; Isaiah 18:2; Isaiah 18:7; Isaiah 21:11; Isaiah 28:10; Isaiah 28:13; Isaiah 29:1. Comp, beside Isaiah 15:1; Isaiah 21:9; Isaiah 24:16; Isaiah 26:3; Isaiah 26:15; Isaiah 27:5; Isaiah 38:11; Isaiah 38:17; Isaiah 38:19. Agreeably to the character of this section, the Piel נִחַם occurs oftener in the second part: Isaiah 40:1; Isaiah 49:13; Isaiah 51:3; Isaiah 51:12; Isaiah 51:19; Isaiah 52:9; Isaiah 61:2; Isaiah 66:13 (Pual Isaiah 54:11; Isaiah 66:13). Piel occurs twice in the first part: Isaiah 12:1; Isaiah 22:4. The passages Isaiah 49:13; Isaiah 51:3; Isaiah 51:12; Isaiah 52:9; Isaiah 66:13, are manifest echoes of the present passage—עם with the suffix referring to Jehovah, as it suits the contents of the second part, is found there oftener than in the first: comp. Isaiah 3:12; Isaiah 10:2; Isaiah 10:24; Isaiah 32:13; Isaiah 32:18, with Isaiah 40:1; Isaiah 43:20; Isaiah 47:6; Isaiah 51:4; Isaiah 51:16; Isaiah 52:5 sq.; Isaiah 28:5; Isaiah 30:26; Isaiah 58:1; Isaiah 65:10; Isaiah 65:19, etc.

The expression יאמַר א׳, as an introductory formula, is peculiar to Isaiah; for it is found only in Isaiah, and that in both parts: Isaiah 1:11; Isaiah 1:18; Isaiah 33:10; Isaiah 40:1; Isaiah 40:25; Isaiah 41:21; Isaiah 66:9 (comp. Kleinert, Echtheit der jesajan, Weissag, I. p239 sqq.). The Imperfect יאמר corresponds to the aim of chapters40–66. Comp, the formula with which the Prophet introduces the prophecies he addresses to the present church (שִׁמְעוּדְבַר י׳ Isaiah 1:10; נְאֻם י׳ Isaiah 1:24; הַרָּבָר אֲשֶׁר חָזָה ונו׳ Isaiah 2:1, etc., comp. Isaiah 7:3; Isaiah 7:7; Isaiah 7:10; Isaiah 8:1; Isaiah 8:5; Isaiah 8:11; Isaiah 14:28; Isaiah 20:2, etc.). יאמר, taken exactly, is for us an untranslatable verbal form, that, according to its original sense, designates the thought neither as present nor future, nor in any way as one to be estimated by time measure, but one to be estimated by the measure of its mode of existence. That Isaiah, the Imperfect designates, not that which has objectively come into actual existence, but what is only present some way subjectively. In other words, יאמר, standing at the beginning of the second part, characterizes it as addressed to an ideal church. In itself, indeed, יאמר can mean, “he will speak.” Thus it is taken by Stier, v. Hofmann (Schriftbew. II:1. p91, Ausg. v. J. 1853), and Klostermann (Zeitschrift f. Luth. Th. u. K. 1876, I. p 24 sqq.); the last named of whom, however, errs in thinking that the following discourse Isaiah 40:3-11 gives the Imperfect the direction toward the future. For what follows, and is separated by intermediate members can never determine the specific sense of a Hebrew verbal form. יאמר can, also in itself mean frequent repetition (Delitzsch). But all these significations are too special. The subjective force of the Imperfect is capable of various signification according to the context. Here at the beginning we are much too little au fait, to assign to the word a construction as definite as those expositors would do. Here we know from the יאמר only this much, that what follows is to be regarded, not as something that has just gone forth, something to be executed at once for the present church, but as an ideal word of God according to its point of departure and aim.—We have said above that עם with a suffix referring to Jehovah occurs much oftener in the second part than in the first. The same is to be said of אלהים with the suffix referring to Israel. אֱלֹהַי occurs twice in the first part ( Isaiah 7:13; Isaiah 25:1), five times in the second ( Isaiah 40:27; Isaiah 49:4-5; Isaiah 57:21; Isaiah 61:10); אלהינו six times in the first part ( Isaiah 50:10; Isaiah 25:9; Isaiah 26:13; Isaiah 35:2; Isaiah 36:7; Isaiah 37:20), eight times in the second ( Isaiah 40:3; Isaiah 40:8; Isaiah 42:17; Isaiah 52:10; Isaiah 55:7; Isaiah 59:13; Isaiah 61:2; Isaiah 61:6); אֱלֹהֶיךָ in the first part properly only once in the sense here under review ( Isaiah 7:11; beside this Isaiah 37:4; Isaiah 37:10), six times in the second ( Isaiah 41:10; Isaiah 41:13; Isaiah 43:3; Isaiah 48:17; Isaiah 51:15; Isaiah 55:5); אֱלֹהַיִךְ occurs not at all in the first part, on the other hand nine times in the second ( Isaiah 51:20; Isaiah 51:22; Isaiah 52:7; Isaiah 54:6; Isaiah 60:9; Isaiah 60:19; Isaiah 62:3; Isaiah 62:5; Isaiah 66:9); אלהיכם in the first part only Isaiah 35:4, in the second Isaiah 40:1; Isaiah 40:9; Isaiah 59:2; אלהיו in the sense meant here only Isaiah 50:10; Isaiah 58:2; אלהיה and אלהיהם occur in this sense in neither part. It is quite natural that the affectionate words of endearment should occur oftener in the book of comfort than in the book of threatening.

Isaiah 40:2. The question might be raised whether כִּי is to be construed as a causal particle. But in that case קראו must be referred to what precedes, and that, say, in the sense of קִרְאוּ מַלְאוּ ( Jeremiah 4:5) in order that it may not stand as flat and superfluous. This construction is not allowable here because קראו must be closely connected with the preceding דברו על־לב.

We must therefore refer קראו to what follows, and כִּי, in the sense of “that,” introduces the objective clause.—צָבָא only here and Daniel 8:12 is used as feminine. The reason seems to me to lie in this, that in both passages the word is conceived as collective, i. e., as designation, not of a single conflict, but of a multitude of conflicts, of a long continued period of conflict.—מלא of time (comp. Genesis 25:24; Genesis 29:21; Jeremiah 25:12) occurs again in Isaiah only Isaiah 65:20 in the Piel.—The expression בִּפְלַיִם occurs elsewhere only Job 11:6; the singular, also, כֶּפֶל, duplicatio, only Job 41:4.

Isaiah 40:3. Piel יִשַׁר, “make straight,” occurs again only Isaiah 45:2; Isaiah 45:13.—(ערבה, regio arida, apart from Isaiah 35:1; Isaiah 35:6, occurs in part first only Isaiah 33:9; whereas in part second, beside the present it occurs Isaiah 41:19; Isaiah 51:3.—מסלה occurs in the same sense as here Isaiah 11:16; Isaiah 19:23; Isaiah 62:10; comp. Isaiah 33:8; Isaiah 49:11; Isaiah 59:7. It occurs beside Isaiah 7:3; Isaiah 36:2. It is “the highway, embankment road, chaussee.”

Isaiah 40:4. שָׁפֵל a word of frequent recurrence, especially in the second introduction: Isaiah 2:9; Isaiah 2:11-12; Isaiah 2:17; Isaiah 5:15; then Isaiah 10:33; Isaiah 29:4; Isaiah 32:18; also the antithesis of הַר andנִבְעָה in parallelism occurs very often in part first: Isaiah 2:14; Isaiah 10:32; Isaiah 30:17; Isaiah 30:25; Isaiah 31:4, and somewhat oftener still in part second: Isaiah 40:4; Isaiah 40:12; Isaiah 41:15; Isaiah 42:15; Isaiah 54:10; Isaiah 55:12; Isaiah 65:7.—עָקֹב in the present sense only here; comp. Jeremiah 17:9—מִישׁוֹר Isaiah 11:4 in the ethical sense; Isaiah 42:16.—רֶכֶם ἅπ. λεγ., from רָכַם alligavit Exodus 28:28; Exodus 39:21, like jugum from jungere. “the joining,” particularly the union between two mountains, “the yoke.”

Isaiah 40:5. בִּקְעָה again in Isaiah only Isaiah 41:18; Isaiah 63:14.—The expression כְּבוֹד י׳ is found in Isaiah again only Isaiah 35:2; Isaiah 58:8; Isaiah 60:1. נִנְלָה כבוד י׳ does not occur again in Isaiah. The expression seems to connect with נִרְאָה כבוד י׳ in the Pentateuch: Exodus 16:10; Leviticus 9:6; Numbers 14:10, etc.—כל־בשׂר found again only Isaiah 49:26; Isaiah 66:16; Isaiah 66:23-24; with following יחַד again only in Job 34:15.—The clause וראו to יחדו is to be referred to what precedes, and not to what follows. For if ראו were to be taken in the sense of spiritual seeing, of knowing, still it would be a secondary thought that all flesh shall know that revelation as one that was announced beforehand. The chief thing will be that they will verify with their own eyes that revelation. And this seeing shall win them to the Lord. Moreover ראו evidently corresponds to the preceding נִנְלָה. Therefore the pronominal object must be supplied to ראו as is often the case. The causal clause כיפי י׳ ד׳ relates to all that precedes.

Isaiah 40:6. Notice the verbal form אמר with a simple Vav copulativum. It does not say וַיֹּאמַר. That would be to present this saying as a new chief member of the consecutio rerum, of the succession of facts that naturally unfold themselves. That might and perhaps would have happened were it a merely earthly transaction that is treated. To represent such in the completeness of its successive points, it must have read: וָאֶשְׁמַע קוֹל ֹאמֵר וַיֹּאמַר מָה אֶקְרָא וַיַּעַן ונו׳. But the Prophet translates us into the spirit world where time and space cease. There what with us develops one after another is side by side. For this reason the Prophet here makes use of a form of speech which otherwise serves only to fill out some trait or to mention accompanying circumstances: comp. Isaiah 6:3; Isaiah 21:7; Isaiah 29:11 sq.; Isaiah 65:8.—בשׂר ְכָּל־הַבָּשָׂר is meant collectively or as designation of the genus: whereas in כל־בשׂר Isaiah 40:5 (each flesh) it has individual signification.

Isaiah 40:7. The perfects יָבֵשׁ and נָבֵל must not be compared with the aoristus gnomicus of the Greeks (nor even Isaiah 26:9; comp. my remarks in loc). For only that Hebrew verbal form that has, too, the notion of succession, therefore includes that of time, viz.: the imperf, with Vav cons., can be compared with the Greek aorist. Here, as in Isaiah 26:9, the perf, designates timeless objectivity and reality. כי is not “for,” but “when.” Were it taken in the sense of “for,” then the nature of the wind would be designated as the constant cause of the withering of vegetation. But it withers also when its time comes, without wind. But when a hot desert wind ( Isaiah 18:4; Jeremiah 4:11) blows, then it withers especially quick. נָשַׁב flavit, inflavit, occurs in Kal only here. Hiph. Genesis 15:11; Psalm 147:18.—There is much uncertainty about the origin of the particle אָבֵן. Gesen. (Thes. p668 under לָכֵן), Fuerst. (Lex. under אכן and כן) and Ewald § 205 d seem to me to be right in maintaining that אכן, on account of its derivation from כֵּן, has resident in it an argumentative meaning. Thus Fuerst. regards it primarily as “a strengthened = כֵּן therefore in a resumptive apodosis.” He refers in proof to Exodus 2:14 and to our passage. And in fact Exodus 2:14 seems to involve the drawing of a conclusion. For after Moses perceived the defiant answer of the Hebrew Prayer of Manasseh, he cries out: אָכֵז נוֹרַע חַדָּבָר. Would not this be most correctly rendered: “is the matter therefore really known?”—It is clear that the omission of Isaiah 40:7 in the Alexand. and Vatic, text of the LXX. is owing to arbitrariness, if not to oversight. Koppe, Gesenius, Hitzig, who regard the whole verse, or at least7 b as a gloss, as “a very diluted, sense-disturbing thought,” as “an ejaculation of a reader,” only prove thereby how little they have understood the sense and connection of the prophetic discourse.

Isaiah 40:8. The words יבשׁ חציר are taken verbatim from Isaiah 15:6, like נבל ציץ from Isaiah 28:1, where we find צִיץ נֹבֵל. The expression דבר יקום occurs in Isaiah 8:10, comp. Isaiah 7:7.

Isaiah 40:9. Piel בשׂר is exclusively peculiar to part second: Isaiah 41:27; Isaiah 52:7; Isaiah 60:6; Isaiah 61:1, a fact that need occasion no surprise. For it is natural, that the word, which means εὐαγγελίζειν, should be found chiefly in the εὐαγγέλιον of the Old Testament.—הָרִים קוֹל Isaiah 13:2, Isaiah 58:1.—בַּכֹּחַ comp. בְּכֹחַ יָדַי Isaiah 10:13. With that exception כֹּחַ occurs only in the second part: ( Isaiah 37:3); Isaiah 40:26; Isaiah 40:29; Isaiah 40:31; Isaiah 41:1; Isaiah 44:12; Isaiah 49:4; Isaiah 50:2; Isaiah 63:1.—The expression אַל תִּירָא is very frequent not only in Isaiah but also in the whole Old Testament; Isaiah 7:4; Isaiah 8:12; Isaiah 10:24; Isaiah 35:4; Isaiah 37:6; Isaiah 40:9; Isaiah 41:10; Isaiah 41:13-14; Isaiah 43:1; Isaiah 43:5; Isaiah 44:2; Isaiah 51:7; Isaiah 54:4; Isaiah 54:14.—הנה אלהיכם strongly reminds one, and just by reason of what follows, of Isaiah 35:4. Comp. beside Isaiah 25:9. The expression is found in no other Prophet.

Isaiah 40:10. בְּ,בְּחָזָק essentiae. חזק occurs again Isaiah 27:1; Isaiah 28:2.—אדני יהוה occurs ten times in the first part: Isaiah 3:15; Isaiah 7:7; Isaiah 10:24, etc., and thirteen times in the second part: Isaiah 48:16; Isaiah 49:22; Isaiah 50:4-5; Isaiah 50:9, etc.—The clause וזרע משׁלה לו is not co-ordinate with the foregoing chief clause, but subordinate to it. It is a clause expressive of situation (comp. Ewald, § 306, c; 341 a, sqq.), that more precisely explains the notion קזחב—לוֹis properly Dat. commodi, not mere Dat. ethicus as in עֲלִיּ לָךְ Isaiah 40:9, which Isaiah, moreover, to be seen from the masculine לֹו. For were it Dat. ethicus, then, corresponding to the gender of זרע, it must read לָהּ.

Isaiah 40:11. It is remarkable that the verb רָעָה is never used in part first in the sense of “to pasture,” the action of the shepherd, although רֹעִימ “shepherds” occurs Isaiah 31:4 ( Isaiah 38:12), (comp. Isaiah 5:17; Isaiah 11:7; Isaiah 14:30; Isaiah 27:10; Isaiah 30:23). In part second, also, the word means “pasture” in the active sense only once: Isaiah 61:5, three times “pasture” of beasts: Isaiah 44:20; Isaiah 49:9; Isaiah 65:25.—רֹעֶה “shepherd” in part second: Isaiah 44:28; Isaiah 56:11; Isaiah 63:11.—עדר “the flock” found again Isaiah 17:2; Isaiah 32:14.—טְלָאִים=טְלָיִים, from טְלִי occurs in Isaiah only here (comp. 1 Samuel 15:4). Beside this טָלֶה Isaiah 65:25.—חֵיק occurs again only Isaiah 65:6-7.—The word עָלוֹת is joined Genesis 33:13 with צאן and בקר; is used therefore of sucking beeves and sheep, 1 Samuel 6:7; 1 Samuel 6:10 of sucking beeves alone, Psalm 78:71 as here used of both without addition. The word occurs only here in Isaiah. But comp עוּל, “the suckling” Isaiah 49:15; Isaiah 65:20.—נִוִזִל, which has in Genesis 47:17 the meaning “to bring through,” sustentare, 2 Chronicles 32:22, the meaning “to protect, hedge about,” and also Isaiah 51:18 the meaning “careful guiding,” occurs in Isaiah beside here and the passage just named, only Isaiah 49:10.

EXEGETICAL AND CRITICAL
1. We have here before us the Prologue both of the first discourse and of the entire prophetic cycle of Isaiah 40:12 to Isaiah 66:24. For the representation of Jehovah as the comforter after protracted suffering ( Isaiah 40:1-2), as the true One, whose word abides when all that is earthly is destroyed ( Isaiah 40:6-8), and as the true shepherd that leads His people with paternal care ( Isaiah 40:11) corresponds to what follows ( Isaiah 40:12 and onwards), wherein Jehovah is portrayed as the infinite, incomparable, almighty God, and the restorer of His people, so that we find in our passage the keynote of the whole of part second of Isaiah’s prophecies. Their contents are predominantly consolatory; but our passage is like the outline of the thoughts of peace therein unfolded. The outward form of the discourse, moreover, bears the imprint of this inward correspondence. The entire second part is dominated by the fundamental number three. For it is composed of three subdivisions, of which each consists of three times three, therefore nine discourses. But our Prologue consists first of an introduction that contains twice three clauses. By three imperatives, namely (“comfort ye,” “speak ye,” “cry”) it is announced that the Lord has a comforting message for His people, and by three clauses, each of which begins with כִּי (“that,” “that,” “for”) is stated what is the contents of this joyful message ( Isaiah 40:1-2). Hahn was the first to maintain (what Delitzsch, too, finds “not without truth,” p408) that these three clauses beginning with כִּי correspond to the three calls that follow ( Isaiah 40:3-11) and to the three parts of the book, not only in respect to number but also their contents. . That there is a correspondence in respect to number can hardly be doubted. But that the contents corresponds to the three times three corresponding degrees can only be made out by great ingenuity.

After the prologue of the prologue, there follow, as remarked, three calls, each of which comprises three Masoretic verses. But by the similar beginnings of the three calls, and by their internal arrangement, it appears certain that the Masoretic division into verses corresponds in general here to that division into periods intended also by the author. Only in regard to the first הנה (behold) at the close of Isaiah 40:9 (comp. below) there may be a divergence. Each of the three calls begins with a vivid dramatic announcement. And here, in fact, occurs a remarkable gradation. The first call is introduced by the simple קול קורא (“Hark! a call”). The second call begins with the extended formula, containing a summons to call קול אמר קרא ואמר מה אקרא. The third call, finally, begins with a still more comprehensive formula of summons. It contains three members: 1) go up on a high mountain evangelist Zion; 2) raise with might thy voice evangelist Jerusalem; 3) raise it, fear not, say to the cities of Judah. Herewith it is worthy of notice that the third member itself has again three verbs (“raise, “be not afraid,” “say”). There follows then on this threefold formula of summons a threefold הנה (behold) Isaiah 40:9-10. Here, perhaps, the Masoretic division into verses may not quite correspond to the meaning of the Prophet. For if the first הנה corresponds to the two that follow, then the clause introduced by it ought rather to be referred to what follows. Verse9, accordingly, ought to end with the word Judah. The concluding verse (11) also contains three members: 1) he shall feed his flock like a shepherd; 2) he shall gather——bosom; 3) shall gently lead——with young. According to this the division into threes is not absolutely carried out in the prologue, but only just so far as it could be done without spiritless, outward mechanism, and tiresome monotony, and with such delicacy that it reveals itself only to close observation and not at all in a disagreeable way. Thereby the Prophet has proved himself to be a real artist. Moreover this tripartite division has its complete analogy in Isaiah’s style in that twofold division that we noticed in the second introduction and in chaps24–27.

In regard to the order of thought, the three calls contain a threefold specification of that general announcement of salvation contained in Isaiah 40:1-2. The first call ( Isaiah 40:3-5) expresses the thought that now is the time to get out of the way every outward and inward obstacle that may obstruct the promised revelation of glory. The second call ( Isaiah 40:6-8) declares that all earthly glory—even of the elect people—must be destroyed before and in order that Jehovah’s promise of glory may be fulfilled in its complete sense. The third call, finally, ( Isaiah 40:9-11) summons Israel, which is in exile, to rally to its Lord, who comes as Redeemer, and to commit itself to His faithful, parental guidance.

2. Comfort——all her sins.

Isaiah 40:1-2. With three emphatically comforting words the Prophet begins. For the twice-repeated נחמו, that stands significantly at the head, as the stamp, so to speak, of the entire second part, is not alone comforting. The object “my people,” that depends on it, is quite as much so. Although judged and exiled, Israel had not ceased to be Jehovah’s people, the elect peculiar people. It is usual to understand the prophets to be the ones addressed. But it was not possible for every Israelite to hear the voice of a prophet directly. Hence there lies also in the words a summons to carry the prophetic word further. Every one shall help to comfort. Each one shall contribute his part, so that the comforting word of God may come to all the members of the people. Not once only will the Lord assure Israel of His consolation. With emphasis in Isaiah 40:2 He summons the same ones whom He had already commanded in Isaiah 40:1 to comfort His people, to speak to the heart of Jerusalem (personification and metonymy at the same time, comp. Isaiah 4:4; Isaiah 40:9; Isaiah 41:27). The phrase דבר על־לב (to speak out over the heart, to charm the heart, to cover with words, to sooth, to quiet) occurs elsewhere eight times in the Old Test.: Genesis 34:3; Genesis 50:21; Judges 19:3; Ruth 2:13; 2 Samuel 19:8; 2 Chronicles 30:22; 2 Chronicles 32:6; Hosea 2:16. Whereas “speak ye to the heart” implies affecting address, קארו (call ye) involves rather the notion of loud, strong and clear speaking. By every means the conviction must be brought to the people that now the time of grace is at hand.—צָבָא, militia, “warfare” is used here figuratively as in Job 7:1; Job 10:17; Job 14:14. As in general the trials and troubles of this life can be set forth as conflicts (comp. Ephesians 6:11 sqq.; 1 Timothy 6:12; 2 Timothy 2:3 sqq.; 2 Timothy 4:7), so here the whole time of Israel’s affliction and suffering and especially the exile is designated as a time of conflict.

The second clause כי נרצה עונה (“for her guilt is thoroughly tasted”), is difficult. First of all it must be noted that the Prophet has here in mind the passages Leviticus 26:34; Leviticus 26:41; Leviticus 26:43. It is said there that when the judgment of exile shall come upon the people Israel the land will be desert, and by that means shall enjoy the rest which it could not enjoy so long as the land was inhabited by a disobedient people that would not observe the prescribed Sabbath seasons (אֵת אֲשֶׁר לֹא־שָׁ‍ֽבְתָה בְּשַׁבְּתֹתֵיכֶם בְּשִׁבְתְּכֶם עָלֶיה, Leviticus 26:35). The land will then enjoy its time of rest (תִּרְצֵה אֶת־שַׁבְּתֹתֶיהָ, Isaiah 40:34). רָצָה with the accusative is “to have pleasure in something, enjoy something, delectari aliquare.” The Hiph. הִרְצָת that stands parallel with תִּרְצֶה is nothing else than a direct causative Hiphil which means “delectationem agere, to pursue pleasure,” thus signifies continued, undisturbed enjoyment; as e. g. הִשְׁקִיט is not merely quietum facere but quietum agere ( Isaiah 7:4), and like expressions, such as הִלְבִּין הִשְׁמִין, etc., signify not merely “make fat, make white,” but a continued activity whose product is “to be fat, to be white.” In contrast with this thought that the land shall enjoy its period of rest stands now the other ( Leviticus 26:41; Leviticus 26:43) that the people in exile shall enjoy their guilt: “the land also shall be left of them, and shall enjoy her sabbaths, while she lieth desolate without them; and they shall accept of the punishment of their iniquity (וְהֵם יִרְצוּ אֶת־עֲוֹנָם “they shall enjoy their fault,” Isaiah 40:43). This expression “enjoy their guilt,” is manifestly ironical. Whereas the absence of the wicked people is for the land a benefit, an enjoyment, the people in exile must enjoy the fruit of their disobedience. They must at last taste how bitter and bad it is to forsake the Lord ( Jeremiah 2:19), after having been unwilling to believe that apostacy from the Lord was ruinous. If now רָצָה עָוֹן is frui culpa, delectari culpa, then נִרְצָה עָון is the passive of it, and means “the fault is enjoyed, thoroughly tasted.” Niph. נִרְצָה, it is true, occurs in many places where it is used of the favorable acceptance of sacrifices. But there it means “enjoyed,” “accepted as lovely enjoyment,” “to be pronounced welcome.” Moreover this use is found only in Leviticus 1:4; Leviticus 7:18; Leviticus 19:7; Leviticus 22:23; Leviticus 22:25; Leviticus 22:27.

If עָוֹן ever had the meaning “guilt offering,” then the matter would be quite simple. For then עונה נרצה would mean “their guilt offering is favorably accepted.” But it never has this meaning. We can only say therefore that the Prophet construes נרצה in the sense of “is enjoyed,” so that it forms the antithesis of ירצר עונם, Leviticus 26:41; Leviticus 26:43.

That mournful time when Israel must enjoy the bitter fruits of its sin is now gone. The peculiar ironical antithesis of “the land shall enjoy her sabbaths,” and “they shall enjoy their fault,” has the effect that we are necessitated to hear now of an enjoyed, thoroughly tasted guilt-broth into which they have broken crumbs for themselves and have now eaten it up. The third clause beginning with כִּי is best construed as an objective clause parallel with the two preceding objective clauses. For if it were a causal clause, as Hahn would have it, it must be so indicated by an unmistakable causal particle opposed to the two objective particles preceding. But that the Perfect לקחה is not to be taken in a future sense (“in time to come receives,” Hahn) is plain from the parallelism with the foregoing Perfects. Nor can בִּפְלַיִם mean the double amount of salvation (Hahn, comp. Isaiah 61:7), for neither לקחה, nor בכל־הטאתיה suits that. The former does not for the reasons already given; the latter does not because it must in that case read תַּחַת. For how Hahn can say that the sins are the means by which Jerusalem comes into possession of a double amount of salvation is incomprehensible. If Jerusalem had not committed these sins, would it then have been the worse off for it? The Prophet can therefore only mean to say that Jerusalem has received double punishment, has been chastised with double rods. Then בְּ is the preposition of recompense, as the recompense may be regarded as the means in order to acquiring the thing [“comp. Genesis 29:18, בְּרָחֵל, properly by means of Rachel, as the price is the means by which one acquires the work or the wares,” From Dr. N.’s Gramm.—Tr.].

But how can it be said that Jehovah has laid on double the punishment deserved? How does this agree with His justice? One must remember first that the executors of the judgments against Israel did not merely restrict themselves to the measure of chastisement determined by Jehovah, but ex propriis intensified it, and thus brought on Israel a measure of punishment pressed down and shaken together ( Isaiah 10:7; Jeremiah 50:7; Jeremiah 50:11; Jeremiah 50:17, etc.). Yet if Jehovah permitted this, He is still accountable for it, seeing He could hinder it. And Jeremiah 16:18 : “And first I will recompense their iniquity and their sin double” shows that this severe measure was intended by God. But was it really too severe? Delitzsch is right in saying that the expression is not to be taken in a juristic sense. It is rather to be taken rhetorically. It is an hyperbola, meant to set forth the compassionating love of God in the clearest light. For this love is at once so high and so humble that it accuses and excuses itself as if it had done too much in the way of punishment. Thereby, too, it betrays the motive for that overflowing salvation it proposes to display. For if one has given others so much pain, he will gladly make it up by so much the greater benefaction.

It is to be noticed that in Isaiah 40:1-2, first the Prophet speaks. For by means of “saith your God” he takes up the word himself in order to introduce the Lord as speaking the remaining words to עונה. In the latter half of Isaiah 40:2 the Prophet himself again speaks, as appears from “the hand of the Lord.” The Prophet therefore partly cites the verba ipsissima of Jehovah, partly states what the Lord has done. This is the usual manner of prophetic announcements. It is necessary to note this here, because in what follows there is joined in climax fashion an unusual form of announcement.

2. The voice——hath spoken it.

Isaiah 40:3-5. The Prophet hears a voice. He does not say whence or from whom the voice came. This is unusual. For if now and then in other cases the prophets hear terrestrial or super-terrestrial voices, still in every case the source of it is explained. The context makes known whence and why the voice sounds (comp. Isaiah 21:11; Ezekiel 1:28; Daniel 10:9). Here one learns only that a voice sounded. This is manifestly a rhetorical embellishment. The Prophet would make prominent thereby the importance of what follows by saying that it was important to him in an especially solemn way by a special superterrestrial voice. קול קורא can in itself mean: “a voice cries” (comp. e. g. Micah 6:9). But it is more drastic and consonant with other analogies to take the words as an exclamatory phrase and as a genitive relation (comp. Isaiah 6:4; Isaiah 13:4; Isaiah 52:8; Isaiah 66:6). A heavenly messenger, then, brings the command to prepare for the Lord the way through the desert ( Isaiah 40:3-4). This command has evidently a double sense. For in the first place the people shall in fact be redeemed out of exile and be brought back home. And Jehovah Himself will conduct this return, as appears beyond doubt from Isaiah 40:9-11. But the Lord will lead them in order that the journey of the people may be made easy and prosperous without obstacle or attack (comp. Isaiah 41:17 sqq.; Isaiah 43:1 sqq, 14sqq.; Isaiah 48:20 sq.; Isaiah 49:9 sqq.; Isaiah 55:12 sq.; Isaiah 57:14). Such is certainly the immediate sense of our passage. In fact, the whole context, especially In its immediate connection with the comforting prologue, proves that it contains a promise and not an exhortation to repentance. With this agrees Isaiah 40:5, which plainly declares that Isaiah 40:3-4 announce the fulfilment, evident to all the world, of a promise given long before by the Lord. But of course it cannot be doubted that the old figurative meaning given already by John the Baptist is also justified. For in the first place it comports with the universal and everywhere to be assumed principles of the divine pedagogy, that that physical desolation of the way homewards were not possible without an ethical desolation of the ways of the heart. And in the second place, since the language is such that it can mean both, this possibility of doublemeaning makes it a natural conjecture that such was actually intended. In the third place it is to be noticed that this first voice announces the chief matter, redemption and return home, in a general way. The second ( Isaiah 40:6-8) gives explanation respecting the when of its accomplishment. The third ( Isaiah 40:9-11) defines the manner of fulfilment, and contains only in this respect those two points, one after the other, which in Isaiah 40:3-5 we observe in one another. For what is that “behold your God,” Isaiah 40:9, but the announcement that the Lord by repentance and faith will come to His people? And what are Isaiah 40:10-11 but the statement that the Lord Himself as a parental guide will come home with His people?

במדבר Isaiah 40:3 is referred by the LXX, the Vulg. and the Evangelists ( Matthew 3:3 : Mark 1:3; Luke 3:4) to what precedes. This is not only contrary to the accents, but to the very sound of the words, since במדכר evidently corresponds to the following בערבה, and must be construed like the latter. John the Baptist, in the application of these words, calling himself a φωνὴ βοῶντος ἐν τῇ ἐρήμῳ ( John 1:23), followed the LXX. He found in that sound of words familiar to his hearers, which our passage has in that translation, a fitting expression for what he would say, without meaning to give thereby an authentic interpretation of the original text (comp. Tholuck, The Old Testament in the New, 1868, p5). For when Delitzsch says: “One may, indeed ought, as it appears, to represent to himself that the caller, going out into the desert, summons men to make a road in it,” I can find no point of support for this statement in the Hebrew text. The command to make a road in the desert does not of necessity sound out of the desert itself. If the matter itself presents no necessity for this view, I see nothing else in the Hebrew text to indicate that the voice which the Prophet heard sounded out from the desert. Therefore the meaning which the Baptist, following the LXX, gives to the words קול קורא במדבר seems to me to belong to the category of those free citations that occur so often in the New Testament in reference to Old Testament passages, and which constitute one of those departments of biblical hermeneutics that still remain the most obscure. Of course from our point of view no objection arises against the meaning and application given by the Evangelists (especially Luke 4:3-6) to the words that follow במדבר.

The Piel פִנָּה, used elsewhere also of clearing out a house ( Genesis 24:31; Leviticus 14:36) occurs again in reference to ways, in the sense of “making clear, light, opening a road;” Isaiah 57:14; Isaiah 62:10; Malachi 3:1, the last of which passages is likely a reference to the present. The subject of Isaiah 57:14 and Isaiah 62:10 is also that road on which the people shall return out of exile to their home. If the customary route from Babylon to Canaan did not pass through the desert, yet the properly nearest one did. And from יַשְׂרוּ and Isaiah 40:4 it is seen that Israel was to go along, not only the most convenient, but also the directest way home. From Egypt, also, the people had to traverse the desert in order to reach Canaan. The notion “desert” plays an important part in all the pictures of the future that relate to the deliverance out of exile. How consonant to Isaiah’s style it is to represent, that on their return home also from the second exile Israel will wander through the desert, may be seen from Isaiah 11:15-16. The meaning of יִשַׁר is evidently that the way of the people shall go out straight, and thus be as short as possible. To be such, it must make no deviations either in horizontal or vertical directions. The former appears to be the meaning of Isaiah 40:3 b; the latter is made prominent Isaiah 40:4. The valleys (the form נֶּיא only here) shall raise themselves (נִשָׂא used antithetically with שָׁפֵל11, 12; comp. Isaiah 2:2; Isaiah 2:13-14; Isaiah 6:1; Isaiah 30:25; Isaiah 33:10; Isaiah 52:13; Isaiah 57:7; Isaiah 57:15), and all mountains and hills shall lower themselves [שׁפל, see Text. and Gr.] the rugged places shall become even and the connection of mountains [רכםBergjoch see Text. and Gram.] shall become valley depths. The Prophet would say, therefore, that the obstacles that would prevent the coming of the Lord into the heart of His people, and thereby hinder the coming of the people into their land, shall be rid away. And should not thereby the glory of Jehovah become manifest to the world? When the nations see how gloriously the people Israel serve their God and how gloriously He serves His people, will they not make efforts to attain the righteousness and salvation of this people and seek the Lord who is the author of both (comp. Isaiah 2:2 sq.)? The great, glorious promise, which the Prophet has just announced, must be fulfilled, for the mouth of the Lord hath spoken it, and the mouth of the Lord does not lie. The expression occurs in Isaiah again Isaiah 1:20; Isaiah 58:14. Comp. on Isaiah 1:2.

4. The voice——stand forever.

Isaiah 40:6-8. The rhetorical dress of this second call, contains in relation to the first a climax. For there it is simply said: “voice of one crying.” But here: “voice of one saying, cry! And answer: what shall I cry?” Thus a second voice here precedes the voice of the one calling, and summons him to cry. This is indeed primarily rhetorical embellishment. Yet this embellishment has its material reason. In the first place, not only is the importance of the call set in the clearest light, but also its divine source, as we have already seen was also the aim of קול קרא Isaiah 40:3. In the second place we have this additional, that the caller must be summoned to call. The reason for this seems to me to be, that the second call expresses properly as its immediate thought something unpleasant. It is like a shadow that not only suddenly, but also almost incomprehensibly breaks in on the full light of the foregoing announcement of consolation. For is it not an oppressive thought, that not only all glory of the kingdoms of this world (that alone were indeed consolation for Israel), but also that all merely earthly glory of the elect people is subject to change? Is it not a deep humiliation that comes also on the people of God, that it is said to them, they must be divested of all their own human strength and adornment, and thus first share the fate of the totality of profane flesh, before the divine promise can be fulfilled to them? Behind the caller, therefore, there appears another that commands him to call out what, of himself, he would not have called. The first call is quite spontaneous: the second is by special command. The LXX. and Vulg. take the view, that the summons to call is directed to the Prophet, whence they translate וְאָמַר by καὶ εἶπαet dixi. But this is plainly caprice. The Prophet describes a visionary transaction: he relates only what he has seen and heard. וְאָמַר [see Text. and Gram.] must therefore signify that all that is related here took place simultaneously, and together, and not one after another. This suits capitally the pregnant brevity which the Prophet studiously observes here generally. He marks out the chief features with only a few strong touches of the brush. Hence he leaves unnoted whether we are to regard כל־הבשׂר ונו׳ as the language of the one calling or of the questioner. It could be both. The questioner could have noticed the answer without the Prophet hearing it. Or the caller could answer audibly to the Prophet. It was then unnecessary to make the questioner say again what was heard. In short, the Prophet tells us only once what from the nature of the case must have been spoken twice.

As Isaiah 40:3-4 are no exhortation to repentance, so too Isaiah 40:6-8 are not meant to be a sermon on the perishableness of all that is earthly. For what fitness were there in such a sermon here? Israel is to be comforted; the downfall of the world-power at present so flourishing, the end of their period of conflict, and a corresponding period of glory and triumph is to be held up to view. But at the same time Israel is to be warned, in reference to its entrance upon these, not to surrender itself to rash, fleshly hopes. For the promises of that time of glory will not be so quickly fulfilled. Israel thinks, perhaps, that the present generation, that the nation as at present constituted, that the present reigning Davidic dynasty, that the present Jerusalem as now existing is to behold that glory. Just that is false hope. For all these are flesh, and therefore grass and flower of the field, and as such will and must perish. Thereupon, naturally, the fleshly Israel asks: how can then the promises of the Lord be fulfilled? If Jerusalem with the temple is destroyed, and the posterity of David extinct, the nation dissolved as a state and scattered in all lands, where then does there remain room and possibility for the realization of that which God has promised? The word of the Lord standeth forever, replies the Prophet. The perishing of all that is flesh in the people of God is no obstacle to the realization of what God has promised. On the contrary! The Prophet makes us read between the lines, that the word of the Lord, precisely because of its own imperishable nature, finds in what perishes rather a hinderance than a condition of its own fulfilment. Such is in general the sense of our passage. If we have correctly apprehended it, then the Prophet means thereby to prevent erroneous representations in regard to the time and manner of fulfilling what he has before, and especially in Isaiah 40:5, held in prospect.

Grass as an image of the perishable, Psalm 37:2; Psalm 90:5 sq.; Psalm 103:15; Psalm 129:6; Job 8:12. Also flowers: Job 14:2; Psalm 103:15. The word חֶסֶד occurs only here in the sense of physical loveliness, agreeableness. Elsewhere it is always used of the ethical friendliness, favor, complacency of persons (men and God). But has not the poet a right to personify things, and to represent lovely, gracious appearance as the favor and friendliness that they show us? Whence the rendering δόξα (LXX.), gloria (Vulg). is inexact (more suitable εὐπρἐπεια, James 1:11), but to retain the meaning “piety” would be pedantry. If the loveliness of human things is like the grass and the flower of the field, then it must resemble these not only in blossoming, but also in casting its blossoms. The continuance of bloom here as well as there is short. Indeed grass and flower do not even complete the brief period of bloom appointed them by nature. They wither before their time when the Lord breathes on them with the scorching wind as with a hot breath. The wind is called רוח י׳—not only because it is Jehovah that charges it with its mission, but because, as breath, as life respiration of nature, it has a likeness to the Spirit of God. Thus in other places not only is the Spirit of God that operates like the wind ( 1 Kings 18:12; 2 Kings 2:16) designated רוח י׳, but also the wind that operates like the Spirit of God ( Hosea 13:15; Isaiah 59:19).

From the antithesis to the concluding words, the word of the Lord shall stand forever, we may infer that the Prophet in Isaiah 40:6-8 has in mind primarily the people Israel. For would the Prophet thus here in the prologue to his great consolatory discourse comfort the heathen? Does he not begin with the words: “comfort, comfort ye my people?” Thus we must understand by “the word that stands” primarily that word of promise given to Israel. The continuance of this is made prominent in contrast with the perishing of all flesh; thus, also, of the outward, fleshly Israel. From the general statement, “all flesh is grass,” Isaiah 40:6, the Prophet draws the conclusion, Isaiah 40:7 : therefore, verily, the people is grass, and to this is joined the further consequence that therefore the people as grass and flower must wither and fade ( Isaiah 40:8). Hence the literal repetition of “the grass withereth, the flower fadeth.” From what has been said already, it results of course that we must understand by העם, Isaiah 40:7, Israel and not human kind ( Isaiah 42:5). At the same time it is made clear that there is nothing superfluous in the text, but rather that the Prophet employs only what is needful to express his thought. He would say that, even if in the remote future all that is earthly, and even what is earthly in the holy people, will have perished, still the word of the Lord will remain and demonstrate its truth by the fulfilment of its contents.

5. O Zion——that are with young.

Isaiah 40:9-11. The third call begins also with a solemn summons to let the call sound forth, and this third formula of summons is the most copious of all, so that in this respect a gradation occurs. The Prophet so far had heard the summons to call and the contents of the call from above, so that he only cited to his readers things heard; but here it is himself that emits the summons to call, and defines the contents of what is to be called. As a man he turns to, an ideal person, it is true, yet one conceived as human, to Zion or Jerusalem personified, and commissions it to assemble all its children, that they may rally about the newly appearing, strong Saviour, and commit themselves to His faithful guidance into their home. The relation of this call therefore to the two that precede, is that it points to the gathering for the journey and the guidance and providence during the journey, after that the first call had treated of the inward and outward preparation of the way, and the second had dealt with the period of the journey. The first announcement of a call, Isaiah 40:3, contained one member; the second, which at the same time is a summons to call, Isaiah 40:6, contained two members; the last, Isaiah 40:9, that contains two summons, has three members. Thus we see the inward emotion of the Prophet grows more intense and seeks its expression in a climax. For this purpose the personification of the central point of the nation is distributed, that is to say, the function is assigned to a twofold personification, Zion and Jerusalem, although each of these two and both together represent only one subject, viz., the ideal centre of the nation that must now again become active and head the cities of Judah. This distribution of the role of representation among the two notions Zion and Jerusalem is frequent in both parts of our book: Isaiah 2:3; Isaiah 4:3-4; Isaiah 10:12; Isaiah 10:32; Isaiah 24:23; Isaiah 31:9; Isaiah 33:20; Isaiah 37:22; Isaiah 37:32; Isaiah 41:27; Isaiah 46:13; Isaiah 52:1-2; Isaiah 62:1; Isaiah 64:10. It is worthy of notice, that this form of expression is by no means found in all the prophets. First we find it in Joel 3:5; 4:16, 17; next in Amos 1:2; then in Micah, the contemporary of Isaiah: Micah 3:10; Micah 3:12; Micah 4:2. It is remarkable that Jeremiah uses the expression only in two places: Jeremiah 26:18, as a citation from Micah 3:12, and Jeremiah 51:35. In Lamentations the expression occurs three times: Lamentations 1:17; Lamentations 2:10; Lamentations 2:13. It is found beside Zephaniah 3:14; Zephaniah 3:16 and Zechariah 1:14; Zechariah 1:17; Zechariah 8:3; Zechariah 9:9.

Zion must ascend a high mountain in order to be heard afar (comp. Isaiah 42:11; the expression הר נבה again Isaiah 30:25; Isaiah 57:7). Zion and Jerusalem are addressed as מְבַשֶׂרֶת. This word therefore has not the genitive relation to Zion and Jerusalem=“Zion’s herald of joy.” Such it is taken to be by the LXX, Vulg, Targ, and after these by Gesenius, Hitzig, Knobel, Hahn, etc. It is the attribute of Zion and Jerusalem, as the following reasons show: 1) According to the view of those that assume the genitive relation, מבשׂרת is to be construed collectively, and designate the messengers of salvation as a totality, so that it stands for מְבַשְׂרִים and means the “embassy of salvation” (Heilsbotenschaft, Knobel). But even if grammatically this is allowable, still such a collective designation of messengers or of prophets is quite contrary to the usus loquendi. In this sense the sing. masc. מְבַשֵׂר is used Isaiah 52:7; Nahum 2:1. Moreover one would expect, in order to obviate indistinctness, that the verbs would be in the plural (הָרִימוּ,עֲלוּ, etc.). קֹהֶלֶת, which is quoted as analogous, means, according to Ecclesiastes 1:1, not a plurality, but a single person2) Hahn says it were “inadmissible to use Jerusalem antithetically to the cities of Judah, seeing it belongs itself to them.” But it is just the constant usus loquendi with Isaiah to distinguish Jerusalem and Judah (meaning the cities of Judah): Isaiah 1:1; Isaiah 2:1; Isaiah 3:1; Isaiah 3:8; Isaiah 5:23; Isaiah 22:21; Isaiah 36:7; Isaiah 44:26. This finds, too, its echo in later books: Jeremiah 4:5; Jeremiah 9:10; Jeremiah 11:12; Jeremiah 25:18; Zechariah 1:12; Psalm 69:36. Precisely this prominent part, which we thus see Jerusalem play, justifies us in maintaining that the Prophet means not to rank Jerusalem with the cities of Judah, but would summon it to exercise its primacy over them. It is even a very important point in salvation, that at once, still in the exile, the old domestic constitutional organism should have effect. Jerusalem must at once exercise her maternal right over her daughters (comp. e. g. Ezekiel 16:48; Ezekiel 16:55). She must gather them like a hen gathers her chicks under her wings, and require them to receive well their Lord and rally under His leadership for the return home. Involuntarily we are reminded here of the fact, that a great part of the Israelites, when they received the permission or rather summons to return home to Palestine, preferred to remain in the land of exile. These did not recognize the visitation of their God in that altered sentiment of the world-power toward the kingdom of God, in that wonderful summons to return home, as also later, when the Lord came in person to His own, His own did not receive Him ( John 1:11). [See Lange on John 1:11, which he refers to the theocratic advent in the Old Testament, and thus exactly to the present subject as included.—Tr.] By Behold your God, the Lord Isaiah, as it were, presented to His people. What the Lord, who has thus appeared in the midst of His people, would now further reveal, how especially He would show Himself toward the people, this is now described by a series of imperfects only, because these were still purely latent facts. First, it is said the Lord comes as a strong one. Not only will the Lordbe strong, but He will also show Himself strong. His arm will so rule that it shall benefit Him, not others, as is the case under a weak regent. As there lies in the for him the idea that He undertakes for Himself, so the following clause expresses that, opposed to others, He knows also how to preserve the suum cuique. He has for friend and foe the reward prepared that becomes each. One will not err in taking שָׂכָר, which is never used in malam partem, in a good sense. On the other hand, פְעֻלָּה which occurs also of retributive punishment ( Psalm 109:20; Isaiah 65:7), may be understood in a bad sense. פעלה is primarily labore partum, that which is wrought out, then, generally, what is acquired, effected, retribution ( Leviticus 19:13; Isaiah 49:4; comp. Job 7:2; Jeremiah 22:13). The words הנה שׂכרו ונו occur literally again Isaiah 62:11. זְרֹעַ occurs in the symbolical sense also Isaiah 33:2, yet much oftener in part second: Isaiah 40:10; Isaiah 48:14; Isaiah 51:5; Isaiah 51:9; Isaiah 52:10; Isaiah 53:1; Isaiah 59:16; Isaiah 63:5; Isaiah 63:12. The passages Isaiah 59:16; Isaiah 63:5 are especially worthy of notice, because the form of expression וַתּוֹשַׁע לוֹ זְרֹעוֹ occurs there reminding us of משׁלה לו. Verse 11 makes the impression as if thereby the prophet would obviate the dread of the hardships of the return journey, especially in reference to the delicate women and children. Hence it is said that the Lord will lead His people as a good shepherd leads his flock. The tender lambs that cannot walk, the good shepherd gathers in his strong arm and carries them in his bosom—that Isaiah, in the bosom of his garment.

Footnotes:
FN#2 - Heb. to the heart.

FN#3 - Or, appointed time.

FN#4 - her guilt has been enjoyed.

FN#5 - that.

FN#6 - prepare in the wilderness.

FN#7 - Or, a straight place.

FN#8 - the connecting ridges become valley bottoms.

FN#9 - Or, a plain place.

FN#10 - Hark! there speaks, “cry! And there replies: “what” etc.

FN#11 - the breath of Jehovah blew on it.

FN#12 - Or, O thou that tellest good tidings to Zion.

FN#13 - Or, O thou that tellest good tidings to Jerusalem.

FN#14 - Or, against the strong.

FN#15 - as a strong one.

FN#16 - Or, recompense for his work.

FN#17 - Or, that give suck.

2. JEHOVAH’S INFINITUDE AND INCOMPARABLENESS THE OBJECTIVE BASIS OF THE REDEMPTION

Isaiah 40:12-26
12 Who hath measured the waters in the hollow of his hand,

And [FN18]meted out heaven with the span,

And [FN19]comprehended the dust of the earth in a [FN20]measure,

And weighed the mountains in scales,

And the hills in a balance?

13 Who hath adirected the Spirit of the Lord,

Or being [FN21]his counsellor hath taught him?

14 With whom took he counsel, and who [FN22]instructed him,

And taught him in the path of judgment,

And taught him knowledge,

And showed to him the way of [FN23] [FN24]understanding?

15 Behold, the nations are as a drop of a bucket,

And are counted as the small dust of the balance:

Behold, he taketh up the isles as [FN25]a very little thing.

16 And Lebanon is not sufficient to burn,

Nor the beasts thereof sufficient for a burnt offering.

17 All nations before him are as nothing;

And they are counted to him less than nothing, and vanity.

18 To whom then will ye liken God?

Or what likeness will ye compare unto him?

19 The workman [FN26]melteth a graven image,

And the goldsmith spreadeth it over with gold,

And casteth silver chains.

20 He that [FN27]is so impoverished that he hath no oblation

Chooseth a tree that will not rot;

He seeketh unto him a cunning workman to prepare a graven image, that shall not [FN28]be moved.

21 [FN29]Have ye not known? have ye not heard?

Hath it not been told you from the beginning?

Have ye not understood [FN30]from the foundations of the earth?

22 [FN31] [FN32]It is he that sitteth upon the circle of the earth,

And the inhabitants thereof are as grasshoppers;

That stretcheth out the heavens as a curtain,

And spreadeth them out as a tent to dwell in:

23 That bringeth the princes to nothing;

He maketh the judges of the earth as vanity.

24 Yea, they [FN33]shall not be planted;

Yea, they jshall not be sown:

Yea, their stock [FN34]shall not take root in the earth:

And [FN35]he shall also blow upon them, and they [FN36]shall wither,

And the whirlwind [FN37]shall take them away as stubble.

25 To whom then will ye liken me,

Or shall I be equal?

Saith the Holy One.

26 Lift up your eyes on high, and behold

Who hath created these things,[FN38]
That bringeth out their host by number:

He calleth them all by names by the greatness of his might, for that he is strong in power;

Not one faileth.

TEXTUAL AND GRAMMATICAL
See the List for the recurrence of the words: Isaiah 40:12. מֹאזֲניִם–פֶּלֶס–שָׁלִישׁ–תִּכֵּן–זֶרֶת–שֹׁעַל–מָדַד. Isaiah 40:13. הוֹדִיעַ–עֵצָה. Isaiah 40:14. הֵבִין–נוֹעַץ. Isaiah 40:15. –הֵן נָטַל–דַּק–שַׁחַק–דְּלִי–מַדאִיִּיס–גוֹים. Isaiah 40:16. דֵּי. Isaiah 40:17. תּהֹוּ–אֶפֶס–נֶגֶד–אַיִן. Isaiah 40:18. דְּמוּת–עָרַךְ. Isaiah 40:19. רְתוּקָה–רָקַע–צרֵֹף–חָרָש–נָסַךְ–פֶּסֶל. Isaiah 40:20. לֹא–יִמּוֹט–רָקַב–תִּרוּמָה. Isaiah 40:21. מוֹסָדוֹת–מֵרֹאשׁ. Isaiah 40:22. מָתַח–דּק–נָטָה–חוּג. Isaiah 40:23. שׁוֹפֵט–רוֹזֵן. Isaiah 40:24. קַשׁ–סְעָרָה–נָשַׁף–בַּל–אַף. Isaiah 40:26. אוֹנִים–מֵרֹב–בָּרָא–מָרוֹם.

[Gesenius construed כָּל as “the whole” in his Lehrgebäude. But having afterwards observed that the Hebrew text has כּ‍ָ‍ֽל with a conjunctive accent, he corrected the error in his Lexicon and Commentary, and referred the word to the root כּוּל, which does not occur elsewhere in Kal, but the essential idea of which, as appears from the Chaldee and Arabic analogy, as well as from its own derivations in Hebrew, is that of measuring, or rather that of holding and containing, which agrees with the common English Version (comprehended).”—J. A. A. See Fuerst, Lex. s. v.—TR.].

Isaiah 40:13. The clause ואישׁ עצתו יודיענו is dependent on the interrogation מי תכן ו׳. The imperf. is to be construed as jussive, and the paratactic Vav. copul. is to be translated in our syntactical way with “that,” as also afterwards in the last clause of Isaiah 40:14.

Isaiah 40:14. I think that משׁפט is to be taken in the wide sense meaning the norm that governs the life of every thing, thus in a certain sense, the natural law and right of everything (comp. e. g. מִשְׁפַּט אַרְמוֹן Jeremiah 30:18; comp. Exodus 26:30 : 2 Kings 1:7; Judges 13:12).—לִמַּד stands with בְּ only here; more frequently הוֹרָה is so construed: 1 Samuel 12:23; Psalm 25:8; Psalm 25:12; Psalm 32:8, etc.—דַּעַת and תְּבוּנָה conjoined also Isaiah 44:19 (comp. Exodus 31:3; Exodus 35:31; Proverbs 2:6).

Isaiah 40:15. יִטּוֹל is imperf. Kal from נָטַל= “tellere, to lift up.”

Isaiah 40:18. דּמָּה Piel occurs in Isaiah, meaning “to think, combine, meditari” Isaiah 10:7; Isaiah 14:24 : meaning “to make like,” it occurs reflexively Isaiah 14:14 in Hithpael; in part second Isaiah 40:25; Isaiah 46:5. דמה is joined here with אֵל as is נִמְשַׁל Isaiah 14:10; elsewhere it is used with לְ: Isaiah 46:5; Lamentations 2:13; Song of Solomon 1:9.

Isaiah 40:19. הפסל (used Exodus 20:4; Deuteronomy 5:8; in Isa. see List) stands first emphatically as the chief notion.—רָקַע “to pound, beat” ( Ezekiel 6:11; 2 Samuel 22:43) then “to beat flat,” with the hammer, to extend ( Isaiah 42:5; Isaiah 44:24, also Piel has this meaning Exodus 39:3; Numbers 17:4), acquires in our text the meaning “to cover with something beaten out flat,” so that רִקַּע means “to plate over.”—צֹרֵף stands last epanaleptically.—On the frequent omission of the pronominal subject by Isaiah comp. Isaiah 2:6; Isaiah 24:2; Isaiah 29:8; Isaiah 32:12, etc.

[“לו may either be reflexive (for himself), as some consider it in Isaiah 40:11, and as all admit לָךְ to be in Isaiah 40:9, or it may be referred to עֵץ. Having secured the stuff, he seeks for it a skilful workman. As עֵץ is an obvious antecedent, and as the reflexive use of the pronouns is comparatively rare, this last construction seems entitled to preference.”—J. A. A.].

Isaiah 40:22-23 are without predicate. הנותן,הנטה,הישב are exclamations whose predicate must be supplied. The contents of the verses and what precedes ( Isaiah 40:19-21) show that this must be “has made the earth.”—According to Hebrew usage, the secondary forms (inf. and partic.) return to the principal forms (וימתחם verse 22 and עשׂה Isaiah 40:23). Comp. Isaiah 5:8; Isaiah 5:23; Isaiah 31:1; Isaiah 32:6.

Isaiah 40:26. מרב אונים is nearer definition; אמיץ ( Isaiah 28:2) is in apposition with המוציא and with the subject of יקרא.

EXEGETICAL AND CRITICAL
1. The exceeding comforting introduction Isaiah 40:1-11 does not at once cheer up Israel. Doubts arise. Is the Lord in earnest when He promises? And can He do it too? Shall He that did not uphold us when we stood, lift us up again when we have fallen down? To these doubts, which he utters in express words Isaiah 40:27, the Prophet replies in the present section. He amplifies here the incomparableness, the aloneness and infinite sublimity of God. This idea underlies the whole passage.

2. Who hath measured——understanding.

Isaiah 40:12-14. First a standard is given by which one may estimate God’s elevation above all human ability to comprehend Him. The hollow hand, the span, the measure, the scales are human measures. Who does not instantly see the impossibility of measuring the divine works of creation with those measures? It is not meant that God has done this, as many expositors would explain. For even if appeal is made to the suffix in שׁעלו as referring to the divine hand, and though the suffix may be supplied to זרת and thus the divine span be understood, still this cannot be done in reference to the measures that follow, which are of human devising and make. Does the Prophet mean to say that there is a divine “measure, scales, balance” of which God made use at the creation? Certainly not. But he would say: what man is able to measure the divine works with his human measures, i. e., to submit them to supplementary inspection and test their correctness? This is confirmed by Isaiah 40:13-14 where it is expressly said that no man before the creation influenced the divine creative thoughts in the way of counseling and guiding (so Gesenius, Hahn, etc.). The immeasurableness of God is expressed by Jeremiah 10:6-7 in this way, which passage especially in Isaiah 40:8 sq, unmistakably looks back to our text (see below). שָׁלִישׁ is probably the third part of an Epha, and thus like the סְאָה “seah, measure” (σάτον), of which the Epha contained three, according to the Rabbis, whence the LXX. often translated אֵיפָה “ephah” by τρία μέτρα ( Exodus 16:36; Isaiah 5:10). Comp. Herz. R-Encycl. 9 p149. Dust of the earth is an expression of the Pentateuch, Genesis 13:16; Genesis 28:14; Exodus 8:12-13. Beside these comp. Job 14:19; 2 Samuel 22:43. פֶּלֶס distinguished from מאזנים, and certainly the Schnellwage [an apparatus like the steelyard], occurs Proverbs 16:11. On הרים and גבעות occurring together, see on Isaiah 40:4.

As there underlies Isaiah 40:12 the thought that no one is in a position to inspect and test the Creator’s work after its completion, so Isaiah 40:13-14 would declare that no one could inspire and direct the Creator before He worked. Thus the Prophet asks: Who comprehended the Spirit of Jehovah? The context shows that the Spirit as the Spirit of Creation ( Genesis 1:2) is meant. To comprehend the Spirit of God, according to Isaiah 40:12, means nothing else than to grasp it, so that he that grasps is greater than the Spirit of God; he spans and from all sides influences it. This passage is cited Romans 11:34; 1 Corinthians 2:16. At first sight Isaiah 40:14 appears to be only an amplification of Isaiah 40:13 b. But from with whom took he counsel it appears that the Prophet makes a distinction. There are counsellors who are consulted as authority and experts, whose word is law to be followed. In this sense, which corresponds also to תכן, Isaiah 40:12 seems intended. But there are also counsellors with whom one consults on an equality, but who, still, though equals, in one or other respect, by instruction, correction, defining, influence the determination that is to be made. This seems intended by Isaiah 40:14. The Prophet would say that neither in the one nor in the other sense did the Lord have counsellors. The last clause of Isaiah 40:14. and shewed to him the way of understanding signifies the consequence of the three preceding verbs of teaching: so that He taught him to know the way of judicious conduct.

3. Behold—and vanity.

Isaiah 40:15-17. The absolute sublimity of God that has been revealed in the creation, is revealed also in history. In the former the Spirit of God showed itself to be conditioned by no one. In the latter the absolute dependence of men on God appears. Not merely single men, but whole nations count for no more before the almighty God than the small drop of a bucket that the bearer does not notice, or than the little crumb in the scale that does not influence the weight. Isaiah 40:16 must be regarded as a parenthesis. For it stands between Isaiah 40:14-15 on the one hand, and Isaiah 40:17 on the other, all which compare the greatness of God with earthly greatness, without itself presenting any comparison. Rather Isaiah 40:16 draws a conclusion from that incomparable sublimity of God: because He is so great, all the forests of Lebanon do not suffice for a worthy sacrificial fire, nor all the beasts of those forests for a worthy burnt-offering. Of course this very conclusion serves for a measure of the greatness of God, and it seems to me that the Prophet, along with “the nations” and “the isles,” the most widely extended and the furthest, (comp. Isaiah 66:19; Jeremiah 31:10), would apply as a measure also the earthly highest. But would He also make prominent again the weighty mass of the mountain? He would then for the fourth time have made use of the same figure. Hence, not the ponderous mass of the mountain itself, but as much of its riches in vegetation and animal life as is suitable for the service of the Lord, must serve Him for a figure. דַּי is “sufficientia, copia;” thus דֵּי עוֹלָח,דַּי בָעֵר=sufficientia, copia sufficiens, i. e, satis incendii, sacrificii. The construction is like Leviticus 5:7 “if his hand cannot reach the sufficiency of a lamb,” i. e., if he cannot bring enough to buy a lamb. Comp. Leviticus 12:8; Deuteronomy 25:8. Isaiah 40:17 with all the nations joins close with “nations” Isaiah 40:15, and recapitulates and intensifies the contents of it. Modern expositors for the most part construe מאפם ו׳ in a partitive sense, because it is nonsense to say: less than nothing, and because מאפם would properly mean “more than no thing.” But those are strange scruples. אפם is “the ceasing to be, where there is nothing more, the not being:” תֹּהוּ is “inanitas, emptiness, void.” Now one may say that absolute nihilism, the horror of an absolute emptiness, void is still more impressive than a being that by its miserable nothingness makes not even an impression. And of course מאפם ו׳=more than, viz.: in a negative sense. The Prophet, who indeed is governed here wholly by the idea of comparison, compares the nations and the nothing, and finds that the nations in respect to insignificance weigh down more than אֶפֶם and תֹּהוּ.

4. To whom then——not one faileth.

Isaiah 40:18-26. Having shown that no finite spirit may compare with God ( Isaiah 40:12-18), the Prophet shows in these verses that it is also impossible to make any image or likeness of God. Because God has not His like, therefore there is no creature form that is like Him, and under whose image one may represent Him visibly. If this thought, coming in the middle between the promise Isaiah 40:1-11, and the inquiry Isaiah 40:27, would serve, on the one hand, to assure Israel that Jehovah has the power to keep what He has promised, Song of Solomon, on the other, this painting up the manufacture of idols appears intended to represent to Israel in glaring light, the folly and wrong of such a degradation of divinity to the sphere of common creatures. It is to be noted moreover that this warning in the first Ennead of our book appears in the form of an ascending and descending climax; the Prophet beginning with the more refined form of image worship, ascends to the coarser Isaiah 44:8 sqq, and Isaiah 45:16, and closes again with the more refined Isaiah 46:5-7. Let it be noted, too, that the Exile any way brought about the great crisis that had for its result an entire breaking with idolatry on Israel’s part. Before the Exile they were Jews, and yet at the same time served idols. After the Exile, all that was called Jew renounced idolatry. Whoever still worshipped idols ceased also to be a Jew and disappeared among the heathen. Our passage, as all others of like contents in the second part of Isaiah, attacks still with vigor the coarse idolatry, such as it was in the time of Isaiah. At the close of the Exile such a polemic was no more in place. For then Israel was beyond this sin of its youth. To the overcoming of it the word of the redoubtable Prophet no doubt mightily contributed.

That in general no one is like the Lord either in heaven or in earth, either among the gods or among the rest of creatures, is the constant teaching of the Old Testament, on the ground of Exodus 15:11; Deuteronomy 3:24 (comp. Psalm 35:10; Psalm 71:19; Psalm 86:8; Psalm 89:9; Micah 7:18 and Caspari, Micha der Morastite, p16). But from this doctrine must be distinguished the other, of course closely connected with it, that one can and must make no visible image or likeness of God, because with that is given the more refined form of idolatry, that worships Jehovah Himself under an image (comp. on Isaiah 46:5). This is emphatically enjoined in the Decalogue ( Exodus 20:4; Deuteronomy 5:8), and in Deuteronomy 4:12 sqq, the reason is given, that on Mount Sinai, Israel observed nothing corporeal of God except the voice. The Prophet here joins on to these propositions of the Law. He shows, by describing the genesis of such idols, how senseless it is to regard images of men’s make as adequate representations of the divinity. He shows how all their parts are brought together in succession, by human labor, just as any other product of industry. How disgraceful is the origin of such an idol! Men are its creators. The exterior is gold, but the interior vulgar metal. To keep it from, falling, it must be fastened to the wall with chains. When the idol is of wood, especial care must be taken against the wood rotting. And still how often it does rot! To keep the idol from falling it must be rightly proportioned and well fastened. Thus a god concerning which extreme care must be taken to keep it (inwardly) from rotting, and (outworldly) from falling down! מְסֻכָּן is “the reduced, impoverished.” For סָכַן, related to שָׁכַן, is “sedere, desidere,” מסכן, therefore, is “desidere factus,” i. e., one that from standing is made to sit, thus brought down. Also the Arabic meskin=one brought to sit still, i. e., to inactivity, powerlessness (comp. Fleischer in Delitzsch, in loc). This meaning appears in מִסְכֵּן “poor” ( Proverbs 4:13; Proverbs 9:15 sq.), and מִסְכֵנוֹת “poverty” ( Deuteronomy 8:9). תְּרוּמָה is the consecrated gift, the voluntary offering presented for the service of the sanctuary; frequent in the Pentateuch after Genesis, it occurs only here in Isaiah, הָכִין is erigere, statuere, stabilire; see List. It is incomprehensible how there can be people among the Israelites to give to idols the honor that becomes divinity. Rightly the Prophet turns to such with the inquiry; are you not in a position to know better? This question he propounds in four clauses. When a man acquires a knowledge of anything, there must first be made to him the suitable communication, and he must corporeally hear it, and spiritually understand it. Hence the Prophet asks if all this has not occurred, only he asks in a reversed order. The spiritual understanding is the decisive and chief concern; hence he puts this first, making the two conditions of hearing and communicating follow. Notice that the Imperfect is used for the subjective transaction of hearing and understanding, while for the objective transaction of communicating the Perfect is used. In these three members the Prophet has, as yet, named no object. This follows in the fourth with the foundations of the earth. Here, too, he uses the Perfect, because he no longer distinguishes the subjective and objective transactions, but would only learn whether the knowledge in question is an actual fact or not. With Gesenius, Stier, Hahn, I prefer to translate מוסדותfundatio rather than by fundamentum, for which there is adequate justification grammatically. For the word, like מַלְאָךְ,מִשְׁלוֹחַ,מוֹדַעַת,מִשְׁמַעַת, etc., can have primarily an abstract meaning (comp. Ewald § 160 b). This abstract meaning better suits the context, for it concerns, not the make up of the foundations themselves, but the way in which they originated. The Prophet manifestly refers back to Isaiah 40:12-13. How the foundations of the earth were laid, and who laid them, respecting this we have, of course, received intelligence (מֵרֹאשׁ) from the beginning. It is that which has been transmitted from Adam on down, and which we have in its purest form in the Mosaic account of the creation. The Prophet certainly means this latter information, because for him it was the authentic one, divinely attested.

[Respecting the different tenses of the verbs in the first clause of Isaiah 40:21; J. A. A, says: “The most satisfactory, because the safest and most regular construction, is the strict one given in the LXX. (οὐ λνώσεσθἐ; οὐκ ἀκούσεσθε;) revived by Lowth (will you not know? will you not hear) and approved by Ewald. The clause is then an expression of concern or indignation at their being unwilling to know. There is no inconsistency between this explanation of the first two questions and the obvious meaning of the third, because the proof of their unwillingness to hear and know was the fact of their having been informed from the beginning.” The argument, he adds, is to show that they were without excuse, like that of Paul in Romans 1:20; comp. Acts 14:17; Acts 17:24.—Tr.].

In Isaiah 40:22-23 (which are without a predicate, see Text. and Gram.), the Prophet would say: not the idols ( Isaiah 40:19-20) are the originators of the earth, but He that sits above the circle of the earth, spreads out the heavens and abandons the rulers to nothing. חָגָב “locust,” is chosen here on account of likeness in sound to חוּג; it occurs again only Leviticus 11:12; Numbers 13:33; 2 Chronicles 7:13; Ecclesiastes 12:5. דּק according to the context “a thin fabric, cloth” (comp. דַק Isaiah 40:15, “thin dust”) see List. Isaiah 40:24. In order to make still more impressive the nothingness of men of might as compared with the Almighty, a series of drastic images is used to paint the completeness and thoroughness of that bringing them to nought of which Isaiah 40:23 speaks. אַף בַּל occurs only here; but אַף אֵין occurs Isaiah 41:26. Both, in the repetition, are the negative אַף–אַף ( Isaiah 46:11). As the latter=et-et, so the former=neque-neque, or more correctly=et non—et non. For the sense is: both their planting and the scattering of their seed, and their taking root is not yet completed, when He has already blown on them, etc. Or more plainly: they are hardly planted, hardly sown, hardly rooted, but, etc. שֹׁרֵשׁ, “radices agree,” only here and Jeremiah 12:2; the passage in Jer. seems to rest on our text. Like the Simoon of the desert (comp. Isaiah 40:7) causes the young green herb to wither suddenly, so the Almighty suddenly withers the mighty ones and the wind-storm carries them off.

To the first inquiry “to whom will ye liken me” ( Isaiah 40:18) the Prophet has replied by referring to the power of God over the earth and its inhabitants ( Isaiah 40:21-24). Now he asks the question again, Isaiah 40:25, and replies by a reference to God’s power over the heavenly constellations Isaiah 40:26. The Prophet uses the verb שָׁוָה in a precisely similar connection Isaiah 46:5. He has used this word before in various significations (see List). In the sense of “like, adequate, fitting” it occurs chiefly in Job ( Job 33:27) and in Prov. ( Proverbs 3:15; Proverbs 8:11; Proverbs 26:4). קדושׁ, poetically without article, occurs only here as abbreviation of the Isaianic קדושׁ ישׂראל, which on its part rests on Isaiah 6:3, which see. It appears to me suitable to the context to take that bringeth out their host, etc., as the answer to the question “who hath created,” etc. For it is verily a very fitting demonstratio ad occulos to say: the same who day by day calls them all by name and without one of them failing, even He made them. He that can do the one, can do the other. He that leads out “their host” (צבאם comp. Isaiah 24:21; Isaiah 34:4) according to their number by name, that is just the Lord of hosts, Jehovah Sabaoth. The expression אַמִּיץ כֹּחַ occurs Job 9:4. אישׁ לא נעדר comp. Isaiah 34:16.

Footnotes:
FN#18 - comprehended.

FN#19 - all
FN#20 - Heb. a tierce.

FN#21 - Heb. man of his counsel.

FN#22 - Heb. made him understand.

FN#23 - Heb. understandings?
FN#24 - judicious conduct.

FN#25 - fine dust.

FN#26 - has moulded.

FN#27 - Heb. is poor of oblations.

FN#28 - totter.

FN#29 - know ye not t hear ye not?
FN#30 - omit from.

FN#31 - Or, Him that sitteth, etc.

FN#32 - he that sitteth.

FN#33 - were not.

FN#34 - did not.

FN#35 - he just blew.

FN#36 - withered.

FN#37 - took.

FN#38 - ?
3. TRUST IN JEHOVAH THE SUBJECTIVE BASIS OF REDEMPTION

Isaiah 40:27-31
27 Why sayest thou, O Jacob, and speakest, O Israel,

My way is hid from the Lord,

And my judgment is passed over from my God?

28 Hast thou not known? hast thou not heard,

[FN39]That the everlasting God, the Lord,

The Creator of the ends of the earth,

Fainteth not, neither is weary?

There is no searching of his understanding.

29 He giveth power to the faint;

And to them that have no might he increaseth strength.

30 Even the youths shall faint and be weary,

And the young men shall utterly fall:

31 But they that wait upon the Lord shall [FN40]renew their strength

They [FN41]shall mount up with wings as eagles;

They [FN42]shall run, and [FN43]not be weary;

And they shall walk, and not faint.

TEXTUAL AND GRAMMATICAL
See the List for the recurrence of the words: Isaiah 40:28. תבונה–חֵקֶר–יגע–יעף–קצות הארצ. Isaiah 40:29. יָעֵף הִרְבָּה–עָצְמָה–אוֹנִים–. Isaiah 40:30. כָּשַׁל–בַּחוּרִים Isaiah 40:31.חָלַף–קוה.

Isaiah 40:27. אָמַר and דִּבֵּר in parallelism as here does not again occur; but Isaiah 29:4 affords an analogy. עָבַר with מִן in the sense of “to depart unobserved, escape,” occurs only here. Yet comp. in a physical sense עָבַר with מֵעַל Genesis 18:3.

Isaiah 40:28, On the partic. pro verbo fin. compare on verse19 (צֹרֵף).

Isaiah 40:30. The verb in the first clause put first shows, as Delitzsch well remarks, that the clause is to be construed as a sort of adversative clause, that Isaiah, as concessive: and though young men grow weary. The second clause returns from this potential construction to the simple, conformably to Hebrew usage, that demands the prompt return from all intensive discourse and verbal forms to the simple chief form.

Isaiah 40:31. The expression קוי י׳ occurs again only Psalm 37:9. In our text it Isaiah, according to the punctuation, to be spoken Koje, whereas in the Psalm it is to be spoken Kove (comp. Delitzsch on our text). חָלַף (comp. חֵלֶף, ἀντί, Numbers 18:21; חֲלִיפוֹת “the change of clothing”) is “to change,” and is used partly of changing place (transire, Isaiah 8:8; Isaiah 21:1; Isaiah 24:5), partly of change of condition in pejus (perire, pass away, Isaiah 2:18) or in melius (hence revirescere, Isaiah 9:9; Isaiah 41:1).

EXEGETICAL AND CRITICAL
Why sayest——not faint.

Isaiah 40:27-31. One sees here plainly the purpose intended by the preceding discussion concerning the incomparableness of God. The Prophet sees that the long chastisement of the Exile would call up doubts in the spirits of the Israelites. Carried off into a heathen land, they will suppose that God’s eyes do not penetrate to them, and that the wrong they suffer escapes His notice ( Isaiah 40:27). On the parallelism of Jacob and Israel see Isaiah 9:7, and the List. This parallelism is a characteristic of Isaianic language, for it occurs in no other prophet so often. It is manifest that it is the people in exile that speak. Just because of their remoteness from the Holy land, the territory of Jehovah (comp. the prophet Jonah) they think their way, i. e., the course of their life is hidden from the Lord, and their right, i. e., the wrong done them by their oppressors, passes unnoticed by their God. This doubt of little faith the Prophet reproves by referring to the infinitude and incomparableness of God set forth in Isaiah 40:12-26. The words, Isaiah 40:28, hast thou not known, etc., are an echo of Isaiah 40:21. Jehovah is an eternal God, therefore He had no beginning as the idols had, which before the workmen made them ( Isaiah 40:19-20) were not. Jehovah also made the ends of the earth; therefore they must be known to Him, and wherever Israel may dwell in exile, it cannot say that its way is hidden from God ( Isaiah 40:27). Just as little may one say of God, who created all things, that it is too great a labor for Him, or that His power is not adequate to help banished Israel. For He does not get tired. Nor can it be said that He wants the necessary penetration, the necessary knowledge of the measures to be adopted; for His discernment is infinite, unsearchable. תבונה occurs Deuteronomy 32:28, and often in Prov. ( Proverbs 2:2-3; Proverbs 2:6; Proverbs 3:13, etc.) and in Job ( Job 12:12-13; Job 26:12; Job 32:11). 

Isaiah 40:29 : Jehovah is so far from exposure to inability to do more, that He is rather the one who out of His inexhaustible treasure gives strength to all that are weary. Isaiah 40:30 : Merely natural force does not hold out in the long run. Of this the youth are examples. But those that hope in the Lord receive new strength, etc. Therefore Jehovah is the dispenser of power, but only on the condition that one by trust makes it possible for Him to bestow His treasures of grace. They feather themselves afresh as eagles, Isaiah 40:31. Since the LXX. and Jerome, etc., very many expositors, influenced by “they renew their strength,” understand these words of the annual moulting of eagles; on which seems to be based the opinions of the ancients that this bird periodically renewed its youth. Comp. Psalm 103:5 and Bochart, Hieroz. II, p745 sqq, ed. Lips., who enumerates the fabulous representations of the ancients on this point. Hitzig objects to this exposition that הֶֽעֱלָה as causative of עָלָה as used Isaiah 5:6, does not occur elsewhere, and that it must read נוֹצָה instead of אֵבֶר. But הֶֽעֱלָה, though not in that sense, occurs often in another much more nearly related to our passage. For not to mention where it is used of putting on sackcloth ( Amos 8:10) and of coating over with gold ( 1 Kings 10:17), it also stands for covering the bones with flesh and skin ( Ezekiel 37:6). And this may the more be taken as analogous to covering the naked bird-body with feathers, seeing that the foliage of trees is called עָלֶה “the mounting up, growing up over” (comp. redeunt jam gramina campis, arboribusque comae). Regarding the second remark of Hitzig’s, it is true that one might rather expect נוֹצָה, since it appears undoubted from Ezekiel 17:3; Ezekiel 17:7 that אבר is the pinion, נוצה the feathers in general. But our passage does not deal in zoological exactness. Moreover the context has more especially to do with pinions as the chief organ for flying. The second clause describes the intended effect: rapid, untiring forward effort. The first clause says what makes this effect possible: ever new power, ever new, eagle-like rejuvenescence. That the rejuvenescence of the eagle extended to the entire body Bochart, l. c, expressly shows to have been a view of the Hebrews in distinction from the Greeks. For he says in reference to Micah 1:16 : “Tam Graeci, quam Hebraei calvitium avibus tribuunt. Ita, ut hoc solo differant, quod, cum avium calvitium juxta Graccos pertineat ad solum caput, id Hebraei calvitium extendunt ad totum corpus.” Thus we may assume (that the Prophet, whether correct or not according to natural history is immaterial, referred the renewal to the pinions. Now as “they feather themselves afresh” says figuratively the same that “they shall renew their strength” says literally, we need not wonder that the second half of the verse does not carry out the figure and say: they shall run, etc., they shall fly, etc. The Prophet emphasizes the promise of unwearied power to run and walk, doubtless, because he has in mind primarily the people returning from the Exile and the toilsome journey through the desert. Thus the conclusion of the discourse corresponds quite exactly to the conclusion of the Prologue Isaiah 40:11.

Footnotes:
FN#39 - eternal divinity is Jehovah that created. He does not tire, etc.

FN#40 - Heb. change.

FN#41 - feather themselves anew.

FN#42 - omit shall.

FN#43 - do not weary.

DOCTRINAL AND ETHICAL
1. “Quia haec posterior pars (prophetiarum Jesajae) prophetia est de Christo et evangelio, pertinet ad nostra quoque tempora, immo est proprie nostra. Quare nobis commendatior esse debet.” Luther.

2. On Isaiah 40:1. “Est mandatum ad apostolos, quibus novum praedicationis genus mandatur. Quasi dicat: lex praedicavit hactenus terrores, vos consolamini, mutate doctrinam, praedicate gratiam, misericordiam et remissionem peccatorum.” Luther.

3. On Isaiah 40:2. “Non auribus tantum, sed cordi potius concionandum Esther, hoc nempe sibi vult Jehova, dum ait: Dicite ad cor Hierosolymae. Et huc quoque pertinet illud tritum,: nisi intus sit, qui praedicat, frustra docentis lingua laborat.” Foerster.

4. On Isaiah 40:3 sqq. “John the Baptist was the first of those messengers and heralds of our redemption of whom the redemption from Babylon was only a type. But the latter comprehends all other ministers of the word that God has sent and will send to the end of the world to conduct wretched souls out of this miserable desert, and out of the prison of the law to the heavenly city of God. The way is prepared for the Lord when we cast away the great stones and immoveable idols, viz, pride and trust in works, and acknowledge our sin. For they utterly bar the entrance of grace.” Heim and Hoffmann.

5. On Isaiah 40:3 sqq. “When we attentively observe the quiet, yet mighty movement of the Lord through the world’s history, we see how before His going the vallies elevate themselves and the mountains sink down, how steep declivities become a plane, and cliffs become flats. Let us not fear to pass through the deserts of life if God be with us! It is a walk along lovely, level paths.” Umbreit.

6. On [“Applied to the Messiah, it means that God was about to come to His people to redeem them. This language naturally and obviously implies, that He whose way was thus to be prepared was Jehovah, the true God. That John the Baptist had such a view of Him is apparent from what is said of him. John 1:34,:comp. John 1:15; John 1:18; John 3:31; John 10:30; John 10:33; John 10:36. Thought his is not one of the most direct and certain proof-texts of the divinity of the Messiah, yet it is one which may be applied to Him when that divinity is demonstrated from other places.” Barnes.]

7. On Isaiah 40:8 b. By the word of the Lord was he world made ( Genesis 1; John 1:3; Psalm 33:6), and He upholds all things by the word of His power ( Hebrews 1:3). By His word, too, heaven and earth are kept for the day of judgment ( 2 Peter 3:7). For heaven and earth shall pass away, but His word will not with that also pass away ( Isaiah 51:6; Psalm 102:27; Matthew 5:18; Luke 21:33). Rather the word of the Lord will not return empty to Him, but it shall accomplish that which He pleases, and it shall prosper in the thing whereto He sent it ( Isaiah 55:11). And when all earthly forms, in which the word of the Lord invests itself, grow old and pass away like a garment, still the eternal truth concealed in these forms will issue forth only the more glorious from their demolished shapes, and all that have lived themselves into the word of God and have trusted in Him shall rise with Him to new life.

8. On Isaiah 40:8 b. “Verbum Dei nostri manet in aeternum. Insignis sententia, quam omnibus parietibus inscribi oportuit … Hic institue catalogum omnium operum, quae sine verbo Dei in papatu, fiunt: ordo monachorum, missa, cucullus, satisfactio, peregrenationes, indulgentiae, etc. Non sunt verbum Dei, ergo peribunt, verbum autem Domini et omnes, qui verbo credunt, manebunt in aeternum.” Luther.

9. On Isaiah 40:10-11. What a huge contrast between these two verses! In Isaiah 40:10 we see the Lord coming as the almighty Ruler and stern Judge; but Isaiah 40:11 He appears as the true Shepherd that carries the lambs in His bosom, and leads softly the sheep giving suck. Sinai and Golgotha! The tempest that rends the mountains and cleaves the rock, the earthquake and the fire, and then afterwards the quiet, gentle murmuring ( 1 Kings 19:11 sqq.)! For His deepest being is—love ( Luke 9:55 sq.; 1 John 4:8).

10. On Isaiah 40:11. “Christus oves suas redimit pretiose, pascit laute, ducit sollicite, collocat secure.” Bernhard of Clairvaux.

11. On Isaiah 40:16. “Fancy never invented a mightier sacrifice. Magnificent Lebanon the altar in the boundless temple of nature—all its glorious cedars the wood for the fire—and the beasts of its forest the sacrifice.” Umbreit.

12. On Isaiah 40:16. The reading of this place in Church, Christmas A. D 814 moved the Emperor Leo v. the Armenian to take severe measures against the friends of images. The passage moves Foerster to propose the question whether it is permitted to make pictures of God and to possess paintings representing divinity. He distinguishes in respect to this between οὐσια and ἐπιφάνεια or revelatio, and says, no one can picture God κατ̓ οὐσίαν, but κατ̓ ἐπιφάνειαν, i. e. iis in rebus, quibus se revelavit one can and may picture Him. This reply is manifestly unsatisfactory. For it is not about res, quibus Deus se revelavit that one inquires. That one may picture things by which, or in which God has revealed Himself, thus certainly created things, cannot be contested from the standpoint of Christian consciousness. But the question is: is it allowable to picture the person of God, or more exactly, the person of God the Father? For it has long been settled that it is allowable to picture Christ the man. But though there are many paintings of God the Father, still it is no wonder that not only strict Reformed, but that earnest Christians of fine feeling generally take offence at them. It seems to me to depend on whether this offence is absolute or relative. Is it not allowable to represent in colors what the prophet Daniel represented in words in that vision of the four beasts, Isaiah 7:9 sqq.? May one not paint the “Ancient of days”? And if it be God the Father that appears here under this name, which is certainly most probable, may one not paint Him in this form that He gives Himself as allowably as one may paint the baptism of Christ in the Jordan, and with that paint the Holy Spirit in the form of a dove? But who is able to do that? Who is able to worthily represent the Ancient of days? I regard that as the most difficult task of art. To him that can do it, it is allowable also. He that attempts it and cannot do it need not wonder if men take offence at his picture. So far no one has been able to do it, and hardly will any one ever be able. Hence the best thing is to let it alone.

13. On [“It is proof of man’s elevated nature that he can thus look upward and trace the evidences of the power and wisdom of God in the heavens, that he can fix his attention on the works of God in distant worlds. This thought was most beautifully expressed by one of the ancient poets:

Pronaque cum spectent animalia caetera terram;
Os homini sublime dedit; coelumque tueri,

Jussit et erectos ad sidera tollere vultus.

Ovid Met. Lib. I:84–86.

In the Scriptures, God not unfrequently appeals to the starry heavens in proof of His existence and perfections, and as the most sublime exhibition of His greatness and power, Psalm 19:1-6. And it may be remarked that this argument is one that increases in strength, in the view of men, from age to age, just in proportion to the advances which are made in the science of astronomy. It is now far more striking than it was in the times of Isaiah.” Barnes.]

HOMILETICAL HINTS
1. On Isaiah 40:1-5. “Why is the advent of Jesus on earth to-day still a ground of comfort and joy? 1) By Him the season of bondage ends ( Isaiah 40:2); 2) the curse of sin is removed ( Isaiah 40:2-3): 3) the promised new creation is introduced ( Isaiah 40:4); 4) the mouth of the Lord has revealed the glory.” Advent sermon by E. Bauer, in Manch. G. u. Ein G. Jahrg. III. p35.

2. On Isaiah 40:1-5. “The precious commission of God to the ministers of the word: Comfort ye, comfort ye My people! We inquire: 1) To whom, according to God’s word, shall the comfort be brought? 2) What sort of comfort is it that according to God’s word should be brought?” Luger. Christus unser Leben. Götting, 1870.

3. On Isaiah 40:1-9. “What preparation does God demand of us that we may become partakers of the comfort in Christ? 1) Prepare the way of the Lord2) Learn to know your nothingness.” Haenchen. Manch. G. u. Ein G. 1868 p39. [“It is a good sign that mercy is preparing for us if we find God’s grace preparing us for it. Psalm 10:17. To prepare the way of the Lord we must be convinced1) Of the vanity of the creature2) Of the validity of the promise of God.” M. Henry.]

4. On Isaiah 40:6-8. “What shall I preach? 1) So I asked with the Prophet, and looked into the face of this motley, multi-formed time. 2) So again I asked, and looked into the depths of my own poor, weak soul. 3) So I asked once more, and looked to thee, my charge that the Lord of the Church has given me to lead.” Kliefoth. Installation sermon at Ludwigslust, printed in Zeugniss der Seele, Parchim und Ludwigslust, 1845.

5. On [“God is the Shepherd of Israel ( Psalm 80:1); Christ is the good Shepherd, John 10:11. 1) He takes care of all His flock2) He takes particular care of those that most need it: of lambs, those that cannot help themselves, young children, young converts, weak believers, sorrowful spirits. 1] He will gather them in the arms of His power. 2] He will carry them in the bosom of His love and cherish them there. 3] He will gently lead them. After M. Henry.]

6. On Isaiah 40:12-17. To what the contemplation of the sublimity of God admonishes us1) The consideration of His infinite greatness admonishes us to be humble2) The consideration of His infinite power admonishes us to trust Him3) The consideration of His infinite wisdom admonishes us to be obedient.

7. On Isaiah 40:22-24. When might takes precedence of right and the unrighteousness of the powerful gets the upper hand, then we ought1) To consider that our cause is no other than that of God; 2) that even the mightiest are before Him only like locusts, or like the trees that the wind sweeps away; 3) wait patiently till the hour comes for the Lord to show His power.

8. On Isaiah 40:25-31. “Jubilate! 1) Holy is the Lord our God in His ways ( Isaiah 40:25). 2) Almighty is the Lord our God in His works ( Isaiah 40:26-28). 3) Rich is the Lord our God in His gifts of grace ( Isaiah 40:29-31).” Scheerer. Manch. G. u. Ein G., 1868.

9. On [Reproof of dejection and despondency under afflictions. I. The ill words of despair under present calamity ( Isaiah 40:27). II. The titles God gives His people are enough to shame them out of their distrusts. O Jacob—O Israel. Let them consider whence they took these names, and why they bore them. III. He reminds them of that which, if duly considered, was sufficient to silence all their fears and distrusts ( Isaiah 40:28). He communicates what He is Himself to others, choosing especially the weak for the display of this heaven-imparted strength ( Isaiah 40:29). Comp. 1 Corinthians 1:27-29. V. The glorious effect: strength perfected in weakness, comp. 2 Corinthians 12:9-10; and enhanced by the failures of those naturally strong ( Isaiah 40:29-31). After M. Henry.]

10. On [I. “Religion is often expressed in the Scriptures by “waiting on Jehovah,” i. e., by looking to Him for help, expecting deliverance through His aid, putting trust in Him. See Psalm 25:3; Psalm 25:5; Psalm 25:21; Psalm 27:14; Psalm 37:7; Psalm 37:9; Psalm 37:34; Psalm 69:3; Isaiah 8:17; Isaiah 30:18.” II. “It does not imply inactivity or want of personal exertion.” III. “They only wait on Him in a proper manner who expect His blessing in the common modes in which He imparts it to men—in the use of those means and efforts which He has appointed, and which He is accustomed to bless.” The farmer does not wait for God to plow and sow his field; but having plowed and sown he waits for the blessing. After Barnes, in loc.]
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Verses 1-7
II.—THE SECOND DISCOURSE

The First Appearance of the Redeemer from the East and of the Servant of Jehovah, and also the First and Second Conversion of the Prophecy relating to this into a Proof of the Divinity of Jehovah.
Isaiah 41
1. THE FIRST CHIEF FIGURE: THE DELIVERER CALLED FROM THE EAST. THE FIRST APPLICATION OF THE PROPHECY AS A TEST OF DIVINITY

Isaiah 41:1-7
1 Keep silence before me, O islands; and let the people [FN1]renew their strength;

[FN2]Let them come near; then let them speak:

[FN3]Let us come near together to judgment.

2 Who raised up [FN4]the righteous man from the east,

Called him to his foot,

Gave the nations before him,

And made him rule over kings?

[FN5]He gave them as the dust to his sword,

And as driven stubble to his bow,

3 He pursued them, and passed [FN6]safely;

[FN7]Even by the way that he had not gone with his feet.

4 Who hath wrought and done it, [FN8]calling the generations from the beginning?

I the Lord, the first,

And with the last; I am he.

5 The Isles saw it, and feared;

The ends of the earth were afraid,

Drew near, and came.

6 They helped every one his neighbour;

And every one said to his brother,[FN9]Be of good courage.

7 So the [FN10]carpenter encouraged the [FN11]goldsmith,

And he that smootheth with the hammer [FN12]him that smote the anvil,

[FN13]Saying, it is ready for the sodering:

And he fastened it with nails, that it should not be moved.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words: Isaiah 41:1. קרב–החריש. Isaiah 41:2. מזרה–העיר. Isaiah 41:3. רדף. Isaiah 41:4. אַחֲרֹנִים–רִאשׁוֹן–דּוֹר–פעל. Isaiah 41:5.–חרד אָתָה. Isaiah 41:6. חַזַק–עָזַר. Isaiah 41:7. הלם–פטישׁ–מחליק–צרֵֹף–חָרָש
Isaiah 41:1. We have a pregnant construction in, החרישׁו אלי comp. Job 13:13.

Isaiah 41:2. The perfect מִי הֵעִיר‏ is only the prophetic perfect, representing the fact of awaking, not as one actually past, but as actually certain, i. e., all the same as happened. It indicates thus the objective reality, but not the time, as indeed generally the Hebrew modi express primarily not the time but the modality of being. The same is true of העי‏ותי Isaiah 41:25.—What is the object of הֵעִיר? Modern expositors, since Vitringa, so far as I see, are all of them of the opinion that the words צדק יקראהו לרגלו, to be construed as a relative clause, are the object: him whom right (salvation, victory) meets at his feet. This exposition rests on the Masoretic punctuation But this does not give an absolute rule. It has the great disadvantage that it compels us to take יקרא in the sense of יִקְרֶה and לרגלו, accordingly, in the sense of “before him,” “ante pedem ejus.” Now the first would present no difficulty, since קרא occurs often enough in the sense of קרה. But the latter is very serious since לְרֶגֶל in all other places of its occurrence means “to follow on the feet of.” In Genesis 30:30 it stands directly in antithesis with לְפָנַי: “little hadst thou before me, but it spreads out to a multitude behind me” (on my foot לְרַגְלִי). Deuteronomy 33:3 תֻּכּוּ לְרַגְלֶךָ is “they turned after thy foot-print,” (comp. Schrader in loc). Compare the usage in 1 Samuel 25:42; Job 18:11; Habakkuk 3:5. Only in these passages does רֶגֶל occur with לְ denoting place. Thus the objection to taking לרגלו in the sense of “obviam, towards,” is certainly justified. Then we must take קרא and לרגלו in their common meaning, “to call,” and “after him.” Moreover we must take צדק as object of העיר as all the ancient translations and many later expositors have done. The LXX.: τίσ ἐξήγειρεν ἀπὸ ἀνατολῶν δικαιοσύνην, ἐκάλεσεν αὐτὴν κατὰ πόδας αὐτοῦ; Vulg. quis suscitavit ab oriente justum, vocavit eum, ut sequeretur se, etc.—The expression יתן לפניו reminds one of Deuteronomy 28:7; Deuteronomy 28:24-25.—If we take יַרְדְּ as Hiph. of רָדָה “conculcare,” then it means “conculcare faciet.” Of course מְלָכִים is object: he will make him trample down kings.” But it might be taken as Kal. (יַרְדְּ instead of יֵרְדְּ on account of the pause). The only difference in sense would be: “he will himself trample down.”—יתן כעפר וגו׳. It seems to me over-ingenious, when Delitzsch construes the כְּ as the mere intimation of a comparison that is left to the reader’s fancy to be completed. All depends on making חרבו and קשׁתו subject. That it does not read תִּתֵּן because חֶרֶב and קֶשֶׁת are feminine, makes not the least difficulty. For the ideal subject is “he” that holds the sword and bow. Comp. Isaiah 17:5; Isaiah 51:5. Rueckert, Knobel and others needlessly supply אֲשֶׁר before יתן. After יתן one may supply אוֹתָם, as often the pronominal object is omitted (comp. Genesis 2:19; Genesis 6:19 sqq, and especially 1 Kings 22:6; 1 Kings 22:15, where also the object is omitted after נתן); or, still more simply, one may regard כעפר and כקשׁ as the immediate object of יתן: “his sword shall make like dust, his bow like scattered chaff,” i. e., sword and bow when set to work will produce that effect, likeness to dust and chaff.—Note the assonance in יַרְדְּ and נִדָּף,יִרְדְּפֵם and קַשׁ,יִרְדְּפֵּם and קַשְׁתּוֹ.

Isaiah 41:3. שָׁלוֹם either adjective or adverbial accusative.—I believe that יַֽעֲבֹר and יָבוֹא stand in antithesis. For, as is well known, בּוֹא often has the sense of going back in antithesis to verbs meaning “to go thither, go out.” Thus יצא and בוא are often used in antithesis; comp. Joshua 6:1; 1 Kings 3:7. Hence they are used of the rising and setting of the sun ( Genesis 19:23; Isaiah 13:19, and Genesis 15:12; Genesis 15:17; Genesis 18:11, etc.). Comp. Isaiah 37:28; Numbers 27:17 : 1 Samuel 29:6; 1 Kings 15:17; 2 Chronicles 1:10, etc.). But בוא also stands in antithesis to other verbs in this sense; thus Psalm 126:6. “Forth goes the bearer of the seeding, hither comes with rejoicing the bearer of his sheaves.” Consider in addition that probably ברגליו corresponds to לרגלו Isaiah 41:2. For בְּרֶגֶל פ׳ is to the question “where?” the same that לְרֶגִל פ׳ is to the question “whither?” Thus to go בְּרַגְלֵי פ׳ very often means “to go on the track of one” (comp. Exodus 11:8; Judges 4:10; Judges 8:5; 1 Samuel 25:27; 2 Samuel 15:17, etc.). One may, indeed, translate ברגליו in our text: “he will not measure backwards with his feet the way;” for in itself it may very well mean that (comp. Numbers 20:19; Deuteronomy 2:28; Judges 4:15; Judges 4:17; Proverbs 19:2, etc.). But every one feels that this sense here were superfluous. It might be urged in reference to taking בוא in the sense of redire, that then, too, ברנליו were superfluous. But the antithesis of עָבָר and בּוִא is not so pregnant as that of יצא and בּוֹא, and hence the Prophet’s intended meaning of this word is not so plainly recognizable, and indeed, so far, as I know, no one has recognized it. Thus, to give a hint to the reader of the sense he would convey by יבוא, the Prophet adds ברגליו.

Isaiah 41:4. When הוּא stands emphatically for God, as it does here, it always refers backward, either to an unnamed and unnameable something in the preceding context, yet known as assumed, that involves the notion the One-All who upholds all things and comprehends everything. So it seems to me to be used Deuteronomy 32:39; Isaiah 43:10; Isaiah 48:12. In such a case הוּא is predicate. Or it so refers back to that great Unnamed, that is known to be taken for granted, that it appears as in apposition with the subject. Then it = talis. הוּא is used thus of men, Jeremiah 49:12, and after מִי Isaiah 50:9, etc. But it stands for God in this sense, 2 Samuel 7:28; Isaiah 37:16; Nehemiah 9:6-7. But it can also be predicate in this way, that it only introduces the predicate notion as one already known. Then it is = ille, Isaiah, and always has a participle after it (ego sum ille, qui, comp. Isaiah 51:9-10, אַתְּ־הִיא Isaiah 43:25; Isaiah 51:12.—But further הוּא appears also to be the simple connecting “it,” which says that the preceding statement appertains as predicate to the subject represented by אַתָּה or אֲנִי Isaiah 43:13; Jeremiah 14:22; Psalm 44:5. But finally הוּא serves the purpose of affirming the identity of the predicate clause with the predicate of a preceding clause that is expressed or implied. Then it acquires the meaning idem. So here and Psalm 102:28 (comp. Job 3:19; Hebrews 13:8). In our passage הוּא manifestly affirms that Jehovah is with those that are last that one that He was as the first, i. e., the same.

Isa 41:5. איים see Isa 41:1; and on קצות הארץ see Isa 40:28.

Isaiah 41:7. Drawing the accent back in הולם to avoid the collision of two tone syllables is normal, but the change of Tsere to Seghol is not normal (comp. Isaiah 49:7; Isaiah 66:3; Numbers 17:23; 24:22; Ezekiel 22:25). The latter is probably occasioned by the effort to better imitate the beat of the hammer strokes.—פַּעַם in the sense of “anvil” only here.—One need not construe אֹמֵר participle. It may stand in the sense of a finite verb (comp. Isaiah 2:6; Isaiah 24:2; Isaiah 29:8; Isaiah 32:12).—דֶּבֶק adhaesio, agglutinatio signifies that whereby the work of the צרף is joined to that of the חרשׁ; לְ= “in reference to” ( Isaiah 5:1; Genesis 20:13, etc.).

EXEGETICAL AND CRITICAL
1. God has a twofold object in view: 1) He would announce that He will raise up for His people a deliverer from the East; this is the chief contents of the first Ennead2) By this act of deliverance He would demonstrate His divinity in contrast with the nothingness of idols. This twofold object He attains by summoning the heathen nations to a trial in which He gives the proofs of His divinity ( Isaiah 41:1-5); but they on their part do not respond, for the powerlessness of their idols is shown by a brief reference to the manner in which they originate ( Isaiah 41:6-7).

2. Keep silence——judgment.

Isaiah 41:1. With reverential silence (comp. on יגשׁו ו׳) must the islands (comp. on Isaiah 40:15) come to the Lord. For that He is the speaker appears from Isaiah 41:1-2, and especially from Isaiah 41:4. The expression יחליפּו כח, “ they shall renew their strength,” stands here so near to Isaiah 40:31, that we must regard it as a link that binds the two chapters together. The Lord would intimate by these words that the task the nations will have to perform before the judgment, is a difficult one, that therefore they must “in respect to strength make change,” i. e., renew strength, put on new strength. [“As if He had said: they that hope in Jehovah shall renew their strength; but those that refuse renew theirs as they can.”—J. A. A.] The Lord demands politeness, reverence from the nations even before the controversy is decided, so certain is He that He will gain it. They must not come on with rude noise, but modestly and then speak. למשׁפט, “to judicial trial,” is used here as in Isaiah 54:17; Numbers 35:12; Joshua 20:6; Judges 4:5; 2 Samuel 15:2; 2 Samuel 15:6. If Jehovah is Himself a party, who is then the judge? To this question Rosenmueller (with whom Delitzsch agrees) well replies: “Vocantur gentes in judicium ad tribunal non Dei sed rationis.”

3. Who raised——with his feet.

Isaiah 41:2-3. With these words the Lord deposeth before the judgment a proof of His divinity. It does not consist merely in the fact that the deeds of the hero announced here shall give their right to the people of God, i. e., deliverance from the unrighteous tyranny of the heathen, while He will destroy the latter; but above all it consists in the fact that the Lord prophesies the appearance of the hero, and thus stakes His honor on the fulfilment of it. For that this hero brings deliverance to the people may be accident, an effect of His fancy, of arbitrariness, of a ruler’s caprice. In hat would therefore lie no strict proof of the divinity of Jehovah. But if Jehovah prophesies the appearance and doing of that hero, and it happens accordingly, then it is proved that the Lord is a living, omniscient, and almighty God. One may not object that “what is future and unfulfilled would be without present power to prove” (Delitzsch). For the text has nothing to do with an historical, actual disputation with heathen, in which, of course, a prophecy would be no proof. But the supposed disputation is only a rhetorical form that the Prophet uses in order to make the Israelites sensible of their folly and wrong, who, though they knew the living divinity of Jehovah, and that idols were without life, turned to the latter notwithstanding. This meaning appears by a comparison with Isaiah 41:21 sqq. For there the idols are very expressly challenged to prophesy future events, and from their powerlessness to do so is inferred their nothingness. And hence it appears to me that the verses1–7 stand first as theme. The redemption, that in them is only intimated, is more particularly described, Isaiah 41:8-20, while Isaiah 41:21-29 amplify in respect to the way in which the appearance of the deliverer will be a proof for Jehovah who had foretold it, and against the idols which were unable to foretell it. Thus I do not believe that the argumentation of the Prophet presupposes the victorious career of Cyrus as begun, either in an ideal or in a real sense. It is wholly a thing of the future, and must be so contemplated. For how otherwise could the Prophet prophesy it?

It is plain that Cyrus is the hero referred to, and not Abraham, or Christ, or even the Apostle Paul, as, until Vitringa, was the opinion of the ancient expositors. The way for naming this name, which is produced at last in Isaiah 44:28, is prepared with much art. The hints of its coming may be compared to the gleams of light that, beginning feebly, and increasing in strength and extent, precede the sunrise. The first hint is that the East is to be the point whence the grand appearance shall issue. Persia in fact lies east of Babylonia. It accords also with the purpose of beginning small that the Prophet does not once name a definite, personal object of העיר. We must take צדק as that object (see Text and Gram.) Regarding the meaning of צדק, I would repeat the remark already made, that the Old Testament righteousness is not the antithesis of grace, but of violent oppression, and hence that a צדיק, “righteous Prayer of Manasseh,” is one who, though he has the power to the contrary, still lets right reign, and thereby both uses gentleness and dispenses happiness, salvation, and blessing [see comm. on Isaiah 1:21; Isaiah 1:26, Tr.]. Israel in exile was oppressed by its enemies, and though in respect to Jehovah this was a deserved punishment, still their enemies had, ex propriis, aggravated it, and thereby done a wrong to Israel (comp. Isaiah 10:5 sqq.). If now the hero from the East acts justly toward Israel, he shows himself to be a mild lord, and helps Israel to its rights against the oppression of the heathen, and thereby to happiness and salvation. Hence I believe that all these meanings are implied in צֶרֶק. But they can only become operative through a person, a צדיק, “righteous man.” To this latent notion in צדק, of a righteous Prayer of Manasseh, the following suffixes [pronouns] must be referred. It suits the purpose of the Prophet already noticed, to let the person of the deliverer appear by degrees and unfold itself. One may say that his personality develops itself here, as it were, out of an impersonal germ. This one awakened to do righteousness the Lord calls after Him (comp. Isaiah 42:6, which passage the Masorets perhaps had in mind when they connected צדק with יקראהו), i. e., he leads him further and fur ther [לרגלו, see Text. and Gramm.]. Is there thus in יקראהו לר׳ a formal definition of העיר, so in יתו there is a definition as to matter. The words last named say what the hero, by extending his power, will do. All these clauses stand under the influence of the interrogative מִי. Nations are properly not things that one gives away, and kings rule and are not themselves ruled. But here is an exception. Jehovah gives to this hero nations to do as he pleases with them, and subjects kings to him so that they must serve him. His sword made them as dust, etc., describes the degree to which they are given to him which was before said in יתן and ירד. His sword and bow, once set to work, will do such work that the result will be the likeness of dust and chaff (see Text. and Gram.) On קַשׁ see on Isaiah 40:24; נִדַּף comp. Isaiah 19:7. But not merely a battle in one place shall occur, but also pursuit of the fugitives. Hebrews, the conquering hero, shall go on well-preserved (שׁלום), and always forwards, never backwards (see Text. and Gram. on ארה ברגליו, etc.). He will not go back in his own foot-prints (il ne reviendra pas sur ses pas). [J. A. A. agrees with Ewald, “the clause describes the swiftness of his motions, as flying rather than walking on foot,” and cites in support Daniel 8:5.—Tr.].

4. Who hath wrought——and came.

Isaiah 41:4-5. The Lord has announced a majestic appearance of world-wide significance. But, though it is something still future, He has let it appear as an image of the past before the eyes of those that were summoned. Hence, as Isaiah 41:2 He asked: “who has awakened?” so He now asks, using the past tense, who has prepared and made this? Of course the same that foreknew and predicted it, and who could do this because He is the One who from the beginning called the generations of men into existence, and hence can say of Himself: I Jehovah the first and I am still with the last (see Text. and Gram.). The Lord summoned the heathen to a controversy ( Isaiah 41:1). He has laid down the proof of His divinity ( Isaiah 41:2-4). Now it is the turn of the heathen to produce a similar performance on the part of their idols. Notice that the Prophet opposes the heathen nations to God, and not their idols. This is quite natural. For the idols have no actual existence. Hence it comes that the heathen must defend the cause of their idols; whereas Israel’s God defends the cause of His people. Therefore, obedient to the summons of Isaiah 41:1, the heathen nations approach. They see the proof that the Lord has presented in His own favor, and with dismay, for they know at once that they cannot match the performance with any thing similar. And so they approach trembling, as it were, to look at this trial-sample of Jehovah’s on all sides. That they would have said something is not declared. Speechless they keep silence before the majesty of the Lord.

5. They helped——be moved.

Isaiah 41:6-7. It is too incredible that the heathen, seized with fear, and in order to find help against the threatening appearance of the predicted hero, turn in haste to the fabrication of idol images (Delitz.), or that they nailed fast those threatened by Cyrus (Hitzig). No, these verses would show, by the manner in which idols originate, that they cannot possibly triumph in the controversy to which they are challenged ( Isaiah 41:1). How can such productions of men’s hands maintain themselves against Him who can speak of Himself as in Isaiah 41:4? I accordingly connect Isaiah 41:6 with what follows, and not with what precedes. For Isaiah 41:5 evidently corresponds to Isaiah 41:1. For there the nations are required to approach reverently and in silence; for this very reason they are unable to respond to the “they shall speak” ( Isaiah 41:1): there the nations are called on to get strength, and Isaiah 41:5 we see them draw near, afraid and trembling; “they drew near” and “came” of Isaiah 41:5 corresponds to “they shall approach,” “we will draw near” (נקרבה יגשׁו) of Isaiah 41:1. With this the cyle of thought beginning with Isaiah 41:1 is concluded. Thus Isaiah 41:5 looks backwards; Isaiah 41:6 forwards. The latter says in general the same that Isaiah 41:7 a says in reference to particular relations. Both verses have for their chief idea that idol-making is a fatiguing labor, costing not only much money ( Isaiah 40:19), but also much sweat, in which one must encourage and aid the other in order to get it done. What a shameful difference then between idols and Jehovah.

The חָרָשׁ, “smith,” prepares the body of the image; the צֹרֵף, “founder,” makes ready the covering. The former strengthens the latter by good preparatory work and cheering words. “The smoother with the hammer” seems to me to be identical with the צרף, for the metal would surely be smoothed by him who moulded it. On the other hand, the הוֹלֶם פַעַם, “the smiter on the anvil,” is identical with the חרשׁ; for he that works at the anvil makes the iron body, makes the nails, and fastens the image with them. “The smoother with the hammer” is the subject of אֹמֵר, for he has made the soldering, and by the call “it is good” he cheers “the smith” to continue and complete the work that consists in fastening the image with nails to the place where it is to be set up. “It is good,” comp. Exodus 2:2; Genesis 1:4; Genesis 1:8, etc. מַסְמְרִים, “clavi,” only here in Isaiah. Comp. Jeremiah 10:3-5, which passage is evidently copied after ours and Isaiah 40:19 sq.; Isaiah 44:9-17; Isaiah 46:6 sq. לאימוט, comp. Isaiah 40:20.

Footnotes:
FN#1 - shall renew.

FN#2 - Then shall come, they shall speak.

FN#3 - We will come.

FN#4 - Heb. Righteousness.

FN#5 - His sword shall make them as dust, his bow, etc.

FN#6 - Heb. in peace.

FN#7 - He returns not the way on his foot-prints.

FN#8 - he that called.

FN#9 - Heb. Be strong.

FN#10 - the smith.

FN#11 - Or, founder.

FN#12 - Or, the smiting.

FN#13 - Or, Saying of the soder, It is good.

Verses 8-13
2. THE SECOND CHIEF FIGURE: THE SERVANT OF JEHOVAH ISRAEL CHOSEN IN ABRAHAM AND CALLED IN GLORIOUS VICTORY

Isaiah 41:8-13
8 But thou, Israel, [FN14]art my servant,

Jacob whom I have chosen,

The seed of Abraham my friend.

9 Thou whom I have [FN15]taken from the ends of the earth,

And called thee from the [FN16]chief men thereof,

And said unto thee, Thou art my servant;

I have chosen thee, and not cast thee away

10 Fear thou not; for I am with thee:

[FN17]Be not dismayed; for I am thy God:

I [FN18]will strengthen thee; yea, I [FN19]will help thee;

Yea, I fwill uphold thee with the right hand of my righteousness.

11 Behold, all they that were incensed against thee

Shall be ashamed and confounded

[FN20]They shall be as nothing;

And [FN21]they that strive with thee shall perish.

12 Thou shalt seek them, and shalt not find them,

Even [FN22]them that contended with thee:

[FN23]They that war against thee

Shall be as nothing, and as a thing of nought.

13 For I the Lord thy God will hold thy right hand,

Saying unto thee, Fear not; I will help thee.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words: Isaiah 41:8. אֹהֵב—בָּחַר Isaiah 41:9. אָצִיל. Isaiah 41:10. אָמַץ—שָׁעָה. Isaiah 41:11 כָּלַם. Isaiah 41:12. אֶפֶם.

Isa 41:9. On קצות הארץ see Isa 40:28.

Isaiah 41:10. תשׁתע, Hithp. from שָׁעָה stands here in the sense of “to look anxiously about.”—כי אני אלהיד occurs only here; see Isaiah 41:13; Isaiah 51:15.—On עָזַר see. Isaiah 41:6.

Isaiah 41:11. נחרים again only Isaiah 45:24.—אַנְשֵׁי רִיב only here in Isaiah; comp. Judges 12:2; Job 31:35; Jeremiah 15:10.

Isaiah 41:12. מַצּוּת jurgium, ἅπ. λεγ.; comp. Isaiah 58:4, and נצה rixari, Isaiah 37:26.—אנשׁי מלִח׳ only here in Isa. comp. Isaiah 42:13; Jeremiah 50:30; Ezekiel 27:10.

Isaiah 41:13. מחזיק ימינד only here; comp. Isaiah 45:1; Isaiah 51:18.

EXEGETICAL AND CRITICAL
1. But thou Israel——away.

Isaiah 41:8-9. In the preceding section ( Isaiah 41:1-7) the Prophet has introduced the principal figure of the prophetic cycle, chaps40–48. With this is immediately connected another: the Servant of Jehovah in a national sense.

But thou Israel is evidently contrasted with “islands and people,” Isaiah 41:1. The Prophet turns to Israel with well-founded and glorious consolation. The Lord calls His people Israel my servant. We encounter here for the first time this significant notion of the עֶבֶד יהוה. Yet not the subjective, but the objective side of the notion is made prominent. The nation is not so named because it has chosen the Lord for its God out of the great mass of gods that, according to heathen ideas, are in existence, therefore not because “Jehovah was its national god in contrast with other nations, the servants of Baal, Moloch,” etc. (Hitzig). On the contrary, they are so named because the Lord has chosen Israel for His possession, His instrument, His servant. For a servant is the property of his lord, and Israel is the “peculiar people” ( Exodus 19:5; Deuteronomy 7:6; Deuteronomy 14:2; Psalm 135:4; Malachi 3:17). But Israel is chosen in its ancestor Abraham, whom, already, the Lord calls “my servant” Genesis 26:24, which passage easily comes to mind, since Isaiah 41:10 is evidently a citation from it. Thus Abraham was not only chosen for his person, though what he was personally by God’s grace, fitted him to be for all times a pattern of the right sort of “servant of Jehovah,” even in subjective respects. Hence he is called My friend. For love is the fulfilling of the law, and involves faith ( Genesis 15:6; Deuteronomy 6:5). In 2 Chronicles 22:7 Abraham has the same title; also in James 2:23. In Arabic his regular surname is Chalil-Allah, i.e., “confidant of God.” Abraham was chosen that by his seed all the nations of the earth might be blessed. And after Isaac and Jacob, this seed was to be the “great nation” that the Lord would make of Abraham ( Genesis 12:2), and to which He would give the land of his pilgrimage (ibid. Genesis 41:7; Genesis 13:15; Genesis 15:18, etc). Accordingly Israel is the servant of Jehovah primarily as the seed of Abraham. This is purely an objective honor and dignity, belonging to the nation by reason of the election of their ancestor, but of which, of course, it must make itself worthy by worshipping Jehovah alone as its God, and serving Him with its entire being and possessions. On the parallelism of Israel and Jacob see Isaiah 40:27.

With great emphasis the Prophet repeats in various forms the thought that Israel is Jehovah’s chosen servant. Whom I have taken, [or “grasped”] החזקתי (see Isaiah 41:6-7) expresses that the Lord stretched out His hand after Israel to seize it (comp. Isaiah 41:13; Isaiah 42:6; Isaiah 45:1; Isaiah 51:18) and bring it to Him; thus that He alone was active in this, while Israel was passive. By the ends of the earth the Prophet, whose viewpoint is Palestine, means the distant lands of the Euphrates. Concerning the situation of Ur Kasdim see Schrader, D. Keilinschr. u. d. A. T. p383. The monuments prove that the present ruin of Mugheir (on the right bank of the Euphrates south-east from Babylon) was Ur. אציל is probably related both to אציל, Exodus 24:11, nobilis, princeps—properly the extremest, extremus, thus in some sense also summus, comp. יַרְכְּתֵי הארץ, and also to אֵצֶלlotus, juxta. It occurs only here. Yet twice again, Isaiah 41:9, it is affirmed that in choosing Israel Jehovah alone was active. Once by I have called thee, and then by I have chosen thee. Finally the thought is confirmed by the negative expression I have not cast thee away. Evidently underlying this last is the thought that the Lord might indeed have rejected Israel, in fact that He was near doing it (comp. Deuteronomy 7:7 sq.), but that He did not do it. Therefore, spite of considerations that existed, He has still on reflection and on purpose chosen Israel.

2. Fear thou not——I will help thee.

Isaiah 41:10-13. Having set forth the election of Israel in Abraham as emphatically the basis of the relation between Himself and His people, the Lord now infers the consequences. These are positive and negative: Israel need not fear, the Lord helps them; their enemies must be destroyed. The words fear not for I am with thee are quoted from Genesis 26:24 with only עִמְּךָ for אִתְּדָ. On “fear not” comp. Isaiah 40:9. The context shows that אמצתי is used here as in Isaiah 44:14; Psalm 80:18 with the meaning “to make firm, sure, viz, the choice of one object out of several.” The idea is not an invigoration imparted to Israel, but the election made sure (comp. 2 Peter 1:10, βεβαίαν ποιεῖθαι τὴν ἐκλογήν). תָּמַדְ is also used in a similar sense. Comp. Isaiah 42:1 and Matthew 12:18, where תמך is rendered αἱρετίζειν, The expression ימין עדקי occurs only here. It can only mean the right hand that does right in the Old Testament sense, on which comp. Isaiah 41:2. The relation of the three verbs of the second clause of Isaiah 41:10 seems to me to be the following: אמץ signifies the sure election, from which follows, on the one hand, the helping, on the other, the not letting go again. The correlative of this promise is the threat ( Isaiah 41:11) of destruction to their enemies. This thought is presented in various forms in what follows ( Isaiah 41:11-12). Isaiah 41:11 a it appears as a theme, and Isaiah 41:11 b–12b give it a three-fold amplification: first the opponents are called אנִשי ריב (contestants, opponents in general), and it is said “they shall be nothing and shall perish;” then they are called אנשׁי מצות (rixatores, objurgatores) that one shall seek and not find; finally they are called א׳ מלחמה (enemies in war, hostes), and it is said of them that, not only they are not to be found, but that they shall absolutely no more exist. In conclusion, Isaiah 41:13, the protecting and helping presence already promised Isaiah 41:10 is repeated to the nation as the ground of its expecting victory. That Isaiah 41:13 has the character of a confirmatory repetition appears from הָאֹמֵר וגו׳. For האמר expressly refers to the comforting words “fear not,” “I have helped thee,” as having been used by the Lord ( Isaiah 41:10).

Footnotes:
FN#14 - omit art.

FN#15 - seized.

FN#16 - their borders.

FN#17 - Look not around.

FN#18 - have made thee (i. e thine election) sure.

FN#19 - omit will.

FN#20 - They shall be as nothing and destroyed thy adversaries.

FN#21 - Heb. the men of thy strife.

FN#22 - Heb. the men of thy contention.

FN#23 - Heb. the men of thy war.

Verses 14-20
3. THE SERVANT OF GOD, WEAK AND LOWLY, YET IN GOD THE STRONG PEOPLE OF ISRAEL, RICHLY BLESSED WITH SALVATION AND DIVINE KNOWLEDGE

Isaiah 41:14-20
14 Fear not, thou worm Jacob, and ye [FN24]men of Israel;

I [FN25]will help thee, saith the Lord,

And thy redeemer, [FN26]the Holy One of Israel.

15 Behold, I will make thee a new sharp threshing instrument

Having [FN27]teeth:

Thou shalt thresh the mountains, and beat them small,

And shalt make the hills as chaff.

16 Thou shalt [FN28]fan them, and the wind shall carry them away,

And the whirlwind shall scatter them:

And thou shalt rejoice in the Lord,

And shalt glory in the Holy One of Israel.

17 [FN29]When the poor and needy [FN30]seek water, and there is none,

And their tongue faileth for thirst,

I the Lord will hear them,

I the God of Israel will not forsake them.

18 I will open rivers in [FN31]high places,

And fountains in the midst of the valleys:

I will make the wilderness a pool of water,

And the dry land springs of water.

19 I will plant in the wilderness the cedar, the [FN32]shittah tree,

And the myrtle and [FN33]the oil tree;

I will set in the desert the [FN34]fir tree,

And the [FN35]pine, and the [FN36]box tree together:

20 That they may see, and know,

And consider, and understand together,

That the hand of the Lord hath done this,

And the Holy One of Israel hath created it.

TEXTUAL AND GRAMMATICAL
See the List for the recurrence of the words: Isaiah 41:14. קדושׁ ישׂראל–גָּאַל–נְאֻם י׳–מְתִים–תּוֹלַעַת. Isaiah 41:16 הָלַל–מְעָרָה–זָרָה Isaiah 41:18 מוֹצָא–אֲגַם. Isaiah 41:19. אֶרֶז בְּרוֹשׁ–הֲדַם–שִׁטָּה–. Isaiah 41:20. בָּרָא–שָׂכַל.

Isaiah 41:14. It is to be noted that the Lord addresses Israel as a weak woman, Isaiah 41:14-15 a in the second pers. fem.; whereas Isaiah 41:15 b, 16, the one dashing down the enemies is right away addressed in the masculine as a man. [This seems over-refinement. The fern, form of the verb and suffixes are prompted by the principal noun תּוֹלַעַת; in the masculine forms following, the idea of the person addressed is resumed, according to common usage.—Tr.].

Isaiah 41:17. העניים והאביונים put first shows that they are to be regarded as casus absoluti. It is still uncertain whether נָשָׁ‍ֽתָּה is derived from נָשַׁת,נָשָׁה or from שָׁתַת. The latter seems to me the least likely, since it means ponere, fundare, stabilire, from which the meaning defecit, exaruit can be got only by straining. We must comp. Isaiah 19:5; Jeremiah 51:30. I had rather, with Olshausen, assume a root נָשַׁה=exaruit, defecit, kindred to נָשָׁה. Then נָשָֽׁתָּה would be third person fern. Kal, in pausal form, with Dagesch affectuosum.——In the second clause of Isaiah 41:17, אֲנִי is the common subject of the two clauses, with both יהוה and אלהי י׳ in apposition, and it is to be noted that the latter stands in parallelism for the former, as indeed the God of Israel is actually called Jehovah.

Isaiah 41:20. After יָשִׂימוּ is to be supplied, not only לֵב (comp. Isaiah 41:22), but עַל לֵב ( Isaiah 42:25; Isaiah 47:7; Isaiah 57:1; Isaiah 57:11; comp. Isaiah 44:19). Thus the proper order of thought is restored: that they see, know, take to heart and gain an insight into. Moreover this form of expression occurs in Isaiah only in the places cited. The omission of לֵב occurs in various senses, Psalm 50:23; Job 4:20; Job 23:6; Job 34:23; Job 37:15; Judges 19:30.

EXEGETICAL AND CRITICAL
1. The Servant of God is here still the people Israel; but what is properly characteristic of this notion is made prominent, viz.: the suffering and lowliness. But at the same time the Prophet does not omit to say very emphatically that this poor servant of God will be also a mighty and irresistible instrument of judgment in the hand of Jehovah. Thus Israel is addressed “worm Jacob,” “little people” Israel,” and that with the use of a feminine verbal form, whom, however, the Lord will help to rid itself of its enemies ( Isaiah 41:14-16), and will bless with abundance of good things ( Isaiah 41:17-19), in order that all may know that He alone is God ( Isaiah 41:20).

2. Fear not——of Israel.

Isaiah 41:14-16. The expressions “little worm,” “little people” are evidently intended to paint the wretchedness and weakness of Israel. The former recalls Psalm 22:6 “I am a worm, and no Prayer of Manasseh,” and also the description of the suffering servant of God, Isaiah 53:2 sqq. Comp. too, Job 25:6. Yet one cannot but see in this “worm Jacob” the transition of the servant of God to the “form of a servant,” and thus recognize an intimation that the suffering people of God is also a type of the suffering Saviour. The expression מתי ישׂראל also, which recalls מְתֵי מִמְפָּר, i.e., a few people, that may be counted ( Genesis 34:30; Deuteronomy 4:27; Psalm 105:12; 1 Chronicles 16:19, comp. שָׁוְא, Job 11:11 : Psalm 26:4), involves the meaning of weakness, inconsiderableness, lowliness. גָּאַל is the antithesis of מָכַר (comp. Leviticus 25:25; Leviticus 25:48). The word frequently occurs in a juristic sense; but frequently, too, of Jehovah, who as next of kindred, so to speak, redeems His people that has been sold into the hand of their enemies.

Yet what a contrast! The Lord makes this worm Jacob a mighty instrument of judgment against the nations. חרוץ, that occurs Isaiah 10:22 in a figurative sense, and Isaiah 28:27 as designation of the threshing roller itself, signifies here a quality of the latter, viz.: the being sharp. Sharp, new, and double-edged (פיפיות only here in Isaiah, comp. Psalm 149:6) shall the roller be. As such a roller lacerates the bundles of grain, and as the similarly formed harrow crushes the clods, so shall Israel rend and crush mountains and make hills like chaff, etc. This prophecy has not been fulfilled by the fleshly Israel, or at least only in a meager way, the best example being the Maccabees. But by the spiritual Israel it has had glorious fulfilment in spiritual victories.

3. The poor——created it.

Isaiah 41:17-20. From the preceding Isaiah 41:14-16, which are parallel with these, it appears that these verses do not promise to the returning exiles merely the needful refreshment through the desert, thus connecting say with Isaiah 40:10-11. Isaiah 41:14-16 do not describe something that the exiles are to effect before they can betake themselves home; and just as little do Isaiah 41:17 sqq, speak of something relating only to the return. Isaiah 41:14-20 describe the condition of salvation in general, which Israel shall experience after the exile. Isaiah 41:17 sqq, can only refer to the return from exile so far as that belongs to that condition. Taking the wretched that seek water, etc., as parallel with “worm Jacob,” etc., we understand Isaiah 41:17-20 to describe all the conditions that caused the existence of Israel before its redemption to appear like a life in the desert. As in Isaiah 41:14 sq. the “worm” is suddenly transformed into a mighty threshing sled, so here dry places are suddenly transformed into richly watered places, covered with glorious vegetation.

Isaiah 41:18-19 say how the Lord will hear the prayers of the languishing. He will open the earth (comp. Psalm 105:41) (פָּתַח, by metonomy, the cause instead of the effect, as often, comp. Isaiah 14:17; Jeremiah 40:4) to let streams burst forth even on bald hills, and in valleys, etc. מוֹצָא “place of issue” Isaiah 58:11, comp. Psalm 107:35 and Isaiah 35:1; Isaiah 35:7.

In describing the vegetation seven trees in all are named, which perhaps is not accidental. אֶרֶז, “cedar” is generic: שִׁטָּה (from שָׁנָט, “to be pointed, to prick “Arabic sant, Egyptian schonte, comp. Herz. R-Encycl. XV p95, and Jerome on our passage) “the acacia;” only here in Isa. הֲדַם “the myrtle,” that grows as a tree in Anterior-Asia, and in Greece (see Victor Hehn, Kulturplanzen u. Hausthiere, p 143 sqq.: Herz. R-Encycl. X:142). By עֵץ שֶׁמֶן, in contrast with זֵית שׁמן ( Deuteronomy 8:8), is commonly understood the wild olive, oleaster, ἀγριέλαιος ( Romans 11:17; Romans 11:24). The LXX. translates κυπάρισσον; Celsus supposes resinous trees in general. This last would be a good way of getting over the difficulty, seeing the expression is strange for the wild olive. For it gives no oil, being partly without fruit (see Hehn, l. c. p45) partly yields fruit that is applicable for making salve and not oil (Herz. B-Encycl. X p547). But as in Nehemiah 8:15עֲלֵי זַיִת and עֲלֵי עֵץ שֶׁמֶן are mentioned together as needful for constructing the leafy booths, one must suppose the wild olive is meant. The expression occurs only 1 Kings 6:23; 1 Kings 6:31-33, where the עצי שׁמן are mentioned as material for the cherub-figures, and the doors and posts of the Holiest. The following words “the fir,” etc., occur verbatim Isaiah 60:13. בְּרוֹשׁ “the cypress” (according to MoversPhoen. I. p575 sqq. Berot, Berut is the name of the divinity of nature that was supposed to dwell in trees). Comp. Hehn, l. c. p 192 sqq. The words תדהר and תאשׁור remain to the present unexplained. They occur again only 6013 which is to be regarded as a repetition of the present passage, דָּהַר is a Hebrew word. We read מוּם דֹהֵר “the galloping horse,” Nahum 3:2, and Judges 5:22 paints מִדַּֽהְַרוֹת דַּ‍ֽהְַרוֹת אַבִּירָיו almost like quadrupedante putrem sonitu quatit ungula campum. But dahr in Arabic means “tempus, seculum.” It is the Hebrew דּוֹר (comp. מוּל and מוּר,מָֹהַל and נוּר,מָהַר and נָהַר, etc.). However one may mediate the notions “currere, cursus” and “tempus, seculum,” whether by the notion of haste or that of circuit, still the meaning of lasting, continuance, longevity seems also to belong to the sphere of the root דָּהַר. And perhaps this is still more the case in the dialects than in Hebrew itself; comp. the Chaldee תְּדִּירָאcircuitus, perpetuitas=תָּמִיד, with which it would agree that תדהר, which does not elsewhere occur in Hebrew, is probably a cognate foreign word, i.e., belonging to a kindred dialect. The plane-tree appears not to be indigenous in Palestine, for it is no where mentioned among trees that grow there. If ערמון is really the plane-tree, it signifies a tree not growing in Palestine as appears from the context of the two places of its occurrence ( Genesis 30:37; Ezekiel 31:8). תדהר might thus, in the Prophet’s day, be a name for the plane-tree borrowed from some kindred dialect, and that was given to it because of its longevity. Descriptions of giant specimens of the plane-tree such as that of Hehn, l. c. p198 sqq, prove that it attains a great age, and prodigious size. Hehn says: “The praise of the plane-tree fills all antiquity.” Again: “Greece received the plane-tree and the fashion of esteeming it from Asia, where the plane-tree like the cypress from ancient times was regarded with religious veneration by the tree-loving Iranians and the Iranian races of Asia-Minor.” According to this, one might almost think it strange if the plane-tree were omitted from mention with the cypress in an enumeration of the glorious trees that were to adorn the desert road of Israel returning from the Iranian territory (for that we may include also the idea of the return was mentioned above). Hence I am inclined, until better instructed, to regard the תדהר, with Saadia, Gesenius, Delitzsch and others, as the planetree. תְּאַשּׁוּר, from אָשַׁר “rectus, erectus fuit, is held by the ancients to be either “the box-tree “or “the sherbin cedar.” Hehn, against the meaning box-tree, appeals to Theophrast who ranks the πύξος among the φιλόψυχρα, i.e., among the vegetation that cannot endure a warm climate. A designation like “recta, erecta” suits the cedar admirably, and as the name sherbin undoubtedly stands for the cypressus oxycedrus (see Gesen. Comm.; Niebuhr, Description of Arabia, p149; Delitzschin loc.), we may for the present be content with the meaning “Sherbin.”

All these glorious acts will the Lord accomplish for the purpose of bringing His people to the full, deep and abiding knowledge that He has effected such things, and that thus He alone is to be revered as God. The Lord had often before wonderfully delivered His people, and they had often returned to Him then as their God. But this knowledge had never been right comprehensive and thorough. They had always in a little while turned again to idols. When the Lord terminates the great Babylonian captivity, then the nation will renounce idols forever and serve the Lord alone. This also came to pass. יַחְדָּו (comp. Isaiah 40:5) relates to the subject: all shall know it. But if the Prophet means by these “all” primarily the redeemed, those poor and wretched ( Isaiah 41:17) that needed these wonders of God, still in this emphatic יחדו there seems to be also a reference to all in the widest sense to whom this knowledge would be proper. בראח comp. Isaiah 45:8.

Footnotes:
FN#24 - Or, few men.

FN#25 - omit will.

FN#26 - supply is.

FN#27 - Heb. mouths.

FN#28 - scatter.

FN#29 - omit When.

FN#30 - seeking.

FN#31 - bare hills.

FN#32 - acacia.

FN#33 - wild olive.

FN#34 - cypress.

FN#35 - plane-tree.

FN#36 - sherbin-cedar.

Verses 21-29
4. THE SECOND CONVERSION OF PROPHECY INTO A TEST OF DIVINITY

Isaiah 41:21-29
21 [FN37]Produce your cause, saith the Lord;

Bring forth your [FN38]strong reasons, saith the King of Jacob.

22 Let them bring them forth, and show us what shall happen:

Let them show the former things, what they be,

That we may [FN39]Consider them, and know the latter end of them;

Or [FN40]declare us things for to come.

23 Show the things that are to come hereafter,

That we may know that ye are gods:

Yea, do good, or do evil,

[FN41]That we may be dismayed, and behold it together.

24 Behold, ye are [FN42]of nothing,

And your work [FN43]of [FN44]nought:

An abomination is he that chooseth you.

25 I have raised up one from the north, and he [FN45]shall come:

Prom the rising of the sun shall he call upon my name:

And he shall come upon [FN46]princes as upon mortar,

And as the potter treadeth clay.

26 Who hath declared from the beginning, that we may know?

And beforetime, that we may say, [FN47]He is righteous?

Yea, there is none that [FN48]showeth, yea, there is none hthat declareth,

Yea, there is none that hheareth your words.

27 [FN49]The first shall say to Zion, Behold, behold them:

And I will give to Jerusalem one that bringeth good tidings.

28 [FN50]For I beheld, and there was no man;

Even among them, and there was no counsellor,

That, when I asked of them, could [FN51]answer a word.

29 Behold they are all vanity;

Their works are nothing:

Their molten images are wind and confusion.

TEXTUAL AND GRAMMATICAL
See List for the recurring of the words: Isaiah 41:21. רִיב–קָרְבוּ. Isaiah 41:22. הבאות—אחרית. ver23 אתיות אָחוֹר––. Isaiah 41:25. טִיט––רָמַם––יוֹצֵר––חֹמֶר. Ver26. מֵרֹאשׁ Isaiah 41:28. יוֹעֵץ Isaiah 41:29. תֹהוּ––רוּחַ––אֶפֶם––אָוֶן נֶמֶךְ––
Isaiah 41:21. עַצֻּמָה is ἅπ. λεγ. The root meaning is robora, comp. עָצוּם “strong,” עֲצוּמִים “strength, might,” Psalm 10:10, תַּֽעֲצוּמם “fires,” Psalm 68:36.

Isaiah 41:23. אַף with וְ in the second clause appears not merely to have the meaning sive—sive, but there lies in אף something intensive in relation to what precedes, that we may best express by “yea.”—That וְ acquires the meaning “or,” appears from alternative questions “whether—or,” “num—an” being regularly expressed in Hebrew by אִם–וְאִם, and also that, exceptionally, simply וְ connects the two clauses ( Jeremiah 44:28; Ewald § 352 b).—The Kal נִרְאֶה (so K’thibh is to be read, whereas K’ri is to be pronounced וְנֵרֶא) occasions surprise. Perhaps we should read נֵרָא (first pers. plur. imperf. Niph, comp. יֵרָא Exodus 34:3; וַיֵרָא Genesis 12:7; Genesis 17:1, etc.). As this first pers. plur. imp. Niph. happens not to occur again in the Old Testament, perhaps the Masorets preferred to point the consonants like the first pers. plur. imperf. Kal, which often occurs in the full form, but which also fails to occur in the apocopated form.

Isaiah 41:24. I translate מֵאֶֽפַע,מֵאַיִן here “out of the nothing,” whereas Isaiah 40:17 I maintained the comparative meaning of מִן 1think that we are justified in this by the difference of the verbs used in the two places. There נֶחְשַׁב was predicate, here it is the notion of being. There the rhetorical, exaggerated “more than nothing” was more suitable; here it suits better to take מן as indicative of origin.—There is no need of treating אפע as a copyist’s error for מֵאֶפֶם as many recent commentators do. The serpent name אֶפְעֶה ( Isaiah 30:6; Isaiah 59:5) i.e., “ sibilans, the whistler,” is proof enough that there is a verb פעה, kindred in sense to הֶבֶל, “breath, wind” (see on אפעה Isaiah 42:14). From this may be derived אֶפְעַי, from which אֶפַע, like אֶמֶשׁ from אַמְשַׁי אֶשֶׁךְ, from אַשְׁכַּי.

Isaiah 41:25. וַיַּאת contracted from וַיַּאַת, occurs only here, whereas the form וַיִּתֵא (from יֶֽאֱתֶה Proverbs 1:27; Job 37:22) occurs Deuteronomy 33:21.—קרא בשׁם is undoubtedly used in the sense of calling on God in worship. In itself the expression means “to call with the name,” not in the name; for בְּ is used here as instrumental. This appears from the fact that the expression elsewhere means a) “to call, name (one) with their name:” Exodus 35:30; Numbers 32:42; Isaiah 45:4 (I called to thee by means of thy name), or, with omission of the personal object, Isaiah 43:1; Isaiah 45:3, etc.—b) “to shout, proclamare, proclamationem facere, κηρύσσειν, to give an announcing, instructing call by means of the name.” Thus, as I think, in those obscure passages, Exodus 33:19; Exodus 34:5, with which also Isaiah 45:5 connects. Here God sends forth a call in Moses’ ears, which is done by naming the Jehovah-name and giving its meaning, ibid Isaiah 41:6.––––I do not think that סְגָבִים is a specific Persian word. The word schihne, to which appeal is made, is modern Persian. The word is used Jeremiah 51:23; Jeremiah 51:28; Jeremiah 51:57; Ezekiel 23:6; Ezekiel 23:12; Ezekiel 23:23, and occurs in these passages as designation for Babylonian, Assyrian and Persian dignitaries. Thus the word appears to have been, I may say, international. Ezra uses it once Ezra 9:2; Nehemiah oftener: Nehemiah 2:16; Nehemiah 4:8; Nehemiah 5:7, etc. Later it even passed over into the vocabulary of recent Hebrew. Since Ezekiel speaks of Assyrian סגנים, we may assume that there were such, and as Babylon and Persia obtained dominion after Assyria, we may conjecture that the name came to them from Assyria. Then it cannot seem strange that Isaiah uses the word. מָנָן, Isaiah, however, really an Assyrian word. “The root sakan (שָׁבַן), connected with בוּן, is in Assyrian the usual word for ‘to place, appoint,.” Sakan, accordingly, denotes properly the one appointed, commissioned, then the. representative, vicegerent. Thus Schrader l. c. p270 Moreover, the word corresponds to the מצפון and ממזרח–שׁמשׁ. For one sees also from מגנים, that the raised-up ruler will be one who issues from the region of the Iranian tongue.

Isaiah 41:26. מִלְּפָנִים only here.

Isaiah 41:28. מֵאֵלֶּה is constr. Prœgnans: for the preposition מִן depends on a verb that is only ideally present. We must derive the notion “seeking out” from וְאֵרֶא.

EXEGETICAL AND CRITICAL
1. We showed above that with our Prophet the promise of deliverance out of exile, and the turning of this promise to account as proof of divinity, go hand in hand. Having now described in Isaiah 41:1-20 the redeemer ( Isaiah 41:2-3) and the redeemed ( Isaiah 41:8-16) and the destined salvation ( Isaiah 41:17-20), the Prophet goes on here to turn them to account in the way referred to. He had made a beginning of this in Isaiah 41:4-7 after the first mention of the saviour from the East, but did not carry out the thought there. It appears as if he would there content himself with a passing reference in contrast with the fright of the heathen at the alarming demands made on their faith in idols. But now, having presented all that related to the deliverance from exile, he proceeds in earnest. He pays no more regard to that reluctance proceeding from a bad conscience. He sets forth with all seriousness that the Lord regards His prediction of the deliverance as a proof of His divinity, and the inability of idols to predict anything, or in fact to do anything, as a proof of their nothingness. The more exact development consists in this, that here Jehovah challenges the idols themselves directly to a contest, and that, more plainly than in Isaiah 41:2 sq, He proffers His prediction as a proof of His divinity. Although the idols do not at all relish the contest, still they must come on and take up the gauntlet ( Isaiah 41:21-23). On their failure to tell anything they are pronounced to be nothing ( Isaiah 41:24). Then Jehovah repeats the prediction of a deliverer from the East ( Isaiah 41:25), and again shows that not the idols have foretold this ( Isaiah 41:26), but that Hebrews, Jehovah, would give this deliverer to His people for a saviour, and at the same time as a pledge of the fulfilment of further promises that reach into a still more remote future ( Isaiah 41:27). Finally the Prophet himself resumes the discourse, in order to establish the nothingness of his idolatrous quasi colleagues. For if the idols are nothing, Song of Solomon, too, must their interpreters show that they are know-nothings.

2. Produce your cause——chooseth you.

Isaiah 41:21-24. The Lord challenges the idols to come on and bring to a practical decision this cause, long pending in thesi, and produce the proofs that they have for their cause. One thinks involuntarily of Elijah’s challenge to the priests of Baal, 1 Kings 18:21 sqq. Jehovah is often called King of the chosen people (comp. on Isaiah 43:15); but the expression King of Jacob occurs only here (comp אֲבִיר יעקכ, Genesis 49:24; Isaiah 49:26; Isaiah 60:16; Psalm 132:2; Psalm 132:5, and משֵׁל ביעקב, Psalm 59:14). In Isaiah 41:22 the Lord addresses Israel, claiming them for His side, and identifying His and their cause. יַגִּישׁוּ connects as repetition with הגישו Isaiah 41:21. What they shall produce is their עצמות “bulwarks.” In what this producing proof shall consist is further explained by the words תקרינה־ויגידו (see Isaiah 45:21). By הרְשׁנות commentators understand either prius praedicta (Gesenius: “say what ye have formerly prophesied”), or the immediate future in contrast with the more remote, which they say is expressed by הבאות and אתיות לאחור. But in my opinion the former conflicts with the article, and the latter with usus loq. which forbids the distinction between ראשׁנות and באות as near and remote future. I think that ראשׁנת in contrast with הבאות can mean nothing but the past contrasted with the future. The immediate and proper meaning of the word is undoubtedly “first, beginning, original things.” Thus Genesis 41:20הַפָּרוֹת הר׳ are “the cows that first appeared.” Thus everywhere ראשׁגות are the first or beginning things or facts; whether prophecies or other things must be determined in each case by the context. Comp. Isaiah 42:9; Isaiah 43:9; Isaiah 43:18; Isaiah 46:9; Isaiah 48:3. Here the Lord demands of the idols, that they shall either give correct information of the past, thus, as it were, of the roots or foundations of the course of the world, so that one may thereby infer what the future will be, or they shall foretell the future directly. The Prophet, as appears to me, assumes here that we may foretell the future directly and indirectly, as e.g., it is the same whether I say: the fruit of this tree will be apples; or the roots are those of an apple tree. For if the latter be true, then the fruit must be apples. The correct knowledge of the future depends on a correct knowledge of the past. Both have riddles revealed only to the omniscience of God, and hence both are tests of divinity. Such, I think, is the Lord’s meaning when He calls on the idols to produce the fundamental things of the past, and that according to their inmost being (מָה הֵבָּה). If they do this correctly, then it will be possible for attentive reflection (נָשִׂימָה לבֵּנוּ only here in Isaiah; comp. Exodus 9:21; Job 1:8; Job 2:3; Ezekiel 44:5) to know correctly the issue, thus the conclusion that falls in the future. Comp. especially Isaiah 46:10 sq, where the Lord names as a prerogative of His divinity the power to foretell from the beginning he final issue, from ancient time what has not yet come to pass. By אוֹ, “or else,” the alternatives offered to the idols to foretell the future directly, if they will.

Isaiah 41:23, the Prophet proceeds, summing up the idea of ראשׁנות and באות, both which relate to he future; Shew the things that are to be hereafter, i.e., whose realization is fixed for a more remote period. The concluding clause and we will know, etc., states ironically what must result if the idols meet the demand: they will then be recognized as gods. But the Lord proceeds, moderating His demand to the utmost, in order to strike his opponents only the harder: yea, do good or do evil (a proverbial expression, comp. Jeremiah 10:5; Zephaniah 1:12). Let them anyway do something. It is not meant; let them prophesy good or bad. The idea of their prophesying at all is dismissed with נרעה—“that we may know,” etc. The clause ונשׁתעה ו׳ (“to look eye in eye in conflict,” like התראה, 2 Kings 14:8; 2 Kings 14:11) presents the conclusion from what precedes. If the idols accept the challenge, then there may be a contest. If not, then eo ipso they are defeated. The idols neither accept nor decline; hence the Lord concludes with the contemptuous words of Isaiah 41:24. Are the idols nothings, then of course, those that choose them (comp. on Isaiah 41:8) are an abomination to the Lord. The expression תּועֵבָה, especially combined with יהוה, is very frequent in Deut. ( Deuteronomy 12:31; Deuteronomy 17:1; Deuteronomy 18:12; Deuteronomy 22:5, etc.) especially in reference to idolatry.

3. I have raised up——confusion.

Isaiah 41:25-29. Having proved the inability of idols to prophesy, the Lord produces a prophecy, that is a pledge of His divinity. Thus He risks all on this prophecy. His honor perishes if it is not fulfilled. As He does not fear the latter, but utters it with absolute confidence, He gives for the present, not indeed a judicial proof of His divinity, but still He raises a legal presumption in favor of it (prœsumtio juris, which, as is known, is something very different from a presumption (conjecture) in the common sense). And that even is something great, for it suffices for those that are honestly willing to know the truth. In Isaiah’s time still the people wavered between Jehovah and idols. Isaiah’s endeavor was to bring them to a decision for the Lord. These prophecies (40–66), meant for future consolation, were intended to affect also the present, i.e., to move the nation to believe in the Lord. If, then, Isaiah in Hezekiah’s time stood up so confidently for Jehovah, as he does here, every one at all susceptible of the truth must have said to himself: the Prophet would not dare so to speak were he not conscious of being warranted to do so. For he risks the utter ruin of his and his God’s cause, if this prophecy turn out to be an imposture. The prophecy, Isaiah 41:25, is somewhat oracular in form. In contents it has that obscurity peculiar to all images of the future, which rise so distant from the beholder that one is unable to detect their connection with the present, and thus the successive, organic genesis of their forms. It is further worthy of notice that the prophecy, Isaiah 41:25, connects with Isaiah 41:2-3. I have raised up, Isaiah 41:25, is like an answer to “who raised up,” Isaiah 41:2; from the north and from the rising define more particularly the simple “from the rising,” Isaiah 41:2; he shall call on my name corresponds to “called him to his foot,” Isaiah 41:2; and the following words that begin with יבוא, as Isaiah 41:3 closes, describe the irresistibleness of him that is called essentially in the same way as Isaiah 41:2 b, 3, with only this difference, that Isaiah 41:2 speaks of nations and kings in general, whereas Isaiah 41:25 the word סגנים (“satraps”) points even more plainly to the theatre where the one called performs. That העירותי, Isaiah 41:25, is without an object, corresponds to the terseness proper to the oracular style. The object is easily supplied, partly from Isaiah 41:2, partly from the following, ויאת וגו׳. That the one promised is called from the North, but comes from the East, is not to be pressed. The Prophet would only intimate that his point of departure is not merely the East, as might appear from Isaiah 41:2, but also from the North. We know how this occurred in the case of Cyrus. He arose as ruler of the (by him) united kingdoms of Media and Persia, the former of which lay north, the latter east of Babylon. יקרא בשׁמי, He shall call on my name (see Text. and Gram.) mentions another characteristic of the one called. That Cyrus actually did this appears from 2 Chronicles 36:23; Ezra 1:2 sqq. He must have received vivid impressions of the reality of the God of Israel. Comp. on this Pressel in Herz, R-Enc. III, p232. We will not inquire whether Cyrus, in calling Jehovah “the God of heaven,” identified Him with Ahuramazda or not (comp. Zoeckler on 2 Chronicles 36:23). But it is historically attested in the most credible manner, and is in itself perfectly comprehensible, that God, who in general let the heathen go their own way ( Acts 14:16), should in an exceptional way give them extraordinary revelations of His being. In the period preceding the Christian era He did this in two significant epochs through Israel, in consequence of its missionary vocation, viz., in the two exiles, the Egyptian and the Babylonian. In both instances the revelation came to the dominant world-power at the moment of its highest prosperity. In regard to Egypt comp, e.g., Lepsius (Chronol. d. Egypter, I, p359), who calls the period of Moses and of the departure of the Israelites “the most illustrious time of all Egyptian history.” In regard to Babylon the same thing appears from the fact that Nebuchadnezzar is designated as the golden head ( Daniel 2:38). The Lord would not let Himself be without witness to those who knew no limits to their power, for their own sakes partly, partly for His own name’s sake, partly for the sake of mankind in general, partly for the sake of Israel. The Lord would show His power to Pharaoh, that His name might be declared throughout all the earth, and to accomplish His judgments on all the gods of Egypt ( Exodus 9:16; comp. Isaiah 8:10; Isaiah 8:19; Isaiah 14:4; Isaiah 14:17-18; Isaiah 14:25). And that this purpose was achieved appears from the confessions of Pharaoh himself, of his servants, and of his army ( Exodus 9:20; Exodus 9:27; Exodus 10:7; Exodus 10:16; Exodus 14:25). As regards the Babylonian Exile, the entire first half of the book of Daniel is meant to show how Jehovah so marvellously glorified Himself on those nations and their kings, that they cannot escape acknowledging Him as the true God (comp. my work: Jeremiah and Babylon, p 2 sqq.), at least for the moment (for we know nothing of any outward, observable abiding effect—at most the adoration of the Magi, Matthew 2, might be appealed to here. What (according to Daniel 2:47; Daniel 3:28 sq.; Daniel 4:34; Daniel 5:17 sqq.; Daniel 6:25 sqq.), Nebuchadnezzar, Belshazzar and Darius the Mede knew, was any way preliminary to the knowledge on the basis of which Cyrus issued his edict, Ezra 1:2 sqq. Certainly we cannot impute to Cyrus less knowledge than that ascribed to his predecessors in the passages cited. If we were right in saying that “he shall call on my name” corresponds to “has called him to his foot,” Isaiah 41:2, then this is to be defined, that according to Isaiah 41:2 the Lord called Cyrus, and according to Isaiah 41:25 Cyrus called on the Lord. It is further said of Cyrus that he will come on satraps as on mortar, etc. בֹּוא, in the sense of hostile coming like Isaiah 28:15; Psalm 35:8; Job 15:21; Job 20:22; Proverbs 28:22. In all these passages בּוֹא stands with the accusative (localis).

The Prophet, Isaiah 41:26, assumes the standpoint of the fulfilment. He represents to himself that then the inquiry will naturally arise: who hath declared this from the beginning, that we may know, i.e., that we might know beforehand the coming of these things ( Isaiah 41:22-23)? And who announced it from early time, so that now we might say: right? צדיק is what corresponds to a norm: not only a moral, or some special juridical norm, but also the norm of truth. Hence אֱמֶת, Isaiah 43:9, stands in a precisely similar connection. Yet the last-named meaning is supported by no other example. Hence it seems to me likely that the Prophet joins with it the sense of moral Rightness. A god whose prophecy fails is morally condemned. But if it comes to pass, he is morally justified; he is no liar, but truly what he gives himself out to be (comp. Isaiah 14:21). But again there has never been any announcement and bringing to the ears on the part of the idols, nor hearing on the part of men ( Isaiah 41:22-23). אף (comp. Isaiah 40:24), recurring thrice, paints with a certain breadth the absence on every hand of what was requisite.

Isaiah 41:27, the Prophet defines more particularly the salvation that the one called of God shall bring to the people of God. It was said, Isaiah 41:25, in general, that he would call on the name of the Lord, and destroy the hostile powers. Now he is defined to be the first-fruit of the salvation destined for Zion. The LXX. translate ἀρχὴν Σιὼν δώσω. Peschito: primordia Sionis haec sunt. As far as I can see, all expositors construe רִאשׁוִן as nominative and relating to Jehovah; and either supply אָמַרְתִּי, or connect רְשׁון with אֶתֵּן. The words הנה הבם are by some put in the mouth of Jehovah, by others in Zion’s mouth, by others in that of the מְבַשֵׂר, and the suffixes (pronouns) are referred now to the exiles, now to the deliverer, now to facts of redemption, now to the idols. I refer ראשׁון to Cyrus. In an eminent sense he was the beginner of the redemption. Israel’s decline lasted till the close of the Exile. With difficulty ( Daniel 9:25), slowly, and with great alternations, it mounts up; but still it mounts up. The believers that looked for the restitution of Israel in all its promised glory directly after the seventy years, under the anointed son of David, struggle with many assaults of doubt, as they observe only very meagre beginnings of a redemption (comp. Daniel 10:1-3, and Auberlen, D. Proph. Daniel, p 132 sq.) But the laws of prophetic perspective were hid from them, which sees the end already in the beginning, though long periods of vicissitude separate one from the other. Cyrus is called מְשִׁיחַ יהוה, Isaiah 45:1. He was not the proper and true Messiah, but he was the first after the great period of judgment. He was the first-fruit—messiah, the beginner of the restoration of Israel. His edict, Ezra 1:2 sqq, was the first step toward realizing for Israel that שׁוּב (“return”), that Isaiah,, Jeremiah, and all their successors represent as the sum total of bodily and spiritual redemption for Israel. I construe הִנֵּה הִנָּם as an exclamation of the Prophet, by which he points to the consequences of that first-fruit—redemption. For the notion “first” includes that of “following” or “consequences.” In spirit the Prophet sees these before him, and points to them with a brief הנה הנם. He calls Cyrus a מְבַשֵּׂר: what more joyful news could the Lord propose for His people than that they may return home to rebuild Jerusalem? בִּשַּׂר, comp. on Isaiah 40:9.

As Isaiah 41:26 is related to Isaiah 41:25, so Isaiah 41:28-29 are related to Isaiah 41:27. Each of these prophetic lamps shines in strong contrast with the picture of the nothingness of idols that acts as a foil. Only it seems to me that so far there is a difference, in that Isaiah 41:26 the Prophet has in mind the idols themselves, whereas in Isaiah 41:28-29 he has in mind their worshippers, especially their priests (see below). Isaiah 41:28 has three gradations. The first clause is obscure; it speaks only of the looking around and the non-existence of something, but one knows not what one has looked about for. The second clause makes known those among whom the Prophet has looked, and what he was looking for. He seeks a יוֹעֵץ “counsellor, one, however, that can prophetically resolve the riddles of the future. This is made plain in the third clause: but there was no counsellor of whom I could inquire and who could give me answer. The reason of this is given Isaiah 41:29 : the gods that should inspire the answer in their worshippers are no gods but the manufacture of those who worship them. Thus Isaiah 41:29 speaks of those that make the idols, and not of the idols themselves. And because “they all” (בֻּלָּם) are identical with the אֵלֶּה (“them) of Isaiah 41:28, among whom no counsellor is found, therefore Isaiah 41:28 speaks not of the idols, but of their servants, and especially of those who, on account of their office, should be qualified to give counsel and render a decision, thus the priests and prophets. And because it is not to be supposed that the Lord looks for a counsellor and giver of decrees, therefore the subject of וְאֵרָא (“I looked about”) Isaiah 41:28, is not Jehovah, but the Prophet. Thus the chapter concludes with an apostrophe of the true Prophet to the false ones, and אֵלֶה is said δεικτικῶς. With this reference to the manufacture of idols, the Prophet returns to the thought with which he also closed the first strophe ( Isaiah 41:6-7).

DOCTRINAL AND ETHICAL
1. The second part of Isaiah lays unusual stress on the inability of idols to prophesy. As this, on the one hand, is a proof of the nothingness of idols, so on the other, Jehovah’s ability to foretell the future is made a proof of His divinity. Hence, when the Lord challenges the idols to a contest in prophesying, and then on His part stands forth with an imposing prophetic performance, that has for its subject the deliverance of Israel from the Exile, one sees that two objects are combined, viz.: He comforts His people, and He proves His divinity. Thus we see that the Prophet’s view-point is partly at the end of the Exile and partly before the Exile. The former because he sees the deliverer quite clearly and distinctly before him; the latter because it is all important for him to display his Lord as knowing the remote future, and thus as true God. Thus he would win Israel by representing on the one hand the omniscence of their God, and on the other His faithful love and power. And this object was attained. Israel would assuredly not have buried their gross idolatry in the Exile, had they not verified both the threatenings and the promises of Jehovah’s Prophet in the most signal manner. But this grand effect could only be produced by the promises being recognized on all sides as genuine, old prophecies. Prophecies that gave themselves out for old, but hitherto hidden must have raised doubts, and contradicted themselves. For it is expressly said Isaiah 45:19; Isaiah 48:16 that these things were not spoken in secret.

2. [On Isaiah 41:1. “The same reasons will apply to all approaches which are made to God. When we are about to come before Him in prayer or praise; to confess our sins and to plead for pardon; when we engage in argument respecting His being, plans, or perfections; or when we draw near to Him in the closet, the family, or the sanctuary, the mind should be filled with awe and reverence. It is well, it is proper, to pause and think of what our emotions should be, and of what we should say before God. Comp. Genesis 28:16-17.”—Barnes.

3. On Isaiah 41:6-7. “Do sinners thus animate and quicken one another in the ways of sin? And shall not the servants of the living God both stir up one another to, and strengthen one another in, His service?”—M. Henry.]

4. On Isaiah 41:8 sqq. The Lord here founds His comforting promise on the election in Abraham. Compare with this the saying of John Baptist: “Begin not to say within yourselves, we have Abraham to our father; for I say unto you that God is able of these stones to raise up children unto Abraham,” etc., Luke 3:8-9. This sounds contradictory. But one must distinguish between the individual and the whole. Not every individual generation, in general no individual part, great or small, of the totality of Israel can insist on the election of Abraham, and regard itself as exempt and unimpeachable on that account. For history teaches that great judgments have come on individuals and on the nation almost to their annihilation. But, of course, a remnant will always remain, if only just large enough to afford seed for a new generation. The Lord says this expressly in the great inaugural vision, Isaiah 6:11-13, and such, too, is the meaning of that significant Shear-Jashub ( Isaiah 10:20 sqq.). The Apostle Paul has this meaning when he says: “The gifts and calling of God are without repentance.” Romans 11:29.

5. On Isaiah 41:9-10. “A rich treasure of manifold comfort: 1) that God strengthens us; 2) that God calls us; 3) that He accepts us as servants; 4) that He chooses us; 5) that He does not reject us; 6) that He is with us; 7) that He is our God; 8) that He helps and preserves us. This ought to be turned to good account by everyone whatever may chance to be His need.”—Cramer.

6. On Isaiah 41:14 sqq. What a contrast! A poor little worm, and a new threshing instrument with double-edged points that rends mountains to pieces! When was the church of either the Old or New Testament ever such a threshing instrument? First of all, the Babylonian Empire was threshed to pieces that Israel might be free. Afterwards many kingdoms and nations were threshed in pieces and made subject to the Roman Empire that the church of the New Testament might grow and spread abroad. Afterwards the Roman Empire itself was threshed in pieces to gain for the church a new, fresh, healthy soil in the Germanic nations. But finally the Germanic nations will in turn be threshed in pieces that the church may become the free, pure kingdom of Christ ruling over all. So the church, the poor little worm Jacob, rends in pieces one form of the world-power after another, until it issues from the last as the glorious bride of the Lord.

7. On Isaiah 41:21 sqq. “It was customary to expect of seers and prophets such a deep look into the obscurity of the past and present, as Saul imputed to his Seer ( 1 Samuel 9), as well as prevision into the future; which, in the Hellenic world, is illustrated in the Homeric Kalchas, as a knower of what exists, of what was, as well as of what will be (Hom. Ilias. I:70)” Ed. Mueller. Parallelen zu den Weiss. u. Typen des A. T. aus dem hell. Alterth. in Jahrbücher d. Klass. Philol. VIII. Suppl. Band. I. Heft. p108.

HOMILETICAL HINTS
1. On Isaiah 41:8-13. God chose Abraham, and in Abraham the Israel of the Old Testament, and in Israel of the Old Testament the Israel of the New Testament. This fact of the election certifies to the church the sure pledge of its final conquest, for1) the Lord cannot forsake the congregation of the elect; 2) He must make an end of those that contend against them.

2. On Isaiah 41:14-16. The church as it seems, and as it Isaiah 1) It seems to be a worm, a poor crowd; 2) It is really a. strong in the Lord ( Isaiah 41:14 b—16 a); b, joyful in the Lord ( Isaiah 41:16 b).

3. On Isaiah 41:17-20. He that is exposed to trials, who trusts in God, is not to be bewailed, since for Him; 1) life is indeed a desert; 2) but the desert becomes a paradise by the miraculous hand of God; 3) the miraculous hand of God summons him to grateful recognition.

4. On Isaiah 41:21-29. Against the modern heathenism, that in the place of the living, personal God would set abstractions that operate mechanically and unconsciously, one may prove the existence of the personal God by reference to the prophecies that were undoubtedly given and have been fulfilled. Only the living God can prophesy and fulfil. For1) Divine omniscience is needed to foreknow the future; 2) Divine omnipotence and wisdom are needed to fulfil what has been foretold.

5. On the entire 41 chapter see Johann Christian Holzhen, Pastor in Mortitz, “Pastor divinitus electus et legitime vocatus, the divinely elected and legitimately called preacher.” A sermon, or rather tract in twelve chapters. Lübeck, 1695, 8vo.

Footnotes:
FN#37 - Heb. Cause to come, near.

FN#38 - bulwarks.

FN#39 - Heb. set our heart upon them.

FN#40 - make us hear.

FN#41 - And we will confront one another, and inspect with one another.

FN#42 - Or, worse than nothing.

FN#43 - Or, worse than a viper.

FN#44 - wind.

FN#45 - has
FN#46 - satraps.

FN#47 - Right.

FN#48 - showed: declared: heard.

FN#49 - A first-fruit to Zion—see, see it comes—a messenger of joy I will give to Jerusalem.

FN#50 - But.

FN#51 - Heb. return.
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Verses 1-25
III.—THE THIRD DISCOURSE

The third chief figure: The personal servant of God in the contrastive, principal features of his manifestation
Isaiah 42
1. THE MEEK SERVANT OF GOD

Isaiah 42:1-4
1 Behold my servant, whom I uphold;

Mine elect, in whom my soul delighteth;

I have put my spirit upon him:

He shall [FN1]bring forth judgment to the Gentiles.

2 He shall not cry, nor lift up,

Nor cause his voice to be heard in the street.

3 A bruised reed shall he not break,

And the [FN2]smoking flax shall he not [FN3]quench:

He shall bring forth judgment [FN4]unto truth.

4 He shall not fail nor be [FN5]discouraged,

Till he have set ajudgment in the earth:

And the isles shall wait for his law.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words: Isaiah 42:1. הֵן רָצָה–בָּחִיר–תָּמַךְ– Isaiah 42:3. כֵחָה–פִּשׁתָּה Isaiah 42:4. יָחַל–תּוֹרָה
Isaiah 42:1. With רצתה נפשׁי one looks for בּוֹ (comp. Micah 6:7, etc). Evidently the preceding בּוֹ continues in force.

Isaiah 42:4. אל יכהה corresponds to the second clause of Isaiah 42:3; לא ירוץ to the first clause. From this it appears that יָרוּץ is not from רוּץ, but from רָצַיץ. The pronunciation of the imperf. Kal with u occurs also in other ע֨ע֨verbs (יָרוּן Proverbs 29:6. יָשׁוּד Psalm 91:6), and it is remarkable that the imperfect forms of רצץ occur only with the pronunciation u, Psalm 18:30; 2 Samuel 22:30; Ecclesiastes 12:6.

EXEGETICAL AND CRITICAL
1. As in chap 41 the form of Cyrus, who is servant of Jehovah without being called Song of Solomon, and the form of Israel, who is servant of Jehovah and is so called, have their roots, so the form of Him who is servant of Jehovah in the highest sense, the form of the Messiah has its root in chap24. Thus the Prophet allows the types of his prophetic forms to appear in succession, and in a way that sketches them for us at first only in general outline. Here now he lets a servant of Jehovah appear, whom, after the first strokes that draw his form, we might regard as identical with the servant of Jehovah mentioned Isaiah 41:8. For all that is said in our Isaiah 42:1, applies well enough to the people of Israel. But can Isaiah 42:2-3 be said of them? Here is mentioned One, who could, if He would, but He will not. He could cry, and break the bruised reed, and quench the glimmering wick, for He had the right and the might to do it. That is the Lord Himself, that comes to visit His people in meekness and lowliness. And yet He does appear as a Judges, loud and terrible, as appears from Isaiah 42:13. For this chapter is full of contrasts. Isaiah 42:1-4 contrast with Isaiah 42:10-17; Isaiah 42:5-9 with Isaiah 42:18-21. Contrasts appear, too, within the individual strophes; e. g., Isaiah 42:4 a. contrasts with4 b.

2. Behold my servant—for his law.
Isaiah 42:1-4. תָּמַךְ in itself can mean “to seize, hold fast.” Here, however, it is not an act of violence that is spoken of, but an act of love. The Servant of Jehovah supports Himself on Jehovah, and Jehovah supports, holds and bears His Servant (comp. Isaiah 42:6; John 8:29). The words “in whom I am well pleased,” Matthew 3:17; Matthew 17:5; 2 Peter 1:17, heard at the baptism and the transfiguration of Christ, seem to connect with our רצתה וגו׳ and also with חָפֵץ ver21. The idea of anointing seems to underly the expression I have put My Spirit upon Him. (The expression occurs only here in Isaiah; for Isaiah 37:7 belongs in another category; still comp. Isaiah 11:2; Isaiah 61:1). The use of the holy anointing oil (also of incense) is often signified by נתן על in Leviticus 2:1; Leviticus 2:15; Leviticus 14:17-18; Leviticus 14:28-29. This construction is confirmed by Isaiah 61:1. By the anointing with the Holy Spirit, the Servant of God is qualified to bring right to the nations. משׁפט here can mean neither judicial transaction, nor judicial sentence; it can only mean standard of right. But what sort appears partly from the nature of the thing itself, partly from the parallel passages. The heathen, too, had standards of right in general. But they lacked the true source of right, the knowledge of Him who alone is truth; they lacked the νόμος τη̄ς ἀληθείας . Not merely the juridical norm of right in the absolute sense, i. e., religion (HengstenbergChristol. on our text, Delitzsch, Reinke) is to be understood. This absolute standard of right, hitherto the prerogative of Jehovah and His people, the Servant of Jehovah will carry forth to all nations (comp. Isaiah 2:3; Micah 4:2; Isaiah 51:4; Psalm 147:19-20). Thus הוֹצִיא signifies the publishing of what has hitherto been hid, revelation ( Habakkuk 1:4).

In Isaiah 42:2-3 it is added in praise of the Servant of the Lord that He will not cry in the streets, nor break the bruised reed. If He is to be praised for this, then He must have been able to do what He abstained from doing. Evidently a contrast presents itself here. It is not that the Servant of the Lord cannot do what He would even like to do. But the contrary: He could; but He will not. He abstains from the use of His power; He divests Himself. By this even it is intimated that His power must be great. Otherwise there would not be so much made of His refraining from using it. Is it credible that such humble abstinence from the use of power that they enjoyed could ever be mentioned to the praise of Isaiah, or of the prophets generally, or of the people of Israel generally, or of the spiritual Israel, or of Cyrus, or of Uzziah, or Hezekiah or Josiah [the various persons supposed by different commentators to be meant by the Servant of Jehovah.—Tr.]? When did Israel ever have great power in reference to the heathen, and in humble love abstain from its use? Or when had ever a prophet or king of Israel the high position of a teacher of mankind, and filled it with humble self-denial? And of Cyrus it cannot be said that he was called to give to the heathen the νομος τη̄ς ἀληθείας. There is only One, that stood as Teacher of all nations, and who, spite of His great dignity, could say of Himself: “Come unto Me all ye that labor and are heavy laden and I will give you rest. Take My yoke upon you, and learn of Me; for I am meek and lowly of heart, and ye shall find rest for your souls. For My yoke is easy, and My burden is light” ( Matthew 11:28-30). It is as if the Lord had our passage in mind when He spoke these words. For not only do His words: “I thank Thee, O Father, Lord of heaven and earth” (ibid, Isaiah 42:29) recall Isaiah 42:5 of our chapter, that describes God as the One “that created the heavens, and stretched them out.” But, what is still more important, we find there the same contrast as the basis of Christ’s words, that rules over also our passage. The almighty Lord of heaven and earth does not ask after the wise and prudent, He has revealed Himself to those under age. And Christ Himself! How significant that He introduces the words to the weary and heavy laden quoted above, with the words: “All things are delivered unto Me of My Father: and no man knoweth the Song of Solomon, but the Father; neither knoweth any man the Father, save the Song of Solomon, and he to whom the Son will reveal Him” (ibid. Isaiah 42:27). Does He not say here in a most emphatic way, that He is a meek, lowly and patient teacher although the greatest power and the highest knowledge are delivered to Him? Besides the evident connection of our passage with Matthew 11:25-30, that we have thus remarked, the evangelist Matthew himself declares expressly in what immediately follows ( Matthew 12:15-21) that he saw in the conduct of the Lord at that time the fulfilment of the words of our Prophet. That He healed the sick, and yet forbad to have it published, that He would only serve (comp. Matthew 20:28), and sought not His honor and His advantage ( John 8:50; John 5:30), that seems to Matthew to correspond to the picture of the Servant of the Lord that Isaiah drew in our chapter.

The expression נָשָׂא meaning נשׁא קיל occurs Numbers 14:1; Job 21:12, and in Isa. in part first ( Isaiah 3:7) and in part second ( Isaiah 42:2, 41). The omission being idiomatic, it need not be supplied from the following קוֹלוֹ. The statement that the Servant of Jehovah shall not cry nor lift up His voice is understood in various ways. It is said, on the contrary, Isaiah 42:13-14, that He will cry. This belongs to the contrasts with which the chapter abounds. The meaning of Isaiah 42:2-3, Isaiah, therefore, not that the Servant of the Lord will in general not cry, and will break nothing whatever. Rather, as His anointing with the Spirit implies, He will only not roar and rage as do the powers of this world, nor do violence to the weak and wretched. On the contrary He will show Himself gentle and kind to the poor and weak, which is precisely the Old Testament meaning of צַדִּיק. What is already bruised (“nicked,” קָנֶה רָצוּץ comp. Isaiah 36:6; Isaiah 58:6; Deuteronomy 28:33) He will not finish by breaking, and the feebly glimmering wick He will not extinguish. פִשְׁתָּה is the wick made from linen (פִּשְׁתֶּה which however does not occur, comp. Gesen.Thes. p1136). The double statement of Isaiah 42:3 contains a λιτότης. For it is inconceivable that Hebrews, whose being is light and life, intends only the non-extinguishment of the wick or the non-fracture of the reed. Rather He intends both as the beginning of new life.

The clause לאמת יוציא מ׳ stands alone as a positive statement in antithesis to the foregoing negatives. The LXX. translates: είς ἀλ́θειαν ἐξοίσει κρίσιν. Matthew 12:20 reads:ἕως ἄν ἐκβάλη̣ εἰς νῖκος τήν κρίσιν . The latter translation seems to come from a confusion with Habakkuk 1:4. For there it reads:ולֹא יֵצֵא לָנֶצַח משׁפָט. But in Aramaic נְצַח means vicit;נֶצְחָנָא,נִצְחָנָא is victoria;נַצִיחָאvictor.לֶֽאֱמֶת which occurs no where else in the Old Testament, can only mean secundam veritatem (Vulg.inלְמִשְכָּט,לְצֶרֶק32:1. One might suppose that the expression meant the same as משׁפט יוציא לגוים Isaiah 42:1. But it is to be noticed that Isaiah 42:1 it is the nations to whom the Servant of Jehovah brings forth right, whereas Isaiah 42:3 it is to those compared to the bruised reed and glimmering wick. Moreover in Isaiah 42:1 the addition לאמת is wanting. Both considerations justify our assuming a modification of the sense in Isaiah 42:3. To the heathen, who do not know Him, God will reveal the standard of right, by the use of which they will find the right. But for the poor and wretched He will procure a right decree corresponding to the truth, He will help them to their rights; something that elsewhere also is made to be an essential part of the glory of the Messianic kingdom ( Isaiah 1:21; Isaiah 1:26 sq.; Isaiah 9:6). But הוֹצִיא expresses here the proceeding, issuing of the decree of a Judges, in which sense יָצָא occurs twice in Habakkuk 1:4. Per ducere, to carry into effect, to conduct to the end, cannot be the meaning of הוציא.

By Isaiah 42:4, the Prophet would obviate a misunderstanding, by preparing a transition that makes prominent a contrastive side of the Servant of Jehovah, which appears even in the second, but still more decidedly in the third strophe. For instance, it might perhaps be inferred from Isaiah 42:2-3 that the Servant of Jehovah were only meek and lowly, that thus He were made only of weak stuff, that His being would lack the firmness, the manly force, the ability to be angry and punish. To obviate this false inference the Prophet says, though the Servant of Jehovah will be such as described Isaiah 42:2-3, still He will Himself be no bruised reed, [ירוץ from רָצַץ see Text. and Gram]. Spite of his gentleness, He shall be firm as a rock ( Isaiah 17:10; Isaiah 26:4), on which all attacks of His enemies shall dash to pieces, and He shall carry out His counsel victoriously. The conjunction צר signifies here, as often ( Genesis 28:15; Psalm 112:8), continuance until the object is attained; the meaning of this form of expression being always that a ceasing will not take place till the end in view is attained (against Gesen.Thes. p992, and Hengstenberg,Authentie d. Daniel, p67). What follows does not enter into the consideration. The standard of right that the Servant of Jehovah will establish on the earth is the same mentioned Isaiah 42:1. It is afterwards called תּוֹרָה “law,” which is only nearer definition added on. That Isaiah, it is only made plainer that this standard of right will be a religious one, a counterpart of the law of Sinai. As Delitzsch remarks, the Servant of Jehovah will add to the Sinaitic the Zionitic Torah (comp. Isaiah 2:3). The position of ייחלו at the end of the clause indicates that we are not to consider it as dependent on עַד. But the Prophet would say: when the standard of right is established by the Servant of Jehovah as Torah, as religious law, then will the isles (meaning here the remotest regions of the heathen world) turn themselves to it in hope and trust (comp. Isaiah 51:4-5).

Footnotes:
FN#1 - reveal right.
FN#2 - Or, dimly burning.
FN#3 - Heb. quench it,
FN#4 - according to truth.
FN#5 - Heb. broken.
2. THE SERVANT OF GOD AS THE BEARER OF A NEW CONVENANT. THE THIRD APPLICATION OF PROPHECY AS PROOF OF DIVINITY

Isaiah 42:5-9
5 Thus saith God the Lord,

He that created the heavens, and stretched them out;

He that spread forth the earth, and that which cometh out of it;

He that giveth breath unto the people upon it,

And spirit to them that walk therein:

6 I the Lord have called thee in righteousness,

And will hold thine hand,

And will keep thee, and give thee for a covenant of the people,

For a light of the Gentiles;

7 To open the blind eyes,

To bring out the prisoners from the prison,

And them that sit in darkness out of the prison house.

8 [FN6]I am the Lord: that is my name:

And my glory will I not give to another,

Neither my praise to graven images.

9 Behold, the former things are come to pass,

And new things do I declare:

Before they spring forth I tell you of them.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words: Isaiah 42:5. בורא—כה אמר. Isaiah 42:6. נצר—אחזק. Isaiah 42:7. כֶּלֶא.

Isaiah 42:5. On נטה שׁמים comp. Isaiah 40:22. The form נוטיהםwith י is to be explained, not indeed according to Isaiah 54:5, but after the analogy of those forms of לח׳ in which the original י reappears. On רָקַע comp. on Isaiah 40:19; Isaiah 44:24. As the word properly means to hammer out broad (comp. צאצאיה,( רָקִיעַ(τὰ ἔκγονα, כֹּל אֲשֶר תּוֹצֵא הָאָרֶץ Genesis 1:12 sqq, a word that occurs only in Job and Isa.; comp. Isaiah 22:24) taken strictly does not suit it. But in רקצ there lies ideally the notion of spreading out and צאצאיה depends on that.

Isaiah 42:6. אַחְזֵק, the abbreviated jussive form, here exceptionally in the first person [See Green’s Gr. § 972 a]. In regard to its being joined with בּ see Isaiah 4:1; Isaiah 45:1; Isaiah 51:18; Isaiah 56:2; Isaiah 56:4; Isaiah 56:6; Isaiah 64:6; comp. Isaiah 41:13).——That צָם and נגֹיִם have not the article, accords with the prophetic style, and is not to be pressed.

EXEGETICAL AND CRITICAL
1. This strophe consists of a preface, principal part, and conclusion. In respect to Isaiah 42:1-4 there is a climax. The introduction Isaiah 42:5 is a considerable leap. There the Prophet designates the Lord as the one that has created heaven and the earth, and all that is on it. This affords the basis for what follows. The same God that could do this, and He only, is able also to deliver them. Hebrews, too, can say of the redeemer His Servant: I have called Thee, will uphold, protect and make Thee the bearer of a new covenant, and a light to all nations ( Isaiah 42:6). This new covenant and enlightening the nations shall consist in opening blind eyes, and delivering prisoners from prison ( Isaiah 42:7), which is to be understood in both a spiritual and a physical sense. The strophe concluds ( Isaiah 42:8-9) by the emphatic statement that Hebrews, Jehovah announces this beforehand for the sake of His own honor, and especially to show ( Isaiah 42:8) the difference between Himself and idols. As He has fulfilled earlier prophecies, so now He gives new ones in order, by their eventual fulfilment, to prove His divinity.

2. Thus saith God——therein.
Isaiah 42:5. It seems to me that הָאֵל put first Isaiah, like Genesis 46:3, meant to designate emphatically the true God, who alone has power, in contrast with the powerless false gods ( Isaiah 42:8). האל placed before יהוה as here, does not occur elsewhere. Comp. Isaiah 5:16. בורא see List: except in Isaiah only twice: Amos 4:13; Ecclesiastes 12:1. בורא שׁמים, Isaiah 45:18 ( Isaiah 65:17). צַם, which has הלכים בה for parallel, signifies accordingly the people of the earth generally. The order of thought here makes it evident that the chief features of the Mosaic account of the creation float before the Prophet’s eye: creation of the heavens; spreading out the earth, the imparting of נְשָׁמָה (comp. Genesis 2:7) and רוּחַ ( Genesis 7:22) to men.

3. I the Lord——prison house.
Isaiah 42:6-7. Having reminded his hearers who God is as in Isaiah 42:5, the Prophet lets the Lord announce Himself as the one who will give the world a redeemer in His Servant. He that can create, etc., can also do this. One is reminded of those passages where Jesus Christ proves His power to forgive sins by pointing to His miracles: Matthew 9:2 sqq.; Mark 2:3 sqq.; Luke 5:18 sqq.). That the one called is the Servant of God, is evident from the context. קראתיך recalls Isaiah 41:2; Isaiah 41:4; Isaiah 41:9. But the Lord has called His Servant בצדק. If the Old Testament צדקה “righteousness” has for its antithesis חָמָם or עשֶׁקּ, i.e., violence, unrighteousness, then a righteous Prayer of Manasseh, צַדִּיק, is one who in every respect wills only what is right and proper. He will neither do violence to the poor and weak, nor regard the person of the mighty and violent man; He will neither condemn the penitent and contrite, nor let the impenitent go unpunished. Thus His treatment of the penitent sinner is as just as it is of the impenitent. He could destroy the former if He would; for He has the power. Who would call Him to account? But is then grace, that dispenses pardon on the ground of a subjective or objective performance, not also just? That Isaiah, does not God in a higher sense exercise righteousness, when He forgives the contrite who implores grace on the ground of the atoning-sacrifice that even God Himself has made for him? Thus it is not at all partial favor, measuring with unequal measure, when God calls His Servant into the world as redeemer. Rather, in Him grace displays itself as combined in one with righteousness. Unrighteous grace there is not in God any way. Thus Isaiah can say of Cyrus that God has raised him up in righteousness ( Isaiah 45:13). By “I have called thee the appearance of the Servant is signified as something that has already taken place. The verbs that follow signify as future what the Lord purposes to do with His Servant. He will take Him by the hand and (which expresses the object of so doing) protect Him, and make Him for a covenant of the people, and for a light of the Gentiles.

When Hermann Schultz (Alttestamentl. Theol. II. p75) says, that there is here not the remotest mention of a future personality, I should like to know how he may reconcile that with Isaiah 42:9. One sees from the Futures אתנך,אצרך,אחזק and still more plainly from Isaiah 42:9, that the Prophet points away to a remote future that has not even begun to bud. And the “covenant of the people,” too, must be a new one, and not one in existence already. For were it an old, already existing one, how did the Lord come to say that He would make His Servant for this covenant? In fact it must be a very new covenant, vastly superior to the old one, since, according to Isaiah 42:7, it can “open blind eyes, and bring out the prisoners from prison,” which the old covenant could not do. Neither the total of Israel, nor the ideal Israel, nor the order of prophets can set in operation what is promised in Isaiah 42:7; or if this were something that they could do, then it does not belong here. we justly expect something great here, a work of salvation, an act of redemption, in fact something greater than is promised Isaiah 42:2-3, for the strophe Isaiah 42:5-9 forms the ladder to what follows, which presents to view the highest good. Either Isaiah does not speak of the Messiah at all, (which indeed Knobel maintains with entire consistency), or he speaks of Him already here. The opinion that Isaiah here does not yet understand the Messiah under “the Servant of Jehovah,” that the Servant of Jehovah appears as an individual only later, say from Isaiah 52:14 on, comes from the failure to observe the character of40–42which prepare the foundation for what follows. In Joshua 3:14 even the ark of the covenant is called הארון הברית. When even such an inanimate vessel is called the covenant, why may that not be said of the Lord Himself, who, in fact, is the sole living and personal bond that unites divinity and humanity. As Christ calls Himself the way ( John 14:6), or the resurrection ( John 11:25), Song of Solomon, too, He may be called the covenant. Thus, e.g., מַם“tributum” ( Joshua 16:10, etc.), signifies Him that tributum affert, שָׁלוֹם ( Psalm 120:7) Him that pacem agit. Thus ברית צם is He that mediates the covenant to the people. But this is no other than the Messiah. I do not comprehend how V. Fr. Oehler (D. Knecht Jehova’s, I. p50) can say: “Israel in the Messianic time needs no more an Abraham, a Moses as mediator of a covenant of the people with Jehovah, but the people as regenerated, as conscious of its destiny, as perfect servant of Jehovah is itself the covenant.” Israel has, indeed, no need of an Abraham or Moses; but Christ it does need, and without Him, too, it could never be “the perfect servant of Jehovah.”

By צָם is meant Israel, as appears both from the added ברית and from the antithetical גוים (comp. Isaiah 49:6). Salvation comes from the Jews ( John 4:22). The sunrise from on high ( Luke 1:78) appears in Israel and proceeds thence to the heathen. For the recurrence of the phraseology here see Isaiah 49:6; Isaiah 49:8, comp. Isaiah 51:4. The covenant, that the Servant of Jehovah is to mediate is called Isaiah 54:10 a covenant of peace, and Isaiah 55:3; Isaiah 61:8, an everlasting covenant (comp. Isaiah 59:21; Isaiah 61:4; Isaiah 61:6).

In Isaiah 42:7, the Prophet specifies the contents of the general notions “covenant of the people,” “light of the Gentiles.” If פקח ע׳ ע׳ (comp. Isaiah 35:5; Isaiah 29:18) connects primarily with אור גוים, and appears attracted by this thought, so הוציא ממסגר אסיר relates primarily to עָם, thus to Israel. Why may one not think first of Israel in reference to the deliverance from imprisonment, seeing the entire second part of Isaiah is primarily a book of consolation for Israel in captivity? But to prevent our thinking that the opening of eyes refers only to the heathen, and the leading out of prison only to Israel, the Prophet adds a third clause, that combines both factors, and thus intimates that also those sitting in darkness shall be freed, and those languishing in prison be enlightened. From this appears how unjust to the text a rough, outward construction like Knobel’s is. For did the heathen, then, share Israel’s captivity in Babylon? Certainly not. But there is a blindness and a captivity under which both Israel and the heathen labored (comp. Acts 26:17-18). At the same time it must not be denied, that also acts of physical deliverance are to be regarded as degrees of the fulfilment of our prophecy, e.g., from the chains of prison and darkness, like the deliverance from the Babylonish Exile, and those acts of healing that the personal Servant of Jehovah did during His life on earth (comp. Isaiah 9:1; Matthew 4:14-16, with ibid. Isaiah 42:23). Light and freedom, therefore light and right (for freedom is his right whom the prison holds not or holds no longer) will the Servant of Jehovah bring to the world. Should not one think here of the Urim and Thummim of the High-Priest ( Exodus 28:30), and consequently construe this offering of light and right as the priestly activity of the Servant of Jehovah? The expression dwellers in darkness occurs only here and Psalm 107:10. Comp. Isaiah 9:1.

4. I am the Lord——of them.—

Isaiah 42:8-9.The verses6, 7 form the pith of the strophe; which is prefaced ( Isaiah 42:5) by words that let us infer its significance, and is concluded by just such words ( Isaiah 42:8-9). The words אנֹי יהוה, that directly follow the pith of the strophe, seem to correspond to the words of similar meaning with which ( Isaiah 42:6) it immediately begins. They are therefore in apposition with אני יהוה at the beginning of Isaiah 42:6, and to be translated “I Jehovah” (not “I am Jehovah”). Verily it must be something great which the Lord twice announces with the words, “I, Jehovah, do it.” It must be something that only Jehovah can do; thus something far beyond the power of a man or of any other creature. Jehovah, however, can do it because He is called יהוה, i, e., according to Exodus 3:14, the eternally existent, the absolutely existent (in הוא שׁמי, appears even a reminiscence of זה שׁמי, Exodus 3:15), who just thereby is distinguished from all other beings, that either have no real existence at all, as idols, or that have not the source of their existence in themselves. Did the Lord not do what He has promised, Isaiah 42:6-7, His name would lie. He would not then be what He calls Himself; He were a liar and deceiver, like those that unjustly assume the name “god.” Thus He pledges the honor of His name for the fulfilment of what is promised, Isaiah 42:6-7. But the Lord must do this not only to be consistent with Himself; He does it also in order that His honor may not unlawfully be taken by another. Did He promise and not fulfil, He would not be distinguished from idols. Indeed, in a certain sense, He would be less than idols. For not to be able to prophesy at all ( Isaiah 41:21) were better than to prophesy and not fulfil. In a quite similar sense Isaiah 48:11. But, moreover the Lord may not risk the coming to pass of the great things spoken of, Isaiah 42:6-7, without His having previously foretold them, lest Israel say as in Isaiah 48:5, “mine idol hath done them,” etc. Thus, as in Isaiah 41:4; Isaiah 41:22 sqq, by prophesying them, He vindicates the future things as His plan and His work, and proves His divinity. But as He does not now first begin to prophesy, but had done it already in the remote past, so He can now point, not only to the future fulfilment of what is now prophesied, but also to the actual fulfilment of what was formerly prophesied. Thus present fulfilment is security for that which is to be. Accordingly, by הראשׁנות, Isaiah 42:9, I cannot, with Delitzsch and others, understand the immediate future, but only that foretold in the past. If the ראשׁנות were “the appearance of Cyrus and the movements of the nations connected therewith,” then instead of בָּאוּ it must read בָּאוֹת (comp. Isaiah 41:22). How can fulfilments still future, any way, be the pledge of others also future? I understand, therefore, by the former things the totality of prophecies made from the days of the Patriarchs to the catastrophe of Assyria, and in part fulfilled, and by new things (comp. Isaiah 48:6) all that the Prophet has to say concerning the future salvation that begins with Cyrus. These are the things which the Prophet, with the actual or the ideal present in view, designates as not recognizable even in their buds (comp. Isaiah 43:19).

Footnotes:
FN#6 - I the Lord.

THE SERVANT OF GOD AS A STRONG GOD

Isaiah 42:10-17
10 Sing unto the Lord a new Song of Solomon,
And his praise from the end of the earth,

Ye that go down [FN7] to the sea, and [FN8] all that is therein;

The isles, and the inhabitants thereof

11 Let the wilderness and the cities thereof lift up their voice,

The villages that Kedar doth inhabit:

Let the inhabitants of the rock sing,

Let them shout from the top of the mountains.

12 Let them give glory unto the Lord,

And declare his praise in the islands.

13 The Lord shall go forth as a mighty Prayer of Manasseh,
He shall stir up [FN9]jealousy like a man of war:

He shall cry, yea, roar;

He shall [FN10]prevail against his enemies.

14 I have long time holden my peace;

I have been still and refrained myself:

Now will I cry like a travailing woman;

I will [FN11]destroy and [FN12]devour at once.

15 I will make waste mountains and hills,

And dry up all their herbs;

And I will make the rivers islands,

And I will dry up the [FN13]pools.

16 And I will bring [FN14]the blind by a way that they knew not;

I will lead them in paths that they have not known:

I will make darkness light before them,

And [FN15]crooked things [FN16]straight.

These things will I do unto them, and not forsake them.

17 They shall be turned back, they shall be greatly ashamed,

That trust in graven images,

That say to molten images,

Ye are our gods.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words: Isaiah 42:10. מלאו –מקצה הארץ. Isaiah 42:11. צָוַח. Isaiah 42:13. צָרַח, Hiph.—גָבַר Hithp. Isaiah 42:14. —חָרַשׁ—חָשָׁה—מעולם שָׁאַף—אפעה—אָפַפ. Isaiah 42:15. Almost all the words. Ver16. מישׁור—מעקשׁים.

Isaiah 42:10. מקצה הארע depends on שִׁירוּ. But that Hebrew usage is to be noted which puts the terminus a quo where we put the terminus in quo. Comp. Isaiah 17:13; Genesis 1:7. Thus our way of expressing it would be “at the end of the earth.” But when even the furthest off praise the Lord, certainly those lying between are not excluded.——The words יורדי הים ומלאו strongly remind one of Psalm 96:11; Psalm 98:7, where it reads יִרְעַם הַיָם וּמְלֹאוֹ, which is the more remarkable seeing these Psalm belong to those that begin with שׁירו לי׳ שׁיר חדשׁ Lowth conjectures for this reason that we ought instead of יורדי to read here יִרְעַם (יָרֹן,יָרִיעַ or the like). But ירעם would not suit the following איים וישׁביהם.

Isaiah 42:12. The expression שִים כְּבוֹד, beside the present, occurs only Joshua 7:19; comp. Psalm 66:2.

Isaiah 42:14. הָשָׁה (compּ הָסָה) is more “to be quiet”, while חָרַשׁ agreeably to the fundamental meaning incidere, insculpere, means primarily “to be deaf and dumb” (comp. κωφός from κόπτω, obtusus, the dull, dumb), hence “to be silent.” The imperfects אחרישּׁ and אתאפק signify, (by reason of החשׁיתי that represents the silence generally as an accomplished fact), the single acts of keeping still that constantly followed each other in the past.——אֶפְּעֶה, ἄπ . λεγ. The root פָּעָה occurs only in the serpent-name אֶפְעֶה ( Isaiah 30:6; Isaiah 59:5; Job 20:16), in the substantive אֶפַע ( Isaiah 41:24 which see) and in the name of the midwife פּוּעָה ( Exodus 1:15). Both that serpent name and the kindred roots פָּאָה,פוּחַ involve the meaning “to breathe, blow.” In Chald, however, פָּעָה means directly “to cry,” and is especially used of the bleating of sheep. Thence come the substantives פְּעִיָה “vociferatio,” and פָּעַיְתָא mulier clamosa. We will likely come nearest the truth if we take פָּעָה to mean the loud groaning, joined with lamentation, of the travailing woman, which, too, offers an admirable explanation of the name פּוּעָה for a midwife. There Isaiah, moreover, an assonance in אפעה and אתאפק, that continues in אשׁם and אשׁאף To derive אשּׁם from שָׁמֵם vastatem esse, because in Ezekiel 36:3 שַׁמּוֹת וְשָׁאֹף are found conjoined, is forbidden both by grammar and the context. It is rather derived from נָשַׁם, an unused root, indeed, but one that occurs in the substantive נְשָׁמַה.

Isaiah 42:17. With יבשׁו, instead of the inf. absol, we have a noun of the same stem as in Isaiah 22:17-18; Isaiah 14:19; Isaiah 14:22; Isaiah 29:14; Isaiah 33:4; Isaiah 46:10.

EXEGETICAL AND CRITICAL
1. Chapter 42 is evidently constructed as an ascending and descending climax. The present strophe forms the point of it; the two preceding ones lead up to it; the two that follow lead down from it. Why should Isaiah 42:10-17 not refer to the Servant of Jehovah, when both before and after (comp. Isaiah 42:19) He is the chief subject? True, He is not mentioned in the third strophe. But is not He that leads the blind the same as He that opens the eyes of the blind and liberates the prisoners ( Isaiah 42:7)? And is there not a manifest contrast presented between Him that does not cry ( Isaiah 42:2) and Him that cries and roars ( Isaiah 42:13)? And does not the negative, Isaiah 42:4, form the transition to the positive statement that the Servant of Jehovah will be also the opposite of one that does not cry, and that does not let His voice be heard in the streets? It must indeed be an exceeding glorious fact, for whose praise the whole earth ( Isaiah 42:12) is summoned. Yea, that is the wonder, that the one described in Isaiah 42:2-3 as quiet and meek, is at the same time Jehovah Himself, who goes forth as an angry warrior against His enemies ( Isaiah 42:13). He has long kept silence: did He not even suffer the whole heathen world to go its own way ( Acts 14:16). At last, however, He rouses Himself. Like a travailing woman, amid mighty sorrows He brings about a new order of things ( Isaiah 42:14). He makes heathendom wither; but the heathen that have preserved a susceptibility for the truth He leads, like blind men restored to sight, in new ways of salvation hitherto unknown ( Isaiah 42:15-16). He will certainly accomplish this to the confusion of those that continue to trust in false gods ( Isaiah 42:17).

2. Sing unto–—islands.
Isaiah 42:10-12. A new song is becoming for the new matter; like new skin bottles for new wine ( Matthew 9:17). The expression a new song occurs, Psalm 33:3; Psalm 40:4; Psalm 96:1; Psalm 98:1; Psalm 144:9; Psalm 149:1 : “sing unto the Lord a new song” occurs, Psalm 33:3; Psalm 96:1; Psalm 98:1. It is to be noted, too, that the more ancient of these Pss. ( Psalm 33, 96, 98) have all of them, I may say, an ecumenical character, in that all treat of the mutual relation of Jehovah and of all creation, i.e., of the power of Jehovah over all that is created, and of the duty of the latter to worship and praise the Lord. Psalm 40:4; Psalm 144:9 express only the author’s purpose to sing a new song to the Lord. But Psalm 149, certainly a late song and an imitation, has a very particularistic character. One may say, therefore, that here, like in chapter12, the author strikes up the psalm tone. He summons those to praise who are on the sea, and those that are in the sea, as immediately after he directs the same summons to the isles and their inhabitants, to the wilderness and its towns. The יורדי הים are not those that go down to the sea, but those that sail down the sea, as appears plainly from Psalm 107:23, the only other place where the expression occurs. For the sea, optically regarded, may be conceived as an elevation (comp. Luke 5:4); thus, as really seen, the sea presents itself as flowing. Flowing water, however, cannot mount up. It seems to me far fetched, when Delitzsch supposes that Ezion-Geber is the Prophet’s point of view in calling out. I rather think that by those sailing down the sea and isles, which he conceives as between his point of view and “the ends of the earth,” the Prophet would signify the west. Behind him lie the desert and the villages of the Arabs (בְּנֵי קֶדֶם) on the east; on the left he has the rock city (סלע), and on the right mountains, i.e., to the south the mountain of Edom, to the north Lebanon. Regarding יִשְׂאוּ see on Isaiah 42:2. It is well known that in the desert, too, there were and are cities (fortified places). Comp, e.g.. Joshua 15:61-62; Joshua 20:8. The תצרים(comp. Leviticus 25:31) are opposed on the one hand to cities, on the other to the mere tent encampments; like Hadaríje (stationary Arabs) are distinguished from Wabarîje (tent Arabs) (Delitzsch). On Kedar comp. at Isaiah 21:16. There were hardly dwellers in the rooks numerous enough, in an appellative sense, to make it worth while naming them here, where only grand genera are mentioned. But the Prophet might very well, in order to signify the South, think of the great rock city of Edom (Petra, comp. on Isaiah 16:1). But I do not think he intends by “mountains” only the mountains near Petra; for then the North would be entirely omitted. Hence I think we must understand the great mountains to the north of Palestine. As object of the crying out, Isaiah 42:12 again expressly mentions the honor and praise of Jehovah. The islands are named as representing the remotest regions.

3. The Lord shall go——forsake them.
Isaiah 42:13-16. As in the preceding strophe we distinguished a kernel, and a preface and conclusion, forming, so to speak, a shell for it, so we must do here. From the extent of the preface and its elevated tone, we observe that the kernel must be something highly significant. Isaiah 42:13-16 cease to speak of the Servant of Jehovah. But He reappears, Isaiah 42:22. Instead appears Jehovah Himself, Isaiah 42:13. And things are affirmed of Jehovah that partly agree, partly form a strange contrast with what before and after is imputed to the Servant of Jehovah. When it is said, Isaiah 42:7, that the Servant of Jehovah will open the eyes of the blind and free the prisoner, is that essentially different from what we read, Isaiah 42:16, of leading the blind, etc.? Do these blind remain blind? What, then, has the Lord to do with blind persons! Or are the ways that He leads them not ways of freedom and salvation? But if, Isaiah 42:2-3, the Servant of Jehovah appears as one that does not cry, but is meek and gentle, how comes it that, Isaiah 42:13-14, Jehovah is portrayed as an impetuous warrior, that cries and groans? And this appears in the climax-strophe of our chapter to which the preceding strophes lead up, and from which those following lead down I cannot believe that the third of the five strophes of our chapter can treat of a foreign subject. It must be the same, though the form makes it difficult to detect the unity. And in fact it was difficult for the Prophet himself, a very riddle, to comprehend the unity of Jehovah and His Servant, just as it must assuredly have been also an inexplicable mystery that the Son of David should at the same time be Mighty God, Everlasting Father, Prince of Peace ( Isaiah 9:5). I do not say, therefore, that Isaiah here produces a doctrine in an unhistorical way, that must remain hidden from himself. But I do say that the Spirit of God intimates here a relation of Jehovah to His Servant, which, of course, only presents itself to us in entire clearness in the New Testament history; but which, now we stand in this clear light, we can and ought thereby to detect in its Old Testament envelope. Oehler begins the article Messias in Herz,R-Enc., with these words: “According to the view of Old Testament prophecy, the completion of salvation is brought about by the personal coming of Jehovah in His glory. He Himself appears amid the rejoicing of the whole creation for the restoration of His kingdom on earth. Psalm 96:10 sqq.; Psalm 98:7 sqq,” etc. It is remarkable that Oehler, in support of his thought, cites precisely those Pss. which, as above shown, have such resemblance to our passage. It is admitted by expositors that these Pss. have generally a near relation to Isaiah 40-66 (comp. Moll on Psalm 96.sqq.). May we not have in Psalm 96, 98 the oldest commentary on our passage, a testimony that already in the time after the Exile our passage was referred to the Messiah, therefore that the unity of the Messiah and Jehovah was recognized?

The Prophet, then, here describes the Servant of Jehovah from another side. Hebrews, the quiet, and meek One, is at the same time El-Gibbor, and hence it may be said of Him: Jehovah goes forth like a mighty man.—But as being El-Gibbor he is no more called Servant of Jehovah; for the El Gibbor has laid aside the form of a servant. Further on this see below under Doctrinal and Ethical, p461, § 9. An אישׁ מלחמות is a man that carries on many wars (comp. 2 Samuel 8:10; 1 Chronicles 18:10). The expression He shall stir up jealousy (sc. in Himself) recalls passages like Psalm 78:38; Daniel 11:25; Haggai 1:14; Isaiah 59:17. The intensive אף, comp. Isaiah 43:7. The enemies against whom Jehovah goes forth are manifestly the same that as conquered, yet at the same time blessed, are to offer praise and thanks to the Lord ( Isaiah 42:10-12). The entire heathen world is meant. This is confirmed by Isaiah 42:17 that speaks of the confusion of those that persist in serving idols in spite of their knowledge of God.

It is quite preposterous, with Hahn, to assume a dividing line between Isaiah 42:13-14. Isaiah 42:14 sqq. first gives us light concerning what the Lord intends according to Isaiah 42:13. They contain the words that announce the object of the expedition of Him that goes forth. From everlasting the Lord had kept silence—Did the text treat only of the deliverance of Israel from exile, מעולם might then be referred to the beginning of it, and then the Exile would be represented as an immeasurable period during which the Lord had kept silence (comp. on Isaiah 62:11). But the reference is not merely to Israel’s deliverance, but to a deliverance in which all humanity, the heathen included, and even all nature, shall participate, as appears most plainly from the rejoicing of the same Isaiah 42:10-12. For the same reason the “for ever” cannot begin with the elevation of Israel into a nation, i.e., the departure out of Egypt. If the Lord has in mind the heathen world, then it must be in reference to them that He has so long kept silence. How long was this? Without doubt since in Abraham He separated a tiny little part of mankind to be a special sphere for a preparatory Revelation, while the great mass that was left He “suffered to walk in their own ways,” Acts 14:16. He had not, indeed, omitted now and then to remind the heathen of Himself, and the double exile of His servant, the people Israel, especially served this purpose. But, in general, the heathen world is that part of mankind that was actually to experience what must become of human nature when God surrenders it, uninfluenced by Revelation, wholly to the free unfolding of its natural powers. In reference to these, the Lord may well say: I kept silence from the remotest time. In contrast with this silence of milleniums will the Lord,i.e., the Servant of Jehovah identical with Jehovah, enter finally upon His conquest of the heathen world. By this He effects something quite new. He calls into being a new covenant with mankind. Hence He represents this new, hitherto unheard of deed as a birth that is accomplished only by means of great effort and acute pains. And may not, in fact, the spread of Christianity among the heathen, with all the pains, dangers and conflicts that attended it, be compared with the painful breaking forth of a fruit from the womb of a mother? This is one of the passages where to Jehovah is imputed action proper to women, and particularly a mother (comp. Isaiah 46:3 sq.; Isaiah 49:15).

If the heathen are intended here, then by I will make waste mountains and hills, and dry up the rivers and pools, Isaiah 42:15, are meant heathen heights and heathen waters. Mountain heights are often enough representatives of the civilization of which they are the locality, and great waters representative of the populations that dwell about them. Therefore we must construe Isaiah 42:15-16 figuratively, just as we did Isaiah 42:13-14, and understand by mountains and rivers the heathen world. If by mountains and waters be understood the land of exile in a physical sense, would not that conflict with what was said Isaiah 41:18 sq.? Would not the people of God suffer by this drying up? But what is meant by the Servant of Jehovah drying up the heathen world? I think that by that the Lord means a spiritual drying up. At the time the Servant of Jehovah goes forth into the heathen world, the latter will have survived itself. It will have become inwardly powerless and sapless. It will exist like a withered tree, like the bed of a stream having water only in its deepest places, whereas the shallower parts appear like islands—like a dried up lake. Only call to mind utterances like Pilate’s “what is truth” ( John 18:38) for proof of this cheerless, dried up state of heathendom. I will make the rivers islands reminds of Psalm 107:33.

Isaiah 42:16. I cannot understand Israel to be intended by the blind here; for they are not such in either a physical or a spiritual sense. Nor would blindness alone be mentioned to describe a general condition of misery (comp. Isaiah 41:17; Isaiah 35:5; Isaiah 29:18). I think, therefore, that those heathen are meant, whom the Lord leads out of the shrivelled up heathendom into the light which His Servant brings into the world.These are opposed to the ones ( Isaiah 42:17) that persist in idolatry. It Isaiah, therefore, spiritual and not physical blindness that is meant (comp. Isaiah 43:8). The same Servant of Jehovah whose office and calling are to open eyes in general, will do this for the heathen too, leading them ways they knew not: for the knowledge of the true God and of His salvation had been shut up from them. But those that are so led cease to be blind. Hence the Prophet continues: I will make darkness light before them,i.e., the previous darkness shall give place to light, consequently they will have gained powers of sight. To this corresponds what follows: and (I will make) crooked things (ways) (comp. Isaiah 59:8) to a flat field. When this is done, they will no more go astray in crooked roads, but will walk straight and right ways. What I may call the imposing introduction Isaiah 42:10-12 having prepared us for something great, the last clause of Isaiah 42:16 in turn testifies to the greatness and marvel of the things that have been held in prospect from Isaiah 42:13 on. Lest it be thought more has been promised than can be performed, the Lord gives an express assurance of the contrary. Notice the definite article. Not things in general: no, it is the things. It is His whole, great work in nuce, His entire plan of salvation that is drawn in its fundamental features from Isaiah 42:13 on. Both the Perfects and the positive affirmation followed by the negative (ולא עזבתים) are meant to confirm the certainty of the eventual fulfilment.

Isaiah 42:17. But this salvation will not be the portion of all blind heathen. Therefore it reads, too, Isaiah 42:16, עִוְרִים, not חָעִוְרִים. Many will remain blind. Of these it is said: They shall be turned back, etc.
Footnotes:
FN#7 - on.
FN#8 - Heb. the fulness thereof.
FN#9 - his zeal.
FN#10 - Or, behave himself mightily.
FN#11 - blind ones.
FN#12 - Heb. swallow, or, sup up.
FN#13 - lakes.
FN#14 - blind ones.
FN#15 - crooked ways to a flat field.
FN#16 - Heb. into straightness.
4. THE SERVANT OF THE LORD HIMSELF DEAF AND BLIND

Isaiah 42:18-21
18 Hear, ye deaf;

And look, ye blind, that ye may see.

19 Who is blind, but my servant?

Or deaf, as my messenger that I [FN17]sent?

Who is blind as he that Isaiah 18 perfect,

And blind as the Lord’s servant?

20 [FN19]Seeing many things, but thou observest not;

[FN20]Opening the ears, but he heareth not.

21 The Lord is well pleased for his righteousness’ sake;

He will magnify the law, and make[FN21] it honorable.

EXEGETICAL AND CRITICAL
1. Is then the Servant of Jehovah ever reproached? And if Israel is deaf and blind toward the word of the Lord, can it as deaf and blind be called the servant of the Lord? Indeed, according to his very being, the latter cannot shut himself up against the spirit and word of Jehovah. It was said, Isaiah 42:3, that the Servant of Jehovah will reveal the right and law of God by a discipline of lowliness and gentleness; according to Isaiah 42:7 He will open blind eyes and deliver from the fetters of sin and error. And shall, Isaiah 42:18 sqq, by the same expression “Servant of Jehovah,” be designated also Israel, that is even deaf and blind with respect to God’s revelation? Moreover how utterly disconnected an earnest complaint against the nation must appear here, after the glorious promise of Isaiah 42:13-17! Delitzsch supposes that the blind to whom, Isaiah 42:16, freedom is promised, provoked not only the compassion but also the displeasure of the Lord, because it was their own fault that they did not see. To them is the call to rid themselves of the ban that rests on them. But the blind of Isaiah 42:16 do not stay blind. According to16b the darkness becomes light before them. How does that accord with Isaiah 42:18-20?

In my opinion the two strophes Isaiah 42:18-25 present the reverse side or descending climax of the chapter, of which the other, or light side of the Servant of Jehovah, was given in Isaiah 42:1-17. It is a new contrast that we observe here. He that opens the eyes of others is Himself blind. The crying mighty- Prayer of Manasseh, Isaiah 42:13, corresponds to the quiet Servant of Jehovah, Isaiah 42:2; so here the Servant that is Himself blind, Isaiah 42:19, corresponds to Him that opens eyes for others, Isaiah 42:7. The strophes correspond crosswise; the first to the third, the second to the fourth, and each time it is contrasts that correspond. How entirely one misconceives the unity of this chapter who fails to recognize in the Servant of Jehovah Isaiah 42:18 the same that was already observed in Isaiah 42:1-9! The deaf and blind of the People of Israel, or rather the People Israel as consisting of deaf and blind, i.e., as one generally sick and wretched, is summoned ( Isaiah 42:18) to give heed for its salvation to a double wonder that happens with the Servant of Jehovah. He is Himself so blind and deaf that no one equals Him in blindness and deafness ( Isaiah 42:19)! He that had healed many blind eyes, Himself observes nothing ( Isaiah 42:20)! This is the first wonder. But in this one, apparently Himself so sick, the Lord has pleasure for His righteousness’ sake. By virtue of the same, He will give the world a new, glorious law ( Isaiah 42:21); and this is the second wonder.

2. Hear ye deaf—honorable.
Isaiah 42:18-21. The deaf and blind here are, any way, such as hear and see if they will. Otherwise how can they be summoned to see and hear. And when ( Isaiah 42:20) they are summoned to notice that He Himself does not hear, and yet opens ears, etc., and yet is an object of divine approval, and gives the world a new and more glorious law, then only those can be meant who should be witnesses of these marvellous contrasts in the life of the personal Servant of Jehovah. To these is intimated that in these contrasts is contained the mystery of their deliverance. But they are deaf and blind who will not see ( Isaiah 6:9-10; Matthew 13:13 sqq.). It is the hardened nation Israel which therefore fares as we read afterwards Isaiah 42:22.—לִרְאוֹת, Isaiah 42:18, is to be referred to both the foregoing verbs (zeugmatically) in the general sense of observing. As I find chapter42. draws the fundamental traits of the personal Servant of Jehovah in general, so here, as appears to me, those traits are especially sketched that are further developed in chapter53. We remarked at Isaiah 42:16 a difference between blindness mentioned alone, and mentioned with other deficiencies. In the latter case the deficiencies named may be regarded as representing distress and wretchedness generally. Such is the case here. It is not meant that the Servant of Jehovah will be only blind and deaf, just as at Isaiah 42:7 it was not meant that He would only heal the blind and free the prisoner. It is natural that those deficiencies should be named as attaching to the Servant of Jehovah, from which He is said to free others. Accordingly, to correspond with Isaiah 42:7, He should be described as blind and languishing in prison. But the latter trait the Prophet does not observe in the image of the future presented to him. Indeed, he describes the Servant of Jehovah, as blind and deaf: thus as a Prayer of Manasseh, as one on whom all heavy sorrows come down like a tempest, as a picture of grief, and beside as one who runs blindly into his destruction (comp. Matthew 16:22) and in the greatest danger remains dumb as a deaf man. He sees these defects attaching to the Servant of Jehovah in a degree unequalled by any other man. In a word: the Prophet beholds the Servant of Jehovah, not only as the one despised and forsaken of men, as the man of sorrows and acquainted with sickness ( Isaiah 53:3), but at the same time as the physician that can heal others and not Himself ( Luke 4:23; Luke 23:39; Matthew 27:40; Matthew 27:42). And the reason for this strange appearance? Isaiah indicates it Isaiah 53:4 sqq. Seb. Schmidt signifies it with the words: “coecus est atque surdus imputative.” Only here is the Servant of Jehovah called messenger, “angel of the Lord.” It calls to mind on the one hand “I will send my angel” Genesis 24:7; Genesis 24:40, and on the other Malachi 3:1. מְשֻׁלָּם, which occurs only here as participle (as nom. propr. it occurs often: 2 Kings 22:3; 2 Kings 21:19, etc.), must be construed according to the analogy of הָשְׁלַם ( Job 5:23), as in pacem, amicitiam receptus.
The words of Isaiah 42:20 are difficult. Those that understand the People of Israel to be meant by the Servant of Jehovah must take פָּקֹחַ אָזְנַיִם in the sense of “to have open ears.” Thus Umbreit translates: “with open ears He hears not;” Delitzsch: “opening the ears still He does not hear;” V. Fr. Œhler: “open ears has Hebrews, and He hears not.” But, in the first place, פָּקַח, which only here is used of ears, being everywhere else used of eyes, never means “to have eyes.” But it must mean “to have” if taken in antithesis to ולא ישׁמע: for he that hears not, though he has ears, does not use his ears. But one who does not use the ears he has can never be called a פָֹּקֵחַ אזנים. פָּקַח elsewhere always means to open the eyes of others or one’s own eyes for the purpose of actual and intensive use. Thus Genesis 3:5 : “And your eyes shall be opened, and ye shall know good and evil;” comp. Genesis 3:7; 2 Kings 6:17; 2 Kings 6:20“Lord open His eyes that he may see.” Comp. 2 Kings 4:35; 2 Kings 19:16 ( Isaiah 37:17); Isaiah 35:5; Jeremiah 32:19; Zechariah 12:4; Daniel 9:18; Psalm 146:8; “Lord open (make see) the blind;” Proverbs 20:13; Job 14:3; Job 27:19. Finally, the adjective פִּקֵּחַ is one that opens his eyes well, a seeing person: Exodus 4:11; Exodus 23:8. From this it appears that פָּקֹחַ אזנים and ולא ישׁמע would involve a contradiction if by “ears” be understood his own ears who opens them. For to open his own ears and yet not hear is impossible. In the second place, it may not at all be accidental that פָּקַחonly in our passage is used of opening ears. Already in Isaiah 42:7 we had it in reference to opening eyes; and it is affirmed of the Servant of Jehovah. May not the Prophet, by using פָּקֹחַ and not פָּתֹחַ in Isaiah 42:20, have intended, perhaps, to give a hint that the subject of פקח אזנים is identical with that of פקח עיעים? Moreover the feminine רַבּוֹת Isaiah 42:20 points back to עִוְרוֹת Isaiah 42:7, and strengthens the conjecture that the Prophet would warn against referring Isaiah 42:20 to any other person than the subject of Isaiah 42:7. If we have correctly understood the second clause of Isaiah 42:20, we have gained the foundation for the understanding of the first. K’thibh is to be read רָאִיתָ, the K’ri רָאוֹת. The latter is inf. absol. Kal (like שָׁתוֹת22:13; עָרוֹת, Habakkuk 3:13). Both of these forms only make sense when one takes פקח א׳=“to have ears.” For then the form ראית must also some way signify “to have eyes” or “to see,” and both can be said of the servant of Jehovah only in the national sense. But if פקח א׳ means “to open ears,” if it stands parallel with Isaiah 42:7, and if the personal Servant of Jehovah is the subject of both declarations, then also ראית cannot describe the seeing as the action of the Servant of Jehovah. It must refer to the seeing of others which the Servant of Jehovah brings about. But then one must doubt the correctness of both the text and the margin. Either ראות is to be pointed רֹאוֹת (comp. Isaiah 30:20; Jeremiah 20:4; Jeremiah 42:2, etc.), or a ה has been dropped from before it. The latter could easily happen because of the foregoing verse closing with ה. The reading then would be הַרְאוֹת (infin. Hiph. “to make see,” Deuteronomy 3:24; Deuteronomy 1:33; Exodus 9:16, etc.). [The Author’s labored exposition seems to originate and find its sole justification in the contradiction developed above: “to open one’s ears and not to hear is impossible;” and then, if this be the sense, that one must understand the Servant of Jehovah in a national and not a personal sense, and thus surrender the identity of subject in the chapter. But the logical contradiction cannot be greater than that presented in Isaiah 6:9, and in (the exaggeration even of) the same language as quoted by our Lord in Matthew 13:13. While adhering to the Author’s general view of the whole chapter, and of this “strophe” in particular, we may adhere also to the rendering of Isaiah 42:20 in the Eng. Version, with which Umbreit and Delitzsch (see above) agree. Why may not the contrasts of this chapter, that the Author points out (see e.g., under Isaiah 42:15-16), be intensified into paradoxes and contradictions? If the Spirit of God in the Prophet has uttered the riddle of the identity of the Servant of Jehovah, and Jehovah Himself, the solution of which can only be seen in the clear light of the New Testament (see under Isaiah 42:12), why not also the riddle of Isaiah 42:20? Why (like the New Testament realizations to which the Author refers under Isaiah 42:19; Isaiah 42:22) is not the verification of the paradoxes of Isaiah 42:20 to be found in, say, Acts 1:7, and Mark 13:32. “Of that day and that hour knoweth no man—neither the Song of Solomon, but the Father,” and in the mystery of Christ going intelligently to meet death ( Mark 8:31) and yet on the eye of its accomplishment praying to escape it like one that knows not ( Luke 22:42; Hebrews 5:7)?—Tr.].

Like one blind the Servant of Jehovah runs to His destruction, who yet causes so many others to see. Although warned ( Matthew 16:22), still He gives no heed to what may benefit or hurt His own person. שָׁמַר, has here, as often, the meaning “observavit, attendit” (comp. Hosea 4:10; 1 Samuel 26:15; 2 Samuel 18:12, etc., according to the fundamental meaning of the word, “rectis et intentis occulis intuitus Esther,” “to gaze, stare at,” comp. שָׂמַר,סָמַר, riguit, horruit.שָׁמִיר “thorn,” see Gesen.Thes. p1442). The change of person is not unfrequent in Isaiah 1:29; Isaiah 14:30; Isaiah 33:2; Isaiah 33:6; Isaiah 41:1.

Isaiah 42:22. Thus the Servant of Jehovah seems to pay the penalty of His folly by a fate that makes Him appear as one despised of men and esteemed as of no value. But different is His relation to Jehovah, who has pleasure in Him for His righteousness’ sake. The pronominal object in the third person is omitted, as often happens. The prophetic discourse is brief and obscure. But it finds its echo, and at the same time its significance is cleared up in those passages of the New Testament, wherein the Father expressly points to the Son as the object of His approval (comp. Isaiah 42:1 and Matthew 3:17; Matthew 17:5; Mark 1:11; Luke 3:23; 2 Peter 1:17). And why should not Jehovah take pleasure in Him whom no one could charge with sin, yet who, notwithstanding, surrendered His holy soul to death, in order to fulfil the Father’s decree of salvation ? When it is further said: He will magnify the law and make it honourable, it is self-evident that not that Torah is meant whose end the Servant of Jehovah will be, but that which shall proceed from Him ( Isaiah 42:4; Isaiah 51:4; Isaiah 2:3). We will therefore take the Servant of Jehovah as the subject of “magnify” and “make honorable,” though the sense were not essentially different if Jehovah were regarded as subject. Great and glorious will the new, Zionitic Torah be; as much greater and more glorious than the old Sinaitic, as its Mediator, means and object will be infinitely greater ( Galatians 3).

For the recurrence of words used in this strophe see List.
Footnotes:
FN#17 - send.
FN#18 - endowed with salvation (Heilbegabte).

FN#19 - Many eyes see.

FN#20 - Ears he opens.

FN#21 - Or, him.
5. THE SERVANT OF JEHOVAH A STONE OF STUMBLING TO UNBELIEVING ISRAEL

Isaiah 42:22-25
22 But this is a people robbed and spoiled;

[FN22]They [FN23]are all of them snared in holes,

And they are hid in prison houses:

They are for a prey, and none delivereth;

For a [FN24]spoil, and none saith, Restore.

23 Who among you will give ear to this?

Who will hearken and hear [FN25]for [FN26]the time to come?

24 Who gave Jacob for a spoil,

And Israel to the robbers?

Did not the Lord, he against whom we have sinned?

[FN27]For they would not walk in his ways,

Neither [FN28]were they obedient unto his law.

25 Therefore he hath poured upon him

The fury of his anger, and the strength of battle:

And it hath set him on fire round about, yet he knew not;

And it burned him, yet he laid it not to heart.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the language generally; but particularly:

Isaiah 42:22. הָיָה לָבַז—חָבָא—שָׁסוּי—בּזוּז ( Numbers 14:3; Numbers 14:31, frequent in Jeremiah 2:14; Jeremiah 15:13; Jeremiah 17:3, etc.).—מְשִׁסָּה (comp. 2 Kings 21:14).—הָשַׁב, Pausal form occurs only here. Isaiah 42:24. מְשׁוּסָּה (K’ri מְשִׁסָּה)—זוּ.

Isa 42:25.לָהַט—עְזוּז Piel—בָּעַד.

Isaiah 42:22. That הוּא refers to the people appears from עם immediately following; it is singular by attraction.—That בחורים cannot mean young persons appears from the context. חוּרִים corresponding to בתי כלאים. must rather mean the “holes” (comp. חֻר Isaiah 11:8.—הָפֵחַ is any way inf. absol. that, in the animated discourse, stands for the verb fin. That כֻּלָּם must be acc. obj. (Delitzsch) is not correct. For the inf. absol. not unfrequently has a subject word along with it (comp. Proverbs 12:7; Job 11:5; Job 40:2; Ezekiel 1:14). As there occurs no verb הֵפַח, we must take הָפִיחַ as Hiph. of פּוּחַ, meaning “to blow, to pant” (comp. Habakkuk 2:3; Proverbs 29:8, etc.). [Fuerst, Lex. פָחַח Hiph. הֵפֵֽחַ inf. constr. הָפֵֽחַ “to fetter.”—Tr.].—בית כלא see Isaiah 42:7.

Isaiah 42:24. זוּ for אֲשׁר (see Ewald, § 331, b). The Masorets hesitate to construe the word as relative; probably because of its seldom occurrence in Isaiah. Hence they put the Athnach under יהוה, by which זוּ is separated from what precedes, and receives a demonstrative force.—לֹא אָבוּ הָלוֹךְ is indeed not the usual construction (yet comp. Isaiah 30:9); still not too unusual (comp. Isaiah 7:15; Jeremiah 9:4; Micah 6:8, etc.). The object is emphatic prominence for the notion “going” which as infin. absol. appears more nearly a substantive.

Isaiah 42:25. The singular suffix in עָלָיו relates to a notion singular, ideally present, i.e., the total of Israel, not previously named.—As the fundamental meaning of חֵמָה is “aestus, heat, glow,” it may easily be taken for prepositive apposition. The assonance with מלחמה seems to have had some influence. To take it as apposition with אַפּוֹ receives confirmation from the image being prolonged in the second clause of the verse, where not only the feminine forms תלהטהו and תבער refer back to חֵמָה, but also this glow is conceived of as an actual kindling fire (not as a mere image of intense anger). Accordingly I cannot take מלחמה as the subject of ועזוז מלחמה .תלהטהו I regard as an intervening thought that, points the, meaning of the figurative expression חמה אפו But חֵמָה still remains the chief notion, and as such the subject of the two positive clauses of the second half of the verse.—בָּעַר, “igne consumsit, combussit,” Isaiah, as a rule, construed with בְּ ( Job 1:16; Numbers 11:3; Psalm 106:18 where, too, both the verbs בער and להט are used, etc.; comp. Isaiah 30:33; Isaiah 43:2).

Footnotes:
FN#22 - Or, In snaring all the young men of them.
FN#23 - They all pant in the holes.
FN#24 - Heb. a treading.
FN#25 - Heb. for the after time.
FN#26 - far away.
FN#27 - And.

FN#28 - did hearken.
EXEGETICAL AND CRITICAL
1. In this fifth and last strophe the Prophet descends from the heights of most glorious hope of salvation attained in the third, down to the depths of a most mournful perspective of judgment, which, however, he applies as an awakening cry to his unbelieving countrymen. The future reveals none of the effects that ought to have followed a believing regard for what was announced Isaiah 42:18 sqq. On the contrary, the Prophet sees a robbed people languishing in hard captivity ( Isaiah 42:22). From this he knows that Israel has not accepted the Servant of Jehovah. He uses the mournful prospect to attempt to move Israel, by a wholesome alarm, to ward off that mournful future by a sincere repentance. With “among you” ( Isaiah 42:23) he addresses the Israel of the ideal present, i.e., of the Exile. Who among you, he asks, gave heed to this impending visitation of the remote future? But there is little prospect of a cheering reply. For Jehovah has already given over Judah and Israel as a prey to their enemies for their sins ( Isaiah 42:24). Yet even this they have not taken to heart ( Isaiah 42:25).

1. But this—Restore.
Isaiah 42:22. But this people is the antithesis of ver; 18. There the deaf and blind were summoned to give heed to what was to be said of the Servant of Jehovah. But—and now we learn why Israel was called deaf and blind ( Isaiah 42:18), Israel heeds not, and so the Prophet sees a robbed, etc., people. Thus Isaiah 42:22 shows the condition that will ensue as punishment for Israel’s not knowing the Servant of Jehovah and the day of its visitation ( Luke 19:41-44).

3. Who among you—not to heart.
Isaiah 42:23-25. But the Prophet knows that the impending judgment may be averted by timely repentance. It is true there is little hope of such repentance; but he attempts it. He asks: who among you—time to come? With בָּכֶם the Prophet, in contrast with those standing far off, to which, e.g., Isaiah 5:18 relates, must have in mind Israel of the Exile.. He puts it to these that they should hear, heed and hearken far off. What they ought to hear is primarily his word. But they ought to heed it, by lending an ear to the remote times past (לאחור see on Isaiah 41:23) that as it were, speak to them by the mouth of the Prophet. Because the old time is conceived of as lying before the Prophet (comp. יְמֵי קֶדֶם23:7; Isaiah 37:26; Isaiah 51:9, etc.), so the future is what lies backward. Unhappily, there is little prospect of such heeding the future, because Israel does not even heed the chastisement of the immediate present. Isaiah 42:24-25, therefore, give the reply to the question Isaiah 42:23, which itself begins with a question: who gave Jacob for a spoil, and Israel,etc. The name Jacob here evidently signifies the tribe of Judah (comp. Isaiah 9:7 and List). This appears from the two members of the answer. For the first member: he against whom we have sinned, plainly relates to that part of all Israel to which the Prophet himself belongs—hence the first person—while the second member: and they would not walk in his ways, by the third person, signifies the part to which the Prophet did not belong. In Isaiah 42:24-25 is proof that the Prophet has in mind Israel of the Exile as his ideal audience. For, first, chapters40–66 are in general addressed to Israel dwelling in Exile, and second, it is seen from Isaiah 42:24 a and25 that Judah and Israel are equally represented as visited by God’s destructive judgments. Isaiah 42:25. Therefore he hath poured upon him,etc., describes the consequences of disobedience. (See Text. and Gram.) Elsewhere, too, occurs the image of pouring out wrath as a fiery heat ( Ezekiel 14:19; Ezekiel 20:33-34; Ezekiel 22:22; Lamentations 2:4, etc.). Israel is represented as a dwelling or city, since it is said it shall be set on fire. But it has not hitherto learned (יָדַע Perf.) the meaning of these divine judgments, and even now does not lay them to heart (יָשִׂים Imperf.). Hence we were obliged to say, that the Prophet could only expect an unfavorable reply to his question, Isaiah 42:23.

DOCTRINAL AND ETHICAL
1. There is neither in heaven nor on earth any thing as rich in wondrous contrasts as the manifestation of the Son of God in the flesh. For there all the divine attributes are united to their corresponding antipodes of creature lowliness in the form of the Servant of Jehovah. The antitheses of power and weakness, wisdom and folly, glory and lowliness, love and anger, surround Him as a radiant crown. This Servant of Jehovah, in whom unite all contrasts, meets us in this chapter. The chosen of the Lord, in whom He is well pleased, on whom the Spirit of the Lord rests so that He may reveal to the heathen the divine law, is still at the same time a Servant, and that, too, a Servant in the completest and most proper sense of the word. He does not rule, He does not suffer Himself to he ministered unto, but He ministers, and with the utmost devotion He serves all. Mild and kind, meek and lowly He appears, though He has the might and power to do the loftiest deeds. He appears weak and yet almighty, He appears poor and yet rich above all. He has not where to lay His head, yet all eyes wait upon Him. He is full of love, yet woe unto those on whom His anger falls ( Isaiah 42:13). He is wise above all, and yet, from the standpoint of worldly Wisdom of Solomon, how foolish He appears where care for His own human person is concerned.

2. On Isaiah 42:2, “Clamavit non clamore contentionis, sed caritatis et devotionis. Clamavit dictis et factis, voce et vita, clamavit praedicando, clamavit orando, clamavit Lazarum resuscitando, tandem clamavit moriendo et adhuc quotidie in coelis existens clamat ad nos.” Augustin.

3. On Isaiah 42:2-3. As the Servant of God, so ought the servants of God to do. It is a chief part of pastoral wisdom not to make a fleshly noise, not to break the bruised reed, and quench the glimmering wick by merciless judging, but rather to heal what has been wounded, and kindle up the faint spark. He that does Song of Solomon, will cooperate in producing the blessing that the Servant of the Lord ( Isaiah 42:6-7) was to bring into the world. “Christianus in conscientia debet esse medicus, foris autem in externis moribus asinus, qui ferat onera fratrum.” “Necesse est in ecclesia sancta esse infirmos et tales, quorum factis offendamur, sicut in corpore humano non ossa tantum, sed etiam mollis et infirma caro est. Quare ecclesia Christi constat ex portantibus et portatis. Et vita nostra est compositum quoddam ex fortitudine et infirmitate.” Luther.

4. On Isaiah 42:4. Gentleness and meekness are not weakness; they are not inconsistent with energy and firmness, indeed with the greatest earnestness and righteous anger. Just for this reason the Servant of the Lord is fitted to be the Saviour of the world. He can be a comfort to the weak, a terror to the wicked, and all things to all. And such is the character of the new covenant established by Him. Comp. Luke 1:52-53; Luke 2:34.—Therefore the islands hope in His law. The Christian church with its missions responds not only to the command of its Lord, but also to a longing of the heathen world, even though it be something more or less unconscious.

5. On Isaiah 42:6. “Without Christ God can make no covenant with us. Therefore when God made a covenant with our first parents, the seed of the woman was the security of it. When God made a covenant with Abraham, Isaac and Jacob the same seed was the ground of it. In fine: Christ is the chief reason and corner-stone both of the Old and of the New Testament covenant. It is important that, when we find ourselves covenant breakers with God, we take refuge again in this covenant.” Cramer.

6. On Isaiah 42:7. “As long as we are out of Christ we are blind and darkness ( Ephesians 5:8; Luke 1:79; Matthew 6:23). For to be carnally minded is enmity against God ( Romans 8:7). And the natural man understands not the things of the Spirit of God ( 1 Corinthians 2:14). And we cannot, as of ourselves, form one good thought of ourselves ( 2 Corinthians 3:5).” Cramer.

7. On Isaiah 42:8. On the words, “I Jehovah, that is My name,” Rabbi Salomon remarks as follows: “Illud nomen expositum est in significatione dominii, estque virtus ejus apud me ad ostendendum, me esse dominum.” (לְהַרְאוֹת שֶׁאָדוֹן אָנִי הוּא מְפֹרָשׁ בִּלְשׁוֹן אַדְנוּת וְכחוֹ עָלַי.) Thus he finds in these words a reference to the שֵׁם חַמְפֹרָשׁ and gives its meaning by אֲדֹנָי, which is always read by the Jews. On the various other meanings given of the Shem-ham’phorash see Buxtorf, Lex chald., p 2432 sqq, and Oehler in Herz, R-Enc., vi, p455. “יהוה is the essential name of the eternal and self-existent God, hence can be given to no one that is not God” (Cramer). Hence many understand the expression Shem-ham, phorash in the sense that יהוה is the nomen Dei separatum, i.e., the incommunicable name of God, that gives instruction only concerning the being of God, and. hence cannot be ascribed to others (see Oehler, l. c.). But since the Messiah is Himself God, and there is no God but Jehovah; Hebrews, too, may be named with the name Jehovah, Deuteronomy 33:29; Psalm 118:27; Jeremiah 23:6. See Starke in loc.
8. On Isaiah 42:9. “We adduce other proof of Christian doctrine than do the philosophers who take their grounds from reason. We take our grounds out of God’s very mouth, who cannot lie, from His science and omnipotence. Therefore this word is so precious ( 1 Timothy 1:15; 1 Timothy 4:9).”—Cramer. [“The sense Isaiah, that God predicted future events before there was any thing by which it might be inferred that such occurrences would take place. It was not done by mere sagacity, as men like Burke and Canning may sometimes predict future events with great probability by marking certain political indications or developments. God did this when there were no such indications, and when it must have been done by mere omniscience. In this respect all His predictions differ from the conjectures of Prayer of Manasseh, and from all the reasonings which are founded on mere sagacity.”—Barnes.]

9. On Isaiah 42:10-17. In this section the Servant of Jehovah is no more named. Only Jehovah Himself is spoken of. But the actions, for whose sake heaven and earth shall proclaim the praise of the Lord, belong no more to what the Servant of Jehovah may do in His servant form, i.e., in His humiliation, but to what He does as one raised up to glory. In the condition of exaltation, however, He has laid aside the form of a servant: thus He is no more called Servant of Jehovah. When they crucified and buried Him, the humble Servant of Jehovah, suffering without a murmur, seemed to be quite done for. But on the day of Pentecost He broke loose again only the more mightily. Then the Jews who had not learned to know Him thus, and the heathen that had not learned to know Him at all, were panic stricken. Then He began His victorious career of conquering (inwardly) the Jews and the heathen. Since that time both are inwardly dried up. As long as the gospel was not there, they had a relative right to live and to a corresponding life power. But after the revelation of absolute truth in Christ they have lost these. Their continued existence is only a vegetation, and if in these days they exhibit a certain revirescence, still it is only like the flaring up of the vital spark in a dying person, which would never happen either did Christianity only let its light shine purer and stronger. But continually the Lord leads the blind of all nations in the path of light. But those that, spite of all, cling to idols, must ever come to more shame.

10. On Isaiah 42:18-21. “Physician heal thyself,” is called to the great Physician, who healed all sicknesses of men, yea, made the very dead alive ( Luke 4:23). For this reason He was mocked on the cross, because He, who helped others, could not help Himself ( Matthew 27:42). The Prophet observes this trait in the life of the Servant of the Lord. He sees in it a symptom of the deepest suffering. But, not withstanding, He recognizes that at the same time God’s approval rests on this man of contradictions, and that He is to become the origin of a new, glorious law. Does not the Prophet see here the unrighteous Righteous one, the wicked Saint, the perishing Saviour, the blind eye comfort, the dead Prince of life? Yea, he sees the Incomprehensible, who on the cross redeemed the world from hell, who, condemned as the most guilty laden, still was that righteousness for the world that alone avails with God.

11. On Isaiah 42:22-25. As experienced salvation is the pledge of future salvation, yea, of final ἀπολύτρωσις, Song of Solomon, too, chastisements already endured are the pledges of future ones, and, under circumstances, of such as are still greater, yea, of utter destruction. Israel ought to have learned by its first exile, and by all that preceded and followed it, that God can bring a yet sorer visitation on His people, yea, destroy their outward existence. Had it regarded this and rightly received the Servant of the Lord accordingly, it might have escaped the second, final, and worst exile. But they were never willing to believe that the Lord could so jumble up, overthrow, and destroy His people, His city, and His house, that a restoration of its outward existence is impossible.

HOMILETICAL HINTS
1. On Isaiah 42:1-4. “The testimony of our heavenly Father Himself to His Son. He tells us: 1) Who He is and why He comes2) How He appears and discharges His office3) What He brings to pass, and by what means.” Advent sermon, E. Taube, in “Gottes Brünnlein hat Wassers die Fülle. Hamburg, 1872.

On Isaiah 52:2-3. “Christ is the gracious hen that woos us under her wings ( Matthew 23:37); the good Shepherd that binds up the neglected ( Ezekiel 34:16); that can have compassion ( Hebrews 4:15); and who does not cast out him who comes to Him ( John 6:37), as He has proved by examples, as Mary Magdalene ( Luke 7:37); the woman taken in adultery ( John 8:11); the father of the lunatic ( Mark 9:24); Peter ( Luke 22:61); the thief on the cross ( Luke 23:43); Thomas ( John 20:27), etc.”—Cramer.

2. On Isaiah 42:1-4, “What a glorious Saviour God has given the world in His Son. For He comes to us: 1) As the anointed of the Lord; 2) as the meek and humble Friend of sinners; 3) as the strong and faithful perfecter of His work.” Sermon in Advent, W. Leipoldt (Festpredigten), Leipzig, 1845.

3. On Isaiah 42:5-9. The New Covenant. 1) The Founder of the covenant (God the Lord who has made the earth Isaiah 42:5, will also redeem it; hence He has foretold the new covenant Isaiah 42:9, and brought it into being Isaiah 42:6). 2) The Mediator of the covenant (Christ, the Son of God and Son of Prayer of Manasseh, is the natural, personal link between God and men; He it is who represents men before God as a Lamb, bearing their sin, and God toward men as the One that brings them God’s grace and the new, divine vital force). 3) The Object of the covenant (a. to bring light and freedom to men Isaiah 42:7 b. to preserve the honor of the Lord as the only God as opposed to all idols. Isaiah 42:8).

4. [On Isaiah 42:10-12. The new song of the New Testament. The newness: whereas holy songs were before very much confined to the Temple, now they are to be sung all the world over. They were sung by one people and one tongue; they shall be sung by many of many tongues. They were sung by a pastoral people living in valleys among the hills; they are to be sung in all climes, by men of all callings and of every degree of culture. The substance of the song must be new to suit so many. The form in which that substance is reduced to song under these varied influences must be endlessly new. After M. Henry.]

5.On Isaiah 42:10-17. A missionary sermon. The revelation of salvation among the heathen. 1) Its intentional delay till the point when the time was fulfilled ( Isaiah 42:14 a). 2) Its appearance at the right time: a. as powerful and accompanied with mighty effect ( Isaiah 42:13); b. as a painful birth ( Isaiah 42:14 b. a: resistance on the part of the old, and consequent laborious breaking forth of the new). 3) Its operation: a. on the old heathen existence itself: it dries up ( Isaiah 42:14, b; β; Isaiah 42:15); b. on unbelieving men: they are brought to shame ( Isaiah 42:17); c. on believing men: they are led to light and freedom ( Isaiah 42:16); d. for God: the redeemed world sings Him a new song (it praises Him no more merely as Creator, but also as Redeemer, and New Creator, Isaiah 42:10-12).

6. On Isaiah 42:13. “That ever kindly smiling God, that covers all suppurating sores, and that every where and every way shows favor and spares men, whom one so often hears preached from the pulpit, is not the God of the Bible. It is another of which the Old Testament writes: ‘Thou art not a God that hast pleasure in the wicked; the wicked shall not abide in Thy presence:’ and, ‘The Lord thy God is a consuming fire and a jealous God:’ and, ‘The Lord shall go forth as a mighty Prayer of Manasseh, He shall stir up jealousy like a man of war.’ ” Tholuck.

7. On Isaiah 42:18 sqq. When Peter said to the Lord: “Lord, pity Thyself; this shall not be unto Thee” ( Matthew 16:22), the Lord was deaf and gave Peter an answer that quenched in him and others all disposition to warn Him again. And when He entered into Jerusalem and cleansed the Temple, and unsparingly scourged the high priests and scribes, was He not blind then? Did He not see what hate He was thereby conjuring up against Himself and what His fate would be? Thus the Lord was deaf and blind, but He was so to His own greatest honor. It is very different, however, with the blindness and deafness of those that would not see in Him the Lord of glory, and would not hear His word. The Lord indeed became a sacrifice to their hatred. But He Isaiah, notwithstanding, the One of whom Psalm 110. says: “Sit thou on My right hand till I make thine enemies thy footstool.” And from Him proceeds the covenant that is as much better than the old one as the blood of Christ speaks better than Abel’s. They, however, have become a robbed and plundered people. They are scattered among all people, their Temple, their priesthood is destroyed, their entire old covenant is shivered like an earthen vessel. And the same fate will happen to all who do not take warning from God’s judgment on stiffnecked and obdurate Israel. As the first exile ought to have been a warning to the readers for whom this chapter of Isaiah was destined, to prevent them from falling into a second and worse, so for us Christians, the first act of the world’s judgment, the judgment on the house of God, should be a warning not to misuse and neglect the time till the second chief act of judgment, the time of the church among the heathen.

43 Chapter 43 

Verses 1-28
IV.—THE FOURTH DISCOURSE

Redemption or Salvation in its Entire Compass
Isaiah 43:1 to Isaiah 44:5
1. THE CHIEF INGREDIENTS OF REDEMPTION

Isaiah 43:1-8
1 But now thus saith the Lord that created thee, O Jacob,

And he that formed thee, O Israel,

Fear not: for I have redeemed thee,

I have called thee by thy name; thou art mine.

2 When thou passest through the waters, I will be with thee;

And through the rivers, they shall not overflow thee:

When thou walkest through the fire, thou shalt not be burned;

Neither shall the flame kindle upon thee.

3 For I am the Lord thy God,

The Holy One of Israel, thy Saviour:

I gave Egypt for thy ransom,

Ethiopia and Seba for thee.

4 Since thou wast precious in my sight,

Thou hast been honorable, and I have loved thee:

Therefore will I give men for thee,

And people for thy [FN1]life.

5 Fear not: for I am with thee;

I will bring thy seed from the east,

And gather thee from the west;

6 I will say to the north, Give up;

And to the south, Keep not back:

Bring my sons from far,

And my daughters from the ends of the earth;

7 Even every one that is called by my name:

[FN2]For I have created him for my glory, I have formed him;

Yea, I have made him.

8 [FN3]Bring forth the blind people that have eyes,

And the deaf that have ears.

TEXTUAL AND GRAMMATICAL
See List for recurrence of the words: Isaiah 43:1. –ועתה בָּרָא which occurs in reference to Israel again, Isaiah 43:7; Isaiah 43:15; Isaiah 65:18.—גאל–יצֹרּ see on Isaiah 41:14—קרא בשׁם see on Isaiah 41:25. Isaiah 43:2. בָּעַר–בָּוָה–שׁטפ, see Isaiah 42:25. Isaiah 43:3. כֹּפֶר. Isaiah 43:4. כַּבַד–יָקַר Niph.

Isaiah 43:1. On אל תירא see on Isaiah 40:9.—לי אתה occurs only here.

Isaiah 43:3. In the causal clause, אני is subject, יהוה apposition with it, אלהיך predicate. קדושׁ ישׂראל is also in apposition with אני, and מושׁיעך is predicate. This construction is demanded partly for the sake of symmetry, partly the sense requires that in the first member אלהיד be predicate. For just in the notion of divinity lies the notion of capacity to give protection and help.

Isaiah 43:4. מֵאֲשֶׁר, for which stands מִפְּנֵי אֲשֶׁר ( Exodus 19:18; Jeremiah 44:23). occurs in this causal sense, only here. When the apodosis is formed with the Vav. cons. and the imperf, it intimates that the notion of giving is conceived of as only eventual: because thou art dear to me, so I would (if need be) give men (generally and in indefinite number) in thy stead, and nations (undetermined which and how many, in antithesis with the definite, Isaiah 43:3 b), for thy soul. Comp. Ewald, § 136 sq.—Thus Isaiah 43:4 b in relation to Isaiah 43:3 b contains an intensification.

Isaiah 43:6-7. It corresponds to the close connection between these two verses to construe Isaiah 43:7 formally as in apposition with Isaiah 43:6, whence we must reject the exposition of Hitzig and Hahn, who take כל הנקרא as a statement put first absolutely.—בראתיו וגו׳, that the participle merges into the verb. fin. happens according to the well known Heb. usus loq.
EXEGETICAL AND CRITICAL
1. Having spoken in chapters41, 42of the Deliverer (in the first and second stage) and of those delivered, the Prophet now deals with the Deliverance in its entire extent. In this discourse he gives first ( Isaiah 43:1-8) a general view by enumerating the chief ingredients of the deliverance: it rests on the divine redemptive-decree ( Isaiah 43:1); nothing shall prevent it ( Isaiah 43:2); no price is too great for it; for the sake of it nations even would be sacrificed, which shows the value of Israel in the Lord’s eyes ( Isaiah 43:3-4); it is to embrace all Israel, all the scattered members to be called in from all parts of the earth ( Isaiah 43:5-7); but finally it is attached to a subjective condition, viz., spiritual receptivity ( Isaiah 43:8).

2. But now—thy life.
Isaiah 43:1-4. With “and now” the Prophet turns from the troubled pictures of the future, presented at the close of the preceding chapter, to joyful and comforting outlooks. The Lord had created and formed ( Isaiah 44:2; Isaiah 44:24; Isaiah 45:11 ( Isaiah 49:5); Isaiah 64:7), Israel, in as much as he had caused them to grow up to a nation by means of their ancestors from Adam on successively. קרא בשׁם, as in Isaiah 40:26; Isaiah 45:3-4, signifies the more exact acquaintance. By reason of the fact that the Lord Himself made Israel and from the beginning prepared him as an instrument of His purposes, He calls to the nation living in exile, not to fear, for three things are determined: that Israel shall be delivered, be called to the Lord (comp. Isaiah 48:12) and belong to him alone. Thus the Perfects—I have redeemed thee—I have called thee—are praeterita prophetica, and the last three clauses contain an ascending climax. Israel must not suffer itself to be deceived about this promise. It is very possible that, even after receiving it, the nation may pass through great trials—that, as it were, it must pass through waters—even there will the Lord be with it; that it must even pass through rivers (allusion to the Red Sea, Exodus 14, and the Jordan, Joshua 3)—the streams will not overflow them. Fire itself will as little hurt them. The ground for this security is the same that prompts the call fear not. Jehovah, Israel’s God, is also Israel’s protector.

In what sense does Jehovah give other nations as a ransom for Israel?Hahn understands it to mean that other nations are given to destruction as satisfaction for the injustice done Israel. But why does Jehovah give to destruction, not the nations themselves that carried Israel into exile, but other nations? According to Knobel’s idea, Cyrus is conceived as having some claim on the Jews belonging to the Babylonish kingdom. For letting them go free, satisfaction is offered to him in new conquests in Egypt, Ethiopia, and Meroe. But the Persian kingdom did not lose the Jews as subjects. Palestine belonged to it, and those returning back to it belonged to it. The relation must be more exactly defined thus: the world-power, conceived of in a sense as a bird of prey, shall have offered to it Egypt, Ethiopia and Seba to devour, as indemnity for the mildness it has used to Israel contrary to its nature. It is true Cyrus did not himself make war on Egypt. What Xenophon says on this subject he characterizes as merely hearsay (μετὰ ταῦτα ἡ εἰς Αἴγυπτον στρατεία λέγεται γενέσθαι καὶ καταστρέψασθαι Αἴγυπτον, Cyrop. VIII:6, 20 coll. Isaiah 1:1; Isaiah 1:4). Herodotus relates that Cyrus only had a purpose of making war on Egypt (ἐπεῖ͂χε στρατηλατέειν ἐπι τοὺς Αἰγυπτίους, I:153). The actual conquest of Egypt was made by Cambyses his Song of Solomon, who also at least attempted the conquest of Ethiopia (Herod. III:25). It may be said of him, that in Egypt he made havoc in the brutal manner of a genuine world-power. Egypt’s being subjected to this was probably a nemesis for much that it had practised on other nations before, and especially also on Israel. According to Genesis 10:6-7, Cush was the older brother of Mizraim, and Seba the oldest son of Cush. It cannot be doubted that the Prophet understood by Cush and Seba the lands that bounded Egypt on the south. By Cush, therefore, must certainly be understood African Ethiopia ( Isaiah 11:11; Isaiah 18:1; Isaiah 20:3; Isaiah 37:9). Seba is Meroe, the city lying between the White and Blue Nile, which Herodotus calls the μητρόπολις τῶν τε͂ν ἄλλων Αἰθιόπων (II:29). Comp. Stade,De vatt.Is. aeth. p13. Isaiah mentions the Sabeans in only one other place ( Isaiah 45:14), and there as here after Egypt and Ethiopia. כּפֶר, properly “covering” then = כִּפוּר “expiation, ransom, indemnity,” occurs only here in Isaiah. This statement that other nations shall be offered up as satisfaction for Israel, expresses the high value that Israel has in God’s eyes, and makes plain in what a glorious sense Jehovah calls Himself Israel’s God and Redeemer. He discharges this office with such consistency and energy that, if need be, He will give such great nations as those named in Isaiah 43:3, as the price of their deliverance. If it be asked, why He undertakes such an office? He replies: because Israel is precious in my eyes, honorable, and I have loved thee. Love, then, is the ground that determines Jehovah to assume that protectorate. מֵאֲשֶׁר see Text, and Gram.
3. Fear not—have ears.
Isaiah 43:5-8. The “fear not” connects what follows with the “fear not” Isaiah 43:1, as a new phase of the salvation bringing future. The verses1–4speak of the deliverance in respect to its ground ( Isaiah 43:1), under all circumstances ( Isaiah 43:2), and at any price ( Isaiah 43:3-4). In this section the particular is made prominent, that all members of the holy nation, no matter how distant nor in what direction, shall be brought back home (comp. Isaiah 11:11 sq.). In Isaiah 43:5 b and6a the four points of the compass are severally enumerated. Give up, and keep not back manifestly involve a contrast with “none saith, Restore” Isaiah 42:22. This latter expression is qualified by our passage. The condition it describes is not to be forever, but only to a certain period of time. קַבֵּץ, on the ground of its use Deuteronomy 30:3-4 is the conventional expression for the return of Israel from the Exile ( Isaiah 11:12; Isaiah 54:7; Micah 2:12; Jeremiah 29:14; Ezekiel 11:17, etc.). In the second half of Isaiah 43:6 a subject is addressed that we must conceive of as the combination of the four quarters of the heavens. The entire earth, then, is meant. Hence, too, the feminine, which previously already was applied to the North and South, as parts of the entire earth. In הביאי, as related to אביא Isaiah 43:5, there is an intensifying of the thought: not only the Lord brings, the lands themselves must co-operate in this bringing Israel back ( Isaiah 14:2). Isaiah 43:7 gives the reason for the foregoing thought. All the members of the nation must be gathered for this reason, because they all bear Jehovah’s name, and were made for His honor (see Text, and Gram.). הנקרא בשׁמי is “He that is called by means of my name,” i.e., who is called a belonging of Jehovah’s ( Isaiah 65:1). For the Temple is not itself called “Jehovah” because Jehovah’s name is named upon it ( Jeremiah 7:10); and just as little is one that is called by means of Jehovah’s name, Himself called Jehovah. Comp. the remarks on Isaiah 4:2 and Isaiah 41:25. This bearing of Jehovah’s name Isaiah, as it were, a stamp that denotes that the one so marked was called into being (ברא), formed (יצר) and finished (comp. Isaiah 43:1; Isaiah 43:21) to the honor of Jehovah. How shall such an one be destroyed, in whose preparation the Lord has so greatly concerned Himself?

Isaiah 43:8, is by many connected with what follows. But that would require us to construe הוֹצִיא in as imperative, which would be utterly abnormal. Beside, (and that is the chief thing), neither “bring forth, nor the designation of the nation as being blind yet having eyes find an adequate motive in the context.

Three things I think must be insisted on: 1) that our passage looks back to Isaiah 42:7. There it was said of the Servant of Jehovah, that He was destined to open blind eyes, and to lead (להוציא) prisoners out of prison; 2) That where three predicates, “blind, deaf, imprisoned” are joined to one and the same subject, the sense is quite different from what it would be if only one of these predicates were joined to one subject. For the former case affirms only the accumulation of every sort of suffering upon one and the same subject; whereas the latter case really concerns in some sense or other the special condition of sickness named (see on Isaiah 42:16). 3) It makes a great difference whether I say: “they have eyes and see not,” or “they are blind and have eyes.” For the former signifies that although they have eyes they still do not see; the latter that their blindness does not hinder them from seeing, i.e., their blindness is only relative in respect to kind, degree or time. Accordingly, I construe Isaiah 43:8 as concluding the first strophe of this chapter. And this conclusion is in the words of the Prophet himself, by which he intimates that the Lord, by accomplishing what is promised Isaiah 43:1-7, realizes at the same time what is held out Isaiah 42:7. The Lord delivers Israel but of its sufferings of all sorts in which it has languished like the blind in bonds of blindness, like the deaf in the prison of deafness, because this people, wretched as a blind or deaf person, still spiritually sees and hears, i.e., has turned its spiritual eye to the countenance of its God, and its spiritual ear to His word. If elsewhere Israel is reproached for not seeing with eyes that might see, and not hearing with ears that might hear ( Isaiah 6:9-10; Matthew 13:13 sq.), so here to its praise it is said that, spite of physical blindness, and deafness, or spite of all physical wretchedness figuratively represented by blindness and deafness, it will be still spiritually healthy and thereby ripe for and susceptible of deliverance. And with this is intimated also that spiritual redemption is to be an ingredient of the future, thus the redemption from sin, of which the last two strophes speak more extendedly ( Isaiah 43:22 to Isaiah 44:5).

_______________

2. THE PROMISED AND ACCOMPLISHED PROPHECY A PROOF OF DIVINITY

(Fourth application of prophecy in this sense)
Isaiah 43:9-13
9 [FN4] Let all the nations be gathered together,

And let the people be assembled:

Who among them can declare this, and [FN5]shew us former things?

Let them bring forth their witnesses, that they may be justified:

Or let [FN6]them hear, and say, It is truth.

10 Ye are my witnesses, saith the Lord,

And my servant whom I have chosen:

That ye may know and believe me

And understand that I am he:

Before me there was [FN7]no God formed,

Neither shall there be after me.

11 I, even I, am the Lord;

And beside me there is no Saviour.

12 I have declared, and have saved,

And I [FN8]have shewed, when there was no strange god among you:

[FN9]Therefore ye are my witnesses, saith the Lord,

eThat I am God.

13 Yea, [FN10]before the day was I am he;

And there is none that [FN11]can deliver out of my hand:

I will work, and who shall [FN12] let it?

TEXTUAL AND GRAMMATICAL
Isaiah 43:9. In the succession of the verbal forms נקבצו (perf.) and יאספו (imperf.), it seems to me the meaning Isaiah, that the former would express the fact of all nations being assembled, the latter, however, the hypothetical wish, that, if any nation be wanting, it also be summoned. That such is the sense appears from the fact that כֹּל does not stand before לאמים. For it follows therefrom that to the assembled total shall be opposed only casual single individuals. Hence it seems to me unnecessary to construe נקבצו as imperative.

Isaiah 43:12. The clauses here are simply connected paratactically by וְ. But their more exact logical relation is as follows: הגדתי והושׁעתי is to be regarded as principal clause, to whose two members other two subordinate clauses correspond, each of whish has likewise two members. והשׁמעתי ואין בכם זר corresponds to the first member of the principal clause as an explication of it; but ואתם עדי וגו׳ corresponds to the second member as assigning the ground for it.

Isaiah 43:13. מִיּוֹם occurs again only Ezekiel 48:35 as marking a time that connects with an ideal beginning. Everywhere else it leans on a real terminus a quo. The construction מִהְיוֹת יוֹם, “since days are,” i.e., ever in the past, is justified neither by usage nor the context. For one looks for something new. But the thought that Jehovah is of old is already adequately expressed Isaiah 43:10. One may compare מִיָּמִים ( Judges 15:1; Ezekiel 38:8), which properly means “from days onward,” i.e., from a point of time onwards, till the entrance of which an indefinite number of days elapse. Therefore מִיּוֹם is not “from to-day on.” Else why should it not read: מִן הַיּוֹם הַזֶּה? Comp. Ezekiel 39:22; Haggai 2:15; Haggai 2:18-19. But it properly means, “from a period with which ends an ideally present יוֹם, onwards.” This יוֹם is the period of deliverance indicated in what precedes.

TEXTUAL AND GRAMMATICAL
1. In all the foregoing chapters Jehovah, as the only true God, is contrasted with the idols; and especially from chapter 41 on it is made prominent as proof of the divinity of Jehovah, that He is able to declare the remote past and the remote future and the connection of both. In the same way the Prophet here joins on to the comforting promise of Isaiah 43:1-8, an argument that uses the promise of redemption as a proof of the divinity of Jehovah.

2. Let all the nations—after me.
Isaiah 43:9-10. The Prophet institutes a grand and bold comparison. On the one side he sees all the great heathen world assembled and on the other only Israel. (See Text and Gram.). And now he lets the Lord address to the former an inquiry, whether among their tremendous multitude there is even one prophetic spirit that can prophesy as He has prophesied in Isaiah 43:1-8. Who among them can (will) declare this. This “who” does not refer directly to some divinity conceived of as among the crowd of people, but to some prophet, rather, thought of as organ of a divinity. But “this” can only refer to what has just been foretold Isaiah 43:1-8. But how can such a prophecy be looked for out of the midst of the heathen world? Were a genuine prophetic spirit in the midst of it, then, spite of all antipathy to Israel, it must still be able to see the fact and announce it beforehand just as well as Jehovah Himself. For the genuine prophet must see the facts of the future simply as they will occur in reality. But the God of Israel will also let facts of an earlier date avail. If, then, the idol-prophets can cite in their favor earlier prophecies proceeding from them, they may be allowed to do so. Former things, comp. on Isaiah 40:22; Isaiah 42:9. But in either case, he that designates an historical fact as the fulfilment of a prophecy of his, must prove that this prophecy actually proceeded from him. He must produce witnesses for this. These witnesses can, indeed, be chosen now, but may only be summoned to give their testimony at the time of the fulfilment. For only at the time named is their testimony possible and necessary. Possible, for only then can the prophecy and fulfilment be compared and the latter be seen to correspond with the former; necessary, for only at the time of the fulfilment does the necessity appear for inquiring who is the author of the prophecy in question. Let them bring forth their witnesses, therefore, refers to the time of the fulfilment; when this has followed, then they shall produce their witnesses, in order, by their declarations, to be recognized as just, i.e, as veracious and as representatives of a real divine power. יצדקו cannot possibly mean “to say the truth” (Hitzig), for at that moment, those that produce the witnesses, have no more to say. Rather it must then appear whether what they have said at an earlier time be the truth. Therefore צָדַק is here, as in Isaiah 43:26; Isaiah 45:25, simply “to be righteous.” Hence, and because אֱמֶת (comp. Isaiah 41:26צדיק) is the declaration of the judge and not of the witness, the subject of let them hear and say must be those before whom the witnesses appear. For this reason we translate: “let one hear and say.”

From the side of the heathen world comes no response to the challenge of Isaiah 43:9. It is in no condition to respond. The Lord then turns to Israel to declare that He will perform what the others are unable to perform. Ye are My witnesses, he says. By this He would say: I say it now to you in advance, in order that, when it once comes to pass, ye may testify that I foretold it. And My Servant, is taken by many as a second subject: ye and My Servant be My witnesses. But then the Servant must be a subject distinct from the people Israel. Would one understand by this the personal Servant of Jehovah, it were against this that the Servant cannot yet be present at the time of Cyrus, for Cyrus himself is in fact related to Him as prophetic type. Or would one understand by that other subject the believing nucleus of the nation, then that would need to be otherwise expressed. An expression must be chosen that would distinguish that Servant from the mass of the nation. But such a distinction is nowhere in the context, which deals primarily only with the antithesis of Israel and the heathen world. The latter is a mass of people without God, and hence without prophecy; but Israel is the people of Jehovah and the place of His revelation. For this reason precisely it is the instrument that the Lord has chosen in order also to reveal Himself to the heathen. In “and My servant,” etc., there lies, therefore, the idea that Israel as the servant of Jehovah is at the same time according to the nature of things His witness in the sense indicated above. But Jehovah demands that Israel shall become witness, not for His interest, but for Israel’s own interest. By the facts that they verify they are to draw for themselves the conclusion that Jehovah alone is the true God. The Prophet expresses this by the words: that ye may know and believe Me,etc.תדעו may either (zeugmatically) take the object of תאמנו, or it can have the absolute meaning “to acquire knowledge, sapere” ( Isaiah 44:18; Isaiah 45:20; Isaiah 32:4). Even faith presumes a certain knowledge, for one cannot believe in that of which he knows absolutely nothing. But faith is equally the condition of a correct knowledge of divine things. For without loving self surrender to God, an understanding of His being is impossible. And then the Prophet may with equal right designate faith as the product and as the condition of knowledge. On I am He see on Isaiah 41:4. In there was no God formed there is of course no implied assumption that Jehovah was formed, but rather the contrary assumption underlies it, that Jehovah is the sole and only true God, a thought that is implied in I am He. If this be Song of Solomon, then besides Him there can only be fabricated gods, dei ficticii (comp. Isaiah 44:10). Had there been a god before Him it could only have been a fictitious god. But as there was no sort of god before Him, Song of Solomon, too, none was made before Him. And since whatever is made must have a beginning, and necessarily, too, must have an end, so must all these fictitious gods cease to be. Therefore none can survive Jehovah.

3. I, even I——let it.
Isaiah 43:11-13. These verses conclude the foregoing series of thoughts by recapitulating the chief particulars, and adding several important inferences. I, I am Jehovah: that such is the proper rendering appears from the fact that the Jehovah-name manifestly corresponds to the latter part of Isaiah 43:10, the sentiment of which is comprehended in that name. For if before the Lord there was no god, and there will be none after Him, then He is the One that was and shall be the eternally Existent, i.e., Jehovah (comp. Exodus 3:14). And, because this entire part of Isaiah deals with the deliverance of Israel and the ground and consequences of it, it is added: and beside Me there is no Saviour comp. Isaiah 43:3; Isaiah 45:21, and the List). Therefore Israel must take care not to look for its salvation from any other. As מוֹשׁיע, “Saviour,” refers back to Isaiah 43:3, so הגדתי and השׁמעתי “I have declared——I have shewed” refer to Isaiah 43:9. According to the argument in Isaiah 43:9, prophecy and fulfilment are proof of divinity. This proof Jehovah gives. I announce, He says, and I save. The perfects present the thought apodictically as a fact accomplished. The salvation, indeed, is still future, and must be waited for. But the announcement Isaiah, in respect to time, in the past, and, as an actual deed of Jehovah’s, can now already be proved. Hence this particular is not only repeated in השׁמעתי “I have declared,” but also supported by an argumentum a non existente altero. Jehovah must have announced because no other, or strange god (זָר as in Deuteronomy 32:16; Psalm 44:21; Psalm 81:10), was in Israel. In this there is an assumption that there exist real, super-terrestrial powers beside Jehovah. But none of the kind have power in Israel. The idols that Israel worshipped are not reckoned, for they are to be regarded as nothing ( Isaiah 41:23 sq.). On the logical connection of Isaiah 43:12 see Text and Gram. We remarked before that הושׁעתי, I have saved refers to a future deed that is to be waited for. But there is a guaranty of its fulfilment. Israel is even set up as testimony, Isaiah 43:10, and the Lord will and can do that to which Israel testifies, for He is God, the Strong One (אֵל comp. Isaiah 46:9 and the List). Thus the sense of Isaiah 43:12 is as follows: that I am the proclaimer of salvation follows because beside Me there was no one that could proclaim it; and that I will carry out also what I have proclaimed is guaranteed by your being in evidence and by My strength.

Isaiah 43:13 refers to the future following the period of the promised deliverance (see Text, and Gram.). Thus the Lord does not content Himself here with prophesying to the time of the deliverance. He goes further He gives assurance that after it has come also, He will remain the same. Therefore הוא in this place is idem (comp. Isaiah 41:4). Israel is redeemed. The words none delivereth from My hand cannot apply to it here, as the similar words do, indeed, Isaiah 42:22. Rather, after Israel’s deliverance, only the heathen are in the hand of God as objects of His judgment. Therefore these words concern them. But finally, as the end of all history, it will appear that all thoughts and counsels of God must inevitably find their accomplishment. “Sein Werk kann niemand hindern.” Comp. Isaiah 14:27.

____________________

3. THE REDEMPTION AND RETURN OF ISRAEL, ESPECIALLY FROM THE BABYLONIAN CAPTIVITY

Isaiah 43:14-21
14 Thus saith the Lord,

Your redeemer, the Holy One of Israel;

For your sake I have sent to Babylon,

[FN13]And have brought down all their [FN14]nobles,

And the Chaldeans, whose cry is in the ships.

15 I am the Lord, your Holy One,

The Creator of Israel, your king.

16 Thus saith the Lord,

Which[FN15] maketh a way in the sea,

And a path in the mighty waters;

17 Which[FN16] bringeth forth the chariot and horse, the army and the power;

They shall lie down together, they shall not rise:

They are extinct, they are quenched as tow.

18 Remember ye not the former things,

Neither consider the things of old.

19 Behold, [FN17] I will do a new thing;

Now it shall spring forth; shall ye not know it?

[FN18] I will even make a way in the wilderness,

And rivers in the desert.

20 The beast of the field shall honor me,

The[FN19] dragons and the [FN20] [FN21]owls:

Because I give waters in the wilderness,

And rivers in the desert,

To give drink to my people, my chosen.

21 This people have I formed for myself;

They shall show forth my praise.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words: Isaiah 43:14. בְּרִיחַ–רִנָּה. Isaiah 43:16.נְתִיבָה–עַז. Isaiah 43:17. כָּבָה–דָּעַךְ. Isaiah 43:18. קדמניות–התבונן–ראשׁנות. Isaiah 43:19.–חדשׁה נהרות–ישׁימון. ver20 תַּנִּים. comp. Isaiah 13:22.בָּחִיר–השׁקה. Isaiah 43:21. סִפֵּר–תהלה.

Isaiah 43:14. The context shows that שׁלחתי is the praeter. propheticum.——The following words are very difficult. The correct understanding of בריחים is of first importance. Most expositors render it “fugitives.” But who are the fugitives? According to some they are the πάμμικτος ὄχλος of the world’s emporium (Delitzsch), “the concurrent nations in the commercial city of Babylon” (Gesenius). This construction takes proper account of the וְ before כשׂדים, by distinguishing the fugitives from the Chaldeans. But why call those foreigners precisely fugitives? Why not say then גֵרִים or עֶרֶב ( Jeremiah 50:37), or the like? And do not the Chaldeans flee, too? How then could the foreigners be distinguished from the Chaldeans just by the designation “fugitives?” This objection lies even more against Delitzsch’s construction than against that of Gesenius. For according to Delitzsch כֻּלָּם is the chief notion, בריחים only an attribute joined on in the form of apposition. But then how in the world does the notion כֹּל come to designate the foreigners in distinction from the Chaldeans?——Since Jerome, many (Abenesra, Abarbanel, Castalio, Forerius, Seb. Schmidt, Umbreit, etc.) have read בְּרִיחִים=“bars,” and understood that breaking down bars is meant. Then it would be declared that the prison of the Israelites would be opened. Gesenius testifies “that the departure from the points in such a case were a small matter.” And, of course, it might easily happen, especially in the unpointed text, that barichim would be spoken instead of berichim. But in general the reading בָּרִיחִים has the evidences in its favor, and we cannot permit ourselves to depart from it needlessly. Others, as Hahn, understand the Chaldeans themselves to be meant by בריחים. But if this word and כשׂדים be object of הורדתי, then וְ before the latter is inexplicable. I therefore (on the ground of Deuteronomy 28:68, see Comment below) construe כשׂדים as acc. loci, to the question, whither? The Prophet might have written, indeed, כַּשְׂדִּֽימָה, which occurs often enough. But, influenced by Deuteronomy 28:68, he writes here כשׂדים as מִצְרַיִם is written there. באניות is used in both places with a similar construction and meaning. וְ connects, not the word, but the entire clause, as e.g., Jeremiah 50:44.——רִנָּתָם is subject of the clause whose predicate consists in the words כשׂדים באיות רִנָּה means “shout;” mostly in a joyful sense, but it occurs, too, in regard to lamentation, especially with suffixes: Jeremiah 14:12; Psalm 106:44. To this exposition of the last member of Isaiah 43:14, the foregoing והורדתי forms a fitting introduction. For this הוֹרִיד takes place, according to our signification, both in the neuter and in the local sense: with the בריחים there is a going downwards not only down the Euphrates, but from their previous elevation.

Isaiah 43:15 is to be construed as apposition with the subject of שׁלחתי and הורדתי Isaiah 43:14.

Isaiah 43:16. It comes to substantially the same thing whether the participles נוֹתֵן and מוֹצִיא are rendered by the preterite or present. Still I prefer the former, because Isaiah 43:17 b and Isaiah 43:18 better agree with it.——מַיִם עַזִּים occurs again only Nehemiah 9:11.

Isaiah 43:17. מוציא, elsewhere the Hiph, is the standing expression for leading Israel out of Egypt (comp. Exodus 20:2; Deuteronomy 5:6; Deuteronomy 13:6, etc.). Here it is used of the Egyptians. It is even the Lord, that occasioned also the marching out of the Egyptian army.——רכב־וסום, which rhymes with חיל ועזוז, recalls Exodus 14:9; Exodus 15:1; Exodus 15:19; Exodus 15:21. Elsewhere it generally reads סום ורכב ( Deuteronomy 20:1; Joshua 11:4; 1 Kings 20:1; 2 Kings 6:15; Ezekiel 39:20). The transposition in our text, which is for the sake of the rhyme, occurs again only Psalm 76:7 חיל, too, occurs in the Song of Moses, Exodus 15:4.——עִזּוּז “robustus, validus,” beside here, occurs only Psalm 24:8 where it is paired with גִּבּוֹר——Imperf. ישׁכבו signifies the continuance, בל־יקומו (comp. Isaiah 26:14; on the use of בל see on Isaiah 26:8) is future; the perfects דָּֽעֲכוּ and כָּבוּ signify the completed fact.

Isaiah 43:19. חדשׁה only here in a neutral sense in the sing, beside Jeremiah 31:22 : חדשׁות Jeremiah 42:9; Jeremiah 48:6. It is known that הֲלֹא is often used in the sense of an emphatic affirmative. Comp. e.g., 1 Samuel 20:37; 1 Kings 11:41, etc. It is used very often for הִנֵּה. Not only does the LXX. very often translate it by ἰδού ( Deuteronomy 3:11; Joshua 1:9, etc.), but the parallel passages in Chronicles often have הִנֵּה where the Books of Kings have הֲלֹא. Comp. 1 Kings 15:23 with 2 Chronicles 16:11; 1 Kings 22:46 with 2 Chronicles 20:34, etc.
Isaiah 43:20. Isaiah uses only here the expression השׁדה חית. Before him, on the ground of many passages in the Pentateuch ( Genesis 2:19 sq.; Genesis 3:1; Genesis 3:14; Exodus 33:11; Leviticus 26:22; Deuteronomy 7:22, etc.), it appears in Hosea ( Hosea 2:14; Hosea 2:20; Hosea 4:3; Hosea 13:8) and Job ( Job 5:23; Job 39:15; Job 40:20). Isaiah 56. we read חַיְתוֹ שָׂדַי——יענה בנות again Isaiah 13:21; Isaiah 34:13, and in Job 30:29; Micah 1:5; Jeremiah 50:39.——כי נתתי is=“that,” or “because I have given.”

EXEGETICAL AND CRITICAL
1. This third strophe corresponds to the first. As the first represents how the Lord will bring back His people into their land, from all quarters of the earth and through all possible dangers, so the present strophe represents how this restoration shall happen out of Babylon and through the wilderness lying between Chaldea and Palestine. Thus the first strophe is general in its contents; the third is specific.

2. Thus saith——your king.
Isaiah 43:14-15. As the first promissory strophe ( Isaiah 43:1) began with thus saith, so this one in both its parts, the negative ( Isaiah 43:14) and the positive ( Isaiah 43:16). The Lord, Israel’s Holy One, Creator and King, announces that He will send, to Babylon and bring the Chaldeans down from the elevation they have scaled, and lead them back to the littleness of their original home on the lower Euphrates, to which they will set out with the cry “to Chaldea on the ships.” This is the first negative act; the opening of the prison and putting aside the prison keeper. Glorious act of deliverance! that at the same time proves the God of Israel to be the only Holy One. For your sake I have sent to Babylon, says the Lord, and indicates that the proper intent of the sending was the deliverance of Israel, though the messenger had no presentiment of performing a divine mission in the interest of Israel. Who this messenger was appears from Isaiah 41:2-3; Isaiah 41:25. It is Cyrus. We know that Isaiah foresaw a Babylonish exile of his people from13, 14, Isaiah 21:9 sq; Isaiah 39:6-7. Especially I have sent, reminds one strongly for substance of Isaiah 13:2 sqq. See Text and Gram. It appears to me that we are justified by Job 26:13 and Isaiah 27:1 in giving בָרִיחִים the meaning “fugitives” (see Text and Gram.). Only in those passages and here does the word occur. As regards the clause, and the Chaldeans, etc., I think that here, too, the Prophet makes allusion to an older passage of Scripture, that sheds light on his meaning. That is Deuteronomy 28:68; where we read וֶֽהֱשִׁייְךָ יְהוָֹה מִצְרַיִם כָּֽאֳנִיוֹת As is known, Deuteronomy 28. contains that emphatic exhortation to obey the law of the Lord, based on promised blessings and threatened curses. It concludes with the threat that “Jehovah shall bring thee into Egypt again with ships,” to be sold there into bondage. It is worthy of notice that מִצְרַיִם must be construed as acc. localis to the question, whither? It might have read מִצְרַיְמָה, which, if not the more correct, were still the more frequent mode of expression. Now it seems to me, that the Prophet in cur text would intimate that, what the Lord threatened against Israel would be fulfilled on the Babylonians. We have showed above Isaiah 23:13 that the Chaldeans (in Babylonian Kaldi or Kaldaai, Schrader, p43) were a nation settled in very ancient time in South-Babylon and reaching to the Persian Gulf. In course of time they rose to a dominant position in Babylon itself: in fact for a considerable time the ruling dynasty belonged to their race. Moreover that lower Euphrates region abounded in swamps, and hence offered numerous hiding-places. We know this especially from the history of Merodach-Baladan, of which, at chap39. we gave a sketch from Francois Lenormant. [The Author’s recapitulation of points of that sketch may be omitted. Tr.] From the particulars given there, it appears that when the Chaldeans could no longer maintain themselves in Babylon, their next step would be to take refuge in ships. For them, flight into the recesses of the lower Euphrates and of the Schatt-el-arab, was at the same time a return into their proper home. Under such circumstances there was certainly sufficient motive for their raising the cry: כשׂדם כאניות=“into Chaldea on the ships.” Such was the cry when Babylon, which had only become so strong by the colossal walls of Asarhaddon and Nebuchadnezzar, but had often enough before been taken by the Assyrian kings, was no longer tenable. On this construction see Text. and Gram.
As Isaiah 43:14 begins with a thought that gives the reason for what follows, so it is followed also by another and similar one in Isaiah 43:15 as a conclusion. As an independent statement, Isaiah 43:15 would be superfluous and clumsy. It has sense and significance only in closest connection with Isaiah 43:14. Jehovah is often called Israel’s king: Isaiah 41:21; Isaiah 44:6; Isaiah 33:22; Isaiah 43:15.

3. Thus saith——as tow.
Isaiah 43:16-17. Now the positive part of the promise is given. To the liberated Israelites is extended what they need for the long and difficult journey home. Already in the words “to Chaldea on ships” we found the Prophet’s thoughts directed toward Egypt. This direction becomes now still more manifest. He presents the miraculous deliverance of Israel at the Red Sea as a guaranty of the promised deliverance from the Babylonish exile. The same God, he says, that prepared a way through the Red Sea, where there was too much water, will know how to make a way through the arid desert, where there is too little water. Comp. in general Isaiah 51:10; Isaiah 63:11-13; Isaiah 11:16.

4. Remember ye——my praise. Isaiah 43:18-21. Although the Lord fortifies the promise about to follow by recalling His performance at the Red Sea, still, by the demand no more to remember those old events, He lets the Israelites understand that what is promised and future will be infinitely more glorious than what is past (comp. Jeremiah 23:7). Not that He would have those mighty deeds of old sink into absolute oblivion. He means only a relative forgetting. He would only give a standard by which may be measured the glory of what is new. From this, already, we may see that the Lord by no means intends only the corporeal return from the Exile. Already introduced in Isaiah 43:18 as Himself speaking, the Lord announces Isaiah 43:19 that He is about to create a new thing.—Already, he says, it is germinating (comp. Isaiah 42:9); i. ., the causes that are to bring about that new thing exist already. And of course, as Isaiah must have lived to see Judah give itself into the hand of the world-power, so he saw therewith the bud of the Exile, and also of the deliverance out of it ( Isaiah 6:11 sqq.; Isaiah 7:17; Isaiah 10:5 sqq.). But the implicit reality will also realize itself explicitly. Hence is said: ye shall certainly know it. For such is the sense of the negative question: shall ye not know it (see Text. and Gram.). In naming this new thing, the Lord does not describe it completely. He only mentions one characteristic trait. Ex ungue leonem. But this one trait from many is chosen, not only because of its inherent significance, but also, on the one hand, with reference to what was mentioned, Isaiah 43:16-17, by way of guaranty, and on the other, because there is present already here the thought that comes to expression, Isaiah 43:3. On the brink of the Red-Sea, also, it was water that seemed to prevent Israel’s deliverance. They could not walk through the deep sea. There the Lord helped Israel threatened by too much water, by making a way through the sea. In the day when “the new thing” shall come about Israel will be confronted by a dearth of water. Freed from Babylonian captivity, they will resolve to return home. But an arid desert must be traversed! Now there is too little water. “But the Lord will help as before. He will make in the desert a way ( Isaiah 35:1-2; Isaiah 35:7; Isaiah 40:3 sq.; Isaiah 41:18 sq.), by furnishing it with a bounding stream of water. Comp. Isaiah 48:21; Isaiah 49:10. On אַף see on Isaiah 26:8. How glorious this help will be, that Israel is to enjoy by the watering of the desert, may be seen from the very beasts of the field rendering honor to God for it.—It weakens the force of this description to understand (with Hahn) the beasts to represent heathen nations. For it is something higher when the very beasts own and praise the hand of God. We must rather think of Isaiah 11:6 sqq, and how there, immediately after the description of the universal state of peace, the prospect of the home-return of Israel out of the Assyrian exile is presented as the antitype of the home return out of Egypt ( Isaiah 11:11-16, where note especially Isaiah 43:16). And Isaiah 35:8-9 is also to be drawn into comparison here, where that way of return is called a holy way, and it is said that no lion shall be there, and that most ravenous of beasts shall not walk on it. This passage, compared with Isaiah 11:6 sqq. and our text, thus receives its complement and explanation, to the effect that wild beasts shall indeed be there, but will change their nature, and as regenerated, so to speak, will own and praise God. But by this we become aware that the Lord thinks not merely of physical water, but, as in Isaiah 44:3, also of spiritual water and streams of the Spirit. For these necessarily belong to the condition of peace. The physical water of the desert is thus at the same time type of the spiritual streams of water of the last time. The beasts praise God for being permitted to participate in the blessings imparted to the people of Israel. But ( Isaiah 43:21) especially this people themselves that the Lordformed for Himself (comp. Isaiah 43:1; Isaiah 43:7; זוּ see on Isaiah 42:24) shall recount His praise. This signifies the acme of the new time, the time of salvation that begins with the deliverance out of the Babylonian exile. But that that acme will not be attained without backsliding on the part of the nation, and even greater manifestations of grace on the part of God, appears from the following context. [This brings us back to the main proposition of the chapter, namely, that Jehovah had not only made them what they were, but had made them for the purpose of promoting His own glory, so that any claim of merit on their part, and any apprehension of entire destruction, must be equally unfounded.”—J. A. A.].

____________________

4. ISRAEL’S REDEMPTION FROM SIN CANNOT BE ITS OWN WORK

Isaiah 43:22-28
22 But thou hast not called upon me, O Jacob;

[FN22]But thou hast been weary of me, O Israel.

23 Thou hast not brought me the [FN23]small cattle of thy burnt offerings;

Neither hast thou honoured me with thy sacrifices.

I have not caused thee to serve with an offering,

Nor wearied thee with incense.

24 Thou hast bought me no[FN24] sweet cane with money,

Neither hast thou [FN25]filled me with the fat of thy sacrifices:

But thou hast made me to serve with thy sins,

Thou hast wearied me with thine iniquities.

25 I, even I, am he that blotteth out thy transgressions for mine own sake,

And will not remember thy sins.

26 Put me in remembrance: let us plead together:

Declare thou, that thou mayest be justified.

27 Thy first father hath sinned,

And thy [FN26]teachers have transgressed against me.

28 [FN27]Therefore I have profaned the [FN28]princes of the sanctuary,

And[FN29] have given Jacob to the curse,

And Israel to reproaches.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words: Isaiah 43:24. קָנֶה—רָוָה. Isaiah 43:25. מָחָה comp. Isaiah 44:22. Isaiah 43:26-28. All the terms.

Isaiah 43:22. וְ init. is adversative. קָרָא used of calling on God, occurs more frequently with prepositions. Still it is found elsewhere also with the accusative ( Psalm 14:4; Psalm 17:6; Psalm 88:10; Psalm 91:15). Many (Maurer, Hitzig, Ewald, Hendewerk, Umbreit, Knobel, Delitzsch) construe the second clause כי יגעת וגו׳ as a conclusion: that thou shouldest have wearied thyself with me. But in that case1) the foregoing clause should contain an inquiry; 2) the dependent clause with כִּי should relate to something future. Neither is the case.——יָגַע means “laborare, desudare, defatigatam esse.” The last in passages like Isaiah 40:28; Isaiah 57:10; Jeremiah 45:3; Psalm 6:7. Hence Hiph. “defatigare, to make weary,” ( Isaiah 43:23-24). Hence I agree decidedly with those that translate: “for thou art weary of me.”

Isaiah 43:23. שֶׂה, for which there is no plural form, is collective [meaning the young of both sheep and goats, hence exactly rendered in the English Version, “small cattle.”—Tr.].—זבחיך is accus. of the means.——עָבַד is the technical term for service rendered to God in worship. Comp. Exodus 10:26, and the expression עֲבֹדָה.

Isaiah 43:24. אַךְ. cannot be referred exclusively to the notion “with;” otherwise it must read אַךְ אֹתִי הֶֽעֱבַדְתָּ It must be referred to the entire following clause.

Isaiah 43:25. The double אנכי makes emphatic that the wiping out of sin is solely in God’s power. הוּא stands emphatically after אנכי. But it is not predicate as in Isaiah 43:10; Isaiah 43:13; Isaiah 41:4; Isaiah 46:4; Isaiah 48:12, but in apposition with the subject as in Isaiah 7:14. Thus the sense is: I—I such an one. In this lies a reference back to the emphatic use of הוּא twice already in this chapter.——מָחָה.is rendered by the LXX. by ἐξαλεἰΦω, as also in Psalm 51:3; Psalm 51:11; Psalm 69:29, etc,——למעני as in Isaiah 37:35; Isaiah 48:9; Isaiah 48:11.

Isaiah 43:28. It seems to me presumptuous and needless to read וָֽאֲחַלֵּל and וָאֶתְּנָה. This were, indeed, the easier reading, but for that very reason suspicious. The more difficult reading necessitates a deeper penetration into the sense. I construe וַאֲחַלֵל and וְאֶתְּנָה as simply future, and both וְ as simply copulative.——There are likely only rhetorical reasons for using the cohortative form אתנה instead of אֶתֵּן. At least this form is very usual precisely with נתןַ. It occurs thirty times in the Old Testament, including the forms with Vav. consec. I doubt if it occurs as often with any other verbs.

EXEGETICAL AND CRITICAL
1. But thou——sacrifices.
Isaiah 43:22-24 a. In Isaiah 43:21 the Lord has expressed a glorious hope for the future. But he reflects here that the past history of Israel lets this hope appear unfounded. The outward return from the Exile is not sufficient to qualify Israel for that praise of God ( Isaiah 43:21). As long as Israel is under the outward ceremonial law, it is also under the dominion of sin. The Lord Himself must first blot out the guilt of sin by an offering that only He can make, and break the power of sin by an outpouring of holy streams of the Spirit. Only a regenerated Israel will be able to do what is expected in Isaiah 43:21.

The following clauses do not mean that Israel has never fulfilled the duties of divine service therein mentioned, but only that they have not fulfilled them, i.e., not fully satisfied the requirements. The long period from the giving of the law to Isaiah’s time, that ought to have been a period of uninterrupted fulfilment of the law, was in fact a period of prevalent transgression of the law. Hence the Prophet can well say, Israel has not brought the Lord the gifts of divine service that they ought to have brought.

In שֶׁה, small cattle, collective, there may be an allusion to the daily morning and evening sacrifice, in which a year-old lamb must be brought ( Exodus 29:38 sqq.; Numbers 28:3 sqq.). What a perverted world, when the Lord must Himself perform the work that Israel ought to have done by their divine service!

לבנה is the fragrant gum of a tree found in Arabia, Persia, India and the eastern coast of Africa, but not definitely identified by modern botanists (see Leyer, Herz.R-Encycl. XVII. p 602 sq.). The Israelites used it partly as an ingredient of incense ( Exodus 30:34), partly as an accompaniment to the meat offering, and the shew-bread ( Leviticus 2:1 sq, ( Leviticus 2:15 sq.; Leviticus 24:7). The expression לא קנית Isaiah 43:24, when we compare the foregoing parallel enumerations, seems manifestly to be prompted by the assonance with קָּנֶהקָנֶה is mentioned Exodus 30:23 with the addition בֹּשֶׂם as an ingredient of the holy anointing oil (Leyrer,ibid. XIV. p 663 sq.; XIII. p322); according to the Rabbins (ibid. XII. p507) it was also an ingredient of the holy incense. It is almost universally agreed that it is the calamus (ibid. XIV. p664). Delitzsch says “the calamus forms no stalk, much less a reed;” but it is to be considered that it has a stem formed underneath by the leaves overlaying one another. And these leaves are, each for itself, reeds open at the sides. Hence the calamus is reckoned among reeds. Besides, not our common calamus is meant, but the Asiatic, indigenous to tropical Asia, and which is still used there in preparing fragrant oils and incense (Leyrer,ibid.). The expression: with the fat of thy sacrifices thou hast not intoxicated ( Isaiah 34:5) me is anthropopathic. The effect of the fumes of fat on men being imputed to God. [רָוָה in the Hiph means “to drench.” In this case “to drench with fumes of fat,” i.e., be-smoke.—Tr.].

2. But thou——thy sins.

Isaiah 43:24-25.Having said what Israel did not do, it is now said what they have only done: Only this hast thou done, thou hast laden me, etc. An antithesis is implied that we would better express by “but thou hast (see Text and Gram.). These words declare how the Lord has hitherto borne Himself with reference to His people’s burden of guilt. He patiently submitted to the painful service of bearing this burden. These “sins” and iniquities are the “sins that are past through the forbearance of God” ( Romans 3:25; comp. Isaiah 9:22). In Isaiah 43:25, however, the Lord says what He will do in the future:He will blot out their transgressions. He will not eternally drag Himself along with this burden; He will take it out of the world. And He says He will do it for His own sake. There is that in Himself that impels Him to this: It is love. It does not rest till it has found the ways and means of gratifying itself without trenching on justice. The Lord must have in mind here that sacrifice which did what all sacrifices of the Old Testament were unable to do. Acts 3:19, and Colossians 2:14 seem to be founded on our passage. In the latter it appears that Paul recognized as the basis of the expression the representation of a delible writing. On “blot out” and “will not remember” comp. Psalm 51:3; Psalm 51:11; Psalm 25:7; Psalm 79:8; Jeremiah 31:34, etc.
3. Put me——reproaches.

Isaiah 43:26-28. The Lord’s exceeding gracious language Isaiah 43:22-25 does not by any means suit the taste of Israel. The Prophet sees in spirit that Israel does not acknowledge its unrighteousness and will not accept the Lord’s proposed sacrifice ( Isaiah 43:25). Israel is self-righteous. The Lord does not peremptorily rebuke the assertion of it. He again gives the nation an opportunity to prove it, if possible. Hence He demands an enumeration of the facts calculated to confute the Lord and to prove their assertion. הזכירני is = “remind me,” viz.: by naming the facts. On the ground of these facts there shall be justification; and if the enumeration holds good, Israel shall be just (justified). But Israel can produce nothing that will bear sifting. On the other hand ( Isaiah 43:27) the Lord adduces facts. He confines Himself to naming capital facts, that warrant a conclusion a majori ad minus. Without doubt the first father of Israel means Abraham. For Adam is the father of the whole human race. Abraham’s conduct in reference to Pharaoh and Abimelech ( Genesis 12:11 sqq.; Isaiah 20:1 sqq.), is of itself enough to prove that he sinned. מֵלִיץ is “the spokesman, interpreter, medium” (comp. Genesis 42:23; Job 33:23; 2 Chronicles 32:31). Theocratic office-bearers are meant, who were mediums between God and the people. For this reason they are called just after princes of the sanctuary. They were, indeed, the pillars and props of the Theocracy. It was just their sins (comp. Jeremiah 22-23), because of their commanding influence, that contributed most to their own and the nation’s fall.

The debate, therefore, does not turn to the advantage of Israel. In conclusion, the Lord must pronounce the judgment: I will profane the princes of the sanctuary (comp. e.g., Jeremiah 52:24), but Israel itself I must give up to the curse and reproaches by the heathen. (See Text and Gram.). According to the foregoing exposition, the Prophet ( Isaiah 43:21) points to a glorious last-time of salvation that begins with deliverance from the Exile, but in such a way that, from this beginning onwards to the completion of it, there occurs a long and changeful period. In reference to this period he distinguishes four particulars: 1) that the natural, fleshly Israel, as ever, is incapable of serving the Lord and of properly proclaiming His praise; 2) that the Lord Himself will blot out Israel’s sin; 3) that Israel, in proud self-righteousness, does not accept this gracious gift of the Lord; 4) that, consequently, His worship will be profaned, i.e., done away, and the nation itself will be given up to the curse of destruction and outward reproach. When “the princes of the sanctuary” are profaned, then the sanctuary itself, the cultus of Jehovah, the Old Testament covenant in general, will be desecrated, i.e., done away and dissolved. For as Gesenius justly remarks: “foedus res sacra Esther, idque qui profanat etiam violat et dissolvat.” Israel rejected Christ. They accepted neither Himself, nor, after His death, the gospel of the cross. For this the old covenant was broken and the Temple destroyed, the nation dispersed into all lands. But this happened only to the fleshly Israel. There remains a remnant, an ὲκλογή, and these, according to Isaiah 44:3, will obtain the baptism of the Spirit, and thereby the qualification to fulfil Isaiah 43:21.

Footnotes:
FN#1 - Or, person.
FN#2 - And.

FN#3 - He bringeth.
FN#4 - All the nations gather together, and the peoples are to be assembled.
FN#5 - let us hear.
FN#6 - one
FN#7 - Or, nothing formed of God.
FN#8 - let hear, declared.
FN#9 - And.
FN#10 - thereafter I am he.
FN#11 - delivers.
FN#12 - Heb. turn it back.
FN#13 - And lead them downwards as fugitives all, And “to Chaldea on the ships” is their cry.
FN#14 - Heb. bars.
FN#15 - that made.
FN#16 - brought.
FN#17 - I do.
FN#18 - Surely I will.
FN#19 - jackals.
FN#20 - Or, ostriches.
FN#21 - Heb. daughters of the owl.
FN#22 - For.

FN#23 - Heb. lambs, or, kids,
FN#24 - calamus.
FN#25 - Heb. made me drunk, or, abundantly moistened.
FN#26 - Heb. interpreters.
FN#27 - And I will profane.
FN#28 - Or, holy princes.
FN#29 - will give.
44 Chapter 44 

Verses 1-28
5. THE COMPLETION OF THE REDEMPTION BY DELIVERING FROM SIN IS THE FRUIT OF THE SPIRIT

Isaiah 44:1-5
1 Yet now hear, O Jacob my servant;

And Israel, whom I have chosen:

2 Thus saith the Lord that made thee,

And formed thee from the womb, which will help thee;

Fear not, O Jacob, my servant;

And thou, Jesurun, whom I have chosen.

3 For I will pour water upon him that is thirsty,

And floods upon the dry ground:

I will pour my spirit upon thy seed,

And my blessing upon thine offspring:

4 And they shall spring up as among the grass

As[FN1] willows by the water courses.

5 One shall say, I am the Lord’s;

And another[FN2] shall call himself by the name of Jacob;

And another shall subscribe with his hand unto the Lord,

And surname himself by the name of Israel.

TEXTUAL AND GRAMMATICAL
See list for the recurrence of the words: Isaiah 44:1. ועתה. Isaiah 44:2. עשֶׂךָ—וֹצֱרך—בֶּטֶן—אל־תירא.. Isaiah 44:4. בבין.

Isaiah 44:2. מבטן is to be connected with יצרך, as appears from Isaiah 44:24; Isaiah 49:5. יצרךis an elliptical relative clause.—ישֻׁרוּן. That this word springs from ישְׂרַאֵל, (Gr. Ven. ), or that it is identical with ישׂר the first part of ישׂראל (Jerome, who translates ישׂראל by rectus Dei and ישׂרון by rectissimus; Aqu. Symm, Theod, εὐθύς, εὐθύτατος) is an ungrammatical view. But it appears also to have been shared by those that have translated Jeshurun directly by Israel (Targ, Pesch, Ar.). This they seem to have done because they saw in it, not only an indirect equivalent for the name Israel, but also (because of the supposed identity of ישׂר and ישׁר), a direct equivalent. It is now admitted that ישׁרון has nothing to do directly with ישׂראל, but is derived from an essentially different root יָשַׁר. As the word is used only of Israel, and that not as an adjective but as a name for Israel, we must regard it as a cognomen, and as so called Kunje (comp. on יְכַנֶּה Isaiah 44:5), consequently as a proper name. But, as is well known, there is greater freedom and variety used in all languages in the formation of proper names than in the formation of appellatives. This is because proper names have regard to individual peculiarities, which is not the case with appellative designations, which merely correspond to abstract modes that are always alike. Thus ישׁרון has originated from יָשָׁר by appending the nominal ending וּן, which, as the characteristic and at the same time the final syllable, has attracted the final syllable of the root. ישׁרון is therefore the notion יָשָׁר in that peculiar aspect which the ending וּן imparts to it. But what is this peculiar meaning of וּן? It occurs on the whole not often. It only appears in the appellatives צִיוּן, statutum, statua, monumentum, in the five proper names, שַׁלּוּן,נון,ישׁרון,(יְדוּתוּן) יְדִיתוּן,זְבֻלוּן, and in the word כִּיוּן ( Amos 5:26) of which it is not known definitely whether it is a proper name or an appellative. But the ending וּן is manifestly derived from וֹן, by changing the vowel. The latter ending is exceeding common both in appellatives and in proper names. Several words have both endings: thus Nun, father of Joshua, is also named נוֹן 1 Chronicles 7:27. The tribal designation from זְבֻלוּן is זכְלֻוֹנִי ( Numbers 26:27; Judges 12:11-12), and in Greek the word is pronounced regularly Ζαβουλών. צִיוּן has a near relation in צִיוֹן. For not only is Mt. Zion called Zehjun in Syriac and Arabic, but also it is even not impossible that the original meaning of צִיוֹן coincides with that of צִיוּן. For Zion might very suitably be designated as something “firmly set up, firmly founded, a מוּסָד מוּסָד, Isaiah 28:16.” There is great variety in the meaning of words in וֹן. It ought not to have been so positively contradicted that the ending ון is also used to designate diminutives. What Ewald (Gram., §167) adduces on that subject is still worthy of consideration. צַוּרָוֹן occurs only in Song of Solomon 4:9, where it is manifestly a term of endearment, and where one may translate “thou hast taken away my heart by one of thine eyes, by a picture (as if formed by a turner) of thy little neck” (properly Halzpartiechen). שְׁכִּיכּוֹן ( Genesis 49:18) from שָׁכַּף serpsit, reptavit, is called a diminutive by Gesenius, meaning “little sneak.” זֵרֵעֹגִים which occurs Daniel 1:16 for זֵדֹעִים ibid. Isaiah 44:12, can hardly mean anything else than small vegetables, i.e., something inconsiderable as means of nourishment. It is universally admitted that אִישׁוֹן, “the pupil,” means the little man in the eye; and also שַׂהֲרנִים ( Isaiah 3:18; Judges 8:26) is generally taken to mean lunulae. If, finally, Ben-Gorion, whom Ewald cites, is correct in stating that Josippon is diminutive of Joseph, I cannot see what one can object to the assumption that the Hebrews, among its diminutive forms, forms some in ־וֹן. Moreover Isaiah 44:5 manifestly corresponds to Isaiah 44:2, and as the words ver5 זה יקרא בשׁם יעקב, correspond to the words אל־תירא עברי יעקב Isaiah 44:2, so the words ישׂראל יכנה ובשׁם Isaiah 44:5. refer to the words ישׁרון בחרתי בו Isaiah 44:2, (comp. the remarks on Isaiah 44:5). From this results that the Prophet regards ישׁרון as the כִנּוּי for ישׂראל. Isaiah 44:5. Piel כִּנָּה, besides here, occurs only Isaiah 45:4 and Job 32:21-22. In Job the meaning is manifestly “to flatter.” In Isaiah 45:4 the word stands, as here, parallel with קרא, and can likewise mean only “to name honorably.” In later Hebrew the word means “cognominare, titulo appellare” in general, and כִּנּוּי is “cognomen, agnomen,” when even not exactly an honorable one. Thus אֲדֹנַי and אֱלהִים are the כּנּוּיים for יהוה. Among Hebrew grammarians the pronoun is called כנוי, because it is a word standing in place of a noun. Comp. Buxtorf, Lex. talm. et rabb, p1054. With this certainly connects the Arabic Kunje, which however has more the meaning of a familiar name of flattery or one given in jest (comp. Ewald’s Gr., pp662, 665).

EXEGETICAL AND CRITICAL
1. This strophe connects closely with the foregoing one as its necessary conclusion. The prospect disclosed Isaiah 43:21, that not merely the brute world, but also the people of God will proclaim the praise of the Lord, cannot be realized at once after the return from Exile. For the fleshly Israel still predominates. They cannot proclaim the praise of Jehovah; they will not, in their self-righteousness, acknowledge their sin, and will not accept the sacrifice that God, in His grace, offers to make for their sin. For this they are given up to the curse of destruction. But Israel is by no means done away as a whole by this. On the contrary, the moment has come when the Lord will fulfil to the people of His choice, i.e., the election, the ἐκλογή of His people ( Isaiah 44:1-2), the promise given Isaiah 43:19-21. For then the Lord will send down, not earthly abundance of water, but streams of the Spirit, on the spiritual Israel, composed of those of Israel and of the heathen that are qualified to receive ( Isaiah 44:3), and these streams will enable the spiritual Israel to cleave to the Lord in a fresh life of the Spirit, and thus to perform what was predicted Isaiah 43:21.

2. Yet now hear——have chosen.
Isaiah 44:1-2. It is first of all to be remarked how the Lord no longer addresses His people merely by the name “Jacob” or “Israel,” but with the ten-derest expressions, and how He accumulates these expressions. We see that He is no longer dealing with the natural Israel, but with the remnant, the ἕκλογή. But now depends on Isaiah 43:28. But now, i.e., after fleshly Israel has contemned the sacrifice for its sins, and has on that account been rejected, the moment has come when the Lord prepares the true Israel for the accomplishment of His will. This Israel He first addresses as Jacob My servant. Thus we see that here, not the total, but only the noble nucleus of the nation is designated as “Servant of the Lord.” For He calls this nucleus Israel whom I have chosen ( Isaiah 41:8-9; Isaiah 43:10; Isaiah 49:7). This is the first address, and meant only to call the attention of the one addressed. Then follows the second address, which begins with naming the speaker, who is designated as Jehovah, the Creator and Former of Israel from the womb, and their Helper. From all the facts and names accumulated in the two verses, the conclusion is drawn that Israel ought not to be afraid. The words Isaiah 43:28 seem to give the occasion for this. Jeshurun [ Jesurun is an erroneous orthography.—Tr.], which occurs first [and the only passages beside.—Tr.] Deuteronomy 32:15; Deuteronomy 33:5; Deuteronomy 33:26, is undoubtedly a designation of the people of Israel (see Text and Gram.). If we may take it as a term of endearment or flattery, we may then understand it to mean “pious little one, pious little nation, Frömmchen.” It is to be noted that the second address ( Isaiah 44:2), like the first ( Isaiah 44:1) concludes with I have chosen him.—From this appears what emphasis the Prophet lays on the idea of the election.
3. For I will pour——of Israel.
Isaiah 44:3-5. Here the Lord says to His beloved people why they need not be afraid. In the judgment that is to consume the fleshly Israel, the spiritual Israel is to remain unharmed. The latter is in fact called to perform what the other could not do: proclaim the praise of Jehovah ( Isaiah 43:21). It is enabled to do so by the outpouring of the Holy Spirit. The Prophet here returns to the sphere of thought of Isaiah 43:20. There a rich blessing of water was promised to the nation returning home through the desert. We have seen that the Prophet here again contemplates together the whole period of salvation. We are aware of this from his seeing also the irrational brutes qualified and impelled to thanksgiving to God. But this elevated goal Israel does not attain at once. Rather in this period, beginning with the deliverance from the Exile and concluding with the reign of peace, the outward Israel descends deep down into the abyss of destruction. But the “election” will remain, and to it will be given that outpouring of streams of living water, of which the blessing of water during the journey in the desert was only a type. With Isaiah 44:3 a the Prophet makes the connection with that type. I may say, he places one foot in the physical and the other in the spiritual, and thus forms a bridge from one to the other. Not as if to the “elect” will be imparted first the physical and then the spiritual blessing. But only for the purpose of making us recognize the connection with Isaiah 43:20, the Prophet speaks first physically. But, as the following intimation shows, he means already in Isaiah 44:3 a spiritual water. צָמֵא (not צְמֵאָה) seems, in antithesis to יַבָּשָׁה “the thirsty,” to mean a living being, and יבשׁה (comp. Genesis 1:9-10) “the dry ground.” נוזלים“fluentes, fluenta” (comp. Exodus 15:3; Psalm 78:16; Psalm 78:44) only here in Isaiah. When the Prophet says on thy seed, thine offspring he addresses the ideal totality of the nation (comp. Joel 3:1). The blessing, which we are primarily to understand as spiritual and belonging to eternal well-being, is the effect of the Spirit, and appears outwardly in joyous, fruitful prosperity. Hence צמחו וגו׳. The LXX. and Targ. appear to have read כְּבֵין. And at first sight one might prefer this reading to the בבין of the text (which occurs only here) were it better supported and not the easier. It seems to me that the Prophet, by the grass, does not mean the Israelites themselves, to whom “seed” and “offspring” do refer. He rather conceives of the Israelites as higher and nobler plants, say, flowers or trees, growing out of the midst of the grass, and by the grass means the converted heathen. He further compares them to Arab-trees (ערבים, Isaiah 15:7, according to Wetzstein in Delitzsch, p459. Rem., not willows, but a poplar tree that grows like willows, and along with such, by flowing water) by the water-courses (comp. Isaiah 30:25; Psalm 1:3), which, less common than the willow, rise conspicuous among the trees and bushes growing by the water.

Thus the Prophet prepares for what he would say Isaiah 44:5. He shows, namely, that to the spiritual Israel, whom he addresses Isaiah 44:1-2, belong not only such as are Israelites by corporeal descent. Not all are Israel that are of Israel ( Romans 9:6 sqq.); and just as little are the heathen on account of their descent excluded from Israel. Our Prophet, in fact, often enough utters the promise that the heathen shall come to Israel and be incorporated in Israel ( Isaiah 2:2 sqq.; Isaiah 11:10; Isaiah 42:6; Isaiah 49:6; Isaiah 49:18 sqq.; Isaiah 54:1 sqq.; Isaiah 55:5; Isaiah 56:5 sqq; Isaiah 60:3; Isaiah 65:1, etc.). Thus I see in Isaiah 44:5 an exposition of the thought that the believing Israelites sprout up in the midst of the grass, and that they thus shall be distinguished from the grass, and yet stand upon one foundation of life with it. For Isaiah 44:5 does not speak of Israelites, but of such as turn to Jehovah and to His people. But the language concerning these would be wholly disconnected if Isaiah 44:4 did not in “among the grass” contain a transition to the thought in question.

Notice that Isaiah 44:5 has two chief parts, of which each has two subdivisions. The first subdivision of each part contains a declaration of surrender to Jehovah; the second subdivision contains each time a recognition of Israel as a people of prominent importance. The first subdivisions begin with זֶה, the fourth does not. As one cannot avoid inquiring why the Prophet should refrain from a fourth זה, it appears that he would say: not all will make prominent in their confessions either Jehovah or the nation, but many will do both. Thus among these heathen there shall be so far a difference, that some in their declaration of adhesion will mention more especially the God of the people, others the people of God, while still others will mention both in equal degree. Thus one will say I am the Lord’s, another will let a loud call be heard by means of the name of Jacob, i.e., he will loudly praise Jacob (comp. on Isaiah 41:5). Finally a third will do both: he will sign away his hand, i.e., what he can do, effect, perform (compare the expression נָתַן יָד, Jeremiah 1:15; 2 Chronicles 30:8, etc.) to the Lord (כָּתַבliteris consignare also with לְ of definition, e.g., in כָּתוּב לַחַיּים4:3). This explanation appears simpler to me than the other two that translate either “to write, etch on the hand,” or “to write with the hand.” Thus one may say in Latin: literis manum suam Jovae consignabit, in order to signify surrender by means of a legal obligation. Of the same person it is said further, that “he will make an award of honor by means of the name of Israel,” i.e., that he will honorably name the name of Israel. See Text and Gram. The intimate relation between God and His people is assumed here. He that confesses the Lord must confess His people, and vice versa.
DOCTRINAL AND ETHICAL
1. On Isaiah 43:1. “Here are presented to us for our comfort all three articles of the Christian faith concerning the Creation, Redemption, and Sanctification. For1) if God created us He will not forsake the work of His hands ( Psalm 138:8). 2) If He has redeemed us, no one will seize His sheep out of His hand ( John 10:28). 3) If He has called us and named us by our name, we are allowed to rejoice that our names are written in heaven ( Luke 10:20)”—Cramer.

2. On Isaiah 43:2. “God delivers out of perils of water. Examples: Noah ( Genesis 8:15). Moses who was cast into the water in a little ark covered with pitch ( Exodus 2:6). The children of Israel who were led through the Red Sea ( Exodus 14:16). Jonah in the whale’s belly ( Jonah 2:11). The disciples with the Lord in the boat ( Matthew 8:26). Peter who walked on the water ( Matthew 14:30). Paul shipwrecked, and along with whom were rescued two hundred and seventy-six souls ( Acts 27:37). God delivers also from perils of fire. Examples: Daniel’s companions in the fiery furnace ( Daniel 3:24 sqq.). Lot, whom with his family the holy angel led out of Sodom ( Genesis 19:17).”—Cramer.

3. [On Isaiah 43:4. “He would cause other nations to be destroyed, if it were necessary, in order to effect their deliverance, and to restore them to their own land. We learn here, (1) That nations and armies are in the hand of God and at His disposal. (2) That His people are dear to His heart, and that it is His purpose to defend them. (3) That the revolutions among nations, the rise of one empire, and the fall of another, are often in order to promote the welfare of His church, to defend it in danger, and deliver it in time of calamity. (4) That His people should put the utmost confidence in God as being able to defend them, and as having formed a purpose to preserve and save them.”—Barnes.——“The righteous is delivered out of trouble, and the wicked cometh in his stead,” Proverbs 11:8].

4. On Isaiah 43:3-4. “There are various views of this: a. Some suppose we are to understand it thus; the Egyptians imagined they would blot out the people of Israel, but they were punished themselves; b, others apply it to the times of Hezekiah, when the Egyptians and Ethiopians were chastised by Shalmaneser; c, others suppose it was fulfilled by Nebuchadnezzar in the time of Zedekiah; d, others by the Romans, when the Jewish republic was spared and these nations encountered misfortune; e, still others regard it as yet future, and that it is to be fulfilled on anti-christian nations, which they infer from Isaiah 44:5-7.”

“Several examples of such a warding off of punishment from the Jewish nation, which on the other hand were suffered to fall on heathen nations, are to be noticed in the history of the Jews. Still this is not to be understood as if these nations suffered for the sins of Judah. The wrath of God that should have come upon Judah, came on the heathen because of their own sins, but Judah was then spared out of grace ( Proverbs 21:18). God forgave the penitent Jews their sin, but He punished the sin of the impenitent heathen.”—Starke.

5. On Isaiah 43:5-8. What the Prophet says here primarily of the return of Israel from all the lands of its exile, applies also to that return that takes place when poor, straying heathen souls are led back from dead idols to the living God, their Saviour and Redeemer. Then they are the ones that the Lord has made and prepared for His glory ( Acts 13:48; Romans 8:29 sq.) Such are the blind people that still have eyes, and the deaf that still have ears. For blind and deaf they are in as far as by nature and their birth they belong to the blind and deaf heathen world. But they have eyes and ears in as far as the Lord has opened their hearts and given them a penetration by which they see and hear better than those who, although surrounded by light through possession of the means of grace, still do not know what belongs to their peace ( Matthew 13:13 sqq.; John 9:39 sqq.).

6. On Isaiah 43:9-13. The Prophet here gives a proof of the existence of God, which at the same time involves a proof of the non-existence of idols. It cannot be denied in thesi, that a knowledge of the future lies beyond the sphere of human ability, and that if it occurs, it can only happen by virtue of a superhuman penetration that overleaps the limits of time and space. Prediction is not an art. All depends on what is foretold being fulfilled at the right time and in the right way. The agreement of prophecy and fulfilment can only be verified after the fulfilment takes place. Hence it is necessary that at the moment named the prophecy be attested as genuine, not fortuitous, not fabricated post eventum. Hence the Lord says ( Isaiah 44:10): “ye are my witnesses.” And in fact, in all its notorious history, in its remarkable indestructibility, by virtue of which it moves through the entire universal history, while all other ancient nations have disappeared, Israel is a living witness for the existence of Him who calls Himself at once the God of Israel and the Creator of heaven and earth. For it is foretold that to this nation shall happen judgment, dispersion, continued existence in dispersion and a gathering together again out of dispersion. Over thousands of years ago it was foretold, and what to the present could be fulfilled has been fulfilled. What but divine knowledge and power can have so fitted the prophecy to the fulfilment and the fulfilment to the prophecy? Therefore the existence of a divine providence is proved by the history of Israel. But what other God should be the author of this providence than He that said not only, “ye are my witnesses” ( Isaiah 44:10), but also, “I declared when there was no strange god among you?” ( Isaiah 44:12). One is reminded of the anecdote of Frederick the Great, who, having demanded a striking proof of the truth of the religion revealed in the Bible, received from one of the guests at table the answer, “Your majesty, the Jews.”

7. On Isaiah 43:10. “Neither shall there be after me.” “This expression is equivalent to that which occurs, Revelation 1:11, “I am Alpha and Omega, the first and the last;” and it is remarkable that this language, which obviously implies eternity, and which in Isaiah is used expressly to prove the divinity of Jehovah, Isaiah, in Revelation 1:11, applied no less universally to the Lord Jesus Christ.”—Barnes.

On Isaiah 44:13.“ ‘Who can hinder it.’ The doctrine taught here Isaiah, (1) That God is from everlasting—for if He was before time, He must have been eternal. (2) That He is unchangeably the same—a doctrine which Isaiah, as it is here designed to be used, the only sure foundation for the security of His people—for who can trust a being who is fickle, changing, vacillating? (3) That He can deliver His people always, no matter what their circumstances. (4) That He will accomplish all His plans; no matter whether to save His people, or to destroy His foes. (5) That no one—man or devil—can hinder Him. How can the feeble arm of a creature resist God? (6) That opposition to Him is as fruitless as it is wicked. If men wish for happiness they must fall in with His plans, and aid in the furtherance of His designs.”—Barnes.]

8. On Isaiah 43:19 to Isaiah 44:5. We have here again a brilliant illustration of the grandeur of the prophetic view of history. The Prophet sees in spirit that with the deliverance from the Babylonish captivity a new thing will begin, in comparison with which the deliverance from Egyptian bondage with all its miracles will only appear as something inferior. For with the beginning of that period of salvation, the Prophet sees, too, the end. The waters with which the Lord will refresh those returning from Babylon flow from the same source as the water of regeneration, of the παλιγγενεσία, of the renewal of nature. And yet! What a tremendous period separates both, and what must Israel not go through till, from the drink out of that earthly fountain in the desert, it has attained to the well of heavenly water of life! It must first slough off the entire “fleshly Israel,” It has already performed the entire Old Testament ceremonial service in an unsatisfactory manner. Indeed, had it done this most perfectly, it could only have satisfied the needs of blotting out sin in an ideal, typical way. But Israel was far from performing even the outward letter of the law by that sort of service. The Lord must take all the guilt of His people on His own shoulders. What Israel did itself was as good as nothing. And the Lord, in His long-suffering, not only put up with this, He will even do more. He will undertake Himself the entire and complete blotting out of the guilt of His people. But the people are self-righteous and trust in their own work. They maintain that they have done what they ought, although the Lord can prove that not even their chiefs and prominent representatives have been righteous. Since then the nation, persisting, stiff-necked, in its self-righteousness, does not accept the sacrifice, that the Lord, in His infinite grace, brings for the purpose of making atonement,—this outward, fleshly Israel, with all its outward ceremonial service, which is used only to feed its self-righteousness, must be broken up and destroyed. Then, out of the ruins of the fleshly Israel, the spiritual Israel will issue as from a cast off shell, and it will be susceptible of the gracious gifts of its God. To it then will be imparted the streams of the Spirit which bring about the regeneration of all natural and personal life, and will enable Israel to sanctify the name of its God, as predicted in Isaiah 43:21.

[On Isaiah 43:25. “We may learn from this verse; (1) That it is God only who can pardon sin. How vain then is it for man to attempt it! How wicked for man to claim the prerogative! And yet it is an essential part of the papal system that the Pope and his priests have the power of remitting the penalty of transgression. (2) That this is done by God solely for His own sake. It is not (a) because we have any claim to it—for then it would not be pardon, but justice. It is not (b) because we have any power to compel God to forgive—for who can contend with Him, and how could mere power procure pardon? It is not (c) because we have any merit—for then also it would be justice—and we have no merit. Nor is it (d) primarily in order that we may be happy—for our happiness is a matter not worthy to be named compared with the honour of God. But it is solely for His own sake—to promote His own glory—to show His perfections—to evince the greatness of His mercy and compassion—and to show His boundless and eternal love. (3) They who are pardoned should live to His glory, and not to themselves [ Isaiah 44:21; Isaiah 44:5]. (4) If men are ever pardoned they must come to God—and to God alone. They must come not to justify themselves, but to confess their crimes.”—Barnes.].

10. On Isaiah 44:1-2. “God has two arguments wherewith to comfort: 1) When He reminds His own what He did for them in the past; 2) what He will yet do for them in the future.”—Cramer.

11. On Isaiah 44:3. Comparing here the bestowment of the Spirit to pouring water on dry land, happens primarily out of regard to the special connection of our passage, which treats of the return of Israel through the desert. As in Isaiah 43:19-20 abundance of water is promised for physical refreshment, so here streams of the Spirit for spiritual refreshment. Outpouring of the Spirit is promised elsewhere also for the purpose of cleansing, fructifying, refreshing ( Ezekiel 36:25; John 7:37 sqq.). When, however, the Holy Spirit appears elsewhere as a fiery energy ( Matthew 3:11; Mark 1:8; Acts 2:3) it is to designate it as the principle of divine light and life-heat. Whether by the baptism of fire is to be understood also the fire of judgment ( Matthew 3:12; 1 Corinthians 3:13-15) as Origen and Ambrose think, we will leave uninvestigated here.

HOMILETICAL HINTS
1. On Isaiah 43:1-4. A glorious word of comfort for the individual Christian and for Christian communions. All grounds of comfort are therein enumerated. We learn1) what the Lord is to us ( Isaiah 44:3 God, Saviour, Isaiah 44:4 He loves us). 2) What we are to the Lord ( Isaiah 44:1 His creatures, redeemed ones, and not such as disappear in the great mass, but whom He knows by name, and whom as a precious possession He keeps ever in sight). 3) He delivers us out of manifold distresses ( Isaiah 44:2 out of all). 4) The price He pays for our deliverance ( Isaiah 44:3-4; conscious enemies, or their unconscious instruments may go to destruction to save us, e.g., in ancient times the Egyptians in the Red Sea, in modern, the French against Germany, 1870–715) To what He has destined us ( Isaiah 44:4, because so dear, thou must be glorious). On Isaiah 43:1-2. “Thou art mine! saith the Lord. By that He signifies1) a well-acquired; 2) an inviolable right of possession.” Koegel in “Aus dem Vorhof ins Heiligthum,” 1876, Vol. II. p196.

2. On Isaiah 43:5-8. Missionary Sermon. The Lord here addresses the spiritual Israel, to whom we and all out of every nation belong, who are born of God. Missions are properly nothing else than a gathering of the hidden children of God, scattered here and there, to the communion of the visible church ( John 11:52). Contemplate1) The mission territory a, in its outward extent (all nations Isaiah 44:5 b, 6); b, in its inward limitation ( Isaiah 44:7-8; all are called, only those are chosen who are marked with the name of the Lord, are prepared for His glory, among the blind and deaf are such as see and hear). 2) Mission work: a, its difficulty ( Isaiah 44:5, “fear not” implies that, humanly speaking, there is reason for fear); b, the guaranty of its success ( Isaiah 44:5, “I am with thee”).

3. On [Proofs of weariness in religion. (1) Casting off prayer: thou hast not called upon me, O Jacob. Jacob was a man famous for prayer ( Hosea 12:4); to boast the name of Jacob, and yet live without prayer, is to mock God and deceive ourselves. If Jacob does not call upon God, who will. (2) They grudged the expense of devotion. They were for a cheap religion. They had not brought even the small cattle; much less the greater, pretending they could not spare them, they must have them for the maintenance of their families; still less would they pay for a foreign article like missions; bought no sweet cane. (3) What sacrifices they did offer were not meant for God’s honor, neither hast thou honored me, etc.; being offered carelessly, or hypocritically, or perfunctorily, or ostentatiously, or perhaps even to idols, these were dishonouring to God. (4) The aggravation of this; as God appointed the service it was no burdensome thing, I have not caused thee to serve, etc. God’s commands are not grievous. After M. Henry].

4. On Isaiah 43:24-25. Passion sermon. The righteousness that avails with God1) Israel does not obtain it (it has not even fulfilled the ceremonial law; and not merely the nation in general left the law unfulfilled, but also its chiefs and teachers: and as with Israel so with mankind in general2) Christ procures it; for: a, He the guiltless, out of pure love takes on Himself the heavy burden of suffering, which beginning in Gethsemane ends on Golgotha; b, thereby He blots out our transgressions and reconciles us to the Father.

5. On Isaiah 44:1-5. Pentecost (Whitsuntide) sermon. The Church of Christ can grow, flourish, and bear fruit only by the Spirit of Christ. Hence is necessary the outpouring of the Holy Spirit. This Isaiah 1) to be hoped for with certainty, because promised by the Lord (in proportion to the need and to the receptivity the Holy Spirit will ever be imparted to the church); 2) infallibly efficient in producing all the good fruits that must adorn the vineyard of the Lord ( Isaiah 44:4-5).

6. On Isaiah 44:1-5. “The period of confirmation an Advent of Jesus to the children.” Praise and thanks to God, there is much new life born in the period while those that are to be confirmed are under instruction, and much grows up in later time out of the seed scattered then. This time ought also to open the children’s mouths for them to confess their salvation and their Saviour. That poor “yes” that the children speak at their confirmation at the altar is not enough. Nor does it suffice for us to confess our being Christians by attending church and partaking of the Lord’s Supper. The congregation that has become dumb must learn to speak again. We must boast again the unspeakable benefit of free grace. We must have a confessing church again. The confession must go with us into our life.” Ahlfeld, Das Leben im Lichte des Wortes Gottes, Halle, 1867, p150.

Footnotes:
FN#1 - poplars.

FN#2 - shall shout out the name of Jacob
V.—THE FIFTH DISCOURSE

Prophecy as proof of divinity comes to the front and culminates in the name Kores
Isaiah 44:6-28
1. JEHOVAH GUARANTEES ISRAEL’S SALVATION BY HIS PROPHECY. IDOLATERS WHOSE MADE-GODS CANNOT PROPHESY COME TO SHAME

Isaiah 44:6-11
6 Thus saith the Lord the King of Israel,

And his redeemer the Lord of hosts;

I am the first, and I am the last;

And beside me there is no God.

7 [FN3]And who, as I, shall call,

And shall declare it, and set it in order for me,

Since I appointed the ancient people?

[FN4]And the things that are coming, and shall come,

Let them shew unto them.

8 Fear ye not, neither be afraid:

Have not I told thee from that time, and have declared it?

Ye are even my witnesses.

Is there a God beside me?

Yea, there is no [FN5]God; I know not any.

9 They that make a graven image are all of them vanity;

And their [FN6]delectable things shall not profit;

And they are their own witnesses;

They see not, nor know;

That they may be ashamed.

10 Who hath formed a God,

Or molten a graven image that is profitable for nothing?

11 Behold, all his fellows shall be ashamed:

And the workmen, they are of men;

Let them all be gathered together, let them stand up;

Yet they shall fear, and they shall be ashamed together.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words: Isaiah 44:8. רָהָה־פָּחַד. Isaiah 44:9. יָעַל–חָמוּד–תֹּהוּ Hiph.

Isaiah 44:6-7. Isaiah 44:7 is related to Isaiah 44:6 b as the conclusion to the reason. But ver7 is to be construed so that the words ומי כמני יקרא משׂומי עם–עולם shall be taken together, and the words יגידה ויעדכה לי construed as a parenthesis. קרא, agreeably to the context, and since it has nothing to do with teaching or with announcing past things, is=“to proclaim, announce, call out aloud, publicly.” As appears to me, קָרָא is used partly for the sake of variety, the synonymous expressions having been used הִגִּיד thrice in Isaiah 44:7-8, הִשְׁמִיעַ (comp. Isaiah 43:12) once at least, but partly and chiefly, because קרא involves in a greater degree the notion of sounding. It is related to those other expressions named like our “calling” to “giving notice, letting hear.” The latter may take place by a very light voice or even without any use of the voice.—יגיד׳ ויע׳ לי, as we have said, is a parenthesis; but וְ introduces the demonstrative conclusion after the relative premise מי יקרא (comp. e.g. Numbers 23:3). The premise is only interrupted for rhetorical reasons, being the result of the pathos with which the Prophet speaks. עָרַךְ certainly has here, not merely the meaning “to lay before, to lay down,” but it involves also the notion of “doing similarly.” The Vav. before אֲשֶׁר has as often, the meaning “and indeed.” לָמוֹ after יַגִּידוּ is dat. ethicus, with strong approximation to the dativ. commodi.

Isaiah 44:8. The question הֲיֵשׁ וגו׳ is equivalent to a denial (comp. questions with מָה or מִי Job 16:6; Job 31:1; Song of Solomon 8:4, etc.).—The expression אֱלוֹהַּ does not occur again in Isaiah.

Isaiah 44:9. חמוּד is “exoptatum, deliciae” (part. pass.; only here in Isaiah; comp. Job 20:20; Psalm 39:12). But I construe “the wished-for, desired,” in the sense of “jewel, valuable.”—בל־יועילו recalls בְּלִיַּעל, thus it has hardly the merely negative meaning of inability, but also the positive meaning of something destructive, hurtful.—The words ועדיהם המה are variously explained. The Masoretic points over המה denote that it is critically suspicious. But it suits the context very well, if only the idols themselves be not regarded the witnesses: they, the idols, are their own witnesses, i.e., they testify against themselves (Delitzsch). For the notion against themselves would need to be more clearly expressed. Rather the idol-makers are the witnesses for their idols as Israel is for Jehovah. Therefore הֵמָּה is subject to the predicate עדיהם, and not merely a resumption of עדיהם construed as the subject, of יראו וגו׳.

Isaiah 44:10. מי is here, as often, at the point of passing from the interrogative to the relative sense, and hence acquires an iterative meaning. For the question “who is there, who?” which, as it were, challenges in every direction, has the sense of “whosoever, quicunque.” Comp. e.g. Exodus 24:14; Jeremiah 49:19.—I construe לבלתי ו׳ as a conclusion, whose predicate is self-evident from the foregoing clause: “whosoever forms a god (he does, forms or moulds it) for nothing.” If מי be construed as a direct interrogative, it has the appearance as if the Prophet doubted whether there were such people. For if one understands the inquiry in the sense of “reluctant wonder” (Knobel), and makes the answer to be that no rational person would do this, then the question would not be “who forms?” but “what rational person forms?”

Isaiah 44:11. According to the context the clause וחרשׁים ו׳ must, it seems to me, be construed as causal. For המה מאדם is not the parallel of יבשׁו it does not express the notion of destruction, but of what is the explanation of the destruction. Therefore I translate: “for they are (properly: they are in fact, comp. Isaiah 24:5; Isaiah 38:17 : Isaiah 39:1, etc.), smiths of men,” i.e., of human origin.

EXEGETICAL AND CRITICAL
1. The Prophet has announced (chap41), the first deliverer for the first time, and then along with him the one to be delivered, viz, the servant of God in the national sense. In contrast with both of these he has presented the second and greatest deliverer, the Servant of God in a personal sense (42). In chap 43 he has portrayed the deliverance in its chief characteristics. Now in chap 44 he gives the fullest effect to that element of his discourse, viz, the proof of divinity by means of prophecy, which so far he has produced already four times like a refrain, yet only as a prelude.

In three strophes Jehovah announces Himself in contrast with the dead idols as the true, living, omniscient, almighty God, who has predetermined Israel’s deliverance, and now foretells it so that Israel can no more doubt His divinity. For, at the close of this chapter the Prophet names with the greatest distinctness even the name of the prince who is called to be the deliverer of Israel. The first three strophes are but the substructure for this culmination that is to crown the building, that Isaiah, for the great prophetic act that is accomplished in naming the name “Kores.” In the first half of the present strophe ( Isaiah 44:6-8) the Prophet makes prominent the difference between Jehovah and idols, by contrasting the omniscience and omnipotence of Jehovah with the nescience and impotence of idols. In the second half, also consisting of three verses (8–11), the Prophet exposes the folly of idolatry.

2. Thus saith—know not any.

Isaiah 44:6-8. The Lord justifies the consoling language “fear ye not,” etc., Isaiah 44:8, by first presenting Himself as the One that will help Israel, and can help. He is willing to help as being Israel’s King, He can help as being the eternal God who has proved this His eternal divinity. Note how the Lord encloses the predicates of His existence relative to Israel in the predicates of His divine existence. He first calls Himself Jehovah, the absolutely existent. For this is the foundation. Then He calls Himself Israel’s King and Redeemer. This is His historical revelation relative to time and salvation, which is enclosed by His eternal divine existence as by a ring. The latter is completed by the notion “Jehovah of hosts.” For by this is intimated that the Lord is not only God per se, but has revealed this divinity already in a super-terrestrial sphere of dominion. How consoling for Israel that Hebrews, who is God per se, but has shown already that He can be such also for others by a super-terrestrial kingdom of glory, calls Himself Israel’s King and Redeemer! The Lord was King of Israel while Israel existed as a nation (comp. Deuteronomy 33:5; Psalm 74:12). The nation’s demand for a human king is expressly called an insult to Jehovah as heavenly King ( 1 Samuel 8:7; 1 Samuel 12:12). And also after Israel had received an earthly royalty, Jehovah still remains forever its proper, true and eternal King, from whom all earthly power of ruling emanates ( Isaiah 33:22). But the king is the natural deliverer of his people. His own interest and honor demand that his people shall not be ruined (see e.g. Psalm 79:9; Psalm 106:8). This King has at His disposal for protecting Israel invisible powers, great in strength and Numbers, viz, the heavenly hosts (comp. Deuteronomy 33:3, and Schroederin loc.; 2 Kings 6:16 sqq.; Hebrews 1:14). After this preface the Lord proceeds with what He has in mind. He calls Himself the first and the last ( Isaiah 41:4; Isaiah 48:12) beside whom there is no God ( Isaiah 43:11; Isaiah 44:8; Isaiah 45:6; Isaiah 45:21). For only He can be God who is before all and after all. But the Lord assuredly does not call Himself the first and the last in the sense of temporal succession, as if He were only the first to come into existence and the last to remain; for that would only establish a difference as to degree, between Him and creatures. No, the Lord is at the same time beginning and end, Alpha and Omega. He encircles not only Israel (comp. on Isaiah 44:6 a), but all the world’s history as a ring. To Him everything, beginning and end, is absolutely present.

Therefore, too, He can prophesy, and therefore prophesying by means of a decree is proof of His eternity, i.e., of His divinity. (On the relation of Isaiah 44:7 to6b see Text. and Gram.). עם־עולם “everlasting people;” [English Version ancient people.] I do not believe that this means the human race. The Lord describes Himself in the whole context as the God of Israel; He will comfort Israel. It may be said that God prophesied from the beginning of the world, and that humanity in a certain sense may be described as עם־עולם. Yet it is very doubtful whether in that case עָם would not require a nearer definition as in Isaiah 42:5. Isaiah 40:7, to which appeal is made, refers decidedly to Israel, as we have shown. The dead may be called עס־עולם ( Ezekiel 26:20) because they are a special part of mankind, in respect to space dwelling in a land of their own, and in respect to time of immeasurable duration. But Israel, too, may be called an everlasting people, for to it alone, of all nations, is promised an everlasting covenant ( Exodus 31:16; Leviticus 24:8; Isaiah 24:5; Isaiah 55:3; Isaiah 61:8, etc.), an everlasting sanctuary ( Ezekiel 37:26), an everlasting priesthood ( Exodus 40:15; Numbers 25:13, etc.), and kingdom ( 2 Samuel 7:13; 2 Samuel 7:16; Psalm 89:4 sqq.); indeed it is expressly said “thou hast confirmed to thyself thy people Israel to be a people unto thee forever” (לְעָם עַד־עוֹלָם) 2. Sam. Isaiah 7:24; comp. 1 Chronicles 17:22. And in fact Israel Isaiah, in a good sense, the everlasting [wandering] Jew, the only nation that does not lose itself in the sea of nations, like a river, that does not mingle its waters with the lake through which it flows. And in the end the spiritual Israel will absorb all nations, and its sanctuary and priesthood and kingdom every other sanctuary, priesthood and kingdom, to the end that the throne and sanctuary of Israel’s King and High-priest may exist alone through eternity.

The Lord has challenged the idols in Isaiah 44:7 a to produce their ancient prophecies, if they had any to show; in the second half of the verse he challenges them to produce any new ones they have. These new ones are designated as אֹתִיּוֹת and as such אֲשֶׁר תָּבֹאנָה. I do not believe that by this immediate future and remoter future things are distinguished (see on Isaiah 41:22-23). But which will come is the nearer definition of אתיות. They are not to name any sort of Song of Solomon -called future thing, but such as shall also come, i.e., actually come to pass (see Text. and Gram.). They shall foretell for their own advantage (למו see Text. and Gram.); for it were for the interest of those addressed to be able to perform what is asked of them.

Isaiah 44:8. If Jehovah, who calls Himself King and Redeemer of Israel, and who has founded this people for an everlasting existence, has furnished the proof of His divinity by a demonstration of His omniscience, then Israel need not fear. Jehovah has long in advance (מֵאָז as in Isaiah 16:13; Isaiah 45:21; Isaiah 48:3 sqq, comp. מֵרֹאשׁ41:26) foretold their distress and the deliverance from it, and Israel must testify that such is the fact ( Isaiah 43:10). Therefore the Lord can prophesy, and the fact (only affirmed Isaiah 44:6 b) is demonstrated, viz, His sole divinity. In the second clause of Isaiah 44:8 the Prophet seems to have in mind Psalm 18:32.

2. They that make—ashamed together.
Isaiah 44:9-11. The lash is now laid on the folly of those that make idols, and then themselves appear as their witnesses, whereas in fact they see nothing of the future, from which appears the powerlessness of the idols, and the inevitable result that their worshippers must come to shame. The words are throughout in contrast with what ( Isaiah 44:6-8) the Lord affirms of Himself. The idols themselves are guiltless. How can the poor blocks help men making idols of them? But the makers of idols are guilty, hence the Lord addresses them (יֹצְרֵי־פֶסֶל, the expression only here). See Text. and Gram. Jehovah is the Maker (יֹצֵר) of Israel ( Isaiah 44:2); the idol-makers are the makers (יֹצְרִים) of their gods. These idol-makers are vanity (תֹּהוּ), they sink back into chaos, or rather they produce nothing better than chaos; while Israel is the everlasting people עם־עולם). The idol-makers are witnesses of their idols, i.e., they testify in their own case. Israel is the impartial witness of Jehovah; the idols are powerless, useless images; Jehovah is the Rock and Redeemer of His people. The idols themselves see and know nothing, consequently their worshippers and witnesses know nothing (יָדַע in the absolute sense=“to have knowledge,” as Isaiah 45:20; Isaiah 56:10); to Jehovah, as the first and last, all is present, the beginning and the end, and what lies between. Therefore Israel must not fear, for it knows with the greatest certainty that it has in prospect a glorious deliverance. Isaiah 44:10-11 form the transition to Isaiah 44:12 sqq. wherein idol-manufacture is described; Isaiah 44:10 already presenting the fundamental thought that a shaped and moulded god is a contradictio in adjecto, hence a useless thing. Isaiah 44:11 describes the proper fate of idol-makers, already intimated by profitable for nothing. By חברים many understand the companions, helpers of the idol-makers. But are not they identical then; and why make them specially prominent? It is better to understand that the companions or followers of the idols are intended (comp. חֲבוּר עֲצַבִּים אֶפְרַיִם, Hosea 4:17). Yet I would restrict the meaning to those servants of idols that are at the same time their manufacturers. These are the actual allies of the idols. For by the quantity and quality of their productions idolatrous worship is made to flourish (e.g., Demetrius in Ephesus, Acts 19:24). Against this sentence the idol-makers might fancy they could oppose successful resistance by harmoniously standing up together en masse. But they mistake. They will still lose heart, and, instead of one by one, will only come to shame together.
Footnotes:
FN#3 - And who is as I, who proclaims aloud—so he shall tell it and do it like me—since I set an everlasting people.

FN#4 - And future things even what shall come to pass.

FN#5 - Heb. Rock.

FN#6 - Heb. desirable.

2. THE POWERLESSNESS OF IDOLS AND THE FOLLY OF THEIR WORSHIPPERS PROVED BY THE WAY THEY ARE PRODUCED

Isaiah 44:12-17
12 [FN7]The smith[FN8] with the tongs

Both worketh in the coals, and fashioneth it with hammers,

And worketh it with the strength of his arms:

Yea, he is hungry, and his strength faileth:

He drinketh no water, and is faint.

13 The carpenter stretcheth out his [FN9]rule; he marketh it out with a [FN10]line;

He fitteth it with planes,

And he marketh it out with the compass,

And maketh it after the figure of a Prayer of Manasseh,
According to the beauty of a man;

That it may remain in the house.

14 [FN11]He heweth him down cedars,

And taketh the cypress and the oak,

[FN12]Which he [FN13]strengtheneth for himself among the trees of the forest:

He planteth an [FN14]ash, and the rain doth nourish it.

15 Then shall it be for a man to burn:

For he will take thereof, and warm himself;

Yea, he kindleth it, and baketh bread;

Yea, he maketh a god, and worshippeth it;

He maketh it a graven image, and falleth down thereto.

16 He burneth part thereof in the fire;

With part thereof he eateth flesh;

He roasteth roast, and is satisfied:

Yea, he warmeth himself, and saith,

Aha, I am warm, I have seen the fire:

17 And the residue thereof he maketh a god, even his graven image:

He falleth down unto it, and worshippeth it,

And prayeth unto it, and saith,

Deliver me; for thou art my god.

TEXTUAL AND GRAMMATICAL
Isaiah 44:12. The words חרשׁ ברזל מעצד as they now stand mock every effort at exposition. For if we take חָרַשׁ as a verb [so J. A. A.], which conflicts with the parallel חרשׁ עצים Isaiah 44:13, and translate “ex ferro bipennim facit” (Targ.), or if we take connectedly חרשׁ ברזל as faber farrarius, and let מעצד depend on a latent verb חָרַשׁ (“the smith prepares an axe,” Gesen.), or on the following פעל (“the smith—a hatchet he works up in the glowing coals, viz., into an idol,” Hitzig), or let it be subject with לוֹ supplied (“the iron smith has a great chisel,” Delitzsch), or if we connect the three words and translate: “the master, in iron of the axe he works in the glowing coals,” Hahn; “the forger of edge-tools—he works with coals,” Knobel,—in any case we encounter grammatical difficulties, or we obtain an unsatisfactory sense. The LXX. translates: ὅτι ὤξυνε τέκτων σίδηρον, σκεπάρνῳ εἰργάσατο αὐτό. Now this ὣξυνε is nothing else than the foregoing יַחַד. For חָדַר means “to be pointed;” Hiph. הֵחֵד “to point, sharpen.” Now Cheyne thinks that a word such as הֵחֵד has been lost from the beginning of Isaiah 44:12; Delitzsch believes that חִדֵּד has dropped out. But nothing at all has fallen out. Only the Masoretic point Soph-pasuk is to be put after יֵבשׁוּ. Then יַחַד is quite simply the imperf. Hiph. of חָדַד, which imperf. occurs in only one other place, viz., Proverbs 27:17, where it reads:

בַּרְזֶל בְּבַרְזֶל יָחַ֑ד וְאִישׁ יַחַד פְּנֵי־רֵעֵהוּ, i.e., “iron on iron sharpens, and a man sharpens the countenance of his neighbor.” Of course, according to rule the consonants must be pointed יָחֵד. And it is quite possible that this, or יַחֵד (ad. f. יַתֵּם Green, § 140, 5) is the original reading of our text. As the imperf. Hiph. of הֵחֵד is a very rare form, while יַחַד “una,” is a very frequent word, confounding of the former with the latter is easily explained; and as יַחַד does not suit in Isaiah 44:12, but does suit in Isaiah 44:11, it was natural to place the Soph-pasuk after it. In Proverbs 27:17, also, the Masorets have both times taken יַהַד in the sense of una, (comp. Ewald, Lehrb., p559). But this construction is very harsh, because יַחַד must then not only be taken as a preposition, but Isaiah, moreover, in a strange manner joined with the prefix בְּ (instead of עִם or עַל). Most probably, therefore, we are to read יַחֵד in this place, or (less correctly as apocopated Hiph. from חָדַד = חָדָה, see Zoeckler on Proverbs 27:17) יַחַד.

The חַרַשׁ ברזל, as remarked, is in parallelism with the חָרַשׁ עצים Isaiah 44:13 (comp. חָרַשׁ אֶבֶז Exodus 28:11). Therefore חָרַשׁ is stat. constr. from חָרשׁ (see List).—מַֽעֲצָד (from the rad. inus. עָצַד, which like חצד in the dialects, קצע,חצה,חצב,חצץ has the sense of cutting) is an edge-tool; not necessarily a hatchet.—פָּעַל is used here absolutely=“to do work;” a use, indeed, that is rare, but comp. Isaiah 43:13=“I effect.” Moreover the word is mainly poetic, and hence a freer use of it is possible.—פֶּחָם (again only Isaiah 54:16; Proverbs 26:21) is the fire-coal.—מקבוה only here in Isaiah; comp. Isaiah 51:1.

Isaiah 44:13. שֶׂרֶר. ἅπ. λεγ. “red chalk.”—מקצעות, ἅπ. λεγ. from קָצַע “abscindere,” therefore also an edge-tool; Targ. אִזְמִלַיָּא, σμίλη, scalprum, tool of the sculptor.—מְחוּנָה from חוּג “circulare, ἅπ. λεγ. “the circle.”—תָּאַר is originally=תּוּר “circuire” (hence of the course of the boundaries of the land, Joshua 15:9; Joshua 15:11; Joshua 18:14; Joshua 18:17). Piel is then “circuitum facere,” “to make outlines, to outline.” It occurs only here.—If the reading יְתָֽאֳרֵהוּ at the end of the first clause, is correct, and there is therefore a difference between it and the same word following, then it seems to me very much to correspond with the context to take the latter as denominativum from תֹּאַר in the sense of “to make beautiful.” Thus, e.g., שׁוֹרֵשׁ “to make roots” ( Isaiah 40:24) stands along with שֵׁרֵשׁ “to eradicate,” סֹעֵר “to make a storm (סַעַר), to storm forth,” along with סֵעֵד “to drive forth.” In that case our form were decidedly to be pronounced j’ thôŏrehu.

Isaiah 44:14. I cannot believe that לִכְרֹת here is to be taken in the sense of the conjugatio periphrastica. Isaiah 44:14 describes how a forest is planted out and grown large. Thus also Hahn. This statement of the aim is simply put first, and וַ in ויקּח refers backwards.—לכרת אֲרָזִים is said, not as if only cedars were planted. That would conflict with what follows where other sorts of trees are named. But only the noblest sort stands for all, as if one were to say: to have apples to eat I set out an orchard. The meaning there is not that the orchard consisted only of apple-trees. תִּרְזָה, ἅπ. λεγ., commonly supposed to mean “the ilex, rock-oak” (the evergreen oak of the south ”). אַלּוֹן the oak generally. אַמֵּץ “to make firm,” “fix,” in the sense of “choosing,” comp. Isaiah 41:10; Psalm 80:16; Psalm 80:18. אֹרֶן (with נ minusc.) also ἅπ. λεγ. It is strange that the planting of trees is said to be for the purpose of “felling cedars,” and that then no cedars are named among the planted trees Hence one is tempted to conjecture that a ז was mistaken for נ finale minusc, and that it ought to read אֶרֶז. But in Assyrian “irini Labnâna” is the common designation for the Cedars of Lebanon. Along with that is found also for cedars irsi (Schrader, Keilinschr. u. d. A. T., p 271 sq), so that in both languages אֶרֶז and אֹרֶן have kindred meaning, and the conjecture of Schrader seems well-founded, that both expressions signify only different species of the genus Pinus (the cedar resembles our larch). Hence those are right who, following the LXX. and the Vulg, prefer the meaning “pinus” to that of “ornus.”

Isaiah 44:15. According to what precedes, the notion “tree” in general is the subject of והיּה.—נָשַׂק again only Psalm 78:21; Ezekiel 39:9.—סָגַד see List. לָמוֹ is used here as singular, as probably Isaiah 53:8; Deuteronomy 33:2. Comp. Ewald, § 247, d.

Isaiah 44:16. רָאִיתִי אוּר as videre mortem, Psalm 89:49; vitam, Ecclesiastes 9:9; somnum, Ecclesiastes 8:16; famem, Jeremiah 5:12, etc.

EXEGETICAL AND CRITICAL
The truth, already uttered in the foregoing strophe, that making a god is a senseless performance, is here put in the strongest light. The Prophet describes in a drastic manner what a monstrous contrast there is between the honor that men put upon the idol and the elements from which its originates. He first describes, briefly the origin of a metal idol. It is the product of the combined labor of edge-tools, hot-coals, hammering and human sweat. Hard work that, and such as makes one hungry and thirsty. What sort of a god is that which must be fashioned with bitter sweat and from such difficult, coarse and hard material! What a contrast with the God who is spirit ( Isaiah 44:12). More particularly he describes how a wooden idol comes into existence. The artist in wood has easier work. He stretches the line so as to have a stick of the desired size. Next, with red chalk, he draws the outline of the figure, which he then executes with his tool, giving it, with the aid of the circle, beauty of form. Thus the block, by the art of the master, takes an outward human form, as is proper in order to live in human society. But the block cannot be elevated beyond this. Inwardly it remains still a block. תפארת in parallelism with תבנית seems to me to involve a progress in thought: not merely according to the human copy generally, but he makes it according to what is splendor, glory of mankind, i.e., the work of art may even represent the human form quite in its lofty ideal, still it gives only the external outline. Evidently the Prophet, by חרשׁ עצים meant, not a bungler, but a real artist ( Isaiah 44:13).

But now the Prophet goes back to the origin of the stuff itself of which the wood-idol is made.

He describes how trees are planted so as to make a forest, how the rain gives them increase ( Isaiah 44:14): then how such a tree is felled, in order to make a fire with part of it, for heating and cooking, and with another to make an idol ( Isaiah 44:15). Thus, recapitulating, of the tree, one half of which is used for heating, and the other half for preparing food, what remains is made into an idol that is worshipped and is summoned for aid as the only refuge. One would suppose that if one half were used for warming and the other for cooking, there would be nothing left. But Isaiah 44:17 speaks of a remnant (שׁארית). By this the Prophet would manifestly intimate that not even one of the two chief halves of the trunk is applied to making the idol, but only spare wood, say, the stump in the ground. [“This incongruity has no existence in the original: because, as all the other modern writers are agreed, the first and second חֶצְיוֹ of Isaiah 44:16 are one and the same half, and the other is not introduced till the next verse.”—J. A. A.] Earth-born block, watered by rain, essentially destined for heating and cooking, only formed into an idol image by the way—such things gods!

All the interpreters since Calvin quote the striking parallel from Horace (Sat. I:8):

Olim truncus eram ficulnus, inutile lignum,

Cum faber, incertus scamnum faceretne Priapum,

Maluit esse Deum.

Footnotes:
FN#7 - The artist in iron sharpens his tool and worketh, etc.

FN#8 - Or, with an axe.

FN#9 - line
FN#10 - red-chalk.

FN#11 - To hew, etc, he took.

FN#12 - Ana made choice.

FN#13 - Or, taketh courage.

FN#14 - a cedar.

2. CAUSE AND EFFECT OF IDOLATROUS NONSENSE

Isaiah 44:18-20
18 They have not known nor understood:

For he hath [FN15]shut their eyes, that they cannot see;

And their hearts, that they cannot understand.

19 And none [FN16]considereth in his heart,

Neither is there knowledge nor understanding to say,

I have burned part of it in the fire;

Yea, also I have baked bread upon the coals thereof;

I [FN17]have roasted flesh, and eaten it:

And shall I make the residue thereof an abomination?

Shall I fall down to [FN18]the stock of a tree?

20 [FN19]He feedeth on ashes: a deceived heart hath turned him aside,

That he cannot deliver his soul, [FN20]nor say,

Is there not a lie in my right hand?

TEXTUAL AND GRAMMATICAL
Isaiah 44:18. It seems strange that טח is pointed with Pattahh instead of Kametz. For no root טָחַח from which טַח might come is used; but from טוּחַ, which occurs often especially in Ezekiel, the third pers. perf. must sound טָח (comp. Leviticus 14:42). The context gives no intimation of Jehovah being the author of the ΙΙώρωσις (comp. Romans 9). Hence it seems to me that we may take טַח as a nominal form, which owing to the relation of the עע׳ and עו׳, would then be pointed according to the type of derivatives from עע׳, to distinguish it from the verbal form טָח. This might occur the more easily since the word does not stand in pause, but in the closest connection with the following word. The singular is to be explained from the neutral construction of the preceding predicate word.

Isaiah 44:19. The expression השׁיב אל לב (rotrovertere in pectus, viz., the thing objectively noticed, occurs on the ground of Deuteronomy 4:39; Deuteronomy 30:1; 1 Kings 8:47; Lamentations 3:21. It occurs again in Isaiah 46:8, where על for אל makes no difference in the meaning.—The substantives דַּעַת and תְבוּנהָ repeat in another form the verbs of the same root in Isaiah 44:18.—It need not occasion surprise that with אצלה the discourse suddenly makes a transition to the imperfect. For the saying of the idol-worshipper, which is introduced by לאמר falls in the moment where he warms himself and has baked bread. Now, he says, I will also roast meat and eat, and make the remnant of the wood into an idol.

Isaiah 44:20. רָעָח “to pasture,” then vesci, nutriri, with accusative of the thing, is used here as in the expressions רעה רוּחַ Hosea 12:2; אְמוּנָה Psalm 37:3; אִוֶּלֶת Proverbs 15:14, etc.—הוּתַל, relative clause; the word from תָּלַל, “vilem esse.” Hiph. “ludificare, to mock.”—The general meaning of the Vav. in ולא יאמר is specialized by the context in the sense of assigning a reason. So I feel obliged to explain it, because יַצִּיל can neither be taken de conatu (Delitzsch), nor, (with Hahn) in the sense of “the soul-saving knowledge.”

EXEGETICAL AND CRITICAL
In these verses the Prophet shows what is the cause and operation of that senseless idolatry. The cause is blindness and perversity of heart. The insane folly of what they do is not perceived by these men (יבין,ירע=“to have knowledge, penetration;” comp. Isaiah 44:9; Isaiah 32:4; Isaiah 45:20; Isaiah 56:10 : moreover, the entire expression is from Psalm 82:4), for because their inward sense, the heart, is as if stuck together, as though smeared over with mortar and whitewash, Song of Solomon, too, the outward eye is stuck together, so that they cannot see. The stupidity is aggravated; hence the Prophet cannot find words severe enough for reproof. Hence in Isaiah 44:19 he begins anew to enumerate the bad products, after having, Isaiah 44:18, named the source of them.—תועבה, abomination, is an expression that the Prophet takes out of his own heart and ascribes to the idolater. This happens also elsewhere in another fashion (comp. Exodus 8:22; Deuteronomy 27:15, which perhaps was in the mind of the Prophet; Jeremiah 16:18; 2 Kings 23:13, etc.).—בּוּל (only here in Isa.) according to its fundamental meaning is “manare, fluere, profluere,” and according to the meanings that occur elsewhere ( Job 40:20, בּוּל הָרִים=“products of the mountains;” 1 Kings 6:38, “the rain-month Bul;” comp. מַבּוּל), is not a piece of a tree, but a product of a tree.—The conclusion is couched in an utterance that sounds like a judicial sentence. Ashes are the emblem of something that deceives; one thinks he is to eat and see something good, and behold it is ashes, Job 13:12. Therefore he that nourishes himself with ashes, a heart that is blind itself, has wrought misleadingly on his outward conduct. The second half of Isaiah 44:20 I regard with Hitzig as a conclusion, which names the effect of this insane idolatry. It is this: the man does not deliver his soul. He would save it did he awake in season to the conviction that a lie (so everything is called that belongs to idolatry) is in his hand (as a would-be staff).

Footnotes:
FN#15 - Heb. daubed.

FN#16 - Heb. setteth to his heart.

FN#17 - I will roast.

FN#18 - Heb. that which comes of a tree.

FN#19 - He who feeds.

FN#20 - as he says not.

4. JEHOVAH, THE CREATOR OF HEAVEN AND EARTH, CAN PROPHESY, ADN HE PROPHESIES THE DELIVERANCE OF HIS PEOPLE BY KORES

Isaiah 44:21-28
21 Remember these, O Jacob and Israel;

[FN21]For thou art my servant:

I have formed thee; thou art my servant:

O Israel, thou shalt not be forgotten of me.

22 I have blotted out, as a thick cloud, thy transgressions,

And, as a cloud, thy sins:

Return unto me; for I have redeemed thee.

23 Sing, O ye heavens; for the Lord hath done it:

Shout, ye lower parts of the earth:

Break forth into singing, ye mountains,

O forest, and every tree therein:

For the Lord hath redeemed Jacob,

And glorified himself in Israel.

24 Thus saith the Lord, thy redeemer,

And he that formed thee from the womb,

I am the Lord that maketh all things;

That stretcheth forth the heavens alone;

That spreadeth abroad the earth by myself;

25 That frustrateth the tokens of the liars,

And maketh diviners mad;

That turneth wise men backward,

And maketh their knowledge foolish;

26 That confirmeth the word of his servant,

And performeth the counsel of his messengers;

That saith to Jerusalem, [FN22]Thou shalt be inhabited;

And to the cities of Judah, [FN23]Ye shall be built,

And I will raise up[FN24] the [FN25]decayed places thereof:

27 That saith to the deep, Be dry,

And I will dry up thy rivers:

28 That saith of Cyrus, He is my shepherd,

And shall perform all my pleasure:

Even saying to Jerusalem, Thou shalt be built;

And to the temple, Thy foundation shall be laid.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words used, especially: Isaiah 44:23. פּאר–גאל. Isaiah 44:25. סבל comp. 2 Samuel 15:21. Isaiah 44:26. מֵקִים Isaiah 44:27. צוּלָה; and also verse21, Jacob and Israel. Isaiah 44:26. Jerusalem and Judah in parallelism. Isaiah 44:28. חֵפֶץ.

Isaiah 44:21. After “Israel” supply, not זכר־אלה, but simply זְכֹר. The other would make flat tautology. Of course the thing to be remembered is as little different as are Jacob and Israel. But parallelism requires the object to be named each time in different words. And this condition is met when we supply זְכֹר after “Israel,” and take כִּי as denoting the object, and not as causal.—לִי, instead of עבדי simply repeated, would doubtless indicate the servant-relation of Israel to be not a mere outward relation of possession, but one of ethical ownership.—I think that in תנשׁני the suffix has the meaning of לִי, as in עֲשִׂיתִינִי Ezekiel 29:3, and as the suffix of the 2 d per. in קְדַשְׁתִּיךָ Isaiah 65:5 stands for לְךָ. It is true that Niphal in its reflexive meaning often implies an ideal transitive notion on which an object may depend (comp. the verbs נָסַב,נִשְׁבַּע,נִבָּא Judges 19:22, נִבְקַע Isaiah 59:5, נִלְחַם Psalm 109:3, etc.) But with נָשָׁה this fundamental meaning is very doubtful, and moreover, whether it be removere or exarescere (comp. Isaiah 41:17; Jeremiah 51:30), one does not see how the Niphal may be taken in a reflexive sense so as to acquire a meaning analogous to the transitive Kal (comp. Jeremiah 23:39; Lamentations 3:17). And it seems to me, too, that would the Prophet express a “forget-me-not,” he would surely have used אַל rather than the strict, legal לֹא.

Isaiah 44:24. K’thibh מיאתי is to be read מִי אִתִּי; and the LXX. and Vulg. have so read. K’ri has מֵאִתִּי, which is for sense about the same as מִמֶּנִּי = “out from me,” “mea vi”(Targ. בְּנְבוּרְתִּי) מֵאֵת (comp. e.g., Ezekiel 33:30; Joshua 11:20) means the same as מֵעִם (e.g., Isaiah 8:18; Psalm 121:2), but neither of these occur again in exactly the sense demanded here. Consider, moreover, that the abruptness of מי אתי were strange, and that an original מי אתי were much easier changed into מאתי than vice versa, because the former is the more difficult reading, and it results that we must give the K’thibh the preference. It manifestly corresponds to the passage Isaiah 40:13; “Who hath directed (comprehended) the Spirit of the Lord, etc., with whom took he counsel, etc.?”

Isaiah 44:26-27. In this long sentence, אקומם and אובישׁ are the only verbs in which the Prophet returns from the participle to the principal form. As far as I know there is not another example of such an extended participial construction. The great animation of the Prophet renders this long-continued tension possible.

Isaiah 44:28. As היכל is always construed elsewhere as masc, תוסד must be taken as 2 d pers, unless one prefers to assume that the form תוסד, Isaiah, as it were, attracted by תבנה, and that accordingly היכל as a quarter of the city is conceived of as fem. The latter is grammatically not impossible.

EXEGETICAL AND CRITICAL
1. The cycle of prophecy which embraces chapters40–48 has its culmination in this strophe, which represents about the middle. All that precedes Points to this crowning summit which is concentrated in the mention of the name of “Kores” or Cyrus.[FN26] The strophe consists of a general and of a particular part. In the first we have a recapitulation in general of the foundations of Israel’s deliverance, and heaven and earth are summoned to manifest their joy at that deliverance ( Isaiah 44:21-23). In the second particular these foundations and guaranties of the deliverance are specified more exactly. At the same time it is to be remarked that this part forms a single period, which as by steps leads up to the crowning point, the name of Cyrus ( Isaiah 44:24-28).

2. Remember these—in Israel
Isaiah 44:21-23. These verses are closely connected with Isaiah 44:24-28. They are, so to speak, a prelude to them, an introduction that presents in nuce the fundamental thoughts. That the short section, Isaiah 44:24-28, should be so prefaced ought to occasion no surprise in view of its immense importance. For in it is to be accomplished the great transaction of the Lord by which He would show and demonstrate how He differs from idols, and that He alone has the power to deliver Israel out of the Exile, and thereby to stablish also the principle of the “everlasting deliverance” (תשועת עולמים) 4517. That is nothing else than the mention of the name of Cyrus (see below). Remember these cannot possibly relate merely to what immediately precedes, in view of the contents of Isaiah 44:21-28. The Prophet, in what follows, recapitulates all the primary ideas of chapters40–44, therefore Israel is to remember just that, and, in fact, all that the Prophet now endeavors to call to mind. The servant of Jehovah is one of the chief notions in our section ( Isaiah 41:8-9; Isaiah 42:1; Isaiah 42:19; Isaiah 43:10; Isaiah 44:1-2). Let Israel remember that it is the servant of God, and it will remember the pith and central point of all of which chapters40,44discourse, and, in so far “for thou art my servant” is essentially identical with “these” (אֵלֶּח). The words I have formed thee, thou art my servant, are not only an emphatic repetition meant for confirmation, but also a proof of that fundamental idea. For Israel did not become the servant of Jehovah by accident, but by reason of a well-considered decree carried out in the most methodical manner. Comp. Isaiah 43:1; Isaiah 43:7; Isaiah 43:10; Isaiah 43:21; Isaiah 44:2, and see Text. and Gram. Therefore Israel shall not be forgotten ( Isaiah 49:14 sq.) תנשׁני, “thou shalt be unforgotten to me,” at the end of the verse, stands in intentional and artistic contrast with “Remember,” with which the verse begins. At the-same time it forms a fitting transition to what follows. See Text. and Gram.

Isaiah 44:22 a. I have blotted out, etc, calls to mind a second foundation of Israel’s promised salvation. It looks back to Isaiah 43:25. While the cloud of Israel’s guilt is still between them and the countenance of the Lord, Israel must still fear His wrath. But let it disappear and nothing remains to restrain the Lord’s display of grace. Then he says: return unto me. This cannot mean the inward, moral return. For that is presupposed by the blotting out of sin. What the Prophet means is the return from the Exile to the place where the Lord has His fire and hearth ( Isaiah 31:9). Thus Jeremiah also uses the word שׁוּב in a variety of senses. See remarks on Jeremiah 31:21. For I have redeemed thee involves the idea: the purchase price for thee (comp. on Isaiah 43:4), is paid, therefore thou art free and canst return home. Sing, O ye heavens,etc., Isaiah 44:23. The deliverance of Israel must interest the whole world, not only because all that the Lord does is important to all, but also because all must see in that the guaranty of their own salvation. Hence the heights and depths should burst forth in praise. The heavens represent the heights above the earth, the תחתיזת (only here in Isaiah, comp. Psalm 63:10; Psalm 139:15, etc.), are the depths of the earth in the broadest sense. Thus what is highest above man and lowest beneath him shall rejoice, and that in union with what is highest on the earth itself. These last are the mountains ( Isaiah 49:13); to which in the parallelism there is no antithesis because “the deeps of the earth” have for antithesis, not only the heavens, but also the mountains. Yet, in order to preserve the pairs of clauses, that is named that gives animation to the mountains and serves them instead of hands to clap with, viz., the trees ( Isaiah 55:12). עָשׂה (comp. Isaiah 10:13; Isaiah 41:4) has as its ideal object what is held up to view in Isaiah 44:21-22, or what is intimated by “I have redeemed thee.” This appears additionally from: for the LORD hath redeemed Jacob: for these words stand parallel with: “for the Lord hath done,” repeating and explaining the latter expression only in a different form. We had a similar declaration of praise, Isaiah 42:10 sqq. (comp. Isaiah 49:13), which, however, appealed to a more limited sphere. This call on heaven and earth (as Isaiah 1:2) shows that we stand at a very important turning point. And glorified himself in Israel.—By redeeming Israel the Lord glorifies Himself. But whereas the redemption is set forth as an accomplished fact, the glorifying of Jehovah is something that lasts forever. Hence the perf. גאל, and the imperf. יתפאר.

3. Thus saith—be laid.
Isaiah 44:24-28. In reference to this verse Delitzsch says: “the prophecy takes a new flight, becoming ever more distinctive.” This is true, indeed; especially in relation to Isaiah 44:21-23. And yet also it only recapitulates the chief thoughts of chaps, 40–54These it builds up step on step, which lead up to the apex on which the name of Cyrus shines out to us. The discourse begins with Jehovah’s being Israel’s Redeemer and Former ( Isaiah 44:24), (comp. Isaiah 44:21-22). For it treats of Israel’s salvation, and what follows is to demonstrate that none but Israel’s God can effect this, and that He will effect it. The first stone of this proof is laid by the Lord’s declaring Himself to be the One who makes all, who spreads out the heavens alone, that extends the north without any one being there as a helper (מיאתי see Text. and Gram.). That stretcheth forth the heavens is a repetition from Isaiah 40:22; that spreadeth abroad the earth, is from Isaiah 42:5. Thus the Prophet comprehends in brief what he had said in the course of the preceding chapters about God’s creative omnipotence ( Isaiah 40:12-14; Isaiah 40:21-26; Isaiah 41:4; Isaiah 42:5). In those representations he had brought out the nothingness of idols, in the strongest light of contrast ( Isaiah 40:15-20; Isaiah 41:6-7; Isaiah 42:8; Isaiah 42:17; Isaiah 44:8-20). He had also represented Jehovah’s omnipresence and omniscience and eternity, and in Isaiah 41:1-4 we have, as the first test of Jehovah’s power to foretell the (relative) future, an obscure announcement of Cyrus, the name concealed, and of Israel’s destined deliverance by him ( Isaiah 41:8-20). The heathen idols were challenged to produce their prophecy, but are put to shame ( Isaiah 41:21-29; Isaiah 43:9-13; Isaiah 44:6 sqq.). Opposed to this pitiable inability of the idols, the Lord prepares to announce something far more glorious, viz, a far more glorious Redeemer and Saviour in a yet more remote future. To all this, therefore, that the Lord from40 on had said, especially of the ignorance of idols and their followers in regard to the future, our Isaiah 44:25 refers in brief recapitulation: “ Who frustrateth the lying-signs, and makes the divinersfools,” etc. Comp. Isaiah 40:17; Isaiah 41:21-24; Isaiah 41:29; Isaiah 42:17; Isaiah 44:11. Our text serves to complete in one respect the passages cited. That the servers of idols, or heathen diviners had even made attempts to prophesy is not said in these passages, nor is it denied. Only their incapacity and coming to shame are spoken of. But in our passage it is presupposed that they have actually attempted to prophesy. Hence it reads מֵפֵר אֹתוֹת ו׳ Heathen divination was in great part the interpretation of signs. These signs (auguria) are the אתות. But as אתות בַּדִּים they are lying signs (comp. Isaiah 16:6), which, therefore, as idle counsel ( 2 Samuel 15:34), or as a broken covenant (such is the most frequent use of הֵפֵר, Isaiah 33:8; Genesis 17:14; Exodus 26:25, 44, etc.) come to nothing. The wizards (קסמים3:2) He makes appear fools (properly delusive glitter, Job 12:17; Ecclesiastes 7:7); He repels the wise so that their counsel and work make no progress but go backwards ( Isaiah 42:17), and their prudence must prove to be folly (סִכֵּל comp. 2 Samuel 15:31).

But how totally different is it with the prophecy proceeding from the omnipotent and omniscient God by His servants and messengers! “Behold, the former things are come to pass, and new things do I declare: before they spring forth (germinate) I tell you of them,” Isaiah 42:9. To these words and also Isaiah 43:12 our passage corresponds. Yea, the Lordcauses the word of his servant to receive continuance and reality (מֵקִים in this sense, only this once in Isa.; comp. Deuteronomy 9:5; 1 Samuel 1:23, etc.), and fulfills the counsel of his messengers, i.e., the counsel that He took and has announced by His messengers. According to the context a prophetic word is meant. Hence “servant” and “messengers” must be prophets. And it Isaiah, to me, quite probable that “servant” designates that prophet who first and chiefly, as the foundation and corner-stone of his successors, prophesied these things of the Exile; and that is Isaiah. עבדֹ and מלאך are conjoined here as in Isaiah 42:19, though in another sense. That saith to Jerusalem, etc., Isaiah 44:26. Now is declared wherein this fulfilment of the word announced by the prophets shall consist. The Lord shall say to Jerusalem thou shalt be inhabited ( Isaiah 5:8), and to the cities of Judah ye shall be built, and her ruins I will raise. In reference to Isaiah 44:27Delitzsch says that primarily it points to the drying up of the Euphrates to the advantage of Cyrus (Herod. I:189), and only secondarily, “in the complex view of the Prophet, to the way in which the exit of the exiles was made possible out of the prison of the metropolis which was surrounded by a natural and artificial rampart of water.” This relation I would reverse. As has been remarked, the Prophet has the contents of the preceding chapters in mind. Of these he makes prominent the main points to serve as the foundation of a prophetic transaction. Now heretofore there has been no mention of the conquest of Babylon. But the thought has been repeatedly uttered ( Isaiah 42:15; Isaiah 43; Isaiah 2, 16) that water-deeps shall be no obstacle to the returning people, in saying which the Prophet has in mind the example of the Red Sea ( Isaiah 43:17). For this reason I believe that צוּלָה is not just alone “the deep” of the Euphrates, but any deep through which returning Israel will have to pass. But I will not deny that, in the complex way intimated, the word may be referred also to the Euphrates which Cyrus was to pass.

At Isaiah 44:28 we stand on the apex of the pyramid. The God who created the world, and who is first and last, therefore eternal, can prophesy also. What is nearest as well as what is most remote is equally present to Him. By this He is distinguished from idols that can create nothing and know nothing. Now let us consider that the Prophet on this account, from chap40 on, points unceasingly to this distinction between Jehovah and idols. What representation can one make to himself of the morality of a man who continually affirms: Jehovah alone is God because He alone foreknows the future, which He evinces by naming the name Cyrus,—but who by fraudulent conversion of a res acta as a res agenda abstracts the very ground under his feet in reference to his argumentation, in fact transforms it into a proof of the contrary. What a hypocrite he must have been, who, knowing well that no divine communication had been imparted to him, still gives out that he is a prophet, who therefore rests his proof for the existence of God on a fact which he well knows does not exist! Does the author of our chapter make the impression of such a hypocrite? No! what he says of the distinction between Jehovah and idols in regard to power and knowledge, is his full and inward convictions and what he says is just in order to establish this prophecy concerning Cyrus. In the name and by commission of his God he foretells this name, first in order that afterwards one may not give the honor to idols but to Jehovah ( Isaiah 48:5), but furthermore in order that, when Cyrus comes, Israel may know that now the day of its deliverance dawns, and that Cyrus may be conscious of his divine destiny and willing to obey it.

“The native pronunciation of the name of Cyrus is K’ur’us” (Schrader, l. c. p214). According to Spiegel (Cyrus u. Kuru; Cambyses u. Kamboja, in Kuhn u. Schleicher’sBeitr z. vergl. Sprachforschung. I:1858, p 32 sqq.) the name was in ancient Persian pronounced Kuru. The same author with others says, the ancient opinion, that Κῦρος meant in Persia, the sun (Plut. Artax. 1), is incorrect. But the name Kuru coincides exactly with the river-name Cyrus, that is still called Kur, and with the ancient Indian royal name Kuru. Strabo’s remark (XV:6), Cyrus was first called Agradates, and changed his name into that of the river, Spiegel regards as “a mere addition” of the geographer. On the other hand he is not disinclined to admit the change of name, but would refer it to a mythical Kuru of the Persians cognate with that of the Indians. The Hebrew pronunciation כּוֹרשׁ, Koresh, favors the inference that Kurus was pronounced as a paroxyton with a very short final syllable. This explains the Hebrew pronunciation as a Segholate form, and the consequent change of the vowel u into o in the first syllable (comp. Ewald, § 89 g). According to all historical witnesses Cyrus was an extraordinary appearance. He was solitary in his way (comp. Doctrinaland Ethical on Isaiah 45:1). Only once beside the present is there found in the Old Testament the special prediction of a name, viz, 1 Kings 13:2 comp. 2 Kings 23:16. But 1 Kings13is critically suspicious, partly because of its peculiar contents, partly because of the mention of the name “Samaria” 5:32 at a period when there was no Samaria (comp. Baehrin loc.). And we do not need any parallel for the name of Cyrus. For the name stands solitary in history, and the previous announcement of it is not paltry prediction of something unimportant, but a prophetic act which for an extraordinary object makes use of extraordinary means. For it concerned transforming the head of the world-power into a friend of the Theocracy, and thus bringing about the great winter-solstice of the history of salvation. That the surest means of attaining this great object was the direct appeal to Cyrus with mention of his name, it seems to me, calls for no proof. Would Cyrus otherwise have begun his decree ( Ezra 1:2) with the words: “The Lord God of heaven hath given me all the kingdoms of the earth; and he hath charged me to build Him an house,” etc.?

It is seen, from the foregoing, that I attach no value to the exegetical expedients, such as that “Kores” was a title of dignity like “Pharaoh” (Haevernick, Hengstenberg), or that, in the appellative meaning “sun,” it was a figurative designation (Keil, Introd.), or that it is a gloss (Henneberg, Schegg.).

Jehovah calls Cyrus my shepherd, because Israel is His flock ( Jeremiah 23:1), and Cyrus for that time when no national ruler existed, is destined to pasture them.

Footnotes:
FN#21 - That.

FN#22 - She.

FN#23 - they.

FN#24 - Her.

FN#25 - Heb. waste places.

FN#26 - The Author, with little exception, uses the form Kores, yet quite frequently also Cyrus, without explanation of his preference. The translation does not follow him in this, but adheres to Cyrus, except in a few instances that explain themselves.—TR.]

DOCTRINAL AND ETHICAL
7. On Isaiah 44:6. “Πλὴν ἐμοῦ σὔκ ἐστι θεός. Εἰ πλὴν αὐτοῦ σὐκ ἔστιν, οὐχ ὁμοούσιος δὲ ὁ υἱὸς κατὰ τὴν Ἀρίου καὶ Εὐνομίου βλασφημίαν, πῶς ὑπ’ αὐτῶν καλεῖται θεός; Εἰ δὲ θεός ἐστιν, αληθὴς δὲ καὶ ὁ προφητικὸς λόγος ἄντικρυς λέγων ἕτερον μὴ εἶναι θεὸν, μία τῆς τριάδος ἐρτὶν ἡ θεότης, κᾅν μὴ θέλωσιν.”—Theoderet.

2. On Isaiah 44:7. מִי כָמוֹנִי. The incomparableness of Jehovah is declared in opposition to all that beside Him is called god, whether the idols that are falsely co-ordinated with Him, or whether the angels which are indeed related to Him, but properly subordinated (בני אלהים Job 1:6; בני אלים Psalm 29:1), or, finally, men also, who by unusual wisdom soar above their fellow-men and seem to approach the gods ( Jeremiah 10:7). Comp. Caspari, Micha d. Morastite, p 14 sq.

3. On Isaiah 44:8-20. “Extat hic sedes ordinaria loci de idololatria, cui similes huc referantur ex Psalm 115 et 116, nec non e Jesaia c40, 41, 46, 48, ex Jeremia c10, maxime vero capp. 13 et 14 Sapientiae, quae vicem loculenti commentarii in hunc prophetae locum supplere facile possunt.”—Foerster.

4. On Isaiah 44:14 [And the rain doth nourish it. “Men even in their schemes of wickedness are dependent on God. Even in forming and executing plans to oppose and resist Him, they can do nothing without His aid. He preserves them, clothes them; and the instruments which they use against Him are those which He has nurtured. On the rain of heaven; on the sunbeams and the dew; on the turning earth and on the elements which He has made, and which He controls, they are dependent; and they can do nothing in their wicked plans without abusing the bounties of His Providence, and the expressions of His tender mercies.”—Barnes].

5. On Isaiah 44:20. “The Holy Ghost says of idolatrous people who make an idol of wood which they worship, they feed themselves on ashes, because they trust and build on that which is as easily made ashes of as the chips that fall from wood. The case is not different with the wicked in general: they feed themselves with ashes, they comfort themselves with that which some heat or unforeseen fire speedily reduces to ashes, which are afterwards scattered by the wind.” Scriver, Seelenschatz, IV. Th. 18, Predigt. § 35.

6. On Isaiah 44:21. Hebrews, whose creature Israel Isaiah, and who therefore might order and demand, tenderly, begs like a lover: forget me not! “That ought to be the right forget me not, that we consider that we are in God’s commission and His servants. And that in many ways: 1) for we are bought by Him; 2) He obtained us by a struggle in battle; 3) we have surrendered and covenanted ourselves to Him for service.”—Cramer.

7. On Isaiah 44:22. “Israel has sins and great sins, which He likens to the clouds and the fog. How shall Israel be quit of them? As little as thou canst take captive a cloud in a bag, or spread out a cloth and take it away when it stands before the sun, so little canst thou lay off thy sin or do away with it. For all thou canst do, it remains and cleaves everlastingly to thee, so that thou canst not see life and the sun Christ. If the clouds and fog are to be removed, the glorious, beautiful sun must come. It devours fog and clouds that have taken possession of the heavens, so that no one knows where they have gone. Therefore, the Lord says, He alone it is who blots out our sins, and transgressions as the sun devours the clouds and fog.”—Veit Dietrich.

8. On Isaiah 44:28. Josephus (Antiqq. XI:1, 1,2) writes that Cyrus made proclamation through all Asia. “Ἐπεί με ὁ θεὸσ ὁ μέγιστος τῆς οἱκουμένης ἀπέδειξε βασιλέα, πείθομαι τοῦτον εἶναι, ὅν τὸ τῶν Ἰσραηλιτῶν ἕθνος προσκυνεῖ. Καὶ γὰρ τοὐμόν προεῖπεν ὅνομα διὰ τῶν προφητῶν, καὶ ὅτι τὅν ναὸν αὑτοῦ οἰκοδομήσω ἐν Ἱεροσολύμοις ἐν τῇ Ἰουδαίᾳ χὼρᾳ.” What Josephus adds, that Cyrus knew this ἀναγιγνώσκων τὸ βιβλίον, ὅ τῆς αὑτοῦ προφητείας ὁ Ἡσαΐας κατέλιπε, and that then ταῦτ’ ἀναγνόντα τὸν Κῖρον καὶ θαυμάσαντα τὸ θεῖον ὁρμή τις ἕλαβε καὶ φιλοτιμία ποιῆσαι τὰ γεγραμμένα,—has nothing at all improbable in it. Either the book of Isaiah existed in both parts already in the first year of Cyrus’ reign; then it is altogether credible that he got a sight of it. The Jews had not only the strongest interest in bringing it to the king’s notice, but it must also have been easy for them to find ways and means of doing so. Or the book of Isaiah at that time did not exist in its second part; then let it be explained how it came about, that Cyrus, immediately after the conquest of Babylon, had nothing that he was more in haste to do than to summon the Jews to return into their land, and to take measure for the rebuilding of the Temple in Jerusalem.

HOMILETICAL HINTS
1. On Isaiah 44:6-8. This text may be used for a sermon on the being of God, directed against the modern heathenism1) God is a person (here as everywhere else in Scripture He speaks with “1” to our “I”). 2) God is alone and incomparable ( Isaiah 44:6 b, and7 a). 3) God is the omnipotent and omniscient (He sets up the nations of the world and announces what shall come). 4) God is therefore our only safe refuge ( Isaiah 44:8).

2. On Isaiah 44:21. “The call of Jesus from off His cross to His Christian people: Forget me not. This call we ought1) to answer by sincerely humbling ourselves before the Lord on account of our forgetfulness; 2) to let serve as a summons to most intimate remembrance.” Carl. Fr. Hartmanus, Passionspredigten, Heilbronn, 1872, p372.

3. [On Isaiah 44:22. Returning to God. I. The obstacle to return is sin and guilt. 1) “a thick cloud” between us and the sun; they interpose between God and us, and “suspend and intercept the correspondence between the upper and the lower world (sin. separates, etc., Isaiah 59:2). They threaten a storm, a deluge of wrath, as thick clouds do, Psalm 11:6.” 2) “As a cloud” or fog they cause darkness all around us, and, worse still, within us ( Matthew 6:23), so that the benighted effort at return ends in bewilderment. II. God removes the obstacle. 1) Only He can do it, as only He can reach the high clouds. It must be done by influences from above the fog and the clouds, as the sun dispels both2) He removes it effectually: “blots them out;” not a speck of cloud in the sky, not a vapor even in the valley of death. Again “God looks down upon the soul with favor; the soul looks up to Him with pleasure, Jeremiah 50:20; 2 Samuel 23:4.” III. “For I have redeemed thee.” The obstacle is not removed by a fiat but by a redeeming work. The comparison of the cloud has one point, viz.: the utter disappearance. Redemption costs a Redeemer, John 3:16; Romans 8:32. See M. Henry, Gill, J. A. A.—Tr.].

4. On Isaiah 44:23-28, The Lord His church’s secure retreat. 1) As He prepares heaven and earth, so He does past, present and future; 2) He promises His church a future full of salvation ( Isaiah 44:26; Isaiah 44:28); 3) He will fulfil this promise and so confirm the word of His messengers, but the wisdom of the wise of this world He will put to shame ( Isaiah 44:25-26).

45 Chapter 45 

Verses 1-25
VI.—THE SIXTH DISCOURSE

The Crowning Point of the Prophecy. Cyrus and the Effects of his Appearance
Isaiah 45
1. THE DEEDS OF CYRUS. THEIR REASON AND AIM

Isaiah 45:1-7
1 Thus saith the Lord to his anointed,

To Cyrus, whose right hand I have [FN1]holden,

To subdue nations before him;

And I will loose the loins of kings,

To open before him the two leaved gates;

And the gates shall not be shut;

2 I will go before thee,

And make the [FN2]crooked places straight:

I will break in pieces the gates of brass,

And cut in sunder the bars of iron:

3 And I will give thee the treasures of darkness,

And hidden riches of secret places,

That thou mayest know that I, the Lord,

Which call thee by thy name,

Am the God of Israel.

4 For Jacob my servant’s sake,

And Israel mine elect,

I have even called thee by thy name:

I have surnamed thee, though thou hast not known me.

5 I am the Lord, and there is none else,

There is no God beside me:

I girded thee, though thou hast not known me:

6 That they may know from the rising of the sun,

And from the west, that there is none beside me.

I am the Lord, and there is none else.

7 [FN3]I form the light, and create darkness:

I make peace, and create evil:

I the Lord do all these things.

TEXTUAL AND GRAMMATICAL
Isaiah 45:1. רַד infin. for רֹד; only here in Isaiah; comp. Psalm 144:2.—Regarding the structure of the sentence, notice that first the Prophet speaks, but immediately surrenders the word to the Lord; then both infinitive clauses לְרַד וגו׳ and לִפְתֹּחַ וגו׳ according to common usage change to the finite verb.

Isaiah 45:2. אושׁר, Piel as Isaiah 40:3; Isaiah 45:13; Proverbs 3:6; Proverbs 11:5; Proverbs 25:21; the reading of K’thibh אושֵׁר is suspected here, as in Psalm 5:9, because the Jod in all other forms of this verb, (comp. Proverbs 4:25 and the foregoing citations) is treated, not as quiescent, but as a strong consonant.

Isaiah 45:3. אוצרות חשׁך and מטמני מסתרים are expressions that occur only here; see List.—In the last clause אני is subject, יהוה in apposition with it, הקורא בשׁמך is predicate and אלהי ו׳ supplemental apposition with the subject. All emphasis here rests on הקורא בשׁמך.

Vers, 4, 5. The imperfects אֲכַנְּךָ and אֲאַזֶּרְךָ stand with a past sense, because the whole context, dominated by ואקדא, translates the reader into the past, or because the Vav. Consec. in ואקרא also dominates the subordinate verbs.

Isaiah 45:6. ממזרח וגו׳ is subject; the ה at the end of מערבה is suffix, comp. Isaiah 23:17-18; Isaiah 34:17, since occidens elsewhere is always מַע‍ֽרֲבָ.

Isaiah 45:7. The participles בורא,עשׂה,בורא,יוצר stand in apposition with the subject of the foregoing clause.

EXEGETICAL AND CRITICAL
1. We are here pretty near the middle of the prophetic cycle, chapters40–48. All that precedes was a gradual ascent to the culmination point, to which the name of Cyrus, Isaiah 44:28, immediately leads over. On this elevated point the Prophet pauses in chap45, in order to represent the deeds of Cyrus, the reason and aim of his calling, and in a comprehensive view to exhibit the effects of his appearance. He calls Cyrus the anointed of the Lord whom the Lord has grasped by the hand, and to whom He will bring in subjection nations and kings, Himself going before and removing all obstacles, and handing over to him all hidden treasures ( Isaiah 45:1-2). This the Lord prophesies and fulfils for a threefold reason: 1) That Cyrus himself may know Jehovah, that the God of Israel, who centuries before called him to be His instrument, mentioning his name, is the true God ( Isaiah 45:3); 2) that Israel might be delivered by him ( Isaiah 45:4-5); 3) that all nations also might acknowledge Jehovah as the only God, Creator of light and darkness, good and evil ( Isaiah 45:6-7).

2. Thus saith—secret places.

Isaiah 45:1-3 a. All that the Prophet from chap40 on has said concerning the infinite power, Wisdom of Solomon, and glory of Jehovah, and in contrast concerning the nothingness of idols, was intended to prepare for the great act that is accomplished by the mention of the name of Cyrus. And, when we recall the things there declared of Jehovah, shall not such an one be able to call Cyrus, as a particularly important and chosen instrument, centuries in advance, with the mention of his name? No one will deny that He can do this if He can do the other things the Prophet has affirmed of Him from chap40 on. Those who controvert the former because they also regard the other things affirmed as impossible, in other words: those who deny a personal, omniscient, and almighty God, must at least admit that the author of these discourses, whoever he may have been, believed in such a God. Therefore he represents his God as prophesying something great and quite extraordinary. Did he then write something not divinely prophesied, but something already happened ex eventu, would that not be a wicked sporting with the holy name of God? Is it not blasphemy? But does what we read in chapters40–66 give the impression of having been the work of an impostor and blasphemer? If now the living, personal God could know the name of Cyrus centuries beforehand and put it on record, the only question is whether He can have willed to do this? Of this we will speak below in considering the three reasons the Prophet himself assigns for God’s so willing (comp. the לְמַעַן thrice, Isaiah 45:3-4; Isaiah 45:6).

Cyrus is not called “Servant of Jehovah,” although in a certain sense he was such. On the other hand Israel, both the nation in general and the spiritual Israel is never called “Messiah,” “anointed,” whereas the Saviour of Israel is called both. From this I must infer that in “Servant of the Lord” there lies as much the idea of lowliness as there lies the idea of royal dignity and elevation in “anointed” or Messiah. Hence Israel is called only “servant of the Lord,” Cyrus only “anointed,” but the Redeemer bears both names, inasmuch as He was both the lowly servant and the anointed king. Moreover Cyrus is the sole heathen king whom the Scripture calls “anointed.” We learn from this that the work of the Holy Spirit who gives the anointing, must in him have been, not merely indirect, but direct and especially intensive. The word משׁיה in fact occurs only here in Isaiah, and therefore only in reference to Cyrus. החזיק is used here as in Isaiah 41:9; Isaiah 41:13; Isaiah 42:6. Jehovah strengthens Cyrus by holding him by the right hand, and thereby he subdues the nations to him and thereby he looses the loins of kings. The latter expression is figurative. The girdle binds and holds the strength of the man ( Isaiah 11:5; Proverbs 31:17). By removing the girdle the strength is weakened, and also the sword that hangs at the girdle is taken from the warrior. Moreover the expression “to open the loins” (comp. Isaiah 5:27) is metonymic like פָתַח אֲסִירִים ( Isaiah 14:17). If the strength of men is broken, they can neither hold the doors of their houses, nor hold the gates of their cities closed against the hero, although it is not to be denied that the unclosed gates may have also other reasons. [Are not gates closed and barred the girdles that bind the loins of kings?—Tr.] J. Dav. Michaelis (Anmerk. f. Ungel p235) calls attention to the fact that Cyrus actually found the gates leading out to the river from the shore unclosed, and Herodotus remarks that had not this been the case, the Babylonians could have caught the Persians as in a weir-basket (I, 191). Notice that the words from לרד to מלכים אפתח recall the first half of Isaiah 41:2, b. I will go before thee, so the Lord begins his direct address to Cyrus, that of Isaiah 45:1 being in the 3 d pers. This is probably an allusion to that promise that Moses gives Joshua ( Deuteronomy 31:8), “the Lord He it is that doth go before thee,” and to Deborah’s word to Barak, Judges 4:14. Certainly it is a great word that the Lord here speaks to Cyrus. By this He makes the cause of the latter His own. He will make level the loca tumida (הָדוּר again only Isaiah 63:1, “the swelled up, proud, self-inflated”), i.e., the obstacles that pile up like mountains, and will break down all resistance, even of brazen doors and bars of iron. Here too J. D. Mich. calls attention to the fact that Babylon had a hundred brazen doors, but not in Isaiah’s time. For Nebuchadnezzar was the first to fortify the city in this way (according to Megasthenes in Eusebius, Praep. ev. IX:41, comp. Herod. I, 179). The second half of Isaiah 45:2 is reproduced in Psalm 107:16.

Isaiah 45:3 a. The ancients give great accounts of the prodigious treasure that Cyrus obtained in Sardis and Babylon (Herod1:84, 88 sq, 183; Cyrop. VII:2, 5 sqq, 4, 12sq, 5, 57; VIII:2, 15; Pliny, Hist. nat, 33, 2sq, 15). Gesenius cites the Englishman Brerewood (in his book De ponderebus et mensuris, Cap10) as computing the sum of this gold and silver [taken from Crœsus of Sardis alone—Tr.] at £126,224,000. And Babylon was celebrated above all cities in point of riches (comp. Jeremiah 50:37; Jeremiah 51:13; Βαβυλών ἡ πολύχρυσος (Aesch. Pers. 2), but Sardis as the πλουσιωτάτη τῶν ἐν τῇ Ἀσίᾳ μετὰ Βαβυλῶνα [Cyrop. VII:2, 11).

3. That thou mayest know—these things. Isaiah 45:3 b–7. What we have read Isaiah 45:1-3 a is prophecy. The prophecy alone without fulfilment were empty talk. The fulfilment without the prophecy were a fact whose author could not be recognized. Only when the fact is previously announced by its author does it prove the author of the prophecy and fulfilment to be an omniscient and omnipotent being, and, accordingly, the true God. This chief aim is realized in a three-fold respect: 1) in reference to Cyrus, 2) to Israel, 3) to all nations. Hence למען follows thrice, introducing each time the statement of a purpose. First. We read Isaiah 45:3 b, that thou mayest know that I (am) the Lord which called thee by thy name, the God of Israel (see T. and Gr.). Therefore Jehovah had regard to Cyrus directly and personally. This man is so important to him that he makes a special arrangement for bringing him to the knowledge that the God of Israel is the true God. All the emphasis here is on “which call thee by thy name.” Precisely this fact, that he found his name in such a remarkable connection with grand events, must have made the deepest, impression on Cyrus. But the book containing this wonderful call to him must of necessity prove its antiquity. Cyrus would easily suspect deception, and would be aware of this being possibly a flattering imposture meant to purchase his favor for the Jews. The proofs of genuineness that he might demand could easily be presented, e.g. witnesses (comp. Isaiah 43:9-10; Isaiah 44:8-9), old men, not Jews, who fifty years and more before had read these prophecies in the books of the Jews. Cyrus then must regard it as a fact that the God of the Jews had him personally in view, and destined him to greatness, and had called him by name. Why may not divinity that knows all things, know also the names of all His creatures? Was that less possible than that Cyrus knew the names of all his soldiers (see Rambachin loc)? If the latter was a fact, then Cyrus knew by experience how valuable it is to a Prayer of Manasseh, who fancies he is lost in the great mass, to be known by the one highest in authority, and to be called by name.

Second. Jehovah must be recognized by Cyrus as the true God in the interest of the people of Israel. For this distinction put on Cyrus of being named by God by all his names, name and surname, and that before Hebrews, Cyrus, could know anything of the Lord, this was to be for the special advantage of that people whom Jehovah here calls His servant and His elect (see on Isaiah 42:1). The construction וָאקרא is like וַיַּקּח, Isaiah 44:14, which see. קרּא בשׁם and כנח are conjoined as in Isaiah 44:5. If שֵׁם is the principal name, and כנה denotes an attributive, additional name, then may likely be meant the honorable predicates רֹעֶה and מָשִׁיחַ that are given to Cyrus, Isaiah 44:28; Isaiah 45:1.—לא ידעתני, which recurs Isaiah 45:4-5, like a refrain, stands, in a certain sense, in antithesis with למען תדע, Isaiah 45:3. The Lord knew and named Cyrus before Cyrus knew the Lord (or even could know, Jeremiah 1:5) in order that Cyrus might learn to know the Lord. The chief object, which dominates the subordinate aims, appears in Isaiah 45:5. He who called Cyrus is with emphasis called Jehovah, the only true God. This is so done that אני יהוה is put as in apposition with the subject of ואקרא and אכבך of Isaiah 45:4. This אני יהוה stands parallel with the same words Isaiah 45:3; Isaiah 45:6, so that thus the assignment of the chief object recurs with each assignment of the subordinate object. In Isaiah 45:5יהוה and אלהים correspond in the parallelism; the former manifestly making prominent its appellative meaning: I the absolutely Existent (in the sense of Exodus 3:14).—I girded thee is in antithesis with the ungirding of kings, Isaiah 45:1. Moreover, the Prophet had evidently in mind the passage, Hosea 13:4. The third subordinate aim is ( Isaiah 45:6-7) that all nations may know Jehovah as the only true God. Here, too, as already remarked, the chief object is made prominent in I am the LORD in both verses. East and west, i.e. all nations of the entire earth shall know the Lord. From this we see that Cyrus is conceived of as the medium of a world-historical progress of the true knowledge of God that shall be coincident with the rehabilitation of the Theocracy. The book of Daniel gives evidence of revelations of God that had the same object. As the appearance of Christ did not effect the entire disappearance of heathenism, just as little and even much less could those manifestations of the true God in the centres of heathenism produce any enduring effect. But they could operate inwardly and secretly, and prepare for the appearance of the Saviour of the world. The appearance of the Magi ( Matthew 2) is a proof of this.

Most expositors admit that this strong emphasizing of monotheism has relation to the Persian dualism. Would the Lord bring Cyrus to a correct knowledge of him as the only true God, it could not be without pointing to the fundamental error of the Persian view of the world. If hence one would admit that Cyrus regarded the God of Israel as identical with his own chief divinity, and recognized in the name Jehovah only another word, and that a kindred one in sense, for Ahura-mazda (comp. Fr. W. Schultz on Ezra 1:2), and generally looked on the worship of the Israelites, with its absence of images, as being like that of the Persians, still one must beware of supposing that the Prophet of Jehovah would awake in the mind of Cyrus the view that Jehovah was the same as Ahura-mazda. Our passage shows plainly that to Cyrus it would be said, Jehovah stands high above Ahura-mazda. The latter was only creator of light. But Jehovah says of Himself here: I form the light, and create darkness. That primarily light and darkness in a physical sense are meant, appears from what follows. For it is more natural to think that peace and evil say something additional, than that they merely explain “light” and “darkness” ( Isaiah 9:1). The latter moreover would not suit because “light” and “darkness” as designations of light-substance, are per se much more comprehensive notions than “peace” and “evil,” and it cannot be meant that the Lord creates light and darkness only in the sense of salvation and evil. On the other hand, from the fact that He does not say טוֹב and רָע, but שׁלום and רע, it is seen that nothing is meant to be affirmed concerning the origin of moral evil. The Lord would evidently present Himself, not as the absolute author of evil and good, but as the Judge of them, who prepares salvation for the pious, and destruction for the bad. To conclude, the Prophet once more emphasizes the fundamental thought of his discourse, with the words: I the LORD do all these things.

Footnotes:
FN#1 - Or, strengthened.

FN#2 - uneven.

FN#3 - Forming—creating—making peace—creating—making.

2. THE FUTURE SALVATION FOUNDED THROUGH CYRUS IN CONTRAST WITH THE FAINT-HEARTEDNESS OF ISRAEL

Isaiah 45:8-13
8 Drop down, ye heavens, from above,

And let the skies pour down righteousness:

Let the earth open, and let them bring forth salvation,

And let righteousness spring up together;

I the Lord have created it.

9 Woe unto him that striveth with his Maker!

[FN4]Let the potsherd strive with the potsherds of the earth.

Shall the clay say to him that fashioneth it, What makest thou?

Or thy work, He hath no hands?

10 Woe unto him that saith unto his father, What begettest thou?

Or to the woman, What hast thou brought forth?

11 Thus saith the Lord,

The Holy One of Israel, and his Maker,

Ask me of things to come [FN5]concerning my sons,

And concerning the work of my hands command ye me.

12 I have made the earth,

And created man upon it:

I, even my hands, have stretched out the heavens,

And all their host have I commanded.

13 I have raised him up in righteousness,

And I will [FN6] [FN7]direct all his ways:

He shall build my city, and he shall let go my captives,

Not for price nor reward,

Saith the Lord of hosts.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words: Isaiah 45:8. פָרָה–יֶשַׁע. Isaiah 45:11. יוצר–קְדוֹשׁ ישׂדאל.

Isaiah 45:8. The subject of יפרו is neither the יֶשַׁע taken collectively (Gesen, Ewald, Knobel, et al.), nor יֶשַׁע, together with the following צדקה (Hitzig, Delitzsch), but the before named heaven and earth. The heaven is treated as the masculine fructifying potency and the earth as the one conceiving and bearing.—בָּרָה does not mean provenire, but proferre (comp. φέρω, fero, baren, baeren, to bear).—הִצְמִיחַ, it is true, is elsewhere used either of God ( Genesis 2:9; Psalm 104:14, etc.), or of the earth ( Genesis 3:18, etc.). But it is grammatically possible to use it in the sense of “to make צֶמַח, to germinate, to sprout,” and therefore to apply it to the sprouting plant itself (in a causative sense). The ancient versions, too, understood it Song of Solomon, if perhaps תִּצְמַח did not actually stand in the original text; thus the LXX. ἀνατειλάτω δικαιοσύνη (or δικαιοσύνην); Vulg, justitia oriatur; Syr. egerminet; Targ. reveletur; Ar. crescat. The meaning is similar to that in Psalm 85:12. אֱמֶה מֵאֶרֶץ תִּצְמַח וְצֶדֶק מִשָׁמַיִם נִשְׁקָף.

Isaiah 45:9. Repeat היאמר before פעלך.

Isaiah 45:10. תחילין the sole example in Isaiah of the archaic feminine ending יִן: comp. Olshausen, § 262, e, Anm.; § 244, e.

Isaiah 45:11. שְׁאָלוִּני is imperative; comp. Psalm 137:3, where the perfect form שְׁאֵלוּנוּ is used. The context altogether demands this.—Just so תְּצַוֻּנִי must be taken as imperative.—צִוָּה with accusative of the person and עַל of the object occurs Isaiah 10:6; 2 Samuel 7:11; 1 Chronicles 22:12; Nehemiah 7:2, etc. Comp. the somewhat extended construction 1 Samuel 13:14; 1 Samuel 25:30; 2 Samuel 6:21.

Isaiah 45:12. In אֲנִי יָדַי the personal pronoun is to be regarded as strengthening the suffix. For according to Ezekiel 33:17 it is possible for the pron. separatum that intensifies the suffix to be put before.—צִוָּה stands partly with double accusative, partly with the accusative of the person and a preposition or an infinitive following ( Genesis 1, 2) or לֵאמֹר. But when it stands with the simple accusative, with no mention of what is commanded, it means “to appoint, to order, to commission,” and is used both of persons and of things. Thus it could be said here כל צבאם צויתי, whether one thinks of the צבא of heaven personally (comp. Isaiah 24:21) or impersonally ( Isaiah 48:5).

EXEGETICAL AND CRITICAL
1. With the mention of the name of Cyrus and the description of his doings the Prophet has attained the culmination of his prophetic cycle. He pauses now a while on this elevation, first to sum up the future that is to follow the appearance of Cyrus in a word of prophecy that presents a glorious Messianic prospect ( Isaiah 45:8); but he contrasts with this Israel’s faint-hearted unbelief, that despairingly wrangles with the Creator ( Isaiah 45:9-10). Opposed to this unbelief the Lord admonishes them to inquire of Him respecting the future, and to commend to Him the care of His people ( Isaiah 45:11), urging this not with new grounds of comfort, but only repeating emphatically the old, viz.: that He who can make heaven and earth ( Isaiah 45:12) has also raised up Cyrus to build His city and release His prisoners without receiving an outward reward ( Isaiah 45:13).

2. Drop down——created it.

Isaiah 45:8. These words characterize in general the consequences that will follow the appearance of Cyrus on the theatre of the world’s history. It is Messianic salvation that he will bring. It was not in vain that Isaiah 45:1 He was called Messiah. He is such really, though only in a lower, typical degree. If the Exile is the (relatively) lowest point of Israel’s humiliation, then deliverance out of Exile is the beginning of their salvation. And even if later the way of salvation still sinks down low, even below the level of the Babylonian exile, still on the whole it ascends. By the will and power of God, Cyrus is the pole on which this turning to salvation rests, and is accomplished. With one look the Prophet ( Isaiah 45:8) surveys the entire future and observes, as the pith of it, an all-comprehending salvation, that involves also the regeneration of nature. For blessing is not to bloom only in single places of the earth, but all heaven is to influence fruitfully the whole earth, so that, therefore, all nature will, as it were, become a single field bearing the fruit of salvation. Under the figure of rain is represented, in oriental fashion, the fructifying influence of the heaven on the earth (comp. Deuteronomy 32:2). According to the laws of parallelism, that which operates from above is expressed by two notions—heaven and clouds. These two notions are not co-ordinated, but subordinated. For precisely by the clouds does heaven pour out its fructifying moisture. In the second clause, as often, there is a change in the person. Although in consequence of this, each of the two clauses stands independent, thus the construction does not point to a common object, still righteousnessmust be regarded as that which drops or drizzles down from above, especially as clouds is but a nearer definition of “heavens.” But by “righteousness” is not at all to be understood the fruits of blessing that appear on earth, but much rather the pure, spiritual, heavenly life-potencies that have their foundation in the holy being of God, and hence may be called “righteousness.” The earth, moistened and fecundated shall open up (causative Kal=to make an opening, viz.: for the germs awakened by fecundation, comp. Psalm 106:17). Therefore heaven and earth are in common to bring forth salvation, i.e., good in the objective sense, and “righteousness,” i.e., subjective being good, moral salvation (compare the relationship of Heil and heilig) shall germinate. (See Text. and Gram.). The prospects opened up by the Prophet are as sure and reliable as they are glorious, as is intimated by I the LORD have created it.

3. Woe unto him—brought forth.

Isaiah 45:9-10.—The Prophet knows that this great salvation must develop slowly and with great alternations, and that hence many, in the moments of apparent standing still or even of retrogression, will become faint-hearted. Elsewhere also he reproves this despondency: Isaiah 40:27; Isaiah 51:12 sq. The whole book of the chapters40–66 is a book of consolation. Hence it begins Isaiah 40:1 with the double “comfort ye.” But the Prophet knows the human heart too well not to know, that among those for whom this book of consolation is written, there are many who will be content neither with the quality nor quantity of the comfort that is offered, and who strive with their Maker as if no comfort were there. Against these he justly utters a woe, for nothing offends God so much as unbelief. Thus there is an incisive contrast between Isaiah 45:8 and Isaiah 45:9 sqq. In Isaiah 45:8 we see the future beaming in clear light. But this clear light exists not for those who, when things are not as they wish, immediately despair, because they see no human help, and will not see the divine help. Yet what is man in comparison with God? Nothing more than an image of clay in comparison with the potter (יוֹצֵר comp. Jeremiah 18:1-5; Jeremiah 19:1 sqq.). This comparison is all the more fitting in view of Genesis 2:7, where man has just this resemblance. He is a הֶרֶשׂ אֲדָמָה “potsherd of earth,” and in fact this is the original and foundation stuff common to all men, and not of some specially weak one. In the weakness of others, each should become thoroughly conscious of his own weakness. Thus it is an aggravating circumstance in him who would strive with God that he is a potsherd among potsherds (comp. מֵאָדָם44:11), and not an isolated sherd. An isolated case might more easily be excused for self-deception. And if man is a potsherd and God his Maker, then he may as little strive with God as the clay, could it speak, may say to the potter what makest thou (i.e., thou makest not the right thing; thou misshapest me), or as any work which thou, O Prayer of Manasseh, formest, may say: he hath no hands, i.e., no power or capacity to form. This clause generalizes the thought by extending it to any human work. The suffix ךּ assumes that God would involve him who would strive with Him in an absurdity by a demonstratio ad hominem: will then thy work, whatever it may be, say to thee whoever thou mayest be: he can do nothing? ידים “hands” by metonymy for that to which the hand is applied, viz, the exercise of power and skill (comp. Isaiah 28:2 : Psalm 76:6; also the analogous use in passages like Joshua 8:20, and of זְרוֹעַ comp. Isaiah 48:14). The expression seems to be of a proverbial nature. Delitzsch cites the Arabian lâ jadai lahu, it is not in his power. Paul makes a well known use of this passage Romans 9:20 sq. Comp. Wisdom of Solomon 15:7 sq.

Isaiah 45:10. The Prophet, by another comparison, expresses the disconsolate murmuring of the desponding creature, which, like Isaiah 45:9, also consists of two members. It happens (comp. Job 3:1 sqq.; Isaiah 10:18 sq.; Jeremiah 20:14 sqq.) that one oppressed by sufferings wishes he had never been born. This is also the idea of Isaiah 45:10, only modified so that to the despairing one is imputed a complaint against his parents that they have begotten him.

4. Thus saith the Lord——of hosts.

Isaiah 45:11-13. To this sinful, blasphemous conduct the Prophet now opposes what the true Israelite ought to do in times of the Theocracy’s apparent ruin: he ought to inquire of the Lord and commend to the Lord the destiny of his people. Yet the Lord will and cannot help this unbelief by new and would-be better grounds of comfort. He can only repeat the old, viz., that he who made the world has now in the person of Cyrus irrevocably appointed the instrument of the deliverance. The Holy One of Israel and his Maker.—So the Lord is named Isaiah 45:11 in a way well be-fitting the context. For it becomes His holiness to keep His word, and His character as Maker to remain consistent and not suffer His work to come to disgrace. Beside the expression יוצר, “former,” “Maker” is occasioned by the comparison of Isaiah 45:9. This holy God and Almighty Creator therefore commands the Israelite who is in deepest distress to turn to him in respect to the dark future, and to inquire of him.—For such was of old His will ( Exodus 33:7; Numbers 27:21; 2 Kings 1:6; 2 Kings 1:16), and also the custom and practice in Israel ( Joshua 9:14; Judges 1:1; 1 Samuel 28:6; 1 Samuel 28:15, etc.) Even this may be done in a very improper way, Isaiah 58:2.—אתיות, comp. Isaiah 41:23; Isaiah 44:7. Concerning my children and the work of my hands (allusion to יוצרו) command ME (see Text. and Gram.). The commission, the office of caring for Israel they should give to the Lord.

Isaiah 45:12. That in these hands Israel will be well secured must appear from the fact that these same hands prepared heaven and earth. Thus here also, as constantly before and after ( Isaiah 40:12; Isaiah 40:21; Isaiah 40:28; Isaiah 42:5; Isaiah 44:24; Isaiah 45:18; Isaiah 48:13; Isaiah 51:13) the Lord proves His ability to accomplish deliverance by a reference to His character as Creator. Doubtless in My hands there is an allusion to Isaiah 45:9 b (see Text. and Gram.). There it is assumed that no human workmanship can say of him that formed it: he has no hands. In allusion to this, the Lord calls Israel here ( Isaiah 45:11) the work of His hands. It is impossible that it can mean: I, i.e., not My feet, mouth or other organ, but My hands have spread out the heavens; but He would say: not the hands of another, but My hands have done this (אני ידי and צִוִּה, see Text. and Gram.).

The almighty Creator is also the almighty Redeemer. And He is such through Cyrus, the raising up of whom ( Isaiah 41:2; Isaiah 41:25) even now to Him stands as an accomplished fact. All faint-heartedness that comes from, any sinking of Israel in the world-power, whether apprehended or experienced, the Prophet represses by the announcement that the Lordhas raised up a deliverer in righteousness (comp. on Isaiah 42:6). Because this one shall realize all God’s intentions, the Lord, too, will make level all his ways ( Isaiah 45:2). And so he will rebuild the holy city ( Isaiah 44:26; Isaiah 44:28) and let the prisoners go ( Isaiah 52:3). He will do so not for price or any outward advantage. In fact one cannot see what motive of policy, or of national economy or worldly motive of any kind could have determined Cyrus to restore the Israelitish nation and its religious worship. It has been said that he would make room for other exiles. But then why did he not send the latter to Judea? And why did he make the return of the Jews optional? This last consideration shows that he had no interest to promote by it. Indeed this restoration may be pronounced a political mistake. There was some truth in the reproach that Jerusalem was “a rebellious city and hurtful unto kings and provinces—of old time” ( Ezra 4:15). For the world-power must ever feel that the kingdom of God in the midst of it is a disturbing and hurtful element. Add to this the surrender of the holy vessels ( Ezra 1:7 sqq.), and the requisition to help the Jews “with silver, and with gold, and with goods, and with beasts” ( Ezra 1:4), and one must confess that the conduct of Cyrus was very surprising and inexplicable by natural causes. This sort of sending away reminds one very much of that from Egypt ( Exodus 12:31 sqq.). In both cases the letting go free was not man’s work, but God’s work.

Footnotes:
FN#4 - A potsherd among the.

FN#5 - put; after come.

FN#6 - Or, make straight.

FN#7 - level.

3. THE SOUTHERN WORLD-POWER IS ALSO CONVERTED TO JEHOVAH

Isaiah 45:14-17
14 Thus saith the Lord,

The labour of Egypt, and merchandise of Ethiopia

And of the Sabeans, men of stature,

Shall come over unto thee, and they shall be thine:

They shall come after thee; in chains they shall come over,

And they shall fall down unto thee, they shall make supplication unto thee,

Saying, Surely God is in thee; and there is none else,

There is no God.

15 Verify thou art a God that hidest thyself,

O God of Israel, the Saviour,

16 They [FN8]shall be ashamed, and also confounded, all of them:

[FN9]They shall go to confusion together

That are makers of idols.

17 But Israel shall be saved in the Lord with an everlasting salvation:

Ye shall not be ashamed nor confounded world without end.

EXEGETICAL AND CRITICAL
1. The Prophet having discharged the painful duty of reproving Israel’s pusillanimity ( Isaiah 45:8; Isaiah 45:13), now turns to the pleasant task of showing what will be the effect of the salvation instituted in the northern world-power on the world-power lying south of Palestine. The holy nation lay in the middle between these two world-powers. Again and again it had suffered from the friendship and the enmity of both. It had oscillated back and forth between them both, seeking support against the enmity of the one in the friendship of the other. Both, too, had contended with each other for Palestine, and more or less made Palestine their battle-field. Recall Tirhaka and Sennacherib, Pharaoh Necho and Nebuchadnezzar. Now Israel is in bondage to Babylon as it was in its youth to Egypt. But it is to be delivered from the Babylonian bondage by Cyrus. Will it also thereby be delivered from the assaults of the sinful world-power? Already in Isaiah 43:3 the Prophet presented the prospect of the northern world-power being in a certain sense indemnified by the surrender of the southern for mildness displayed towards Israel. And in reality Egypt became a prey to Cambyses. But the Prophet sees still more. He sees Egypt, Ethiopia, and Seba not merely in chains, but turning in their chains to Israel to worship the God of Israel ( Isaiah 45:14). They [but see below, Tr.] recognize Him as the true God, who had hitherto remained hidden ( Isaiah 45:15). They recognize that idolatry was a false way, and that all idol-makers have come to shame ( Isaiah 45:16), whereas Israel may confidently expect through Jehovah everlasting salvation and honor ( Isaiah 45:17). From this it appears that the Prophet makes the southern world-power join together with Israel in honoring Jehovah, and hence also with the northern world-power, just as happens in Isaiah 19:23 sqq. If the South and the North, united by Israel, have become brothers, then the chains fall of themselves.

2. Thus saith——in chains shall they come over.

Isaiah 45:14 a. To understand this passage we must take Egypt, Ethiopia, and Seba, not as representing the heathen world in general [Barnes, J. A. Alex, Delitzsch and others, Tr.], but as representing specially the southern world-power that was the rival of the northern. For why should just the nations about the Nile represent the heathen world? The general heathen world has its turn, Isaiah 45:22. The present text deals with an eminently important centre of the heathen world, viz., with that which corresponds to what in the south is now friendly to Israel. In Isaiah 43:3 the subjection of those nations of the Nile to Cyrus is announced. Hence they appear here as bearing chains. But the dominion of the messiah Cyrus is to be one of universal peace and blessing ( Isaiah 45:8). In a prophetic sense, i.e., potentially it shall be such, in consequence of the influence that the world-power itself will experience from the spirit of the kingdom of God in the person of Cyrus. Hence the Prophet sees here in the subjugation of those nations of the Nile also the bridge to their conversion. They are the same thoughts that we find above, chap19, from Isaiah 45:19 on. There it is said, Isaiah 45:23, that Egypt shall serve Assyria. But Assyria denotes the northern world-power, which was then represented by Assyria, was later represented by Babylon, and then by Cyrus. But Egypt will also worship Jehovah. The Prophet only indicates in general how this will come about. We see in both passages that Israel is the medium. From our passage, in connection with Isaiah 43:3, we learn that, proceeding from Israel, first Cyrus comes to the knowledge of Jehovah, then from Cyrus (whether directly or indirectly does not appear) Egypt, so that these three, Israel in the middle, on the left the north (Assyria), on the right the south (Egypt), shall be as a glorious tritone and a blessing to the whole earth ( Isaiah 19:24-25). As in general, taking spoil and receiving tribute are signs and fruits of victory, so in many places the Messiah or His types are represented as those to whom nations, hitherto hostile but now converted, bring their treasures or tribute (comp. Psalm 45:13; Psalm 68:30; Psalm 68:32; Psalm 72:10; Psalm 72:15; Isaiah 60:6; Matthew 2:11). Thus it is said here that Egypt’s acquisitions of labor (יְגִיַע, “labor,” metonym. for what is acquired; again only Isaiah 55:2), and Ethiopia’s and Seba’s acquisitions of commerce (מָחָר, “mercatura,” also metonym, comp. Isaiah 23:3), shall come to Israel. The Egyptians were originally strictly exclusive, hence from the first not a commercial people, but they had branches of industry, Isaiah 19:9. Ethiopia was of old famed for great riches, comp. Herod. III, 17 sqq, and Gesen.in loc. On Seba see Isaiah 43:3. There is no ground for separating Ethiopia and the Sabeans, and connecting “merchandize” only with the former. For1) it is grammatically allowable to subordinate one word in the construct state to several words ( Genesis 14:19; Psalm 115:15; 2 Chronicles 2:7, etc.); 2) Ethiopia and Seba are the same people, both may equally be called “men of stature;” 3) the plural יעבדו does not conflict, because in compound subjects the predicate is very often ruled, not by the grammatical subject, but by the primary logical idea (comp. Isaiah 2:11 with Isaiah 5:15; Genesis 4:10; Jeremiah 2:34, etc.). Thus here, as undoubtedly appears from what follows, the chief matter with the Prophet is the passing over of the men, not of their treasures. Hence he says יעברו and hence he expresses still this thought by three verbs following. Concerning men of stature, comp. on Isaiah 18:2. Herod. III. Isaiah 20 : “The Ethiopians are said to be the tallest and finest-looking of all men.” Solin, cap. Isaiah 30 : Aethiopes duodecim pedes longi (Gesen.). The Egyptians and Ethiopians will, indeed, still come in chains. They are conquered, but precisely by their defeat they have learned to know the nothingness of their idols ( Isaiah 45:16), and the divinity of Jehovah. But by their confession ( Isaiah 45:14 b–17) they acquire a claim to release from the chains.

3. And they shall fall——without end. Isaiah 45:14 b—17. “And they shall fall,” etc., does not say that they shall worship Israel, but that they shall worship in the direction of the land of Israel, for they know the Temple and the throne of the true God to be there (comp. Daniel 6:10). In what follows we learn the contents of their prayer. The three brief but weighty words אַךְ בָּד אֵל, “surely God is in thee, form the fundamental thought. It is understood of course that “in thee” refers to the same person as the feminine suffixes in עליך and אליך, viz.: to Israel or Zion. The knowledge that the right God is in Zion ( Psalm 84:8) is herewith expressed positively. 1 Corinthians 14:25, is a quotation of our text. The same is expressed negatively and there is none else, there is no God. But this last thought must be made very emphatic. Hence אֶפֶם is added to strengthen ואין עוד, of which the present is the only instance. If אפם (comp. אָפֵם16:4; Isaiah 29:20 and אַפְסֵי אָרֶץ Isaiah 45:22, etc.), means cessatio, finis, then, beside other modifications of this meaning, it can be construed, as acc. localis, and may also have the sense of in fine. But then it says (comp. on Isaiah 47:8; Isaiah 47:10): “That not at that (unthinkable) point where God ceases, does another appear.” In other words: אֶפֶם involves, indeed, the sense of praeter, praeterea. Therefore one does not need to take אפם אלהים as a genitive relation; but construe: “and there is not still in fine or in loco cessandi (viz.: of the before mentioned אֵל) a God.”

In Isaiah 45:15 the heathen address the God of Israel directly. [“It is far more natural to take the verse as an apostrophe, expressive of the Prophet’s own strong feelings in contrasting what God had done and would yet do, the darkness of the present and the brightness of the future. If these things are to be hereafter, then O Thou Saviour of Thy people, Thou art indeed a God that hides Himself, that is to say, conceals His purposes of mercy under the darkness of His present dispensations.”—J. A. Alex. Song of Solomon, too, Barnes, and Delitzsch. The latter says “The exclamation in Romans 11:33, ‘O the depth of the riches,’ etc., is a similar one.”—Tr.]. They now pray to Him themselves as was intimated by ישתחוו and יתפללו. First of all they utter the conviction that Jehovah is a God who hides Himself (comp. Isaiah 29:14; 1 Samuel 23:19; 1 Samuel 26:1), i.e., a God who has hitherto been hidden from them. [The LXX. favors this interpretation. It reads: “for thou art God, though we did not know it, O God of Israel the Saviour.”—Tr.]. In that lies a trace of the knowledge never quite extinguished among the heathen, that beyond and above the multitude of gods representing the forces of nature, there is a highest Being ruling over all. The language recalls, at least as to sense, the θεὸς ἅγνωστος of the Athenians, Acts 17:23. It seems to me, therefore, that the designation of God as מסתתר suits much better in the mouth of the heathen than of Israel. אָבֵן see List. This hitherto concealed God is identical with the God of Israel (thus for the latter no concealed God), and also a “saving” God, i.e., that is willing to help and can help and actually does help. In verse15אַתָּה is subject, אל מסתתר predicate, אלהיישׂראל apposition with the subject, and מושׁיע as second predicate put after in the form of an apposition. In מושׁיע (see List) there lies also an antithesis to the heathen idols and in so far a transition to Isaiah 45:16.

The necessary reverse side of the correct knowledge of God is to know the false gods as such. Isaiah 45:16 expresses this knowledge by emphasizing that they come to confusion. The gods of Egypt could not help Egypt; for Egypt succumbed to that power that opposed it by the commission and power of the God of Israel. They are ashamed and also confounded, see Isaiah 45:17; Isaiah 41:11 and the borrowed passages Jeremiah 31:19; Ezra 9:6. The expression they go to confusion (which equally affirms their going into disgrace, and going about in disgrace) occurs only here. ציר (from צָר = יָצַר), “the image,” occurs in this sense only here, and Psalm 49:15. The Lord having been called “Saviour” in Isaiah 45:15, and Isaiah 45:16 having said that idols are not this, it is now said, Isaiah 45:17, of Israel that Jehovah has showed Himself such a Saviour and how He has done so. For Israel is saved in the Lord with an everlasting salvation (acc. modalis; Hebrews 9:12). Finally the speakers turn their discourse to Israel as in the beginning of it (“surely God is in thee”). These shall not experience what the others have with their idols: Ye shall not be ashamed nor confounded world without end. The plural עולמים occurs Isaiah 26:4; Isaiah 51:9, and excepting Psalm 77:6, only in later writings. The expression עד עולמי עד occurs only here. Shall those who have learned so to speak be still kept in chains by Israel?

Footnotes:
FN#8 - are.

FN#9 - They go.

4. AFTER THE WORLD-POWERS, ISRAEL, TOO, FINALLY RENOUNCES IDOLS AND GIVES ITSELF WHOLLY TO ITS GOD, SO THAT NOW ALL HUMAN KIND HAS BECOME A SPIRITUAL ISRAEL

Isaiah 45:18-25
18 For thus saith the Lord that created the heavens;

[FN10]God himself that formed the earth and made it; he hath established it,

He created it not [FN11]in vain, he formed it to be inhabited;

I am the Lord; and there is none else.

19 I have not spoken in secret, in a dark place of the earth:

I said not unto the seed of Jacob, Seek ye me in vain:

I the Lord speak righteousness, I declare things that are right.

20 Assemble yourselves and come;

Draw near together, ye that are escaped of the nations:

They have no knowledge that [FN12]set up the wood of their graven image,

And pray unto a god that cannot save.

21 Tell ye, and bring them near;

Yea, let them take counsel together:

Who hath declared this from ancient time?

Who hath told it from that time?

Have not I the Lord? and there is no God else beside me;

A just God and a Saviour; there is none beside me.

22 [FN13]Look unto me, and be ye saved, all the ends of the earth:

For I am God, and there is none else.

23 I have sworn by myself,

The word is gone out of my mouth in righteousness,

And shall not return,

That unto me every knee shall bow,

Every tongue shall swear.

24 [FN14] [FN15]Surely, shall one say,

In the Lord have I [FN16]righteousness and strength:

Even to him shall men come;

And all that are incensed against him shall be ashamed.

25 In the Lord shall all the seed of Israel be justified,

And shall glory

TEXTUAL AND GRAMMATICAL
See List for recurrence of the words used, particularly: Isaiah 45:20. נָנַשׁ Hithp.—פָלַל—פֶסֶל Hithp. see Isaiah 45:14.

Isaiah 45:23. צדקה דבר may not be construed as one notion (“word of truth”), for then it must read דְּבַר צ׳. Nor may one take צדקה as nominative in an attributive sense (“as righteousness, a word”) connecting it with דָּבָר, for that would be a contorted, unnatural expression. “Out of the mouth of righteousness” [J. A. Alex, Del.], is indeed grammatically correct, but this personifying of righteousness and this distinction of it as a speaking person from Jehovah Himself were something very peculiar. For are not the one swearing and the one speaking this word that cannot be frustrated one and the same? We must construe פִי parallel with בִּי and נשׁבעתי as a noun with the suffix of the first person. But then צדקה must be taken as accusative. It is the accusat. adverbialis, that stands for the substantive with a preposition and expresses the modality, of whatever sort it may be. Thus, as is well known, substantives often stand, as אֱמֶת ( Jeremiah 23:28), שֶׁקֶד ( Psalm 119:78), חֵטְא ( Isaiah 31:7), הֶבֶל ( Job 21:34), מֵישָׁרִים ( Psalm 75:3), etc.—יצא and ישׁוב stand in pointed antithesis. וְ before ישׁוב stands according to the peculiar Hebrew paratactic mode of expression. In our idiom we would say: which will not go back,—or, less exactly: that will not go back.

Isaiah 45:24. לִי=“in regard to me,” comp. Isaiah 5:1; Isaiah 41:7; Genesis 20:13.—אָמַר = “they say,” comp. Isaiah 25:9; Isaiah 65:8, etc.—יָבוֹא = “let one come.” It is the same impersonal construction as in אָמַר comp. Isaiah 6:10; Isaiah 10:4; Isaiah 14:32; Isaiah 18:5; Isaiah 33:20, etc. It is indeed not impossible that a וְ before יבוא has fallen out because of the following ו before יבשׁו; but grammatical reasons by no means compel such an assumption.

EXEGETICAL AND CRITICAL
1. With these words the Prophet concludes his contemplation of the future salvation that is connected with Cyrus. It is assuredly not an accident that only after Cyrus and the northern world-power represented by him and after the southern world-power are noticed, does he turn to Israel in order to announce also to it what shall be its part in that future salvation. Here, too, the chief point is again the knowledge of Jehovah as the only true God. Jehovah, who made the heavens, even that suffices to prove Him to be the God; Jehovah, who also formed the earth, of which He is also the orderer and disposer, but who according to His goodness prepared the earth as a friendly dwelling for men, justly says of Himself: I am the absolute Being, and another beside Me there is not ( Isaiah 45:18). But this same Jehovah has chosen a people out of mankind for His particular inheritance and property, and from the first He has clearly and publicly proclaimed what He purposes to do with this people. And He has in that plainly expressed that, as with the creation He had in mind the salvation of mankind, Song of Solomon, too, He had in mind the salvation of this people, as the reward that a just and right thinking lord gives his servants, when He made those arrangements in which this people were to serve as means and instrument ( Isaiah 45:19). This people is to receive salvation through Cyrus. This having happened, Israel delivered from the heathen may be summoned to acknowledge idolatry to be a foolish and ruinous error ( Isaiah 45:20). After being summoned, too, to give information and to settle by consultation what they have lived through and experienced, they must confess: Jehovah foretold all that would come about; as He foretold so it has turned out. Jehovah alone is the true God ( Isaiah 45:21). The world-powers and Israel having so acknowledged Jehovah, He can now call to all mankind: turn to Me as to Him who blesses you ( Isaiah 45:22). Thus will be fulfilled what the Lord hath sworn and announced as not to be frustrated, that to Him every knee shall bow and every tongue shall swear ( Isaiah 45:23). All will then acknowledge that only in Jehovah is salvation, and that hostility to Him brings only ruin ( Isaiah 45:24). All mankind, become one in the glory and praise of the Lord, will then have become “seed of Israel.”

2. For thus saith the Lord——none beside Me.
Isaiah 45:18-21. “For,” beginning Isaiah 45:18, connects with Isaiah 45:17. There it is said “Israel is saved in the Lord with an everlasting salvation.” This, spoken by the heathen, is here confirmed by the Lord as correct, by saying that of course He did not call Israel to a fruitless service (לא תהו בקשׁוני Isaiah 45:19), but promised him a just reward. For now the Lord turns to Israel to say to him wherein the blessing promised to them in Cyrus will culminate. The Prophet knows that Israel still inclines to idolatry, that fundamental evil of the natural man. But he also knows that Israel, utterly broken by the Exile, and wholly convinced, by the way of prophecy and fulfilment, of Jehovah’s being the only God, will, from the time of their deliverance by Cyrus, renounce idolatry. We know that the Exile made a decisive turning-point in the religious life of the Israelites. Coarse idolatry they renounced from that time on. Yet the inward as well as the outward deliverance by Cyrus was only a beginning. But in this beginning the Prophet sees already the completion, according to his complex way of regarding history. Thus in Isaiah 45:18 he tells how that “everlasting salvation” will come about. A fundamental condition is for Israel to attain to the lively knowledge expressed by the words: I am the Lord, and there is none else. The foundation of this is double; what pertains to the history of the world and what to the history of salvation. The former consists in this, that Jehovah before all made the heavens, which is proof enough that He alone is God. For He who made the world to come, the abode of spirits, of elohim, must He not Himself be Elohim? yea, as the Creator of the elohim world, he is exalted above all elohim, therefore the Elohim κατ’ ἐξοχήν (comp. e.g., Psalm 97:9). Such is the sense of the parenthesis: “He is God,” Isaiah 45:18. In the second place the Lord proves His sole divinity by the fact that He formed the earth, and made it (ready), comp. Isaiah 43:7. As to “that created the heavens” there is added in parenthesis a nearer definition, so there is to “that formed the earth and made it.” In both cases the parenthesis begins with הוּא. The first consists of two words; the second of two words הוא כוננה, “He established it,” and a nearer explanation. For at first sight this כּוננה seems redundant after יצר and עשה. But we learn from the following words to יְצָרָה that כּוֹנֵן is not used in the sense of fundare, which is its common meaning elsewhere, but in the sense of ἑτοιμάζειν (LXX.) “to equip, prepare” (comp. Deuteronomy 32:6, where, too, כונן follows עשׂה; and especially the Hiphil of like meaning, Isaiah 14:21; Genesis 43:16; 1 Kings 5:32; 6:19, etc.). By this is expressed the final equipment or adaptation to an object, in contrast with the original making. That such is the sense is expressly said by the words לא תחו ונו׳ “not empty did He create it.” For these words affirm that the object of “creating” and “forming” was not that the earth might remain תהו “empty,” but that it might become fit for dwelling, and the Prophet designates by כּוֹנֵן the activity that prepares, sets in order the product of the “creating,” “forming,” “making.” Thus men prepare a friendly dwelling for their children, friends, dear guests. Therefore this “preparation” is a proof of the goodness and kindness of our God.

But for this I am Jehovah and there is none beside there is also a foundation in what pertains to the history of salvation. God had sought out Israel as a peculiar treasure to be the medium of His thoughts of salvation, and lifted them high up and then cast them down. He did not choose them that they might end in wild chaos, any more than He made the earth to be empty. He had never required this people to seek Him in vain, for nothing, as it were in the emptiness (so to speak, to trace out, find out the hidden, Isaiah 45:15). But He had said: “what is right and proper, shall be to you.” צֶדֶק here is not the abstract, subjective righteousness, but the concrete, objective right, as in the expressions פָעַל צדק ( Psalm 15:2, etc.) עָשׁה צדק (lsa. Isaiah 64:4, etc). דבר comp. Isaiah 33:15. Also מישׁרים is to be taken in the concrete and objective sense (comp. Isaiah 33:15). This promise: “what is right shall be yours,” God did not make in secret (בַּסֵּתֶר48:16; Psalm 139:15) so that it can come under no investigation, and cannot be proved to have actually happened. For He did not speak in, say, caves and hiding-places, such as the heathen oracles let themselves be heard from, but He spoke before all the world. If now the Lord has given His people the promise of a good time and happy dwelling after the chaos, and the promise is fulfilled exactly as it runs, there is the proof that Jehovah is omniscient. As by the creation He has shown Himself the Almighty and the All-good to all mankind, Song of Solomon, by the promise given to Israel and by its fulfilment He showed Himself to the people whose history is that of redemption to be the Omniscient and All-good. But as the All-good, All-mighty and All-knowing He is the God, Jehovah, the Absolute.

According to Isaiah 45:19 the Prophet assumes that all will come to pass as promised so publicly, and that by means of Cyrus. For Isaiah 45:20 sqq. we find ourselves translated into the time after the emancipation. Hence the Israelites are called escaped of the nations, and he that helped them to this title can be no other than Cyrus. Therefore in the time of the deliverance effected by Cyrus the redeemed are to assemble, and come and draw near in order to elicit the facts resultant from the preceding course of history. The resultant is negative and positive. The negative is stated Isaiah 45:20 b, viz.They know nothing those carrying the wood of their graven image, and praying to a god that will not save.—יָדַע, comp. Isaiah 44:9; Isaiah 44:18; Isaiah 56:10, a kind of causative Kal, comp. on תפתח Isaiah 45:8, therefore properly: not to exercise knowledge. נָשָׂא, comp. Isaiah 46:1; Isaiah 46:7. יוֹשׁיַע, comp. Lamentations 4:17.——By this is expressed, that after the deliverance by Cyrus Israel will at last definitely come to the knowledge of the folly and nothingness of idolatry.——We learn in Isaiah 45:21 the positive result of that counseling. But the announcement of it is again introduced by a solemn summons to use the needful deliberation (comp. Isaiah 41:22-23). Tell ye, and bring near means as much as bring on information. The thought is completed by adding another verb. The necessary facts must first be produced; then counsel may be taken about them (change of person as in Isaiah 45:8; Isaiah 41:1, etc.). The Lord himself announces the result. In the consultation he made his right felt, and what he said must be accepted, for it was the truth. It was as follows: Who has caused this (viz. what is intimated Isaiah 45:19, and whose fulfilment, after Isaiah 45:19, is assumed) to be heard of old, and long ago declared it? Not I, Jehovah?etc., Isaiah 45:21. Therefore, here again the Lord proves His divinity from His omniscience. One might say, that this is that divine attribute that can be most easily inspected even by those not eye-witnesses. For let the prophecy as such and the fulfilment be verified, and the necessary conclusion for every one is a superhuman knowing, willing and ability, even for such as are ever so remote in respect to time and place. When the Lord designates Himself here especially as a just God, it is with reference to Isaiah 45:13; Isaiah 45:19. He calls Himself Saviour in contrast with a god that cannot save, Isaiah 45:20.

3. Look unto me——shall glory, Isaiah 45:22-25. In this concluding word the Lord, by the expression all ye ends of the earth, comprehends all previously named, viz. the nations of the northern ( Isaiah 45:6) and of the southern ( Isaiah 45:14 sqq.) world-power, along with Israel. One might be tempted to take Isaiah 45:22-25 as an independent section, parallel with Isaiah 45:14-21. But then it would doubtless have begun, like the others mentioned, with “thus saith the Lord.” Moreover we see from all the seed of Israel, Isaiah 45:25, that after Israel has been entirely converted to the Lord, the Prophet sees in all mankind still only a seed of Israel. It is perhaps highly significant that only after the northern and southern world-power, or after the fulness of the Gentiles represented by them, does he let the escaped of the nations become partakers of the salvation inaugurated by Cyrus. Is that not an intimation of the fact so emphatically confirmed by Paul ( Romans 11)? Thus by all the ends of the earth we are not to understand those nations that remained beside those mentioned in Isaiah 45:6; Isaiah 45:14 sqq. and18 sqq. For those thus mentioned by the Prophet represented already all mankind. Therefore the same are meant, only here they are mentioned comprehensively instead of singly as before. All together they constitute the entire (all the) seed of Israel in a spiritual sense. To all of these, after salvation is prepared for them and they for salvation, the Lord addresses the final, decisive word of calling: turn unto me and be saved. Of the Imperatives the first is commanding, the second promissory. The inviting call reminds of Matthew 22:4 : “I have prepared my dinner, etc.,——all things are ready, come unto the marriage.”——הושׁעו (comp. Isaiah 30:15) is=be saved, become partakers of the perfect and everlasting salvation ( Isaiah 45:17).—The causative clause: for I am God,etc., Isaiah 45:22 b, proves the possibility, yea the necessity of the salvation, by reference to the irrefragable truth, doubted since the fall, but now acknowledged on all hands ( Isaiah 45:6; Isaiah 45:14 sqq, 21) that Jehovah alone is God. Only God can warrant everlasting salvation. Jehovah alone is God. Ergo!——When all turn to Jehovah and find in Him salvation, then, too, the eternal decree of God is fulfilled that all shall bow to him and serve him.—This decree has great importance as appears from: I have sworn by myself, and he could swear by no greater ( Hebrews 6:13 sqq.). The oath thus acquires an abstract right, so that under no circumstances can it go back, be revoked or declared null. בי נשׁבעתי as in Genesis 22:16; Jeremiah 22:5; Jeremiah 49:13; comp. Isaiah 44:26.——I had rather translate צדקה (see Text. and Gram.): “for the sake of righteousness,” or “of right.” This word, being an emanation of the divine righteousness, bears in itself the guaranty of its realization, and therefore cannot go back (comp. the very similar passage, Isaiah 55:11). The contents of the oath is that every knee shall bow to the Lord, and to Him (לִי belongs also to the second clause; comp. Isaiah 19:18) every tongue shall swear. Therefore the προσκύνησις, as outward expression of homage ( Psalm 95:6), and the ἐξομολόγησις ( Romans 14:11; Philippians 2:10-11), as expression of the confession that God is the All-wise, All-righteous and Almighty, shall be accorded to Him as His divineright, that He does not suffer to be wrested from him. But every oath by God involves the confession, not only that there is a God, but also that this God knows the truth, and has the will and the power to avenge the untruth. An oath Isaiah, indeed, a divine worship (Goeschel).——The Prophet, moreover, is very far from believing that (to say it with one word) the conversion of the heathen and of Israel will be sudden and universal. Rather this conversion will progress by successive stages, and many—will make decided resistance. To this Isaiah 45:24 refers.

Isaiah 45:24. In this verse we perceive the cheering call of the converted to their still hesitating or even decidedly resisting brethren (see Text, and Gram.). First, they point to their own experience: Only in Jehovah are righteous deeds and strength.צדקות (comp. Isaiah 33:15; Isaiah 64:5 and Psalm 11:7; Psalm 103:6; Judges 5:11, etc.), are juste facta. The speaker would say, therefore: displays of righteousness (i.e., of a disposition conformed to the will of God) and strength (i.e., the power to do great things and bear hard things) are only in Jehovah, i.e., are only possible where God gives ability. Second, there is joined to this the exhortation to come to Jehovah as the only source of right inward life. Regarding the expressions עָדָיו and אֵלָיו, the Prophet would evidently intimate by עַד that Jehovah represents the loftiest goal of human effort, and that it concerns us to penetrate as far as to Him. The notion of “progredi ad fastigium quoddam” (Gesen.), is expressed in many modifications by עַד. Comp. 2 Samuel 23:19; Job 11:7; Nahum 1:10; 1 Chronicles 4:27, etc. Finally, those converted do not fail to add a threat for those that oppose themselves: and all that are incensed against Him shall be ashamed. The same expression again only Isaiah 41:11; Song of Solomon 1:6. It seems to me that the expression “those inflamed with anger” points to the psychological fact, that in the hearts of those filled with hatred the display of love provokes anger and not love. Compare Judas, John 13:27.

Isaiah 45:25 is not to be regarded as either the word of Jehovah or of the converted Isaiah 45:23. In the former case we would have בִּי; in the latter ביהוה יצדקו would say only what had been already said in ביהוה צדקות. Hence I regard this verse as the word of the Prophet, added in conclusion by way of confirming, explaining and also of praise. By shall be justified he verifies that men are not able to find the grounds of their justification in themselves, but only in God. This is a New Testament evangelical thought, that well befits “the Evangelist of the Old Testament.” And shall glory contains a doxology as an ingredient. It is as a finger board to the praising choir of which John speaks in Revelation 4:8 sqq.; Revelation 5:9 sqq.; Revelation 7:9 sqq.; Revelation 11:16; Revelation 12:10 sqq, etc. Finally, all the seed of Israel is an explanation, showing us that we are to construe verses22–25, not as a new co-ordinate member of the discourse, but as the sum of the whole discourse, so that the “ends of the earth” are not new nations hitherto unmentioned, but the totality of those previously named. All those who according to Isaiah 45:6; Isaiah 45:14 have been converted to Jehovah are become Israel, i.e., spiritual Israel. All “they which are of faith the same are the children of Abraham.” Galatians 3:7.

Footnotes:
FN#10 - He is God—who formed the earth and made it—he ordered it.
FN#11 - to he empty.
FN#12 - carry.
FN#13 - Turn.
FN#14 - Or, Surely he shall say of me, In the LORD is all righteoueness and strength
FN#15 - Only.
FN#16 - Heb. righteousnesses.
DOCTRINAL AND ETHICAL
1. On45. The Egyptian and the Babylonian captivities correspond to one another. Both times the holy nation were outside of the Holy land and in the service of a heathen world-power. In each case, too, this happened in the resplendent period of the world-power concerned. Egypt, at the time it was compelled to let Israel go, stood foremost among all nations in respect to culture and political power. “Those were the most glorious times of all Egyptian history” (Lepsius, Chronology of the Egyptians, I. p359). Cyrus was the conqueror of the Babylonian kingdom, which itself had conquered the old Assyria, and he had appropriated its power so that he represented the northern world-power in, as it were, its third power or degree. In both instances the inconsiderable, despised Jews were slaves without power or rights in the territory and service of the world-power. Yet how superior the powerless appears in contrast with the mighty! God declared it to be His express purpose, in leading His people miraculously out of Egypt, “to show His power to Pharaoh, and that His name might be declared throughout all the earth; and to execute judgment against all the gods of Egypt” ( Exodus 9:16; Exodus 12:12, comp. Isaiah 8:10; Isaiah 8:19; Isaiah 14:4; Isaiah 14:17-18; Isaiah 14:25). The entire first half of Daniel informs us of those miraculous measures of God whose common object and effect was that confession of Nebuchadnezzar: “Of a truth it Isaiah, that your God is a God of gods, and a Lord of kings” ( Daniel 2:47; comp. Daniel 3:28 sqq.; Daniel 4:31 sqq.; Daniel 4:25 sqq.). Therefore, twice in that period between the apostacy from the true God ( Genesis 11:8) and the appearance of Christ, there took place grand testimonies from the Lord to the heathen world. And in both instances the medium of testimony was an exile of Israel, and it was received by the world-power that at the time was dominant: first Egypt the southern world-power, and then the northern, the Babylonian-Persian kingdom of which Cyrus must be regarded as the head. The object of this revelation to the heathen world was in general, not the extermination of idolatry (for then the object were not attained), but the preservation and revival of the remembrance of the highest Creator, Ruler and Judges, of the One ruling over all that is visible and invisible, a remembrance ever present in the most secret part of the human breast. This remembrance may not be extinguished, for it is the connecting point for the final and highest revelation that is accomplished by the Son of God becoming man for the purpose of redemption. But especially the testimony imparted to Cyrus was intended to free, from the Exile, the nation that was to be the medium of salvation and thereby to make shine the first beams of Messianic salvation to Israel and the world.

2. On45. Pressel (in Herz. R-Enc. III. p231) gives a list of the data of the Old Testament in regard to Cyrus, which, with some modification, is as follows: 1) He was a Persian ( Daniel 6:28); 2) he was king in Persia ( 2 Chronicles 36:22; Ezra 1:1 sq.; Ezra 4:5); 3) he was king of Media and Babylon ( Ezra 5:13; Ezra 5:17; Ezra 6:2-3); 4) he was a conqueror and founder of a world-monarchy ( Isaiah 45:1-3; Isaiah 45:14); 5) he was the fourth ruler before Xerxes ( Daniel 11:2); 6) he was the destroyer of the Babylonian dynasty and of the Chaldean idolatry ( Isaiah 46:1; Isaiah 48:14; Daniel 2:39; Daniel 8:3-4; Daniel 8:20); 7) he was a worshipper of the true God ( 2 Chronicles 36:23; Ezra 1:2); 8) he was the liberator of the Jews, and promoted the building of the city and Temple ( Isaiah 44:28; Isaiah 45:13; 2 Chronicles 36:23; Ezekiel 1:2 sqq.; Isaiah 5:13; Isaiah 6:3 sqq.); 9) he was a shepherd of God who was to fulfil God’s will concerning Israel, yea, an anointed of the Lord ( Isaiah 44:28; Isaiah 45:1), whose spirit the Lord raised up ( 2 Chronicles 36:22 sq.; Ezra 1:1; Isaiah 45:13).

What was it that made so deep an impression on Cyrus, and one so favorable for the knowledge of the truth? Pressel (l. c.) in answer to this question mentions in substance the following: 1) The part that Daniel played in the downfall of the Babylonian kingdom, by foretelling the event the very night of its taking place ( Daniel 5:28; Daniel 5:30); 2) the high position that Daniel occupied, with miraculous divine support, at the court of Darius the Mede, whose general Cyrus was still at that time ( Daniel 6); 3) the experience Cyrus might have of the nothingness of idolatry in contrast with the faith of Daniel, in respect to which less account must be made of the history of Bel and the Dragon than of the inability of the heathen idols to protect their nations against Cyrus, who acted under commission from Jehovah ( Isaiah 45:1-3); 4) the reading of Isaiah’s prophecies in respect to himself, according to the testimony of Josephus cited above; see Doct. and Eth. on Isaiah 44:24-28.

But if it be further asked: how does it come that the descriptions of profane authors are far from coming up to the picture of Cyrus that we get from Daniel and Isaiah? I would reply, by a modification of Pressel’s views: 1) the fact that Cyrus, as soon as he began to reign, extended to the captive Jews special favor, and exhibited a lively interest in the restoration of the worship of Jehovah in Jerusalem is a notorious proof that he must have received a strong impulse in this direction (comp. Oehler, in Herz, R-Enc. Xii. p230 sq.). For how otherwise may it be explained, that this mighty ruler, whose sway was so extended, and who was busied with great plans for war and peace, gave his attention to this matter long since settled, and took measures that from his stand-point were inconsistent and a mistake? 2) That profane history says nothing about those mysterious transactions between Cyrus and his God (we may surely be allowed, in an objective sense, to call the Lord so), is to be explained partly from the nature of the subject in itself, partly from these extraordinary manifestations of divinity—apart from the restoration of the Jews—not being intended for outward effects that could have been the subject of historical writing, but only for such inward effects as spin out their mysterious threads in the depths of human consciousness, and withdraw themselves from outward observation and representation. Notwithstanding what has been remarked, profane history still gives us so far an indirect testimony, that it draws a remarkably grand, and even unique picture of Cyrus. Thus Herodotus relates (III, 89) that the Persians called “Darius a merchant, Cambyses a despot, but Cyrus a parent. Darius seemed to have no other object than the acquisition of gain; Cambyses was negligent and severe; whilst Cyrus was of a mild and gentle temper, ever studious of the good of his subjects.” He further mentions in the account of the taking of Babylon by the cunning of Zopyrus: “With respect to the merit of Zopyrus, in the opinion of Darius, it was exceeded by no Persian of any period, unless by Gyrus; to him, indeed, he thought no one of his countrymen could possibly be compared” (III, 160). Notwithstanding Herodotus speaks so highly of Cyrus, he is still sharply called to account for making it appear that Cyrus was “tutored and corrected” (παιδαγωγεῖσθαι και νουθετεῖσθαι) by Croesus, which latter he had yet previously described as an “uncultivated, boastful, absurd” Prayer of Manasseh, as Cyrus “φρονήσει καὶ ἀρετῇ καὶ μεγαλονοία πολν̀ πάντων δοκεῖ πεπρωτενκέναι τῶν βασιλέων.” Diodor. Siculus (Hist. XIII, p342) relates that the Syracusan Nikolaos recommended his countrymen to use gentleness toward the captive Athenians, citing for example the εν̓γνωμοσν́νη of Cyrus, of whom he proceeds to say: “τοιγαροῦν διαδοθείσης εἰς πάντα τόπον τῆς ἡμερότητος ἅπαντες οί κατὰ τὴν Ἀσίαν άλλήλονς φθάνοντες εἰς τὴν τοῦ βασιλέως σνμμαχίαν παρεγίνοντο”—Justinus (I, 8) calls Cyrus “admirabiliter insignis.” Ammianus (XXIII, 6) says: “Antiquior Cyrus rex amabilis.” See Vitringa on Isaiah 42:2; Isaiah 45:1. But especially it is to be emphasized here, that Xenophon did not write his Cyropaedia in order to present his ethico-political ideals in the form of a romance, choosing Cyrus for the hero, because his historical reality most agrees with those ideals, and needed only a little idealizing embellishment. On the contrary he was astounded by the fact that Cyrus found it so easy to rule over so many nations differing so extraordinarily from one another, easier than any other ruler had ever found it, whereas ruling over men, even a few and those of the same kind, had else been proved to be harder than ruling over beasts. And he notices as an especially important circumstance, that even the most remote nations would willingly and voluntarily have obeyed Cyrus. It was this wonder at such extraordinary facts that determined him to investigate the circumstances of parentage, nature, and education, that made it possible for Cyrus to distinguish himself so as a ruler of men. Such is the occasion and object of his writing, that Xenophon himself gives in the introduction to it. Does not this remarkable fact that Xenophon thus singles out find its proper explanation in the words of our Prophet: “whose right hand I have holden, to subdue nations before him,” Isaiah 45:1?

3. On Isaiah 45:1 sqq. Unbelieving Israel is judged by the Lord, and it appears to be given up by the Exile to ruin forever. But the Exile is only momentary, and must itself serve to bring it about that Israel shall lastingly penetrate to the light of true knowledge of God. It shall not only do so itself, but also, as servant of Jehovah, it shall become the means of the heathen receiving this light. But the latter shall chiefly happen by a heathen prince of eminent power and importance being brought to the knowledge of the true God and to the consciousness of having received from Him a grand religious mission. As this prince on the one hand terminates the deepest humiliation of Israel and prepares the way for its being lifted up again, and on the other hand introduces into the heathen world, at least as to principle, the first rays of the true knowledge of salvation, he is a forerunner and type of the Messiah, and stands under quite a peculiar guidance of God, who equips him and makes the way even before him. So far Cyrus is no disconnected, unnecessary and hence incredible miracle, but he is an appearance organically connected with the development of salvation. It was he that was to restore Israel from physical and spiritual estrangement to its centre of salvation, and prepare the heathen for faith in God and his Saviour. For this double purpose the nothingness of idolatry must be made patent and brought to the consciousness of Jew and Gentile. As regards Israel, it is of special importance here for it to see this prince announced beforehand, indeed named beforehand, and to hear from his mouth and that of his predecessor the confession that the idols are nothing, and that Jehovah alone is God. How far the effect on the heathen was real and lasting, we can, of course, not determine, on account of the inwardness of the effect and the want of witnesses concerning it. Yet we will not err if we assume that the later readiness of the heathen to accept the apostolic preaching, indeed the precedence of the heathen world in this respect to the Jews rested on that preparatory influence. It is especially to be noted in this respect that the Magi that came from the East openly inquired in Jerusalem for the stopping place of the new-born King, whose birth they took for granted, whereas in Israel itself this birth appears to have been treated as a secret in the narrow circle of the initiated. Else why had Herod heard nothing of it?

4. On Isaiah 45:7. “Fanatici homines hanc mali vocem detorquent, acsi Deus mali, i.e, peccati auctor esset. Sed facile apparet, quam praepostere hoc prophetae testimony) abutantur. Antithesis enim id satis explicat, cujus membra inter se referri debemt. Nam opponit pacem malo i.e. aerumnis, bellis, rebusque omnibus adversis. Quod si justitiam malo opponeret, aliquid haberent coloris; verum haec contrarium inter se rerum oppositio aperta est. Ideo vulgaris distinctio non improbanda Esther, Deum mali esse auctorem, non culpae sed poenae.” Calvin. “Aἰτία τοῦ ἑλομένον Θεὸς δὲ ἀναίτιος Plato. “Is all in the world well-ordered and sure, then not a single thing can be taken away without all collapsing or losing its harmony, just as little as in a well-ordered building. Therefore the Scripture has often declared that misfortune as well as fortune, evil as well as good is under the government of God. ‘I form the light, and create darkness; I make peace and create evil; I the Lord do all these things.’ Says another Prophet: “Shall there be evil in a city, and the Lord hath not done it?’ Amos 3:6. Comp. also Lamentations 3:37-38. Song of Solomon, too, in the New Testament the Lord and His disciples declare in the case of the blackest iniquity, that all happens according to the will of God. ‘For of a truth against thy holy child Jesus, Pontius Pilate, with the Gentiles and the people of Israel were gathered together, for to do whatsoever thy hand and thy counsel determined before to be done,’ Acts 4:27-28.” Tholuck.

5. On Isaiah 45:8. “Celeber hic locus est in ecclesia Papistarum et illustre argumentum ignorantiae, quod ad beatam virginem eum accomodarunt. Nos autem scimus, agi in hoc capite de promissa liberatione per Cyrum. Hic igitur locus mimeticus est …. Quasi dicant Israelitae: Ecce sumus privati sacerdotio et regno, templo et omni cultu Dei, translati sumus in gentes. Ibi respondent nobis peccata nostra. … Quare O coeli rorate et depluite justitiam, quae nisi desuper in nos effundatur, actum est.” Luther. The Roman Catholic church, on the 18 th of December (the Festival of “the expectation of the lying-in of Mary”) celebrates the Song of Solomon -called Rorate-mass, named thus from the introductory words: Rorate Coeli desuper, etc. Comp. Herz. R-Enc. I. p134

6. On Isaiah 45:11. “The peculiar and greatest gift that parents can bestow on their children is the discipline of the inner man and a bringing up to God’s word. It is written: ‘And the Lord said, Shall I hide from Abraham that thing which I do; seeing that Abraham shall surely become a great and mighty nation, and all the nations of the earth shall be blessed in him? For I know him that he will command his children and his household after him, and they shall keep the way of the Lord, to do justice and judgment,’ Genesis 18:17-19. So highly did God esteem in His servant Abraham the nurture of his children in piety! Thus parents may deserve heaven or hell merely by the education of their children. And when the apostle says of the woman: ‘Notwithstanding she shall be saved in child-bearing, if they continue in faith and charity and holiness with sobriety’ ( 1 Timothy 2:15), he means not merely that she bear, but also, as essentially a part of it, that she educate, if she therefore herself continue in the faith, and thus also may understand how to bring her children up to faith.” Tholuck.

7. [On Isaiah 45:14. “The idea indicated by this Isaiah, that there would be a condition of anxious solicitude among heathen nations on the subject of true religion, and that they would seek counsel and direction from those who were in possession of it. Such a state has already existed to some extent among the heathen; and the Scriptures, I think, lead us to suppose that the final spread and triumph of the gospel will be preceded by such an inquiry prevailing extensively in the heathen world. God will show them the folly of idolatry; He will raise up reformers among themselves; the extension of commercial intercourse will acquaint them with the comparative happiness and prosperity of Christian nations; and the growing consciousness of their own inferiority will lead them to desire that which has conferred so extensive benefits on other lands, and lead them to come as suppliants and ask that teachers and the ministers of religion may be sent to them. One of the most remarkable characteristics of the present time Isaiah, that heathen nations are becoming increasingly sensible of their ignorance and comparative degradation; that they welcome the ministers and teachers sent out from Christian lands; the increased commerce of the world is thus preparing the world for the final spread of the Gospel.” Barnes. Some of the most wonderful illustrations of the foregoing remarks have occurred since they were penned, e.g, Japan.—Tr.].

8. On Isaiah 45:15. “As God the Lord is Himself a hidden God, and said He will dwell in darkness, it has therefore seemed good to Him to hide His children in this world under so much affliction, contumely, contempt, poverty, sickness, simplicity, weakness, sin, etc., that often not only the world, but believers themselves cannot reconcile themselves to it.” Scriver, Seelenschatz, Theil II:10, Pred.§ 26.

9. On Isaiah 45:17. “Even the ancient Jews explained this to refer to the Messiah. But what is said here of Israel applies, according to the quality of the New Testament, to the whole human race ( Isaiah 43:24). The grace on Israel shall be everlasting, and as it has been from everlasting, so through the Messiah it shall be continued to everlasting. For the religion of the Messiah leads everything out of time into the blessed eternity. Hence He is called the Rock of Ages ( Isaiah 26:4) that gives to the redeemed everlasting joy ( Isaiah 35:10), an everlasting name that shall not be cut off ( Isaiah 56:5), everlasting glory ( Isaiah 60:15), the ground of which is the everlasting righteousness ( Daniel 9:24).” Starke.

10. On Isaiah 45:19. “The heavenly wisdom would have itself proclaimed in clear light, and not in the darkness. Hence Christ also said that what his disciples heard in the ear they should proclaim from the house-top ( Matthew 10:27). As, on the contrary, all false teachers are sneaks, they do not go straight forward, but cloak their doing and doctrine with a false appearance and sheep-clothing ( Matthew 7:15).” Cramer.——[“In the language here, there is a remarkable resemblance to what the Saviour said of Himself, and it is not improbable that he had this passage in His mind: ‘I spake openly to the world; I ever taught in the synagogue, and in the temple, whither the Jews always resort; and in secret have I said nothing.’ John 18:20.” Barnes.]

11. On Isaiah 45:22-25. “This text is one of the most important in Isaiah. The person that speaks in it is the Messiah, the Son of God, because He calls Himself in the context ( Isaiah 45:15) the Saviour and attributes to Himself the everlasting redemption ( Isaiah 45:17); because through Him all the ends of the earth shall be blessed ( John 3:16; Acts 4:12); because what is said here in Isaiah 45:23 of the oath, the Son of God certifies of Himself ( Genesis 22:16); because in Christ we have righteousness and strength ( Isaiah 45:24; 1 Corinthians 1:30); because that every knee shall bow to Him is declared to refer to Christ ( Philippians 2:9 sqq.). Starke.

12. On Isaiah 45:23. “Concessum est homini christiani jurare. Fundamenta adversus Anabaptistas haec sunt: 1) Mandatum Dei: Deuteronomy 6:13; Deuteronomy 2) Exempla a. Jehovae: Genesis 22:16; Jeremiah 22:5; Jeremiah 51:14; Amos 6:8; b. Christi: hoc loco itemque, John 16:23; c. Angeli: Revelation 10:6; d. Sanctorum: Abrahami, Genesis 14:22; Davidis, 1 Kings 1:13; Pauli, 2 Corinthians 1:23. 3) Ratio, quia juramentum est species cultus Dei ut iterum hoc loco et infra cap. Isaiah 48:1 et quidem talis, qui maxime commendatur ( Psalm 63:12).” Foerster.

HOMILETICAL HINTS
1. On Isaiah 45:1-7. The missionary work of Cyrus a type of our own1) The task of Cyrus is also our own. For Cyrus was a. to lead back Israel inwardly to its God, and also to restore outwardly the service of the Lord among the people that returned home. Song of Solomon, too, must we convert Israel inwardly to its Saviour (the testimony of the heathen must provoke Israel to zeal, Romans 11:11), and contribute to the restoration of the true worship of Jehovah ( John 4:23 sq.) and of the spiritual kingdom of David. Cyrus was to bring also the heathen, East and West, to the knowledge of the true God ( Isaiah 45:6-7). We should do the same by bringing to them the knowledge of the Triune God and of salvation, that is come to all men by the Son becoming man.—2) The promise given to Cyrus in regard to the execution of his task. All opponents will bow before him, all gates open, etc., Isaiah 45:1-3. Song of Solomon, too, our work, as the cause of God, will conquer in spite of all resistance; the doors of hearts will open, and we shall gain those hearts that are born of God and made susceptible of the truth as precious spoil.

[“Now that which God here promised to do for Cyrus, He could have done for Zerubbabel or some of the Jews themselves; but the wealth and power of this world God has seldom seen fit to entrust His own people with much of, so many are the snares and temptations that attend them. But if there has been occasion, for the good of the Church, to make use of them, God has been pleased rather to put them into the hands of others, to be employed for them, than to venture them in their own hands.” M. Henry.]

2. On Isaiah 45:8. A great favorite in the Roman Catholic Church as an Advent text (on account of their reference of the Rorate to the Virgin Mary), but which has been much and variously used by Protestant preachers. Comp. e.g. the Rorate propheticum of Joh. Fortumannus (in Wernigerode) three Advent sermons on Isaiah 45:8, Wittenberg, 1625.—The salvation of men depends on heaven and earth continuing in right relation to one another. They must not be separated, but must co-operate. The heaven must incline to the earth, fructifying it; the earth must open up receptively. As fruits of the field are conditioned on the ground being fruitful and well plowed, while the heaven gives rain and sunshine; so the salvation of souls depends on hearts rightly opening themselves to the fructifying influences from above. This thought is especially brought home to us by the Advent. The Lord’s Advent is heavenly dew for a thirsty land. 1) The Lord came once with His holy person as Lamb of God and Second Adam2) He comes continually with His Spirit and gifts, a. by the daily bread of His grace in the word and sacrament; b. by the annual bread of the Church’s feasts, especially now of the feast of the Advent, by which He quite especially extends to us the blessing of His personal coming3) We only become truly partakers of this blessing if we are “a thirsty land,” i.e. if we hunger and thirst after righteousness. Conclusion: Therefore where heaven above drops down and the clouds rain righteousness, and the earth on the other hand opens itself up, there righteousness grows and salvation will be brought forth.

3. On Isaiah 45:9-13. In great distress and conflict one is often tempted to strive with his Maker and to say: Ah, why was I born? This is wrong. We ought never, even in the greatest distress, to forget that we have a God that can help and will help. 1) God can help, for a. He made heaven and earth ( Isaiah 45:12); b. He especially made known His power to the people of Israel in their greatest distress by raising up the heathen prince himself, in whose land they were captives, to be their friend and deliverer ( Isaiah 45:13). 2) He will help, for we are His children and the work of His hands ( Isaiah 45:11). Therefore in every distress we ought believingly to let ourselves be pointed to Him.

4. [On Isaiah 45:15. “1) God hid Himself when He brought them into the trouble, hid Himself and was wroth, Isaiah 57:17. Note: Though God be His people’s God and Saviour, yet sometimes, when they provoke Him, He hides Himself from them in displeasure, suspends His favors, and lays them under His frowns: but let them wait upon the Lord that hides His face, Isaiah 8:17. 2) He hid Himself when He was bringing them out of the trouble. Note: When God is acting as Israel’s God and Saviour commonly . His way is in the sea, Psalm 77:19. The salvation of the Church is carried on in a mysterious way, by the Spirit of the Lord of hosts working on men’s spirits ( Zechariah 4:6), by weak and unlikely instruments, small and accidental occurrences, and not wrought till the last extremity; but this is our comfort, though God hide Himself, we are sure He is the God of Israel, the Saviour. See Job 35:14. M. Henry.]

5. [On Isaiah 45:18-19. That the Lord we serve and trust in is God alone appears by the two great lights, that of nature and that of revelation. I. By the light of nature: for He made the world, and therefore may justly demand its homage1) He formed it. It is not a rude and indigested chaos, but cast into the most proper shape and size by Infinite Wisdom of Solomon 2) He fixed it, Psalm 24:2; Job 26:7. 3) He fitted it for use and for the service of man. He did not create it to be empty. Psalm 8:2. It appears by the light of revelation. His oracles far exceed those of Pagan deities, as well as His operations ( Isaiah 45:19). The preference is here placed in three things: All that God has said is plain, satisfactory and just1) In the manner of its delivery it is plain and open. Not in mutterings and ambiguities issuing from dens and caverns ( Isaiah 8:19), but like the law was given from the top of Mt. Sinai. Proverbs 1:20; Proverbs 8:1-3; Habakkuk 2:2; John 18:20. 2) In the use and benefit of it it was highly satisfactory. I said not: Seek ye me in vain. 3) In the matter of it it was incontestably just, consonant to the eternal rules and reasons of good and evil. The heathen deities dictated those things to their worshippers which were the reproach of human nature and extirpated virtue. See Comm. above on Isaiah 45:19, last clause. Comp. Romans 3:26. After M. Henry.—Tr.]

6. On Isaiah 45:22-25. Missionary Sermon. “Whither must every missionary anniversary turn our eyes? 1) To the interior of Christendom for proper examination; 2) to the heathen world for urgent warning; 3) to Israel for cheering comfort.” Langbein. [On Isaiah 45:22. “The invitation proves, 1) That the offers of the gospel are universal; 2) That God is willing to save all, or He would not give the invitation; 3) That there is ample provision for their salvation—since God would not invite them to accept of what was not provided for them4) That it is His serious and settled purpose that all the ends of the earth shall be invited to embrace the offers of life ( Mark 16:15). And now it appertains to His Church to bear the glad news of salvation around the world, and on it rests the responsibility of seeing this speedily executed.” Barnes.]
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Verses 1-13
VII.—THE SEVENTH DISCOURSE

The overthrow of the Babylonian idols, and the gain that Israel shall derive from it for its knowledge of God
Isaiah 46
1. ISRAEL SHALL KNOW ITS GOD FROM THE DIFFERENCE BETWEEN HIM WHO BEARS AND THE IDOLS THAT ARE BORNE

Isaiah 46:1-4
1 Bel boweth down, Nebo stoopeth,

Their idols [FN1]were upon the beasts, and upon the cattle:

[FN2]Your carriages were heavy loaden;

They are a burden to the weary beast.
2 They stoop, they bow down together;

They could not deliver the burden,

But [FN3]themselves are gone into captivity.

3 Hearken unto me, O house of Jacob,

And all the remnant of the house of Israel,

Which are borne by me from the belly,

Which are carried from the womb:

4 And even to your old age I am he;

And even to hoar hairs will I carry you:

I have made, and I will bear;

Even I will carry, and I will deliver you.
TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words: Isaiah 46:1. נְשֻׂאוֹת –קָרַם–בָּרַע Isaiah 46:3. שִׁמְעוּ.

Isaiah 46:1. בדע and קרם mean “to bow, bend one’s-self, to fall down.” קָרַם is kindred to the unused root כָּרַשׂ from which comes כְּרֵשׂ “belly,” (Bauch, comp. beugen) Jeremiah 51:34.—It is likely no accident that after כָּרַע בל the discourse does not continue with קָרַם נבו, but we have instead the particip. קֹרֵם. It seems to me nearly accordant with Isaiah’s way, to assume that he intends by this participle an allusion to כֹּרֶשׁ, an allusion whose justification is still more strengthened by the addition of כָּרַע and כָּרַשׂ. Then the sense becomes, that to כֹּרֶשׁ who attacks, there will be a corresponding קֹרֵם (כּרֵשׁ) and a כָּרַע on the part of the attacked.—משׂא לעיפּה an appositional added clause; the fem, is likely occasioned by the preceding חיה and בהמה; unless one takes the fern, in a neuter sense.

Isaiah 46:2. מָלַט originally signifies “to be smooth, slippery” (comp. מָרַט and פָלַט), the Piel then means “to make smooth, slippery,” and thus to make fit for slipping away, falling out. Hence the meaning “to let slip away,” of eggs ( Isaiah 34:15) and of the foetus (in the Hiph. Isaiah 66:7).—נֶפֶשׁ means here the life-centre in antithesis to the periphery: the person, the proper I or self. Thus נפשׁ is not unfrequently used to strengthen the pronoun, in order to express the notion “self,” or to emphasize it (comp. e.g., Hosea 9:4; Jeremiah 26:19; Jeremiah 37:9).

Isaiah 46:3. העמסים and הנשׂאים are in apposition with בית יעקב and שׁארית ב׳ י׳
EXEGETICAL AND CRITICAL
1. The reverse of the foregoing picture is now presented. There we have the victor; now we see the fate of the vanquished. But first it is the central point and refuge of the vanquished whose disgraceful end is set before us. The idols of Babylon, of which Bel and Nebo are named as the chief representatives, must come down from the places of honor where they were enthroned. Their images are loaded on beasts of burden to go into captivity ( Isaiah 46:1-2). From the contrast Israel may learn the lofty nature of its God. No one bears Him forth. On the contrary He has borne Israel with maternal love from the time of its birth, and will continue to carry it when no longer a child, but an old man ( Isaiah 46:3-4).

2. Bel boweth——into captivity.
Isaiah 46:1-2. There have been found in the library of king Asurbanipal two tablets of terra cotta, which contain two lists, one of the Assyrian, the other of the Babylonian superior gods (see Schrader,Assyrisch-Biblisches in Stud. u. Kr, 1874, p 324 sqq.). From these it appears that the Assyrians and Babylonians had a system of gods ranged in four grades. At the summit was the highest, transcendent god, by the Assyrians called Asur, by the Babylonians Ilu, El (with the female deity Istar, Astarte). Following these, in the second grade, are three gods, also belonging it would seem to the unseen world: Anu, Bel or Bil and I—o (Ao). In Babylonian and Assyrian these three bear the same names. Then in a third grade, follow three gods of heaven belonging to the visible world, which again are named alike in both languages: Sin, the moon-god, Samas, the sun-god and Bin, the air-god. Finally, in the fourth degree appear the planet-gods, of which the Assyrian list names five (Marduk, Merodach, i.e., Jupiter; Istar, i.e., Astarte, Venus; Adar=Saturn; Nirgal=Mars; Nabu, Nebo=Mercury), the Babylonian however names only two male and two corresponding female divinities: Marduk (Merodach) with Zarpanituv (Zirbanit) and Nabiuv (Nebo) with Tasmituv (Tasmit). From this it appears that Bel has the second place in the second degree, and Nebo the last place in the lowest degree. Bel (comp. further on it Schrader,Die Keilinschrift. etc, p80 sq.), belongs to the divinities of the transcendent, invisible world, whereas Nebo as a planet-god corresponds to Mercury. He is the נָבִיא, the “revealing” god, and was, in the period of the later Chaldean kingdom along with Merodach, the chief god of the Babylonians, so that most of the kings named themselves after him (Nabopolassar, Nebuchadnezzar, Nabonned). Comp. Schrader, l. c. p272.

The highly honored images of the gods, else only served by human hands, are now distributed among the beasts and the cattle, i.e., partly the tamed wild beasts, as elephants and partly the tame domestic beasts, as the camel and the ass. חַיָה as designation of the animalia agrestia and בְּהֵמָה as designation of animalia domestica recur often conjoined: Genesis 1:24-25; Genesis 3:14; Genesis 7:14; Genesis 7:21; Genesis 8:1; Leviticus 25:7, etc. The cattle have therefore the chief work to do with them, which consists in toilsome bearing. What a shame for a god to be so heavy! A god ought to be spirit and light, and therefore imponderable! There is frequent mention of carrying forth the gods of a conquered nation, partly as spoil, partly out of religious policy: Isaiah 10:10 sq.; Jeremiah 48:7; Jeremiah 49:3 (comp. 1 Samuel 5:1 sqq.). Comp. also the inscription of Sargon quoted under Isaiah 20:1. נשׂאות, “gestata, gestamina, carried images,” comp. Isaiah 46:7; Isaiah 45:20; Amos 5:26; Jeremiah 10:5. נָשָׂא means carrying in general. עָמַם only “to carry, load up a heavy burden (freight);” comp. Genesis 44:13; Psalm 68:20; Zechariah 12:3. Thus the Prophet says, “your נשׂאות are become עמסות, and designates thereby a progress in deterius. How this is so he says by the appositional clause a burden to the weary, viz.: beast.

What is said Isaiah 46:1 of Bel and Nebo is generalized in Isaiah 46:2. All the gods together must bow and fall down. They are not able to slip off, let go the load. (See Text, and Gram.). In these words and in the following their soul (person) is gone into captivity (see Text, and Gram.), the Prophet proceeds on the distinction between the idols themselves, the (relatively) transcendent numinibus and the simulacris representing these; a distinction that heathen belief made in thesi at least originally, but gradually in praxi carried out with as little consistency as does the Romish church with its images of the saints (comp. Friedr. Naegelsbach,Nachhomer, Theol. des griech. Volksglaubens, I. § 3, and V. §11). Thus the meaning of our passage is they are not able to bring it about that the burden of the images shall slip away (viz.: from the hands of the enemy) as some smooth, slippery object. Were the gods of the heathen really gods, the Prophet would say, then they would be able to effect this, massive as they are. In that case the distinction between the god and his image would be justified. But as the gods do not deliver their images, it results that there is no distinction between them, and the gods are not something better and higher. They are in fact אלילים, nothings. If the image goes into captivity, then in fact the idol himself is dragged forth, all that belongs to his substance, for out of the image he does not exist. Babylon was especially rich in extraordinarily costly images of the gods. Bead e.g., in Herodotus (I:183) the description of the colossal, golden images in the temple of Bel and the Dragon, which moreover neither Cyrus nor Darius Hystaspis touched, notwithstanding the Persian religion recognized no worship of images. It was Xerxes that first took away the massive golden image twelve yards high (Herod. l. c.).

3. Hearken unto me——deliver you.
Isaiah 46:3-4. These verses form an admirable contrast with Isaiah 46:1-2. The gods are carried to their disgrace; Jehovah carries His people. And Hebrews, the strong One, carries them as tenderly and lovingly as a mother her child. Because He would say something earnest and important, He summons the people to give special heed: hearken unto me. It is little probable, in my opinion, that “house of Jacob” means Judah, while all the remnant of the house of Israel means Israel that in the Assyrian Exile was already for the most part denationalized. First, כֹּל seems to me to conflict with that, and then the Prophet no where else designates the Israel exiled in Assyria as שׁארית. This expression (“remnant”) is an honorable title designating the quintessence of the whole nation, without distinction of tribe, that remains after all siftings (comp. Isaiah 6:13; Isaiah 10:20 sqq.). This quintessence belongs to the last time, the old age of the nation. I find, therefore, a reference in the expression to Isaiah 46:4 a, and that by כֹּל the thought is expressed that we find e.g., Jeremiah 3:14, viz.: that no one belonging to the “remnant.” even though he may dwell most concealed and solitary, will be forgotten. In what follows, the motherly love of God is described. For God is Father and Mother in one person, and His love bears not only a masculine but also a feminine character (comp. Isaiah 42:14; Isaiah 49:15; Isaiah 66:9; Isaiah 66:13). All Israel, at once after its birth, “from the belly” or “womb,” thus immediately after its entrance on history as a nation ( Jeremiah 2:2), has been born in the arms by the Lord, as a mother carries her little child (comp. Isaiah 63:9). The form: מִגִּי (only here in Isaiah comp. מִנֵּי30:11) is meant likely to impart an emphasis to the notion involved in the preposition: as if from the mother’s womb. But Jehovah was not a mother only to the youthful Israel; He continues so when it has become old; and even to old age (Israel’s of course) I am the same, Isaiah 46:4 (comp. Isaiah 41:4). This is something that does not otherwise happen. Only small children are carried, not men and the old. But Jehovah devotes to Israel this maternal care, mutatis mutandis, to the very last. Did He not make Israel, as He repeatedly assures them ( Isaiah 43:7, comp. Isaiah 43:1; Isaiah 43:21; Isaiah 44:2; Isaiah 44:21; Isaiah 44:24; Isaiah 45:11)? The Lord, says the Prophet, will not forsake His own work. As a mother at one moment lifts her child over an obstacle, at another even carries it a stretch in her arms, until every difficulty and danger is overcome, so the Lord will do to His people even to their old age, i.e., till they have reached the end of their course. Therefore what a difference between Jehovah and idols! The latter let themselves be borne by their worshippers, and then they are borne on beasts of burden to go into captivity. But Jehovah carries His people with maternal tenderness from the beginning to the end. Now who is God? Whom shall one fear and love? Whom trust?

2. ISRAEL SHALL LEARN TO KNOW ITS GOD BY THE DIFFERENCE BETWEEN HIM AND THE IMAGES THAT REPRESENT HIM, WHICH ALSO MUST BE CARRIED

Isaiah 46:5-7
5 To whom will ye liken me, and make me equal,

And compare me, that we may be like?

6 They lavish gold out of the bag,

And weigh silver in the balance,

And hire a goldsmith; and he maketh it a god:

They fall down, yea, they worship.

7 They bear him upon the shoulder, they carry him,

And set him in his place, and he standeth;

From his place shall he not remove:

Yea, one shall cry unto him, yet can he not answer,

Nor save him out of his trouble.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words: Isaiah 46:5. מָשַׁל Isaiah 46:6. זָלִם.

Isaiah 46:5. The suffix of תדמיוני is to be supplied for תשׁוו; also למי relates to ונמה .ותשׁלני has for common subject the Lord and the image that represents Him.

Isaiah 46:6. The entire first half of the verse is subject, only that with ישׁקלו there is a return from the participle to the finite verb זָלִים is derived from זוּל, “to pour out, pour away, throw away,” from which there comes only a Hiphil form ( Lamentations 1:8), and the substantive זוּלָה “remotio” (hence זוּלַת praeter).

Isaiah 46:7. תחתיו (comp. Isaiah 25:10) is conceived of substantively=inferiora ejus, the place lying under it. The accusative is the acc. loci, denoting whither.—יִצְעַק has an ideal, indefinite subject (“one” or “they”) to which the suffixes in צרתו and יושׁיענו relate.

EXEGETICAL AND CRITICAL
Now the Prophet shows up the folly of that idolatry, which would make images of Jehovah Himself. The prohibition of this was impliedly contained in the general prohibition of images ( Exodus 20:4; comp. Deuteronomy 4:12; Deuteronomy 4:15; Deuteronomy 5:8). Even Aaron trangressed this by setting up the golden calf, which pretended to be a symbol of Jehovah Himself ( Exodus 32:5). The image of Gideon ( Judges 8:27) and of Micah ( Judges 17:4; Judges 17:13) and the two golden calves of Jeroboam at Bethel and Dan ( 1 Kings 12:26 sqq.) were trangressions of the same sort. Comp. Michaelis, Laws of Moses, V, § 245. Hengstenberg, Introduc. to O. Test. II. All these symbolical figures of beasts were of gold or silver. It was only exceptional where, according to Isaiah 40:20, poorer people contented themselves with wooden images. But all were in conflict with the eternal truth that it is impossible to make a likeness of the incomparable, invisible God.

It is worthy of note that the Prophet began in Isaiah 40:17 sqq. his polemic against idolatry by an attack on this finer form of it, and here concludes with just such an attack. For in the Ennead40–48, after our passage, there does not occur again any actual polemic against idolatry. The words of Isaiah 46:5 recall Isaiah 40:18; Isaiah 40:25. The words hire a goldsmith and he maketh,etc., Isaiah 46:6, recall Judges 17:4.

In Isaiah 46:7 the idea of carrying is emphasized, not without reason: that image, too, made in the likeness of Jehovah is nothing but heavy, vulgar matter, that needs as much to be carried as those Babylonian images of imaginary gods. Manifestly the Prophet would here obviate the objection that images of Jehovah were not to be regarded like other idol images. He answers: Since they must be borne, they are no better than the others.

__________________________

3. ISRAEL SHALL LEARN TO KNOW THE TRUE GOD FROM HIS PROPHESYING AND FULFILLING

Isaiah 46:8-11
8 Remember this, and [FN4]show yourselves men:

Bring it again to mind, O ye [FN5]transgressors.

9 Remember the former things of old:

[FN6]For I am God, and there is none else

I am God, and there is none like me,

10 Declaring the end from the beginning,

And from ancient times the things that are not yet done,

Saying, My counsel shall stand,

And I will do all my pleasure:

11 Calling a ravenous bird from the east,

[FN7]The man that executeth my counsel from a far country:

Yea, I have spoken it, I will also bring it to pass;

I have purposed it, I will also do it.

EXEGETICAL AND CRITICAL
See List for the recurrence of the words: Isaiah 46:8. פשׁעם–זָכַר. Isaiah 46:10. רֵאשִׁית—and comp. מֵרֹאשׁ. Isaiah 46:11עַיִט.

Isaiah 46:8. התאשׁשׁו is any way ἅπ. λεγ. It is certain that it does not come from אֵשׁ, as Jos. Kimchi maintains, and after him Vitringa, Rosenmueller (ed. II.), etc. For what can “inflammamini, incendimini” mean? The meanings “confundamini” “be ashamed” (Jerome), or “be full of zeal” (Vitringa) are certainly much forced. The derivation from אִישׁ (ἀνδρίζεσθε, comp. 1 Corinthians 16:13) Isaiah, grammatically and as to sense, not impossible. For if התאשׁשׁ be taken as a denominativum, it does not matter that no trace remains in it of the original נ (אִנְשְׁ=אִישׁ, comp. אִשָׁה). In the case of weak roots Hithpalel (הִתְקַוְּמֵם, becomes הִתְקוֹמֵם) is the usual formation. And the Prophet might fittingly say, that Israel ought at last to be a Prayer of Manasseh, to press on to ἡλικία, and no longer waver between Jehovah and idols ( 1 Kings 18:21). But הִתְֹאשֵׁשׁ cannot be made out of אִישׁ just as well הִתְבּוֹנֵן may be made from בִּין, because in the latter there was actually at first a ו, whereas there was not in אִישׁ. I agree, therefore, with those (D. Kimchi, Hitzig, Knobel, Delitzsch, comp. Olsh, § 272, a, and274) who derive התאשׁשׁ from אָשַׁשׁ (Arabic assa) “fundavit, stabilivit.” Of this אָשַׁש Isaiah uses also the substantive אֲשִׁישִׁים16:7—fundamenta, i.e., the foundations lying bare as ruins.

Isaiah 46:9. כִּמֹנִי stands after אֵפֶם only here. Comp. Isaiah 45:6.

EXEGETICAL AND CRITICAL
We have had what I may call two negative arguments for the divinity of Jehovah from the case of the Babylonian idols ( Isaiah 46:1-4), and from the symbolic images of Jehovah, that are no better ( Isaiah 46:5-7). Here that positive argument is pressed very emphatically, which, by its being five times repeated, prepared for the mention of the name of Cyrus, and is now finally mentioned as the chief result gained by that naming. This argument is based on the assumption that only God can prophesy and fulfil ( Isaiah 46:8-10), and He will certainly bring into existence that bird of prey that He has called out of the East to be the executor of His counsel. Because the Prophet passes to another kind of argument, he makes here a (relative) conclusion by exhorting the people to impress well on their memory what they have just heard ( Isaiah 43:18; Isaiah 44:21), and to lay it to heart. This they were to do in order to be fixed. (See Text. and Gram.). For Israel in the Exile it was assuredly the chief task, to whose accomplishment our chaps40–66 were greatly to contribute, to be at last firmly grounded in the knowledge of Jehovah and in His exclusive worship. On bring it again to mind see on Isaiah 44:19. By a second Remember, Isaiah 46:9, the Prophet requires one to recall the old prophecies in the sense of the argumentation often used by him (comp. Isaiah 41:21 sqq.; Isaiah 42:9; Isaiah 43:8-13; Isaiah 43:19-21; Isaiah 44:6-10; Isaiah 44:24-28), by which as here, he infers the divinity of Jehovah from His ability to foretell the future, and that idols are nothing because of their inability in this respect. By ראשׁנות and מעולם, therefore, I understand things that occurred in the period of the ראשׁית (comp. Isaiah 46:10) which look over hither from an immeasurably distant past (מעולם). But by these old things the Prophet understands ancient prophecies (comp. on Isaiah 41:22), as clearly appears from Isaiah 46:10. The clause with כִּי contains what will be verified by looking back to those old prophecies, viz, that Jehovah alone is God. כִּי is thus no causal particle, but=that. The participial clauses Isaiah 46:10-11, declaring from the beginning the issue,etc., contain the proofs: remember what is old, viz, that I am God, as He that announces from the beginning and fulfils in its time. If then the clause with כִּי Isaiah 46:9 b is explanatory of “remember,” etc., and if this explanation consists in this, that the divinity of Jehovah should be known from His prophesying and fulfilling, then it is manifest that one must actually tear the words “remember the former things of old” from the context if he would have them mean an exhortation to “earnestly search out history” in general, ואין עור see Isaiah 45:5-6; Isaiah 45:14; Isaiah 45:18; Isaiah 45:21. אֵל and אלהים correspond here in parallelism as they do often not in parallelism ( Exodus 20:5; Numbers 16:22; Joshua 22:22; Psalm 1:1, etc.). Apart from the meaning of the word in itself, the plural has more an abstract meaning=divinity, highest being (comp. אֲדֹנִים קָשֶׁה19:4). Isaiah 46:10. The participles קדא,אמד,מגיר depend on the chief notion to be proved, thus on אל and אלהים, not on the secondary notion כָּמוֹנִי. For Jehovah is God as He who from the beginning (before it germinated Isaiah 42:9; Isaiah 43:19) announced the issue.

The second part of Isaiah 46:10 enhances what precedes by declaring the firm purpose of carrying out what has been announced. Finally Isaiah 46:11 presents to view this execution. He that is called from the East ( Isaiah 41:2; Isaiah 41:25) is Cyrus. He is compared to a bird of prey that swoops on its quarry. Doubtless the noblest of the kind, the eagle is meant. It is possible that עַיִט is radically kindred to ἀετὸς, but it is not proved. The eagle was a sacred bird to the Persians. According to Xenophon (Cyrop.VII:1, 4) the standard of Cyrus and also of his successors was an “ἀετὸς χρουσοῦς ἐπὶ δόρατος μακροῦ ανατεταμένος” Still in the time of the younger Cyrus the royal standard of the Persians was an ἀετὸς χρουσοῦς ἐπὶ πέλτης (ἐπὶ ξύλου) ἀνατεταμένος (Xenoph. Anab. I:10, 12). Aeschylus also (Pers. 205–210), into a portentous sign that Atossa sees, introduces the Persians under the image of an eagle, the Greeks under the image of a falcon. Comp. DunckerGesch. d. Alterth. II. p368 sq. אישׁ עצתו is not here as in Isaiah 40:13 the fellow-counsellor, but the one called by God Himself to execute His counsel. In conclusion, by a double disjunctive clause, the assurance is emphatically given, that what the Lord has said and projected (יצר37:26; Isaiah 22:11) in spirit He will surely bring to pass. Here again, also, the Lord pledges His honor that His prophecy, long before announced, shall be fulfilled by Cyrus, and that thereby His, Jehovah’s divinity will be proved.

4. GOD’S RIGHTEOUSNESS AND SALVATION MUST COME SPITE OF ISRAEL’S HARDNESS OF HEART

Isaiah 46:12-13
12 Hearken unto me, ye stout hearted,

That are far from righteousness:

13 I bring near my righteousness; it shall not be far off,

And my salvation shall not tarry:

And I will [FN8]place salvation in Zion

[FN9]For Israel my glory.

EXEGETICAL AND CRITICAL
These two verses respond briefly but plainly to an objection or doubt that might be raised against the representations of Isaiah 46:1-11. Will Israel suffer itself, to be led to the right knowledge of God by the positive and negative proofs just presented ( Isaiah 46:1-7), or even by the positive demonstration, when the prophecy about Cyrus is fulfilled ( Isaiah 46:8-11)? The Lord knows that Israel is stout-hearted. This is meant in a bad sense, like that described Isaiah 48:4, ‘ ‘because I knew that thou art obstinate, and thy neck is an iron sinew, and thy brow brass;” comp. Isaiah 56:11. The obstinate, haughty, self-righteous heart is naturally far from the righteousness of God, for it has, for the purpose of being right, not the objective, divine norm, but only a subjective, self-made norm. There were many such hard, proud hearts in Israel. Proud self-righteousness characterizes the nation ( Romans 10:3). Still the Lord, whose gifts and calling are without repentance ( Romans 11:29), will fulfil His promises. Note that Isaiah 46:12 begins with hearken unto me, as does Isaiah 46:3. Thus it appears that the two verses are co-ordinated. With Isaiah 46:3 begins the proof of the threefold gain that shall come to Israel by the destruction of Babylon. Isaiah 46:12 mentions the doubt that may be raised against it. This close relation to Isaiah 46:3 is indicated by their beginning in the same way. Isaiah 46:13 resolves the doubt briefly and effectively. The almighty, gracious will of God toward Israel as a whole is not to be frustrated by the unworthiness of individuals. Spite of the evil condition referred to, Isaiah 46:12, He will bring in his righteousness. As the Prophet here expressly distinguishes between righteousness and salvation, we must take ‘ ‘righteousness” here in the sense of the “quality of righteous,” conformity to the divine will. [“One denotes the cause and the other the effect, one relates to God, and the other to man. The sense in which salvation can be referred to the righteousness of God is clear from Isaiah 1:27. (See Vol. I, p93.) The exhibition of God’s righteousness consists in the salvation of His people and the simultaneous destruction of His enemies. To these two classes it was therefore at the same time an object of desire and dread.—J. A. Alex.] The Lord will yet, spite of the natural unrighteousness of Israel, raise up in Israel the righteousness that avails with Him. But this is the precedent condition of salvation.—Both will come at the right time; if perhaps late, still not too late. Then the city of Zion will be full of salvation, and the people full of the glory of Jehovah. Thus God’s gracious will toward Israel will be fulfilled under all circumstances. Even Israel’s sins will not be able to prevent its salvation.

DOCTRINAL AND ETHICAL
1. On Isaiah 46:3-4. “It is something that God will be with us, will strengthen us, help and preserve us by the right hand of His righteousness ( Isaiah 41:10); it is something that He calls us by our name, and is with us in water and fire ( Isaiah 43:1); it is something that He holds us as a seal and signet ring ( Haggai 2:23); it is something that He holds us as the apple of His eye ( Psalm 17:8), that He carries us on His wings ( Deuteronomy 32:11), yea, that He gathers us under His wings ( Matthew 23:37),—but this exceeds all, that God is willing to be so nearly related to us, that He will carry us under His heart, like a mother does the fruit of her body, and that not only like a mother, who carries the fruit no longer than nine months, but to the greatest and grayest age. Thus the love, fidelity, and services of God far exceed all motherly love, fidelity and services, great as these may be ( Isaiah 49:15).”—Cramer.

2. On Isaiah 46:5-8. It is remarkable how deep-seated in the natural man is the desire to comprehend the divinity visibly, in a corporeal form. But God forbids it. First, because it is impossible to represent divinity under any adequate and worthy image; second, because the danger is so great that the image will be taken for the divinity itself. God would be worshipped as a spirit in spirit ( John 4:24). The Son of God appeared in the flesh, and if there ever was a corporeal form that was worthy and able to be to divinity the medium of its visible manifestation, then it was the corporality of Christ. But this was only visible to His contemporaries. Were it necessary to the church ever to have before its eyes the bodily figure of the Lord, the Lord would surely have provided for that, as He has indeed provided that His Spirit and word shall continue preserved to us. But men would certainly have made an idol of the image of the Lord. The Roman Catholic Church has succeeded in heathenizing what is most Christian of all, by making the host in the Lord’s Supper to be a transmutation into the visible body of the Lord. There that deep-seated heathen tendency finds then its gratification. There we have a visible image, that would however represent the Lord as an object of worship. There God Himself is made an idol!

3. On Isaiah 46:12 sq. Were it necessary for us men to deserve the coming of the Redeemer He would never come. Can the physician only come when the sick man has disposed himself to recovery ( Luke 5:31)? No, it is just sinners that attract the Lord. They need Him. He calls them to repentance, with them His righteousness finds a place. But a distinction is to be made here between the heard-hearted sinners that will not hear of the righteousness of God, and those sinners that would willingly be quit of it. Were we men only of the former sort, the door would be closed here on earth against all God’s purposes of salvation.

HOMILETICAL HINTS
1. On Isaiah 46:3-4. “Every Christian ought to believe that God will do this for Him. For His mercies, promised to us in Christ, are neither small nor few. Far as the heaven is from the earth, and the east from the west, such is the mercy of God, if we only abide therein and do not tear ourselves away from it by wanton sinning. For we were not baptized that we might have a gracious God for ten or twenty years. He would be our God in eternity, and forever and ever, most of all when we are in distress and need a God and Helper, as in the straits of death and other danger. Therefore we should be afraid of nothing, but have the certain hope: the greater the distress we encounter, the more will God be near us with His help.” Veit Dietrich.

2. On Isaiah 46:3-4. The maternal love of God1) It provides for all (great and small). 2) It ever provides (even to old age).

3. On Isaiah 46:5. “What we are and what we are not we ever best learn when we men contrast ourselves with God. Who can measure how small our time is compared with His eternity. He can and will challenge us in everything and say: ‘to whom will ye compare me, that we may be like?’ Yet the Psalm attempts it: ‘A thousand years in Thy sight are but as yesterday when it is past,’ and what to Him is the succession of generations of men?” Tholuck.

4. [On Isaiah 46:10. My counsel shall stand. This proves, (1) That God has a purpose or plan in regard to human affairs. If He had not, He could not predict future events; (2). That God’s plan will not be frustrated. He has power enough to secure the execution of His designs, and He will exert that power in order that all His plans may be accomplished. We may observe, also, that it is a matter of unspeakable joy that God has a plan, and that it will be executed. For (1) if there were no plan in relation to human thing, the mind could find no rest. If there was no evidence that One Mind presided over human affairs; that an infinitely wise plan had been formed, and that all things had been adjusted so as best to secure the ultimate accomplishment of that plan, everything would have the appearance of chaos, and the mind must be filled with doubts and distractions. But our anxieties vanish in regard to the apparent irregularities and disorders of the universe, when we feel that all things are under the direction of an Infinite Mind. (2) If His plans were not occomplished there would be occasion of equal doubt and dismay. If there was any power that could defeat the purposes of God; if there was any stubbornness of matter, or any inflexible perverseness in the nature of mind; if there were any unexpected and unforeseen extraneous causes that could interpose to thwart His plans, then the mind must be full of agitation and distress. But the moment it can fasten on the conviction that God has formed a plan that embraces all things, and that all things which occur will be in some way made tributary to that plan, that moment the mind can be calm in resignation to His holy will.” Barnes].

5. On Isaiah 46:12-13. The righteousness that avails with God1) Who brings it about ( Isaiah 46:13 a); 2) who lays hold on it (not the proud and self-righteous Isaiah 46:12, but the believing); 3) what are its effects ( Isaiah 46:13 b, salvation and glory).

Footnotes:
FN#1 - are to the beast and to the cattle.
FN#2 - Your carried images are loaded up.
FN#3 - Heb. their soul.
FN#4 - be firm.

FN#5 - apostates.

FN#6 - That.

FN#7 - Heb. The man of my counsel.

FN#8 - give.

FN#9 - To.
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Verses 1-15
VIII.—THE EIGHTH DISCOURSE

The Fall of Babylon, the Causes of it, and the uselessness of the means to prevent it
Isaiah 47
1. THE FALL OF BABYLON AND THE CAUSES OF IT

Isaiah 47:1-7
1 Come down, and sit in the dust, O virgin daughter of Babylon,

Sit on the ground:

[FN1]There is no throne, O daughter of the Chaldeans:

For thou shalt no more be called tender and [FN2]delicate.

2 Take the millstones, and grind meal:

Uncover thy [FN3]locks, [FN4]make bare the leg,

Uncover the thigh, pass over the rivers;

3 Thy nakedness shall be uncovered,

Yea, thy shame shall be seen:

I will take vengeance,

[FN5]And I will not meet thee as a man.

4 [FN6]As for our redeemer, the Lord of hosts is his name,

The Holy One of Israel.

5 Sit thou silent, and get thee into darkness, O daughter of the Chaldeans:

For thou shalt no more be called, The lady of kingdoms.

6 I was wroth with my people,

I [FN7]have polluted mine inheritance,

And ggiven them into thine hand:

Thou didst shew them no mercy;

Upon the [FN8]ancient hast thou very heavily laid thy yoke.

7 And thou saidst, I shall be a lady forever:

So that thou didst not lay these things to thy heart,

Neither didst remember the latter end of it.

EXEGETICAL AND CRITICAL
1. Babylon, hitherto shining in splendor and luxury, is threatened with extreme degradation and exposure ( Isaiah 47:1-3). Israel confesses with joy that it recognizes its Redeemer in Him that does this ( Isaiah 47:4). The cause of this deep downfall is two-fold: 1) the severity against Israel that has exceeded the purpose of the Lord; 2) Babylon’s secure defiance and haughtiness ( Isaiah 47:5-7).

2. Come down——Holy One of Israel.
Isaiah 47:1-4. The curt, monosyllabic imperatives רדי ושׁבי are the expression of a decided, relentless purpose. Babylon must come down, hard as it will be for it. In the dust, on the bare ground, without a throne it must sit, that hitherto was used to be high enthroned. For from an empress it has become a slave. But the slave, as the wretched and lowly generally, sits in the dust (comp. Isaiah 3:26, and the contrary description Isaiah 52:2). Hence the expressions “to lay, cast in the dust” ( Isaiah 26:5 sq.; Job 16:15; Job 30:19; Psalm 7:6), “to lie in the dust” ( Psalm 22:30; Psalm 119:25), “to raise from the dust” ( Psalm 43:7; 1 Samuel 2:8; 1 Kings 16:2); “to lick the dust before one” ( Isaiah 49:23; Psalm 72:9). In the same way it is said that the mourner does not sit on an elevated seat, but on the earth ( Job 2:13; Lamentations 2:10). The expressions tender and delicate (“abounding in voluptuousness”) are taken from Deuteronomy 28:56; Deuteronomy 28:54. Babylon is described as a city very greatly given up to luxury and voluptuousness, not only in the Bible ( Jeremiah 51:39; Daniel 5:1 sqq.; comp. Isaiah 21:5) but more still by profane writers. For instance Curtius, (V. I) says: “Nihil urbis ejus corruptius moribus, nihil ad irritandas illiciendasque immodicas voluptates instructius.” Comp. Herod. I:195, 199. Grinding grain with a hand mill was chiefly the labor of female slaves, and it was even regarded as the hardest labor ( Exodus 11:5; Matthew 24:41; Luke 17:35). Comp. Herz. R-Encycl. X. p 82 sq. צַמָּה (from unused root צָמַם, Chald. צְמַם, “operuit, velavit”) is the veil (comp. Song of Solomon 4:1; Song of Solomon 4:3; Song of Solomon 6:7). As is well-known, the women in parts of the Orient consider it a greater disgrace to let their face be seen than other parts of their bodies. שֹׁבֶל (from שָׁבַל unused=fluxit, defluxit, comp. שִׁבֹּלֶת27:12; Judges 12:6) is the flowing garment, “border, train.” When the female slave comes to a stream in the way that can be forded, she is not carried over, as are ladies. She must wade through; no regard is paid to her womanly modesty. עֶרְוָה and חֶרְפָה correspond in the parallelism; hence the latter must be taken in essentially the same sense as the former. That the ערוה is seen is a חרפה. Comp. Isaiah 3:17; Jeremiah 13:22; Jeremiah 13:26; Ezekiel 16:37; Nahum 3:5. Thus the Lord threatens the Babylonians. What He intends by these judgments He says Isaiah 47:3 b: I will take vengeance. The negative clause ולא אפגע א׳ is understood in a great variety of ways. פגע means “irruere, incidere, obviam ire, pertinere,” then also, in a friendly sense “precibus insistere, to apply to one.” It does not suit here to take the word in a hostile sense: “I will run on none” (Stier), which only makes sense by arbitrarily supplying: “out of whose way I must get.” [“The true sense is that expressed by Rosenmueller, I shall encounter no Prayer of Manasseh, i.e., no man will be able to resist me. This simple explanation is at the same time one of the most ancient, as we find it distinctly expressed by Symmachus (οὐκ ἀντιτήσεταί μοι ἅνθρωπος) and in the Vulgate (non resistet mihi homo.—J. A. Alex.]. I do not think it right to take the word in the sense of “to protect, pardon” for the reason that there ever lies in בּנע the meaning obvenire, thus the notion of “going against, getting in the way of.” I cannot see why the well-approved meaning “to apply to one with petition or intercession” ( Job 21:15; Ruth 2:22; Jeremiah 7:16; Jeremiah 27:18) may not suit our context. Jehovah, as the only true God, neither desires nor uses human help. The taking of Babylon must appear as God’s doing, not as a fact accomplished by human power. And if it be asked, what God has showed Himself stronger than the gods of Babylon, thus who is the accomplisher of the said divine doing, Israel alone has the correct reply when it cries out: Our Redeemer, Jehovah of hosts is His name (comp. Isaiah 48:2; Isaiah 54:5), the Holy One of Israel (see List). These words do not fit to what follows, and as little are they suited to be an antiphonal-like conclusion of the preceding strophe. They give the impression of a joyful welcome greeting, which meets one approaching, and who is recognized as a friend.

3. Sit thou silent——end of it.
Vers5–7. The Prophet, Isaiah 47:5, declares once again in general the downfall of Babylon, as in Isaiah 47:1, but makes prominent another contrast. There the contrast was between the loftiest height and the lowest humiliation; here it is between shining and darkness. Babylon shall now sit down in a still, dark place, she that before was the brilliant, far shining empress of kingdoms ( Isaiah 13:19). This repeated announcement of punishment finds its reason in Isaiah 47:6-7. The Prophet assigns a double reason. First, Babylon abused the right of discipline deputed to it. The Lord was wroth with His people, and polluted His inheritance, by permitting profane heathen nations to trample land, city and Temple, and to carry away the holy people into captivity (comp. Lamentations 2:2; Psalm 74:7, etc.). But He would only discipline His people, not destroy them; whereas Babylon sought to do the latter by every means (comp. Jeremiah 5:11; Jeremiah 5:24; Jeremiah 5:28-29; Jeremiah 5:31 sq.; Jeremiah 51:6; Jeremiah 51:11; Jeremiah 51:24; Jeremiah 51:34 sqq. Jeremiah 51:56; Zechariah 1:15). For it shewed them no mercy (the expression שׂוּםרַֽחֲמִים only here). Even old age was not spared (comp. Lamentations 4:16; Lamentations 5:12). I Amos, with Delitzsch, of the opinion that by זָקֵן we are not to understand the nation as one grown old. The Prophet that wrote Isaiah 40:28 sqq, could hardly represent Israel, even in the Exile, as a worn-out old man. The second reason for the humiliation that threatens Babylon is its haughtiness. This mirrors to it the illusion of its dominion lasting forever. And by reason of this illusion (עַד=“so that,” comp. 1 Samuel 20:41; Job 8:21; Job 14:6) Babylon does not lay to heart the guilt with which it is loaded because of its treatment of Israel, therefore it does not in the least think (comp. Isaiah 46:8) on the consequences of that treatment, viz: the vengeance (comp. l.c, and Jeremiah 50, 51), it must provoke.—ישׂים על לב Isaiah 42:25; Isaiah 57:1; Isaiah 57:11. הֵשִׁיב על לב Isaiah 44:19; Isaiah 46:8. יָשִׂים לִבּוֹ Isaiah 41:22. עָלָה עד לב Isaiah 65:17.

_______________

2. THE FRUITLESSNESS OF THE MEANS EMPLOYED TO SAVE BABYLON

Isaiah 47:8-15
8 [FN9]Therefore hear now this, thou that art given to pleasures,

That dwellest carelessly,

That [FN10]sayest in thine heart,

I am, and none else beside me;

I shall not sit as a widow,

Neither shall I know the loss of children:

9 But these two things shall come to thee in a moment in one day,

The loss of children, and widowhood:

They shall come upon thee in their perfection

[FN11]For the multitude of thy sorceries,

And cfor the great abundance of thine enchantments.

10 [FN12]For thou hast trusted in thy wickedness:

Thou hast said, None seeth me.

Thy wisdom and thy knowledge, it hath [FN13]perverted thee;

And thou hast said in thine, heart, I am, and none else beside me.

11 [FN14]Therefore shall evil come upon thee;

[FN15]Thou shalt not know [FN16]from whence it riseth:

And mischief shall fall upon thee;

Thou shalt not be able to [FN17]put it off:

And desolation shall come upon thee suddenly, which thou shalt not know.

12 Stand now with thine enchantments,

and with the multitude of thy sorceries,

Wherein thou hast laboured from thy youth;

[FN18]If so be thou shalt be able to profit,

gIf so be thou mayest [FN19]prevail.

13 Thou art wearied in the multitude of thy counsels.

Let now the [FN20]astrologers, the stargazers,

[FN21] [FN22]The monthly prognosticators,

Stand up, and save thee

From these things that shall come upon thee.

14 Behold, they shall be as stubble;

The fire [FN23]shall burn them;

They shall not deliver [FN24]themselves from the power of the flame:

lThere shall not be a coal to warm at.

Nor fire to sit before it.

15 Thus shall they be unto thee with whom thou hast laboured,

Even thy merchants, from thy youth:

They shall wander every one to his quarter;

None shall save thee.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words: Isaiah 47:8. אֶפֶמ–עֲדִינָה–וְעַתָּה, which occurs forty-three times in the Old Testament. Especially the turn of expression ואפם עור or אפם בלעדי is encountered relatively so often in these chapters ( Isaiah 45:6; Isaiah 45:14; Isaiah 46:9; Isaiah 47:8; Isaiah 47:10), that it may be regarded as a peculiarity of them. Only 2 Samuel 9:3 does the expression again occur. Hence we are justified in regarding it as an Isaianic expression, and thus a proof of our passage being genuine Isaianic. Isaiah 47:9. חֲבָרִים –כֶּשֶׁף–רֶגַע. Isaiah 47:11. הוָֹה. Isaiah 47:12. הָבַר. Isaiah 47:15. לעברו.

Isaiah 47:9. עֲדִינָה from עָדַן, only Nehemiah 9:25, an adjective corresponding to the substantive ישׁב לבטח–.עֵדֶן occurs only here in Isaiah; but comp. Isaiah 14:30. The expression is in the Pentateuch: Leviticus 25:18-19; Leviticus 26:5; comp. Judges 18:7. It is more common in the later prophets: Jeremiah 32:37; Jeremiah 49:31; Ezekiel 28:26; Ezekiel 34:25, etc. Especially Zephaniah 2:15 is to be noted, where the expression עירעליזה is borrowed from Isaiah 22:2; Isaiah 32:13, and the remainder of the verse from our passage. Even זֹאת הָעִיר in Zeph. shows that what follows is a citation, עליזה is undoubtedly taken from the undisputed Isaianic passages Isaiah 22:2; Isaiah 32:13; for beside Zephaniah 2:15; Zephaniah 3:11, the expression occurs only in Isaiah.—The ־ִי in אפסי is very difficult to explain. Most expositors take it as י compaginis (thus=אֶפֶם עוֹד). But this י is superfluous, and at the same time incorrect where there is no genitive relation. Hahn takes it as a feminine י, as in ־ֵכִי,קִטְלִי,אַתְּי; but the Hebrew knows no distinction of gender in the first person. De Dieu and Coccejus take the clause as a question; Vitringa and Nolde regard אַפְסִי as representing a doubled אפם (el non est praeter me alia). But the question is not self-evident and must be indicated, and the absence of אֶפֶם or אֵין is unexampled. It is best, with Delitzsch, to take אפסי in the sense of אֵינִי: (אֵינֶנִּיego utique non sum amplius; therefore; I am not, as it were, found again in another sample. The sense would then be the same as אפם כמוני Isaiah 46:9.

Isaiah 47:9. כֶּשֶׁף, from כָּשַׁף, of uncertain meaning, Piel, “to bewitch, conjure,” ( Exodus 7:11; Exodus 22:17; Deuteronomy 18:10, etc.), occurs only in the plural, and in Isaiah only here and Isaiah 47:12 (comp. Micah 5:11; Nahum 3:4; 2 Kings 9:22). Also חֲבָרִים from חָבַר “ligare, fascinare, to bind,” especially to bind by enchantment, thus “to exorcise ”( Deuteronomy 18:11; Psalm 58:6) occurs only here and Isaiah 47:12.—עָצְמַת מְאֹד is explained1) from the verbal construction, and2) from the qualitative meaning of עָצְמָה ( Isaiah 40:29).

Isaiah 47:10. רֹאָנִי stands in pause for רֹאַנִי and this for רֹאֵנִי ( 1 Chronicles 12:17).

Isaiah 47:12. בְּ, with which עָמַד is here conjoined, is that of accompaniment: in the midst of her witchcrafts, etc., therefore, according to our idiom with her witchcraft, etc., shall Babylon stand up (comp. Isaiah 7:24; Isaiah 24:9; Isaiah 30:29, etc.).—בַּֽאֲשֶׁר stands here oddly instead of the normal אֲשֵׁר יָגַעְתָּ בָם. This is one of the rare instances in which the adverbial אֲשֶׁר appears in transition to an actual pronoun ( Genesis 31:32; Gesen, § 123, 2; Comm. in loc.).—יָגַע with בְּ as in Isaiah 43:22-24; Isaiah 62:8.

Isaiah 47:13. עֲצָתַיִךְ is an abnormal formation, the plural suffix being attached to the nom. singular. Analogous examples occur Psalm 9:15; Ezekiel 35:11; Ezra 9:15. If it is not an error of writing, the abnormal suffix form is to be explained by the plural meaning of the collective in connection with the ת of the connecting form, as also other feminine endings in ת that are not plurals (as וֹת in בְּנוֹת,אָחוֹת infin, –ִית,וּת in שְׁבית,זְנוּת etc.), occur with plural suffixes.—הְֹבְרֵי שָׁמַים, so K’ri; K’thibh reads הָבַר–.אֲשֶׁר הָֽבְרוּ=הָֽבְרוּ. ἅπ. λεγ.., means, according to the dialects, “to divide, distribute.” Still this meaning is not quite assured. Hence Knobel would take the word, according to the Arab. chabara, in the sense of “gnari, those acquainted with the heavens;” but Hahn, following Hitz. on Daniel 2:26, would read הֵבֵרוּ (בָּרַר “to investigate,” Ecclesiastes 3:18; Ecclesiastes 9:1).

Isaiah 47:14. To take לַחְמָם for לַֽחֲמָם (“for warming”) seems to me forced. Moreover, what follows would then be tautology. I side with those who explain גַּחֶלֶת לַחְמָם according to Isaiah 44:19 : the coals of their bread, i.e., the glow of the coals, on which they bake their bread.—אֲשֶׁר accusative of nearer definition.

EXEGETICAL AND CRITICAL
1. Therefore hear——beside Me.
Isaiah 47:8-10. The whole section Isaiah 47:8-15 is mainly intended to show how ill-founded is that confidence of Babylon expressed in Isaiah 47:7, “I shall be a lady forever.” First, the Prophet makes Babylon repeat the assertion in an amplified form ( Isaiah 47:8). With the contrastive “now however (comp. Isaiah 43:1; Isaiah 44:1) hear this” he introduces an address to Babylon, whom he here designates as a delicious one, as in Isaiah 47:1 he calls it “delicate and voluptuous.” Then he calls it “the one dwelling in security” because it knows no superior power, and thus no possibility of molestation (see Text. and Gram.). I, and none else; by this Babylon affirms that it is solitary of its kind, its like will no more be found. This is justly regarded as blasphemous pride. For the expression employed here recalls Isaiah 45:5-6; Isaiah 45:18; Isaiah 45:22; Isaiah 46:9, where God, who alone has the right to do it, affirms His incomparableness. Babylon affirms that it shall be neither a widow nor childless. Most expositors understand by widowhood the ἀβασίλεια. But Knobel and Delitzsch justly object, that in ancient times kings were by no means regarded as the husbands of their cities or nations. Hence the widowhood is rather the being forsaken of the nations with which it had hitherto had active commerce (according to the Biblical view πορνεία23:16 sq.; Revelation 18:9), thus sad loneliness, exclusion from intercourse with the world ( Lamentations 1:1). Hahn understands the widowhood to mean, forsaken of God, or the gods (comp. Isaiah 54:4 sqq.). But one must guard against transferring theocratic representations to heathen relations. It is agreed by all that being childless means depopulation (comp. Isaiah 54:1 sqq.). Yet these strokes, so undreaded, will still come; and that not slowly, by degrees, but suddenly and in one day ( Isaiah 9:13; Isaiah 10:17; Isaiah 66:8), i.e., not in intervening periods one after another, but all at once. כְּתֻּמָּם, “according to the measure of its completion,” i.e., completely and totally (comp. לְחֻמָּהּ, 1 Kings 22:34) they are come upon thee (perf. prophet.) spite of thine arts of sorcery and the great abundance of thine enchantments. Almost all expositors agree that בְּ signifies, with a certain irony, the useless presence, the unsuccessful connection and application, and thus corresponds to our “spite of, for all your.” Comp. Isaiah 5:25; Isaiah 9:11; Isaiah 9:16; Isaiah 9:20; Isaiah 10:4; Numbers 14:11; Deuteronomy 1:32; Psalm 78:32. There lies in this the characteristic ingredient of this strophe: spite of all the means resorted to Babylon must fall.

Babylon is celebrated as the home of astronomy, astrology and magic (comp. Ideler, Sternkunde der Chald. in den Abhandl. d. Berl. Akad. d. Wissensch., 1814, 1815, Berlin, 1818; Gesen. im Komm. zu Jes. Beilage II.). Just these secret sciences and arts were relied upon as important means of protection against misfortunes of all kinds. Isaiah 47:10 may not be translated: “and thou reliest on thy wickedness,” as is done by most exegetes. For if by wickedness be understood tyranny and craft, that will not comport with: none seeth me. In fact this latter expresses just the ground of confidence. The same objection holds against our understanding by “wickedness” the false wisdom. But if רָעָה be understood to mean godlessness itself, i.e., the belief that there is no God, all-wise, all-holy, and all-mighty, then again it could not be said: thou reliest on thy godlessness; just as little as it may be said: the pious man relies on his faith. As one must say: the pious man is confident in or by his faith, Song of Solomon, too, the Prophet’s meaning here must be: and thou wast secure in thy godlessness, thou saidst, There is none that sees me. Of course, there is here the underlying assumption, that the idols are no proper gods, all-wise, just and almighty avengers of the wicked. For the Prophet seems not to think at all of Babylon’s idols being present. According to his view, they do not disturb the wicked. But Babylon was secure in all its wickedness and godlessness because it believed it dared say: no one is present that sees me. By this can only be meant a seeing higher than that of idols. I construe בָּטַח absolutely: securum esse, which is undoubtedly its meaning ( Judges 18:7; Judges 18:10; Judges 18:27; Jeremiah 12:5; Job 40:23; Proverbs 11:15). Therefore, we learn from these words that Babylon trusted, not only in outward things, as intimated in Isaiah 47:8, but that its proud confidence had also the inward ground, that it believed it might hold the conviction of there being no all-seeing God. So partly Hahn. The words: “there is none that seeth me,” express the result of a reflection on things religious. There were also in Babylon theologians and philosophers whose wisdom and knowledge amounted to that אין ראנו, whence the Prophet says to Babylon: thy wisdom and thy knowledge it hath perverted thee. Hence, when here a second time the words “I and none else ”are ascribed to Babylon, it is to intimate that it so speaks, not only with reference to men, but even with reference to divinity. Babylon deifies itself, by exalting itself, not only above all men, but also above the gods.

2. Therefore shall evil——come upon thee.
Isaiah 47:11-13. Babylon’s overthrow is described as something that could neither be foreseen nor prevented. שַׁחְרָה rhymes with כַּפְרָהּ, and hence is likely the same grammatical form, viz, inf. Piel. The meaning “dawn,” though at first sight the most likely, does not commend itself, because the dawn of a misfortune cannot be the first moment of its appearance, for that would be a contradiction; nor can it be the first moment of its disappearance, for the end of a thing cannot be its dawn. Hahn’s proposed rendering: “unblacken,” is far-fetched. The rendering proposed, first by J. D. Michaelis, and accepted by most, best suits the context. This identifies שָׁחַר with the Arabic Sachara, incantavit, and gives the translation: and evil will come upon thee which thou wilt not know how to exorcise. Thus Isaiah 47:11 says in three clauses that Babylon will have no means of warding off the misfortune. The first declares the inadequacy of magic, the second of idol-sacrifices, the third exposes the disgrace of astrology, which will not even be able to know of the evil in advance.

The Isaiah 47:12-13 explain what is said in Isaiah 47:11. For the words: “thou shalt not know how to exorcise it” are evidently elucidated by Isaiah 47:12 : try now the שַׁחֵר (exorcism) by חברים (enchantments) and כשפים (charms); may-be something will come of it! At the same time it seems to me that the כַּבֵּר is elucidated in Isaiah 47:12. For conjuring demons, as in general all sorts of sorcery were often joined with the offer of sacrifices, sometimes of pleasure, sometimes atrocious. “The relation of all idolatry with sorcery lies in this that in the names of the gods the name of God is abused for egoistic, sinful ends, with the application of self-elected, senseless and mercenary forms of religion,” says Lange in the article on witchcraft in Herz. R. Enc. XVIII. p395. The second half of Isaiah 47:11 is elucidated by Isaiah 47:13. We will need to take עמדי נא ווג׳ Isaiah 47:12 in the same sense as יעמדו־נא Isaiah 47:13. The latter can hardly be taken in the sense of “to remain standing.” Hence we must also take עמד Isaiah 47:12 in the sense of “to stand forth, come on, stand up” (comp. Gesen. Thes. p1038), in which sense it is undeniably often used: 1 Samuel 17:51; 1 Kings 20:38; Habakkuk 3:11; Ezekiel 22:30. From thy youth, thus from its first beginning Babylon had been busied with astrology, divination and magic. (Comp. Duncker, Gesch. d. Alterth. I. p124, 127 sq.). The Prophet ironically concludes his challenge to try what help they can find in their secret arts with a double “perhaps, if so be:” perhaps thou mayest be able to profit (positive), perhaps thou wilt terrify, viz. the enemy (negative). Isaiah 47:13 relates to knowing future evil in advance, with reference to which the Prophet says Isaiah 47:11 b it shall not be. This Isaiah, of course, strange. For Babylon, from the earliest antiquity, practised divination, and especially astrological divination. The challenge of Isaiah 47:12 was attended with ill-success. Babylon worried itself in vain with its sorceries and enchantments. Thou art wearied by the multitude of thy counsels (see Text. and Gram.) i.e., by thy methodically arranged attempts (viz. in the sphere of enchantment); so the Prophet calls mockingly to the totality of the Babylonians. Therefore let some one help thee (ויושׁיעך Isaiah 47:13), he continues. Let the astrologers appear now. This exposition results necessarily from the antithesis of נלאית and הֹבְרֵי שָׁמַיִם .ויושׁיעך are those that divide the heavens, i.e., who mark off the heavens into fields (the Song of Solomon -called “houses”) for the purpose of their observations (see Text. and Gram.). In any case astrologers, “masters of the course of heaven” are meant. They are also called חזים בכוכבים. I doubt very much whether חזה with בְּ has here the meaning “to contemplate, look with pleasure.” חָזָה is used of prophetic seeing generally ( Isaiah 1:1; Isaiah 2:1; Amos 1:1; Micah 1:1), and חֹזֶה is “a seer.” Therefore חֹזִים בכ׳ may very well mean: those that look (viz. at the future) in the stars, or by means of the stars. In the words מודיעים וגו׳ the Prophet seems to intimate an arrangement whereby the astrologers monthly (לחדשִׁים comp. Isaiah 27:3; Isaiah 33:2) made communication to the people out of that which they had read in the stars (hence מאשׁר יבאו). We have here perhaps the first trace of the calendar of later times (παραπήγματα, ἀλμενιχιακά).

3. Behold they shall be——shall save thee, Isaiah 47:14-15. In these verses is announced the final destiny of all those in whom Babylon trusted, and also its own destiny. The, wise masters of Babylon are compared to stubble. Fire consumes them. Not precisely actual fire is meant. He only compares generally the power that overthrows Babylon to a fire that devours stubble. They will not be able to save even themselves, much less others. For the fire will be no moderate glow like that used for baking bread, or for a genial hearth-fire, before which one sits to get warm (see Text. and Gram.). Such are they become (continues Isaiah 47:15), respecting whom thou hast taken pains. This is said in reference to Isaiah 47:12. The home resources of power and deliverance so carefully cultivated in Babylon are meant. But the allies from abroad also, its business friends, the numerous admirers and worshippers, that of old (מנעריך to be referred to סחריך) came to Babylon to carry on trade and delight themselves, wander (involuntary departure from the way, being dispersed) off each to his vis-a-vis (לעברו only here; עֵבֶר is what lies directly before one), i.e. straight out. The word, therefore, does not mean: each to his home; but, as dispersed, they wander each his way in front of him (comp. 1 Samuel 14:1; 1 Samuel 14:4; 1 Samuel 14:40; Ezekiel 1:9; Ezekiel 1:12; Ezekiel 10:22, etc.). That one may help Babylon is not to be thought of.—Therefore in the section Isaiah 47:8-15 it is proved in every direction that all props for Babylon give way, that all means of deliverance in which it hoped are refused.

DOCTRINAL AND ETHICAL
1. On Isaiah 47:1 sqq. “Fortune is round and unstable in the world, and all transitory things must have an end, and they that go about them pass away with them ( Sirach 14:19). For if the great Assyro-Babylonian empire could not last, but from a virgin and lady was made a serving maid, what must happen to other worldly things that can by no means be compared with it?” Cramer.—[“Let those that have power use it with temper and moderation, considering that the spoke which is uppermost will be under.” M. Henry.]

2. On Isaiah 47:6 sq. The minister of righteousness may himself become a transgressor if he does not execute the punishment according to the will of righteousness, but abuses his power of punishment for the gratification of his own love of violence. Thus there arises a chain-like connection of right and wrong that passes through all human history, till God, the only just One, solves all the discords of worldly judgments in the harmony of the world’s judgment.

3. On Isaiah 47:9 sqq. Sorcery is devil-service. For he that uses any sort of enchantment seeks to attain some object by means of supernatural powers that are not the powers of God. For we, too, by God’s power may do miracles and signs, as the holy men of God of the Old and New Testament show. But the power of God puts itself at the disposal of the office borne in God’s name and by His commission, or of believing prayer ( Matthew 17:20). But whoever would do miracles by hocus pocus of any kind, lets it be understood that he would make powers of the invisible world subservient to him, that are not the powers of God. But in the invisible world there are beside God’s powers only the powers of the devil. That is the great peril of witchcraft. For the devil never works for nothing. He exacts the soul for it.

4. On Isaiah 47:10. The omnipresence and omniscience of God are quite extraordinarily onerous to the natural man. He can never enjoy his life for it. If he lives along, as he pleases, genioindulgens, there still comes to him ever and anon the secret voice that whispers: God sees it. Hence, to-day, as the Babylonians did, he employs all his knowledge and wisdom to make himself white, so that he may say: אֵין רֹאֵנִי, no one sees me. He would rather let the laws of nature grind him to pieces, than acknowledge a personal God that sees and judges all things. This endeavor to get the personal God out of the world, that has its source equally in fear and hatred, has not, however, its roots in human nature as such. For then it must be found in all men. It is rather the hatred and fear of the devil that reflect themselves in those men who, according to John 8:41-48, have the devil for their father.

[“Thou hast trusted in thy wickedness, as Doeg, Psalm 3:7. Many have so debauched their own consciences, and have got to such a pitch of daring wickedness, that they stick at nothing; and this they trust to carry them through those difficulties which embarrass men who make conscience of what they say and do. They doubt not but they shall be too hard for all their enemies, because they dare lie, and kill, and foreswear themselves, and do anything for their interest. Thus they trust in their wickedness to secure them, which is the only thing that will ruin them.” M. Henry.]

5. [On Isaiah 47:13. “I confess I see not how the judicial astrology which some now pretend to, by rules of which they undertake to prophesy concerning things to come, can be distinguished from that of the Chaldeans, nor therefore how it can escape the censure and contempt which this text lays that under. Yet I fear that there are some who study their almanacs, and regard them and their prognostications more than their Bibles and the prophecies there.” M. Henry.]

HOMILETICAL HINTS
1. On Isaiah 47:1-7. The mighty in this world should guard well against two H’s: 1) against Hardness toward the weak ( Isaiah 47:6), for He avenges them ( Isaiah 47:3); 2) against Haughtiness, for He humbles it ( Isaiah 47:1-5; Isaiah 47:7).

2. On Isaiah 47:12 sqq. Warning against superstition.—1) The essence of superstition: it is brother to unbelief (the unbeliever and superstitious) because it has lost what is truly transcendent, and hence, by reason of the ineffaceable drawing of men to what is super-terrestrial, falls into the hands of that which is false; the believer, on the other hand, is never superstitious, because as a child of God he knows that he is under the protection of the true, highest, super-terrestrial power2. The effects of superstition: a. it fosters coarse and refined idolatry; b. it robs men of the right comfort and the right help.

Footnotes:
FN#1 - without a throne.

FN#2 - voluptuous.

FN#3 - veil.

FN#4 - lift up thy train.

FN#5 - And appeal to no man about it.

FN#6 - omit As for.

FN#7 - polluted—gave.

FN#8 - aged.

FN#9 - And now hear this, thou delicious.

FN#10 - says in her heart.

FN#11 - Spite of.

FN#12 - And thou wast secure in.

FN#13 - Or, caused thee to turn away.

FN#14 - but evil comes.

FN#15 - Which they shall not know how to exorcise.

FN#16 - Heb. the morning thereof.

FN#17 - Heb. expiate.

FN#18 - Perhaps.

FN#19 - terrify.

FN#20 - Heb. viewers of the heavens.

FN#21 - Heb. that give knowledge concerning the months.

FN#22 - Who every month give report from them what shall come on thee.

FN#23 - has burned.

FN#24 - Heb. their souls.

Verses 1-22
HOMILETICAL HINTS
1. On Isaiah 48:1-2. “We, for our part, are also quite fallen into Jewish security. For we take great comfort from this, that we know, that we have God’s word simple and pure, and the same is indeed highly to be praised and valued. But it is not enough for one to have the word. One ought and must live according to it, then will God make account of us. But where one lives without the fear of God and in sin, and hears the word without amendment, there God will punish all the harder, as Christ shows in the parable of the servant that knew his Lord’s will and did it not. Therefore one should let go such fleshly confidence, and labor to live in the fear of God, and hold faithfully to His word. Then if we fall into distress and pray for deliverance, it will surely be granted to us. But those who brag about God as do the Jews, and yet fear Him not, nor will live according to His word, will boast in vain. God will single them out and punish them as He did the Jews. For these two things must go together: trusting God, and fearing God. Neither can be right without the other. If thou fearest not God, thou becomest proud and presumptuous as the Jews. But if thou believest not, and only fearest, thou wilt become anxious and fall into despair. Therefore the Psalm says: “The Lord taketh pleasure in them that fear Him, in those that hope in His mercy,” Psalm 147:10. Veit Dietrich.

2. [On Isaiah 48:3-8. The doctrine of providence supported by prophecy. 1) The method stated Isaiah 48:3; Isaiah 48:6; Isaiah 7:2) The reasons for God’s taking this method with them. a. He knew how obstinate they would be ( Isaiah 48:4). b. How deceitful they would be. c. That they would be giving His glory to idols ( Isaiah 48:5). After M. Henry.].

3. On Isaiah 47:9-11. The divine discipline of children1) Its course of procedure: a. God is patient ( Isaiah 47:9); b. God punishes severely ( Isaiah 47:10). 2) Its aims: a. God is patient a. for the sake of His honor (in order to reveal Himself as the “good”); β. for our sakes ( Isaiah 47:9 b that we may not be exterminated); b. God is severe a. for the sake of His honor (that He may not be blasphemed, Isaiah 47:11); β. for our sakes (that we may be purified and confirmed in the furnace of affliction).

4. On Isaiah 48:17-19. “That is our most blessed knowledge that we know God through His self-witness, and who, as one veiled, speaks from the prophets as the One Eternal Prophet; as the reflected splendor of the invisible Divinity that became flesh and blood in Jesus, and is now as our Brother constantly with us. Yea, blessed and forever safe is he that pays heed to God’s testimony of the very gracious condescension of God to us! God makes such heedful ones forever at peace in Himself, whose peace becomes overflowing and overwhelming as a river, because God in it imparts to us pardon and justification. Our righteousness in God is as waves of the sea, that continually swell up in great abundance, for God’s grace that works in us and accomplishes our righteousness Isaiah, in fact, infinite. Dost thou lack peace and righteousness, then believe assuredly that the only reason is that thou hast despised the word of thy God. Yea, whoever stablishes himself in God by believing acceptance of His word, he is forever established, and also has eternal bloom. He belongs to the innumerable family of God, that moves on through all times. How can he ever want for posterity?” J. Diedrich.

5. On Isaiah 48:20. “So God is wont to do: when the enemies of the churches pull hardest on the rope, it must break. We should mark this well, and comfort ourselves by it. For else we will become faint-hearted and despond, when matters go so ill.” Veit Dietrich.

6. On Isaiah 48:20-22. Israel’s Egyptian and Babylonian captivity is a type of the church in the world, and of individual believing souls in the body of this death. But we are to a certain degree ourselves to blame for the pressure of this captivity. There is even very much that holds us back to the flesh-pots of Egypt. We are often wanting in proper love for the one thing needful, in proper faith, in courage, in fidelity, in diligence in good works. Yet the Lord has deprived the devil of his power. The enemy is even really conquered already; “ein Woertlein kann ihn faellen.” Hence the Christian must be exhorted to depart from Babylon courageously and intrepidly. This the Prophet does in our text. We see in it a warning call to depart out of Babylon. 1) The possibility of going out is a. objectively presented by redemption “that is by Jesus Christ; but b. depends subjectively on our love to God and our faith2) The return home is difficult, indeed, as it was with Israel. It is through deserts of distress and danger. But God will not forsake His own. The spiritual rock ( 1 Corinthians 10:4) follows along with them3) At home, with the Lord, in communion with Him, they find peace, whereas the wicked nowhere and never shall find peace, not even in all the power, splendor and glory of this world.

7. [On Isaiah 48:22. “The wicked, as a matter of sober truth and verity, have no permanent and substantial peace and joy. (1) In the act of wickedness; (2) in the business or the pleasures of life; (3) no peace of conscience; (4) on a death-bed; (5) there is often not only no peace, but the actual reverse, apprehension; despair: (6) beyond the grave, a sinner Can have no peace at the judgment bar of God; he Can have no peace in hell.” Abbreviated from Barnes.]
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Verse 1-2
IX.—THE NINTH DISCOURSE

Recapitulation and Conclusion
Isaiah 48
This chapter reproduces the chief ingredients of the foregoing discourses from chap40. on. By this brief recapitulation, it aims at a mighty effect on the spirits of the hearers by means of a total impression. A glorious redemption, analogous to that wrought by Moses, is presented to the view of the people of the Exile, from whose blessings, of course, the wicked are excluded. The last-named thought recurs like a refrain after nine more chapters, at the close of chap57. All this shows that in chap48. we have before us the concluding discourse of the first third.

_______________

1. THE ADDRESS GIVING THE MOTIVE

Isaiah 48:1-2
1 Hear ye this, O house of Jacob,

Which are called by the name of Israel,

And are come forth out of the waters of Judah,

Which swear by the name of the Lord,

And make mention of the God of Israel,

But not in truth, nor in righteousness.

2 For they call themselves of the holy city,

And stay themselves upon the God of Israel;

The Lord of hosts is his name.

EXEGETICAL AND CRITICAL
1. The Prophet begins his recapitulation by designating the object of his address which he describes as that nation which descended from Jacob-Israel, more nearly from Judah, but in respect to religion officially confessed Jehovah as its God ( Isaiah 48:1), for it is the nation that has the holy city of Jehovah for its central point, and all whose permanence is objectively founded on Jehovah ( Isaiah 48:2). With this the Prophet has designated all the particulars that explain the unique interest of Jehovah in precisely this people.

2. Hear ye this——his name.

Isaiah 48:1-2. שׁמעו זאת comp. Isaiah 48:16; Isaiah 47:8; Isaiah 51:21. Jacob was the natural name of the second son of Isaac, Israel was his spiritual name, according to Genesis 32:2 sq.; Isaiah 35:10. In the same manner, too, house of Jacob will designate the nation according to its natural descent, whereas the same nation bears the name Israel as heir of the spiritual significance of its ancestor. But when the Prophet so addressed the nation it was no longer entire. The Ten Tribes were become the prey of an exile of immeasurable duration, with no hope of immediate deliverance. The promise of deliverance by Cyrus relates only to the people of the kingdom of Judah, thus chiefly only to those who are come forth out of the waters of Judah. The expression is a designation of the semen virile as in מוֹאָב ( Genesis 19:37 comp. on Isaiah 15:2 and Isaiah 25:10). In the same sense מַיִםis used Numbers 24:7; מָקוֹר, Psalm 68:27; Proverbs 5:16; Proverbs 5:18. This people, descended from Jacob and Judah, and thus dear to the Lord “for the fathers’ sakes” ( Romans 11:28) was bound to Him by still another tie: Israel swore by the name of Jehovah ( Deuteronomy 6:13; Deuteronomy 10:20). That was continually a confession to Jehovah and an acknowledgment of His godhead ( Isaiah 45:23), but it was not necessarily an act of true living faith. Knowledge and approval sufficed for that, to speak dogmatically. The case was similar with making mention of God, i.e., making זֶכֶר by means of God (comp. קָרָא בְשֵׁם). Whoever performs an act of remembrance (in praise and acknowledgment), by naming Jehovah (comp. Joshua 23:7; Psalm 20:8; Amos 6:10), lays down, indeed, a praiseworthy confession to Jehovah, but this may happen in a very outward and lifeless way. Israel ought not to take the names of idols in its mouth even ( Exodus 23:13). In contrast with this, every honorable mention of Jehovah, indeed every naming of His name that was joined with suitable reverence was a confession to Him, hence it is not necessary to understand by הזכיר בא׳ a solemn ascription of praise, though such is not to be excluded. Just because this swearing and mention could and did happen without living faith, the Prophet adds: “not in truth and not in righteousness.” But how could the people of Judah, though inwardly fallen away, still outwardly confess the name of Jehovah, except they were in a manner stamped with the name of the city in which is the sanctuary of Jehovah? As long as Jerusalem is accounted the worthy dwelling of Jehovah—and it is so accounted even in the worst times, as that הֵיכַלי׳, Jeremiah 7:4 proves—so long He is still recognized as God. Hence the Prophet can say, that Israel swears by Jehovah because it calls itself by the name of the city of its sanctuary. It seems to me that the expression common in Jeremiah אִישׁ יְּהוּדָה וְישְׁבֵי יִרוּשָׁלַיִם has its roots in this view. Moreover the expression עִיר הַקֹּדֶשׁ occurs here for the first time. It occurs beside only Isaiah 52:1; Nehemiah 11:1; Nehemiah 11:18; Daniel 9:24. The Prophet assigns as a second reason for what is said Isaiah 48:1 b, that those there named are stayed or grounded upon the God of Israel. For נסמכו may not be taken subjectively=“to stay oneself, niti, confidere,” for “not in truth and not in righteousness “directly denies that Israel has the proper confidence. It is Jehovah that objectively raises and bears Israel by His election, and continued protection and support.

Verses 1-22
DOCTRINAL AND ETHICAL
1. On Isaiah 48:2. Innitebantur Israelitae urbi Hierosolymae et templo, cui Deus se sua cum praesentia gratiosa addixerat ( Psalm 132:13-14). Huic autem fiduciae propheta opponit ejus vanitatem. Nos inde petimus ἒλεγχον adversus pontificios, qui papas suos continua successione ex apostolo Petro tanquam fonte perenni profluxisse, Romaeque in cathedra Petri sedisse et adhuc sedere gloriosissime jactitant. Sed hanc jactationem hoc loco confutat propheta. Nos addimus hasce patrum sententias. Nazianzenus in orat. de laudibus Athan.: “Qui in pietate succedit, in cathedra vera succedit; qui autem contrariam tenet sententiam, in contraria sedet cathedra.” Hieronymus referente Gratiano in jure pontifico part. 1 decr. dist. 40 Song of Solomon 2 : “Non est facile stare loco Pauli et tenere gratiam Petri cum Christo in coelis regnantium. Hinc dicitur. sancti non sunt qui tenent loca sanctorum, sed qui faciunt opera sanctorum.” Foerster.

2. On Isaiah 48:7. “Create means here to reveal something; what hitherto, so to speak, was still a nothing, or something unconjectured and unknown to all men, but was on the other hand shut up and concealed in God’s knowledge. Starke. “Tunc res dicitur fieri, quando incipit manifestius patefieri.” Augustinus, referente Lombardo, I:3, dist. 18. Foerster.

3. On Isaiah 48:8. “Fiunt, non nascuntur Christiani said that same Tertullian, that designates the soul of a man as a naturalitur christiana. There is no contradiction. For one would neither become a Christian, did he not bear in himself the possibility of it, nor would the possibility alone suffice for the becoming. From the grain of corn alone without the fruit-bearing ground, rain and sunshine, there will come no ears; and just as little from the ground, rain and sunshine alone without the grain of corn.

4. On Isaiah 48:17-18. “Est insignis locus, qui nobis verbum commendat et minatur impiis verbi contemtoribus omnia mala.” Luther.

5. On Isaiah 48:20. “Babylon has a double meaning: 1) the world; 2) the anti-Christian kingdom. We should go out of the world by not having our walk according to it ( 1 John 2:15; 1 Peter 4:3; James 4:4). Song of Solomon, too, we ought to flee the anti-Christian Babylon according to the voice from heaven, Revelation 18:5.” Cramer.

Verses 3-11
2. THE FORMER THINGS AS FOUNDATIONS OF THE NEW

Isaiah 48:3-11
3 I have declared the former things [FN1] from the beginning;

And they went forth out of my mouth, and I [FN2] shewed them;

I did them suddenly, and they came to pass.

4 Because I knew that thou art [FN3] obstinate,

And thy neck is an iron sinew,

And thy brow brass;

5 I have even from the beginning declared it to thee;

Before it came to pass I [FN4]shewed it thee:

Lest thou shouldest say, Mine idol hath done them,

And my graven image, and my molten image, hath commanded them.

6 Thou hast heard, see all this;

And will not ye declare it?

I have cshewed thee new things from this time,

Even hidden things, and thou didst not know them.

7 They are created now, and not afrom the beginning;

Even before the day [FN5]when thou heardest them not;

Lest thou shouldest say, Behold, I knew them.

8 Yea, thou heardest not; yea, thou knewest not;

Yea, afrom that time [FN6]that thine ear was not opened:

For I knew that thou wouldest deal very treacherously,

And wast called a transgressor from the womb.

9 For my name’s sake will I defer mine anger,

And for my praise will I refrain for thee,

That I cut thee not off.

10 Behold, I have refined thee, but not [FN7]with silver;

I have chosen thee in the furnace of affliction.

11 For mine own sake, even for mine own sake, will I do it:

For how should my name be polluted?

And I will not give my glory unto another.

TEXTUAL AND GRAMMATICAL
See List for the recurrence of the words: Isaiah 48:3. ראשׁנות—מֵאָז. Isaiah 48:5. פֶסֶל. Isaiah 48:9. חָטַם. Isaiah 48:10.צָרַף.

Isaiah 48:1. מֵאָז is properly=“from that time hitherto.” But מִן stands here, according to Hebrew usage, as designation of the term, a quo. We may therefore boldly translate מאז by “then, at that time,” as a reference to time long past.

Isaiah 48:7. לִמְנֵי יוֹם is = ante hunc diem, comp. Isaiah 43:13. וְ before לֹא is demonstrative.

Isaiah 48:8. פִתְּחָה is causative Piel=“to make an opening,” i.e., to open one’s-self to the report, to hear the report, comp. for the causative use Isaiah 60:11; Psalm 116:6.—The expression קרא לך as in Isaiah 58:12; Isaiah 61:3; Isaiah 62:2.

Isaiah 48:9. האריך אף only Proverbs 19:11; comp. Job 6:11 and the expression in the Pentateuch אֶרֶךְ אַפַיִם Exodus 34:6; Numbers 14:18, etc.—למען Is to be supplied before תהלתי, Isaiah 44:28; Isaiah 46:5.—חָטַם, Arab, chatama, Aram. חֲטַם, coercere, חָטָם frenum, nose-ring.—לָךְ dat. Commodi; Isaiah 40:10.

Isaiah 48:10. It is plain that the בְּ can neither be ב pretii, nor that of accompaniment. It is (Hitzig, Delitzsch) the ב essentiae = in qualitate argenti, in the quality of silver, i.e., as silver. The only peculiarity here is the placing of the בְּ with the object (comp. Ezekiel 20:41; Psalm 78:55, Del.).—בָּחַר properly means “to choose.” But as to choose presupposes a testing and confirmation, so in the Aram. בְּחַר stands directly for בָּחַן (Syr. bochuro = בָּחוֹן explorator). In Latin, too, probare means not only to hold something to be good, but also to investigate whether it is good. So also here בחר is used in the sense of בָּהַן (comp. Job 34:4).

EXEGETICAL AND CRITICAL
1. I have declared——commanded them. Isaiah 48:3-5. These three verses express the thought, that from ancient times on, and before He gave this new prophecy that culminates in the name of Cyrus, the Lord had by prophecy and fulfilment proved Himself to be the true God. This is the seventh time the Prophet presents this argument. By ראשׁנות, therefore, I understand priora, ante facta. The Prophet, as it were, divides history into two parts: the old and the new. The new begins with the first prophetic announcements of events relative to Cyrus. The matter is important to the Lord hence he divides הנדתי, “I have announced,” into two natural component parts: 1) the prophecy went out of His mouth, 2) it entered into Israel’s ear. Thus the fact of the prophecy is proved. And also the fulfilment. For suddenly (פתאם is wont to stand for the initiation of the fulfilment, because the inward connection is hid from the eyes of men, comp. Isaiah 29:5; Isaiah 47:11) the Lord performed what was announced and the thing prophesied came about (comp. Isaiah 44:7; Isaiah 47:9). This course was necessary from the very first. It had always an eminently practical object. Because I know, says the Lord, that thou art hard, i.e., stiff-necked, hard to convince and that thy neck is an iron sinew (נִיד, nervus, tendo, spring, resort), therefore hard to bend, and thy brow brass, thus impenetrable, obstinate,—for this reason I announced to the at that time, long ago, so that thou mightest not say my idol (עֹצֶב, general word, deus ficticius in general, Psalm 139:24) did it, my graven image and my molten image (נסך, Isaiah 41:29) commanded it here (made it come, Isaiah 45:11). Therefore the Lord here declares that in the past even, thus in what has been indicated as the first period of history, by reason of Israel’s hardness of heart, and its being unimpressible by purely inward, spiritual proofs, and because of its desire for arguments that may be seized outwardly, He had found Himself obliged to establish His claim to be the only true God, by prophesying the future, and bringing to pass what was prophesied. In this the Prophet says nothing new. He only repeats what he has before set forth in various places ( Isaiah 41:4; Isaiah 41:21 sqq, Isaiah 41:26; Isaiah 43:9 sqq.; Isaiah 44:7 sqq.; Isaiah 46:9 sq.).

2. Thou hast heard——from the womb. Isaiah 48:6-8. With these words, too, the Prophet repeats essentially only something said before, viz., what he had announced in reference to the new period of salvation to be inaugurated by Cyrus. The words שׁמעת to תנידו, Isaiah 48:6, form the transition. שׁמעת manifestly refers to אשׁמיעם, Isaiah 48:3, and השׁמעתיך, Isaiah 48:5. It must be established that not only did the Lord bring those old prophecies to a hearing, but that they were actually heard. And כֻּלָּהּ would express that all relating to that, therefore the fulfilment also, has been heard. The emphatic חֲזֵה (comp. Isaiah 33:20; Isaiah 30:10) would warn Israel not to treat the matter lightly. Only let it look narrowly, and it must confess that all in the previous period of history relative to prophecy and fulfilment was fully known. Will they not on their part feel impelled to declare and proclaim aloud what they have undoubtedly heard? In the entire section, Isaiah 48:3-11, the Prophet steadily addresses Israel in the second pers. masc. sing. Suddenly in the single clause, ואתם הלא תנידו, he passes to the second pers. masc. plur. The reason for this seems to me to be, that he has in mind here, no longer the ideal total Israel, but the concrete persons of his contemporaries and immediate hearers or first readers.

This appears to me to be one of the passages where the Prophet, who else lives wholly in the Exile, cannot help casting a glance at the actual present. If we might assume that chapters40–66 were to remain a sealed-up prophecy until the time of the Exile, then we would be warranted in saying that the words and will ye not declare it applied only to the exiles. But the numerous citations from chapters40–66, that occur in prophets after Isaiah but before the Exile, show that our prophecy even before the Exile must have been publici juris. Hence I can only see in these words an exhortation that Isaiah gives to his actual contemporaries, viz., to confess openly that the history of Israel hitherto is a proof that Jehovah can prophesy and fulfil. [“And ye (idolaters or idols), will not ye declare, the same word used above for the prediction of events, and therefore no doubt meaning here, will not ye predict something? This is Hitzig’s explanation of the words. In favor of this view is its taking הִנִּיד in the sense which it has in the preceding verse, and also the analogy of Isaiah 41:22-23, where the very same challenge is given in nearly the same form; to which may be added the sudden change to the plural form, and the emphatic introduction of the pronoun, implying a new object of address, and not a mere enallage, because he immediately resumes the address to the people in the singular” J. A. Alex.]. As Israel itself must confess that it has learned to know its God as a prophesier and fulfiller, the Lord bases on that the further demand that they believe also the present new prophecy, and infer from it the proper consequences. Manifestly the חֲדָשׁוֹת, new things, are the prophecy relating to Cyrus and the period of salvation initiated by him. The Prophet refers to Isaiah 42:9 sqq.; Isaiah 43:19 sqq.; Isaiah 44:24 sqq.; Isaiah 45:1 sqq, Isaiah 45:11 sqq, Isaiah 45:19 sqq.; Isaiah 46:11. He particularly emphasizes that this prophecy as such is also quite a new thing. Had Israel obtained report of those future events in any other way, natural or supernatural, then, of course, their proclamation by the Prophet would have been met by the reply: “Nothing new, we know it already.” That would have been ruinous for the reputation of Jehovah and His prophet. But there is no mention of that. The prophecy relates to hidden things ( Isaiah 1:8; Isaiah 49:6; Isaiah 65:4), to things that have just been created. The expression, are created (comp. Isaiah 41:20; Isaiah 43:7; Isaiah 45:8) is to be judged of by the measure of what is divinely real. The word of prophecy has changed the divine decree from being a λόγος ἐνδιάθετος to being a λόγος προφορικός. The divine idea is thereby, as it were, born into the world. Even though it only exists as a mere word, still a word so uttered is a creative word. If God has spoken it, it also comes to pass. So far what God has spoken, announced, prophesied, is as good as created. It is real even if for the time being it is only a divine decree (comp. under Doctr. and Eth. on Isaiah 48:7). But its reality rests only on this act of the divine will, and the knowledge of it only on the revelation of it by means of the prophet of Jehovah. No one in the world would have thought of it, and no one in the world would have received intelligence of the divine thought without the revelation through the Prophet. God thinks it, God says it, God does it. It is only and altogether a fruit of God, and hence a proof that God Isaiah, and what He is. God revealed it to Israel, and He did it with the intention of curing Israel of its deep-rooted tendency to faithlessness (comp. Jeremiah 3:7; Jeremiah 3:10), from its native tendency to apostacy.

3. For my name’s sake——unto another, Isaiah 48:9-11. These verses are related to what precedes as giving a reason. The new things ( Isaiah 48:6), previously concealed, but now entered on existence as to principle by the word of prophecy, involve salvation and deliverance for Israel on the assumption that Israel will let itself be cured of its deep-rooted tendency to apostacy. For this continued rebelliousness it had properly merited extinction. But the Lord desires not the death of the sinner, but that he should repent and live. For the sake of His own honor, also, He desires not the death of the sinner. For the rejection of Israel after its election would even compromise the Lord Himself. It would make Him appear as one who would, but could not. Hence the Lord will make His anger long, i.e. He will postpone the destructive blow that His anger properly demands (see Text. and Gram.). In fact He postponed it until the rejection of His Son ( Matthew 21:39 sqq.). Therefore, for His name’s sake He will defer His anger, and for the sake of His honor He will restrain it, for Israel’s advantage (see Text. and Gram.), so that it will not be destroyed. He will only purify, refine Israel, yet not as silver; but He will confirm it in the furnace of affliction. The Prophet makes a difference between the refining furnace and the furnace of affliction. The difference cannot relate to the effect, since that is the same in both. For I do not think that the Prophet assumes an unfavorable result in the smelting process, viz. that dross will come of it. According to the context the honor of God demands that Israel be purified and saved. But the smelting furnace is for the silver no misfortune, no disgrace; it is the natural and necessary means for restoring the silver. Properly Israel ought not to need this smelting process. So far the furnace of affliction is for Israel a punishment and disgrace, which the smelting furnace is not for silver.—Finally the Prophet repeats the thought with emphasis, that the preservation of Israel was in the proper interest of Jehovah. Did He forsake Israel, He would then surrender them to the idols, and thereby permit the honor belonging to Him alone to be given to them. The words: and I will not give my honor to another, Isaiah 48:11 b, in which manifestly the thought of Isaiah 48:9-11 culminates, is a literal repetition of Isaiah 42:8. By this, the Prophet intimates that in these words, too ( Isaiah 48:9-11), he only repeats what he had said before. Delitzsch very fittingly at Isaiah 48:11 refers to Ezekiel 36:19-23.

Footnotes:
FN#1 - from then.

FN#2 - caused them to be heard.

FN#3 - Heb. hard.

FN#4 - caused them to hear.

FN#5 - and.

FN#6 - omit that.

FN#7 - Or, for silver.

Verses 12-15
3.THE CONTENTS OF THE NEW THINGS IS REPEATED

Isaiah 48:12-15
12 Hearken unto me, O Jacob

And Israel, my called;

I am he; I am the first, I also am the last.

13 Mine hand also hath laid the foundation of the earth,

And [FN8]my right hand hath spanned the heavens:

When I call unto them, they stand up together.

14 All ye, assemble yourselves, and hear;

Which among them hath declared these things?

The Lord hath loved him: he will do his pleasure on Babylon,

And his arm shall be on the Chaldeans.

15 I, even I, have spoken; yea, I have called him:

I have brought him, and he shall make his way prosperous.

TEXTUAL AND GRAMMATICAL
On Isaiah 48:14. Expositors have made difficulty about construing זְרֹעוֹ as accusative, because “to perform Jehovah’s or His own arm “is an incomprehensible mode of speech even taken as zeugmatic (Delitzsch), Klostermann, too, (l. c., pp7,19) is of the opinion that to translate “He will accomplish his will on Babylon and his punitive work on the Chaldeans” needs a dispensation from Hebrew usus loquendi. זְרוֹעַ does, indeed, not mean “punitive work,” and this is not an instance of mere zeugma, but zeugma and metonymy. It is surely one of the most usual metonymical forms of expression in the Old Testament to put the arm for what is manifested by the arm, i.e., for the power or the might. Comp. Isaiah 33:2; Jeremiah 17:5; Ezekiel 31:17; Psalm 83:9, etc Moreover Isaiah 44:12 proves that the Prophet conceives of the arm, as also in Isaiah 45:9 of the hand, as the seat of power. Might not our passage read: יַעֲֽשֶׂה בְּבָבֶל וּנְבוּרָתוֹ כַּשְׂדִּים (or כֹּחוֹ,חֵילוֹ) חֶפְצוֹ? For one may very well say עָשָׂה נְכוּרָה for “to display strength, power” ( 1 Kings 16:27). Accordingly, if taken strictly, one need not even assume a zeugma, if the slight difference be not urged that exists between עשׂה in עָשָׂה חֵפֵץ and עשׂה in עָשָׂה נְבוּרָה.—There can be no doubt that the prefix בּ should be repeated before כַּשְׂדִּים.

EXEGETICAL AND CRITICAL
1. Hearken unto me——up together, Isaiah 48:12-13. The verses of this section are almost wholly a compilation of the chief elements of chapts40–47. The words שׁמע as far as מקראי are only a solemn introductory formula, containing an emphatic summons to give attention, in order to intimate the importance of the subject. Comp. Isaiah 48:1; Isaiah 44:1; Isaiah 46:3.—מְקֹרָא, “the called,” as regards the word, occurs only here; but as regards the sense it is essentially one with what we read Isaiah 41:9; Isaiah 43:1. A double calling is spoken of here: Of the ancient and original one which Israel received in the person of its ancestor ( Isaiah 41:9), and of the future one when the Lord calls back His people from the Exile ( Isaiah 43:1; comp. Isaiah 48:5 sqq.; Isaiah 44:22). Thus Israel is named מְקֹרָא as the doubly called people. In what follows the Prophet calls to mind first those fundamental facts that are a guaranty that Jehovah can foretell and fulfil the deliverance by Cyrus. They are1) His absoluteness and uniqueness. As such He is הוּא, the He par excellence, the absolute subject. As such the Prophet has already named Him, Isaiah 43:10; Isaiah 43:13; Isaiah 43:25; Isaiah 41:4; Isaiah 46:4. 2) His eternity, by virtue of which He is the first and the last. He has already been so called Isaiah 41:4; Isaiah 44:6; comp. Isaiah 43:13. 3) The creation of heaven and earth, which also has been spoken of in what precedes, in the same sense, viz. that He who created the world can also foretell and fulfil Israel’s deliverance: Isaiah 40:12 sqq, Isaiah 40:22; Isaiah 40:26; Isaiah 40:28; Isaiah 42:5; Isaiah 44:24; Isaiah 45:12; Isaiah 45:18.

2. All ye, assemble——his way prosperous, Isaiah 48:14-15. The words הקבצו as far as אֵלֶּה(“All ye assemble——these things”) represent here all those passages in which the Prophet has variously uttered the thought, that Jehovah, the Creator of heaven and earth, has challenged all idols to a contest in prophesying in order, by exposing their impotency, to prove their nothingness and His divinity. The passages are Isaiah 41:1 sqq, Isaiah 41:21 sqq, Isaiah 41:26 sqq.; Isaiah 43:9; Isaiah 44:7 sqq, Isaiah 44:24 sqq.; Isaiah 45:20 sqq.; Isaiah 46:9 sqq. Especially our passage recalls Isaiah 43:9 and Isaiah 45:20. In Isaiah 43:9 the interrogatory clause occurs almost verbatim, except the Niph. of קבץ. For there it reads מִי בָהֶם יַגִּיד זֹאת. In Isaiah 45:20, as here, the first word is הקבצו. It is self-evident that בָּהֶם in our passage, as in Isaiah 43:9, is to be referred to the idols, as that אֵלֶּה refers to the things concerning Cyrus. This appears from what immediately follows. For there again we have a collective citation, if I may so express myself. For there all that has been previously said of Cyrus is recalled by the brief words, Isaiah 48:14 b, 15, that emphasize the chief particulars. Jehovah hath loved him is said first. It is true this statement has not occurred literally before; but it has as to sense. For that the Lord loves Cyrus underlies all those passages that speak of him; Isaiah 41:2 sq, 25; Isaiah 44:28; Isaiah 45:1-7; Isaiah 45:13 sq.; Isaiah 46:11. Moreover the words: He will do His pleasure on Babylon, and His arm on the Chaldeans, though not literally, occur as to sense in what precedes (comp. Isaiah 41:25; Isaiah 43:14; Isaiah 44:28, where, moreover, the words כֹּל חֶפְצִי יַשְׁלִים occur; Isaiah 45:1 sqq.; Isaiah 46:1 sq, Isaiah 46:10; Isaiah 47 entire).—In Isaiah 48:15 the Lord Himself speaks, confirming the word of His Prophet. Hebrews, the Lord, has foretold that which concerns Cyrus ( Isaiah 45:21); He called him ( Isaiah 45:4), He brings him on, taking him by the hand ( Isaiah 45:1), and sees to it that he completes his way ( Isaiah 41:3).

Footnotes:
FN#8 - Or, the palm of my right hand hath spread, out.

Verses 16-19
4. TWO INSERTIONS

Isaiah 48:16-19
[The Author’s difficulty as to the order of the verses will not be felt by many, any more than they are, e.g., by Lowth, Maurer, Barnes, J. A. Alex, who comment right on without being aware of anything to stumble at. Yet J. A. A. pauses to say, that the objection as presented by others is entirely unfounded; vide. his comm. on Isaiah 48:18. Those that fail to see the difficulty with the Author, will equally discard the caption he adopts, by which he stamps these verses16–19 as interpolations.—Tr.).

a) FIRST INSERTION
Isaiah 48:16
A personal remark of the Prophet
16 Come ye near unto me, hear ye this;

I have not spoken in secret from the beginning;

From the time that it was, there am I:

And now the Lord God, [FN9]and his Spirit, hath sent me.

EXEGETICAL AND CRITICAL
These words are enigmatical, and I despair of explaining them in a convincing way. I do not believe that “come ye near unto me, hear ye this” are in parallelism with “all ye assemble yourselves and hear” Isaiah 48:14, and that therefore they are to be construed also as words of Jehovah. [“As certainly now as הִקָבְצוּ Isaiah 48:14 is the word of Jehovah, so certain is it that קִרְבוּ אֵלַי is the same. He summons to Himself the members of His nation, that they may hear still further His own testimony concerning Himself.” Delitzsch]. For, as has been shown, the initial words of Isaiah 48:14 are references to something said before. But Isaiah 48:16 begins a thought of another sort. It makes on me the impression of a separate remark, which the Prophet had directed to a narrower circle of immediate hearers, such as, say, the narrower circle of his disciples may have been (comp. on Isaiah 8:16 sqq.). Some might be surprised regarding the prophecies beginning with chap40, that the Prophet foretells so positively a Babylonian Exile, and the deliverance by a prince by the name of Cyrus. The Prophet explains this Isaiah 48:16. By “come ye near unto me” he intimates that he would make a particularly confidential communication. It consists in the statement that he must not be supposed to have known of these things already, say from the beginning of (מֵרֹאשׁ) his prophetic activity, and to have announced or may-be made a written record of them, as esoteric secrets, only in the narrowest circle. Rather he did not himself know of these things from the beginning. Only מעת היותה, “from the time that it was,” was he there. That Isaiah, only since these things “were created” (נִבְרְאוּ Isaiah 48:7) in the sense that we have explained Isaiah 48:7, did he become familiar with them and they stand visible before his prophetic eye. היותה seems to me to remind one of אָמַר וַיְהִי and of הַדָּבָר הָיָה. The Prophet regards as created, as come to pass, what has been announced to him. Hence he says here, he for his person was present, as an inward, spiritual witness and spectator, when these things, in a prophetic sense, came to pass. But now the LORD Jehovah (see List) has sent him, i.e., has sent him with the commission of announcing, and His Spirit. Therefore he distinguishes between the moment of prophetic seeing and that of prophetic announcement. I cannot construe רוּחוֹ as accusative. For then he would make himself like the Spirit, or put himself on a level with the Spirit. He can only make the Spirit equal with the Lord. But he distinguishes the Lord and His Spirit, by recognizing the first as the one from whom the Spirit proceeds ( 1 Kings 22:22) or is sent.

This is an attempt at exposition, which however I by no means set forth as an assured assertion. As I cannot hold it to be satisfying, I cannot pretend to have solved the enigma by it. For a Prophet to interrupt his official prophecy by a private remark Isaiah, of course, against the rule. Still it is not unexampled. I regard Jeremiah 31:26 as such, where see my comment. In Jeremiah, the occasion of that personal remark was the circumstance, that that moment of awaking out of sleep was for him the brightest point in all his trying prophetic career. For Isaiah the occasion was, that he regarded it as necessary to give his immediate hearers an explanation why he now announced things the like of which no one had ever before heard from him. It might seem as if hitherto he had preserved silence about what he had long known. But he says: The new thing that ye have heard, I myself did not know earlier. It has only now come to pass (in a prophetic sense), and only after it came to pass did I receive commission to reveal it. Of course, this exposition is only possible if the Prophet that speaks is Isaiah himself, and if Isaiah here for once speaks out of the historical moment in which he prophesied. But does not the whole weight of his discoures rest on this, that he is even prophesying, i.e., announcing future things, not present or past? If Song of Solomon, then he must be conscious of the interval between prophecy and fulfilment. He must know that what is prophesied lies far, far before him, too far for any human eye to recognize what lies beyond that interval. Hence I cannot agree with Delitsch in considering that the Prophet lives only in the Exile with his spirit. This were only possible did he forget that he prophesied.

[The comment of Delitzsch directly following his words quoted above is: “From the beginning He has not spoken in secret (see Isaiah 45:19); but from the time that all which now lies before their eyes—namely, the victorious career of Cyrus—has unfolded itself, He has been there, or has been by (שָׁם, ‘there,’ as in Proverbs 8:27), to regulate, what was coming to pass, and to cause it to result in the redemption of Israel. ‘I was there’ affirms, that, at the time when the revolution caused by Cyrus was preparing in the distance, He caused it to be publicly foretold, and thereby proclaimed Himself the present Author and Lord of what was then occurring. Up to this point Jehovah is speaking; but who is it that now proceeds to say, ‘And now’—namely, now that the redemption of Israel is about to appear (ועֲתָּה being here, as in many other instances, e.g., Isaiah 33:10, the turning-point of salvation)—‘now hath the Lord Jehovah seat me and His Spirit.’ The majority of the commentators assume that the Prophet comes forward here in his own person, behind Him whom he has introduced, and interrupts Him. But since the Prophet has not spoken in his own person before, whereas, on the other hand, these words are followed in Isaiah 49:1 sqq. by an address concerning himself from that Servant of Jehovah who announces Himself as the restorer of Israel and light of the Gentiles, and who cannot therefore be Israel as a nation or the Author of these prophecies, nothing is more natural than to suppose that the words, ‘And now hath the Lord,’ etc., form a prelude to the words of the One unequalled Servant of Jehovah concerning Himself which occur in49. The surprisingly mysterious way in which the words of Jehovah suddenly pass into those of His messenger, which is only comparable to Zechariah 2:12 sqq.; Zechariah 4:9 (where the speaker is also not the prophet, but a divine messenger exalted above him), can only be explained in this manner. And in no other way can we explain the ועתה, which means, that after Jehovah has prepared the way for the redemption of Israel by the raising up of Cyrus, in accordance with prophecy, and by his success in arms, He has sent him, the speaker in this case, to carry out, in a mediatorial capacity, the redemption thus proposed, and that not by force of arms, but in the power of the Spirit of God ( Isaiah 42:1; comp. Zechariah 4:6). Consequently the Spirit is not spoken of here as joining in the sending (as Umbreit and Stier suppose, after Jerome and the Targum; the LXX is indefinite, καὶ τὸ πνεῦμα αὐτοῦ); nor do we ever find the Spirit mentioned in such co-ordination as this (see, on the other hand, Zechariah 7:12, per spiritum suum). The meaning Isaiah, that it is also sent, i.e., sent in and with the Servant of Jehovah, who is speaking here.” Del. on Isa., vol. II. p 252 sq. Clark’sFor. Theol. Lib.

We may anticipate here the comment on Isaiah 48:17-19 for the purpose of saying, in support of the above exposition of Delitzsch, that our Isaiah 48:16-19 seem to be the scripture (ἡ γραφή) referred to in John 7:37-39. In our text, the messenger and the Spirit sent with or after him ( Isaiah 48:16) are presented as the source of the blessings conditionally guaranteed in Isaiah 48:17-19. The emphatic way in which the mention of the Spirit is introduced ( Isaiah 48:16), and the mention of “teaching,” “hearkening to commandments,” “peace” and “righteousness” ( Isaiah 48:17-18), make it plain that the agent of the blessings described ( Isaiah 48:18-19) must be the Spirit; not, however, excluding the priority of the Redeemer who is the speaker. The blessing described is the blessing of Abraham, as our Author shows below; and (against Del. who translates “grains of sand”) we may, with our Author, translate מֵעוֹת = “viscera, bowels” (Barnes and J. A. Alex. do the same). Of course we must understand the blessing of numerous offspring in a spiritual sense, such as the Spirit will generate, i.e., a spiritual Israel. Our Author has shown this in cognate passages, e.g., see under Isaiah 44:3-5. Moreover the very parallelisms of Isaiah 48:18, “peace as the river,” “righteousness as the waves,” show this. In John 7:38 the Lord Jesus says: “He that believes on Me, as the Scripture said: rivers of living water shall flow from his bowels (ἐκ τῆς κοιλίας αὐτοῦ).” This is an allusion and interpretation, rather than a quotation. It combines the spiritual figures of Isaiah 48:18 with the figure of offspring in Isaiah 48:19, where the LXX. has: καὶ τὰ ἔκγονα τῆς κοιλίας σου. By saying this, our Lord claims that He is the source of the Abrahamic blessing, and reproduces in Himself the speaker of our text. To relieve the obscurity of the allusion the Evangelist adds his comment ( John 7:39): “But this He spake of the Spirit, which they that believe on Him should receive: for the Holy Ghost was not yet given; because that Jesus was not yet glorified.” By this John completes the allusion to our text, referring to the Spirit which our Isaiah 48:16 represents as sent with the messenger—but after; “and His Spirit (וְרוּחוֹ),” curiously subjoined grammatically, seeming to express an after-thought, but really expressing an after-act. The day of Pentecost witnessed this sending, and the promised effect of it in the multiplication of off-spring to those that believed on Christ, in the vast increase of the spiritual Israel, rivers of living waters, righteousness like waves, and seed like the offspring of the sea.

The view here given of the correlation of our text and John 7:37-39, if correct, is invaluable as aid in understanding the former, confirming the exposition of Delitzsch. At the same time it identifies the reference of ἡ γραφή in John 7:38, which, so far as we know, has never been satisfactorily done by any commentator, and at the same time must imperatively control the interpretation put upon “rivers of living water.” Tr.]

Footnotes:
FN#9 - hath sent me and his Spirit.

Verses 17-19
b) SECOND INSERTION
Lament that Israel would not hear at the right time
Isaiah 48:17-19
17 Thus saith the Lord,

Thy Redeemer, the Holy One of Israel;

I am the Lord thy God which teacheth thee to profit,

Which leadeth thee by the way that thou shouldest go.

18 O that thou hadst hearkened to my commandments!

Then had thy peace been as a river,

And thy righteousness as the waves of the sea:

19 Thy seed also had been as the sand,

And the offspring of thy bowels [FN10]like the gravel thereof;

His name [FN11]should not have been cut off nor destroyed from before me.

EXEGETICAL AND CRITICAL
These words interrupt the connection just as does Isaiah 48:16, and make the impression of belonging to the time when the Prophet was prophesying. For chap 43 is a recapitulation of the thoughts of chaps40–47. This recapitulation continues in Isaiah 48:20-21, as we shall show afterwards. But in these Isaiah 48:17-19 there is not a trace of recapitulation. [It is hard to resist the conviction, that were our Author less dominated by this notion of recapitulation, he would see more clearly. See in the Introduction, p17, the remarks quoted from J. A. Alex.—Tr.] They bear a retrospective character. After announcing the deliverance by Cyrus, the Prophet is constrained to make the mournful remark, that Israel might have come to the same goal of salvation by the normal and direct way. This thought was perhaps in place after the recapitulation, but not during it, as a break in the context.

Jehovah, the Redeemer, the Holy One, the God of Israel, is naturally, as such, the teacher and leader also of the nation, and has the right to demand that the nation let itself be taught and led by Him. מלמדך להועיל (see List); הוֹעִיל is frugi esse, and is used of being able, ability in regard to useful things generally (comp. Isaiah 30:5-6; Jeremiah 2:8, etc.). Here it stands particularly for doing that which is morally profitable. לוא הקשׁבת ונו׳ ( Isaiah 48:18) can only mean: if thou hadst regarded, then thy salvation had been, etc. Comp. Ewald, § 329, b; 358, a. Isaiah 63:19 reads exactly and literally: if thou hadst rent the heavens, and were come down. Of course in that passage it is not essentially important if one translate (inexactly) O that thou mightest rend the heavens and mightest come down. For the only difference is that the more exact construction expresses the impatient wish that the rending and coming down had already taken place. But in our passage one cannot say, that the Lord, if the words must relate to the future, wishes Israel might already have completed giving its attention. Every one would expect the wish to be that Israel would give attention now and in all the future. But to express that requires the imperfect or the imperative, and in the apodosis וִיהִי or וְהָיָה. To be grammatically exact, therefore, one can only construe the words as retrospective. Had Israel regarded the commandments of the Lord, then its salvation had been as the river (the Euphrates, comp. Isaiah 59:19; Isaiah 66:12, where כְּנָהָר is used), and its righteousness as waves of the sea. Corporeal and spiritual salvation would have extended over Israel in measureless abundance (comp. Isaiah 10:22, and on the relation of שׁלום to צדקת, Isaiah 32:16; Isaiah 46:13). All promises of salvation contain the benedictio vere theocratica of numerous posterity; for power and developed civilization presuppose a numerous people. A people few in numbers can neither be powerful nor enjoy in spiritual respects an all-sided development. Our passage is founded on Genesis 22:17; Genesis 32:13; comp. Genesis 12:2; Genesis 13:16; Genesis 15:5, etc. צאצאים occurs only in Job ( Job 5:25; Job 21:8; Job 27:14; Job 31:8), and in Isaiah, see List. מֵעוֹת is of uncertain meaning. It occurs only here. The ancient versions convey the notion of “gravel, lapilli.” Gesenius, on the other hand, translates: “propagines viscerum tuorum ut (propagines) viscerum ejus,” and by, propagines viscerum maris are to be understood the fish (sea-animals). [The invariable usage of the Bible is to refer to “the sand of the sea” as the figure for multitude; we think there is not an instance of the animal life of the sea being so used. As a combined figure of multitude and off-spring the sand is more appropriate than the fish. It is beside the standing comparison for the Abrahamic blessing, Tr.] Hitzig, Maurer, Knobel [Barnes, J. A. Alex.] follow the exposition of Gesenius [J. A. A. ascribes it to J. D. Michaelis, Tr.]. Both interpretations have a weak foundation. Yet the latter has in its favor, that מֵעוֹת, viscera = מעים, after the analogy of נהרות along with נהרים, etc., is more probable than the ingeniously deduced lapilli.

Therefore the Prophet here expresses the thought, that, had Israel followed the commandments of Jehovah, then the promises given the fathers would have been fulfilled without the mournful intervening stadium of the Exile. [It seems better, with most commentators, to regard Isaiah 48:16-19 as spoken from the stand-point of the foregoing and subsequent context, i.e., of the Exile. This is involved in interpreting “the river” to mean the Euphrates. “Nothing could well be more appropriate at the close of this division of the prophecies, than such an affecting statement of the truth, so frequently propounded in didactic form already, that Israel, although the chosen people of Jehovah, and as such secure from total ruin, was and was to be a sufferer, not from any want of faithfulness or care on God’s part, but as the necessary fruit of its own imperfections and corruptions.” J. A. Alex. on Isaiah 48:18. “His name shall not be cut off nor destroyed before me.” “We may suppose that the writer, after wishing that the people had escaped the strokes provoked by their iniquities, declares that even now they shall not be entirely destroyed. This is precisely the sense given to the clause in the LXX. (οὐδὲ νῦν ἁπολεῖται), and is recommended by two considerations: first, the absence of the Vav conversive, which in the other clause may indicate an indirect construction; and secondly, its perfect agreement with the whole drift of the passage, and the analogy of others like it, when the explanation of the sufferings of the people as the fruit of their own sin is combined with a promise of exemption from complete destruction,” ibid.on Isaiah 48:19. Delitzsch similarly—Tr.]

Footnotes:
FN#10 - like that of its (the sea’s) bowels.

FN#11 - shall not be
Verse 20-21
5. SUMMONS TO ISRAEL TO FLEE OUT OF BABYLON

Isaiah 48:20-21
20 Go ye forth of Babylon.

Flee ye from the Chaldeans, with voice of singing

Declare ye, tell this,

Utter it even to the end of the earth;

Say ye, The Lord hath redeemed his servant Jacob.

21 And they thirsted not when he led them through the deserts:

He caused waters to flow out of the rock for them:

He clave the rock also, and the waters gushed out.

EXEGETICAL AND CRITICAL
Both these verses bear entirely the character of the representation in Isaiah 48:1-15; that is to say, the chief particulars of chaps40–47 are recapitulated. They especially correspond to chaps46, 47, which are principally occupied with Babylon. That Babylon must be destroyed, and that redeemed Israel must go free from the destroyed prison, has been variously declared in preceding chapters. It is to be especially noted that wherever the deliverance of Israel and Jehovah as their Redeemer are spoken of, it is always primarily the deliverance from Babylon that is meant ( Isaiah 41:14; Isaiah 43:1; Isaiah 43:14; Isaiah 44:6; Isaiah 44:22; Isaiah 44:24 sqq.; Isaiah 45:13; Isaiah 45:17; Isaiah 47:4). We read in Isaiah 42:22 that Israel is held captive as in a prison. Babylon’s fall is specially announced Isaiah 43:14; Isaiah 46:1-2; Isaiah 47:1 sqq. It is said in Isaiah 42:10-12; Isaiah 44:23; Isaiah 45:6; Isaiah 45:22-24 that the praise of Jehovah’s acts of deliverance must be sounded to the end of the earth, and be to all nations a guaranty of their own salvation. That on the way the Israelites shall have water in great abundance is promised Isaiah 41:17-19; Isaiah 43:19 sq.; Isaiah 44:3 sq. That the return from Babylon shall not be inferior to the return out of Egypt in miraculous displays of the saving hand of God is stated Isaiah 42:16; Isaiah 43:16; Isaiah 44:27. Thus verses20, 21also bear the character of recapitulation. And hence I believe that Isaiah 48:16 and the verses17–19 were originally supplements, but through misunderstanding were inserted out of place. As regards particulars, it must be noticed that what is to be proclaimed to the end of the earth begins with The Lord hath redeemed and ends with waters gushed out. The redemption of Israel and its joyful return home must be proclaimed to all nations as a pledge of their own salvation (comp. especially Isaiah 45:22 sqq.) And particularly this point must be emphasized, to them, that the Lord had now a second time given such a miraculous deliverance to the people Israel. For in that lies even a confirmation of His methodical willing and ability to do. And the waters gushed out occurs again Psalm 78:20; Psalm 105:41. Moreover see List. [“Unless we are prepared to assume an irrational confusion of language, setting all interpretation at defiance, our only alternative is to conclude, on the one hand, that Isaiah meant to foretell a miraculous supply of water during the journey from Babylon to Jerusalem, or that the whole description is a figurative one, meaning simply that the wonders of the Exodus should be renewed. Against the former is the silence of history; against the latter nothing but the foregone conclusion that this and other like passages must relate exclusively to Babylon and the return from exile.”—J. A. Alexander.]

Verse 22
6. THE CONTRASTIVE CONCLUSION

Isaiah 48:22
22 There is no peace, saith the Lord, unto the wicked.

EXEGETICAL AND CRITICAL
These words do not fit on to Isaiah 48:20-21. They could better connect with Isaiah 48:19 as the negative proof of the thought, that Israel, had it hearkened to the commandments of the Lord, would have found abundant salvation (comp. especially “thy peace had been as a river,” Isaiah 48:18). But if Isaiah 48:22 were only to belong to Isaiah 48:17-19, then the words would not occur in another place and connection. But such is the case at the close of57. This circumstance proves that the words are meant to form a similar and hence the like-sounding conclusion of the first two Enneads. Indeed even chap66 concludes, not with the same words, yet with the same thought, and that in an enhanced and drastic form. It is certainly not accidental that chaps40–66. are in general a book of consolation, that the three chief parts begin with words of consolation, and yet all of them conclude with the words so threatening. Doubtless the Prophet would thereby impress on his readers that the consolation is not unconditional for all, but that only the pious shall partake of it. This threatening earnestness of the respective conclusions, so harshly emphasized and directly in contrast with the predominating consolatory character of the book, should lead the wicked to a thorough introspection.

