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Karl Fredreich Keil (1807-1888) was a German Protestant exegetist. Several years after finishing his theological studys in Dorpat and Berlin, he accepted a call to the theological faculty of Dorpat, where he labored for twenty-five years as lecturer and professor of Old and New Testament exegesis and Oriental languages. In 1859 he settled at Leipsic, where he devoted himself to literary work and to the practical affairs of the Lutheran Church. In 1887 he moved to Rodlitz, continuing his literary activity there until his death.

He belonged to the strictly orthodox and conservative school of Hengstenberg. Ignoring modern criticism almost entirely, all his writings represent the view that the books of the Old and New Testaments are to be retained as the revealed word of God. He regarded the development of German theological science as a passing phase of error. His chief work is the commentary on the Old Testament (1866), which he undertook with Franz Delitzsch. To this work he contributed commentaries on all the books from Genesis through Esther, Jeremiah, Ezekiel, Daniel, and the minor prophets.


Franz Delitzsch 

Franz Delitzsch (1813-1890) was a Lutheran, from Leipsic. He came of Hebrew parentage; studied at Leipsic where he became a private lecturer in 1842; held the position of professor in Rostock in 1846; then in Erlangen in 1850; and then again in Leipsic in 1867.

His exegetical activity began in earnest at Erlangen, where he prepared independently and in connection with Karl Keil some of the best commentaries on the Old Testament (Job, Psalms, Proverbs, Song of Solomon, Ecclesiastes, Isaiah, 1866) which had been produced in Germany. These were soon translated into English and published at Edinburgh.

Delitzsch opposed the idea "of fencing theology off with the letter of the Formula of Concord." In an introduction to commentary on Genesis published in 1887, he made it clear that the Bible, as the literature of a divine revelation, can not be permitted to be charged with a lack of veracity or to be robbed of its historic basis.

In 1886 he founded a seminary at Leipsic in which candidates of theology are prepared for missionary work among the Jews, and which in memory of him is now called Institutum Judaicum Delitzschianum.

Biographical text adapted from The New Schaff-Herzog Encyclopedia of Religious Knowledge.
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The Prophecies of Isaiah
Introduction
Time of the Prophet

The first prerequisite to a clear understanding and full appreciation of the prophecies of Isaiah, is a knowledge of his time, and of the different periods of his ministry. The first period was in the reigns of Uzziah (b.c. 811-759) and Jotham (759-743). The precise starting-point depends upon the view we take of Isaiah 6:1-13. But, in any case, Isaiah commenced his ministry towards the close of Uzziah's reign, and laboured on throughout the sixteen years of the reign of Jotham. The first twenty-seven of the fifty-two years that Uzziah reigned run parallel to the last twenty-seven of the forty-one that Jeroboam II reigned (b.c. 825-784). Under Joash, and his son Jeroboam II, the kingdom of Israel passed through a period of outward glory, which surpassed, both in character and duration, any that it had reached before; and this was also the case with the kingdom of Judah under Uzziah and his son Jotham. As the glory of the one kingdom faded away, that of the other increased. The bloom of the northern kingdom was destroyed and surpassed by that of the southern. But outward splendour contained within itself the fatal germ of decay and ruin in the one case as much as in the other; for prosperity degenerated into luxury, and the worship of Jehovah became stiffened into idolatry. It was in this last and longest time of Judah's prosperity that Isaiah arose, with the mournful vocation to preach repentance without success, and consequently to have to announce the judgment of hardening and devastation, of the ban and of banishment. The second period of his ministry extended from the commencement of the reign of Ahaz to that of the reign of Hezekiah. Within these sixteen years three events occurred, which combined to bring about a new and calamitous turn in the history of Judah. In the place of the worship of Jehovah, which had been maintained with outward regularity and legal precision under Uzziah and Jotham; as soon as Ahaz ascended the throne, open idolatry was introduced of the most abominable description and in very various forms. The hostilities which began while Jotham was living, were perpetuated by Pekah the king of Israel and Rezin the king of Damascene Syria; and in the Syro-Ephraimitish war, an attack was made upon Jerusalem, with the avowed intention of bringing the Davidic rule to an end. Ahaz appealed to Tiglath-pileser, the king of Assyria, to help him out of these troubles. He thus made flesh his arm, and so entangled the nation of Jehovah with the kingdom of the world, that from that time forward it never truly recovered its independence again. The kingdom of the world was the heathen state in its Nimrodic form. Its perpetual aim was to extend its boundaries by constant accretions, till it had grown into a world-embracing colossus; and in order to accomplish this, it was ever passing beyond its natural boundaries, and coming down like an avalanche upon foreign nations, not merely for self-defence or revenge, but for the purpose of conquest also. Assyria and Rome were the first and last links in that chain of oppression by the kingdom of the world, which ran through the history of Israel. Thus Isaiah, standing as he did on the very threshold of this new and all-important turn in the history of his country, and surveying it with his telescopic glance, was, so to speak, the universal prophet of Israel. The third period of his ministry extended from the accession of Hezekiah to the fifteenth year of his reign. Under Hezekiah the nation rose, almost at the same pace at which it had previously declined under Ahaz. He forsook the ways of his idolatrous father, and restored the worship of Jehovah. The mass of the people, indeed, remained inwardly unchanged, but Judah had once more an upright king, who hearkened to the word of the prophet by his side - two pillars of the state, and men mighty in prayer (2 Chronicles 32:20). When the attempt was afterwards made to break away from the Assyrian yoke, so far as the leading men and the great mass of the people were concerned, this was an act of unbelief originating merely in the same confident expectation of help from Egypt which had occasioned the destruction of the northern kingdom in the sixth year of Hezekiah's reign; but on the part of Hezekiah it was an act of faith and confident reliance upon Jehovah (2 Kings 18:7). Consequently, when Sennacherib, the successor of Shalmaneser, marched against Jerusalem, conquering and devastating the land as he advanced, and Egypt failed to send the promised help, the carnal defiance of the leaders and of the great mass of the people brought its own punishment. But Jehovah averted the worst extremity, by destroying the kernel of the Assyrian army in a single night; so that, as in the Syro-Ephraimitish war, Jerusalem itself was never actually besieged. Thus the faith of the king, and of the better portion of the nation, which rested upon the word of promise, had its reward. There was still a divine power in the state, which preserved it from destruction. The coming judgment, which nothing indeed could now avert, according to Isaiah 6:1-13, was arrested for a time, just when the last destructive blow would naturally have been expected. It was in this miraculous rescue, which Isaiah predicted, and for which he prepared the way, that the public ministry of the prophet culminated. Isaiah was the Amos of the kingdom of Judah, having the same fearful vocation to foresee and to declare the fact, that for Israel as a people and kingdom the time of forgiveness had gone by. But he was not also the Hosea of the southern kingdom; for it was not Isaiah, but Jeremiah, who received the solemn call to accompany the disastrous fate of the kingdom of Judah with the knell of prophetic denunciations. Jeremiah was the Hosea of the kingdom of Judah. To Isaiah was given the commission, which was refused to his successor Jeremiah - namely, to press back once more, through the might of his prophetic word, coming as it did out of the depths of the strong spirit of faith, the dark night which threatened to swallow up his people at the time of the Assyrian judgment. After the fifteenth year of Hezekiah's reign, he took no further part in public affairs; but he lived till the commencement of Manasseh's reign, when, according to a credible tradition, to which there is an evident allusion in Hebrews 11:37 (“they were sawn asunder”),

(Note: According to b. Jebamoth, 49b, it was found in a roll containing the history of a Jerusalem family; and according to Sanhedrin, 103b, in the Targum on 2 Kings 21:16.)

he fell a victim to the heathenism which became once more supreme in the land. To this sketch of the times and ministry of the prophet we will add a review of the scriptural account of the four kings, under whom he laboured according to Isaiah 1:1; since nothing is more essential, as a preparation for the study of his book, than a minute acquaintance with these sections of the books of Kings and Chronicles.

I. Historical Account of Uzziah-Jotham - The account of Uzziah given in the book of Kings (2 Kings 15:1-7, to which we may add 2 Kings 14:21-22), like that of Jeroboam II, is not so full as we should have expected. After the murder of Amaziah, the people of Judah, as related in Isaiah 14:21-22, raised to the throne his son Azariah, probably not his first-born, who was then sixteen years old. It was he who built the Edomitish seaport town of Elath (for navigation and commerce), and made it a permanent possession of Judah (as in the time of Solomon). This notice is introduced, as a kind of appendix, at the close of Amaziah's life and quite out of its chronological position, because the conquest of Elath was the crowning point of the subjugation of Edom by Amaziah, and not, as Thenius supposes, because it was Azariah's first feat of arms, by which, immediately after his accession, he satisfied the expectations with which the army had made him king. For the victories gained by this king over Edom and the other neighbouring nations cannot have been obtained at the time when Amos prophesied, which was about the tenth year of Uzziah's reign. The attack made by Amaziah upon the kingdom of Israel, had brought the kingdom of Judah into a state of dependence upon the former, and almost of total ruin, from which it only recovered gradually, like a house that had fallen into decay. The chronicler, following the text of the book of Kings, has introduced the notice concerning Elath in the same place (2 Chronicles 26:1, 2 Chronicles 26:2: it is written Eloth, as in 1 Kings 9:26, and the Septuagint at 2 Kings 14:22). He calls the king Uzziahu; and it is only in the table of the kings of Judah, in 1 Chronicles 3:12, that he gives the name as Azariah. The author of the book of Kings, according to our Hebrew text, calls him sometimes Azariah or Azariahu, sometimes Uzziah or Uzziahu; the Septuagint always gives the name as Azarias. The occurrence of the two names in both of the historical books is an indubitable proof that they are genuine. Azariah was the original name: out of this Uzziah was gradually formed by a significant elision; and as the prophetical books, from Isaiah 1:1 to Zechariah 14:5, clearly show, the latter was the name most commonly used.
Azariah, as we learn from the section in the book of Kings relating to the reign of this monarch (2 Kings 15:1-7), ascended the throne in the twenty-seventh year of Jeroboam's reign, that is to say, in the fifteenth year of his sole government, the twenty-seventh from the time when he shared the government with his father Joash, as we may gather from 2 Kings 13:13. The youthful sovereign, who was only sixteen years of age, was the son of Amaziah by a native of Jerusalem, and reigned fifty-two years. He did what was pleasing in the sight of God, like his father Amaziah; i.e., although he did not come up to the standard of David, he was one of the better kings. He fostered the worship of Jehovah, as prescribed in the law: nevertheless he left the high places ((bamoth)) standing; and while he was reigning, the people maintained in all its force the custom of sacrificing and burning incense upon the heights. He was punished by God with leprosy, which compelled him to live in a sick-house ((chophshuth) = (chophshith): sickness) till the day of his death, whilst his son Jotham was over the palace, and conducted the affairs of government. He was buried in the city of David, and Jotham followed by him on the throne. This is all that the author of the book of Kings tells us concerning Azariah: for the rest, he refers to the annals of the kings of Judah. The section in the Chronicles relating to Uzziah (2 Chron 26) is much more copious: the writer had our book of Kings before him, as 2 Chronicles 26:3-4, 2 Chronicles 26:21, clearly proves, and completed the defective notices from the source which he chiefly employed - namely, the much more elaborate (midrash).
Uzziah, he says, was zealous in seeking Elohim in the days of Zechariah, who had understanding in divine visions; and in the days when he sought Jehovah, God made him to prosper. Thus the prophet Zechariah, as a faithful pastor and counsellor, stood in the same relation to him in which Jehoiada the high priest had stood to Joash, Uzziah's grandfather. The chronicler then enumerates singly the divine blessings which Uzziah enjoyed. First, his victories over the surrounding nations (passing over the victory over Edom, which had been already mentioned), viz.: (1.) he went forth and warred against the Philistines, and brake down the wall of Gath, and the wall of Jabneh, and the wall of Ashdod, and built towns (b'ashdod) and (b'phelistim) (i.e., in the conquered territory of Ashdod, and in Philistia generally); (2.) God not only gave him victory over the Philistines, but also over the Arabians who dwelt in Gur-baal (an unknown place, which neither the lxx nor the Targumists could explain), and the Mehunim, probably a tribe of Arabia Petraea; (3.) the Ammonites gave him presents in token of allegiance, and his name was honoured even as far as Egypt, to such an extent did his power grow. Secondly, his buildings: he built towers (fortifications) above the corner gate, and above the valley gate, and above the Mikzoa, and fortified these (the weakest) portions of Jerusalem: he also built towers in the desert (probably in the desert between Beersheba and Gaza, to protect either the land, or the flocks and herds that were pasturing there); and dug many cisterns, for he had large flocks and herds both in the (shephelah) (the western portion of Southern Palestine) and in the (mishor) (the extensive pasture-land of the tribe territory of Reuben on the other side of the Jordan): he had also husbandmen and vine-dressers on the mountains, and in the fruitful fields, for he was a lover of agriculture. Thirdly, his well-organized troops: he had an army of fighting men which consisted - according to a calculation made by Jeiel the scribe, and Maaseiah, the officer under the superintendence of Nahaniah, one of the royal princes - of 2600 heads of families, who had 307,500 men under their command, “that made war with mighty power to help the king against the enemy.” Uzziah furnished these, according to all the divisions of the army, with shields, had spears, and helmet, and coats of mail, and bows, even with slinging-stones. He also had ingenious slinging-machines (balistae) made in Jerusalem, to fix upon the towers and ramparts, for the purpose of shooting arrows and large stones. His name resounded far abroad, for he had marvellous success, so that he became very powerful.
Up to this point the chronicler has depicted the brighter side of Uzziah's reign. His prosperous deeds and enterprises are all grouped together, so that it is doubtful whether the history within these several groups follows the chronological order or not. The light thrown upon the history of the times by the group of victories gained by Uzziah, would be worth twice as much if the chronological order were strictly observed. But even if we might assume that the victory over the Philistines preceded the victory over the Arabians of Gur-baal and the Mehunim, and this again the subjugation of Ammon, it would still be very uncertain what position the expedition against Edom - which was noticed by anticipation at the close of Amaziah's life - occupied in relation to the other wars, and at what part of Uzziah's reign the several wars occurred. All that can be affirmed is, that they preceded the closing years of his life, when the blessing of God was withdrawn from him.
The chronicler relates still further, in Isaiah 26:16, that as Uzziah became stronger and stronger, he fell into pride of heart, which led him to perform a ruinous act. He sinned against Jehovah his God, by forcing his way into the holy place of the temple, to burn incense upon the altar of incense, from the proud notion that royalty involved the rights of the priesthood, and that the priests were only the delegates and representatives of the king. Then Azariah the high priest, and eighty other priests, brave men, hurried after him, and went up to him, and said, “This does not belong to thee, Uzziah, to burn incense of Jehovah; but to the priests, and sons of Aaron, who are consecrated to burn incense: go out of the sanctuary, for thou sinnest; and this is not for thine honour with Jehovah Elohim!” Then Uzziah was wroth, as he held the censer in his hand; and while he was so enraged against the priests, leprosy broke out upon his forehead in the sight of the priests, in the house of Jehovah, at the altar of incense. When Azariah the high priest and the rest of the priests turned to him, behold, he was leprous in his forehead; and they brought him hurriedly away from thence - in fact, he himself hasted to go out - for Jehovah had smitten him. After having thus explained the circumstances which led to the king's leprosy, the chronicler follows once more the text of the book of Kings - where the leprosy itself is also mentioned - and states that the king remained a leper until the day of his death, and lived in a sick-house, without ever being able to visit the temple again. But instead of the statement in the book of Kings, that he was buried in the city of David, the chronicler affirms more particularly that he was not placed in the king's sepulchre; but, inasmuch as he was leprous, and would therefore have defiled it, was buried in the field near the sepulchre. But before introducing this conclusion to the history of Uzziah's reign, and instead of referring to the annals of the kings of Judah, as the author of the book of Kings has done, or making such citations as we generally find, the author simply states, that “the rest of the acts of Uzziah, first and last, did Isaiah the prophet, the son of Amoz, write.” 
It cannot possibly be either the prophecies of Isaiah of the time of Uzziah, or a certain historical portion of the original book of Isaiah's predictions, to which reference is here made; for in that case we should expect the same notice at the close of the account of Jotham's reign, or, at any rate, at the close of that of Ahaz (cf., 2 Chronicles 27:7 and 2 Chronicles 28:26). It is also inconceivable that Isaiah's book of predictions should have contained either a prophetical or historical account of the first acts of Uzziah, since Isaiah was later than Amos, later even than Hosea; and his public ministry did not commence till the close of his reign-in fact, not till the year of his death. Consequently the chronicler must refer to some historical work distinct from “the visions of Isaiah.” Just as he mentions two historical works within the first epoch of the divided kingdom, viz., Shemaiah's and Iddo's - the former of which referred more especially to the entire history of Rehoboam, and the latter to the history of Abijah - and then again, in the second epoch, an historical work by Jehu ben Hanani, which contained a complete history of Jehoshaphat from the beginning to the end; so here, in the third epoch, he speaks of Isaiah ben Amoz, the greatest Judaean prophet of this epoch as the author of a special history of Uzziah, which was not incorporated in his “visions” like the history of Hezekiah (cf., 2 Chronicles 32:32), but formed an independent work. Besides this prophetical history of Uzziah, there was also an annalistic history, as 2 Kings 15:6 clearly shows; and it is quite possible that the annals of Uzziah were finished when Isaiah commenced his work, and that they were made use of by him. For the leading purpose of the prophetical histories was to exhibit the inward and divine connection between the several outward events, which the annals simply registered. The historical writings of a prophet were only the other side of his more purely prophetic work. In the light of the Spirit of God, the former looked deep into the past, the latter into the present. Both of them had to do with the ways of divine justice and grace, and set forth past and present, alike in view of the true goal, in which these two ways coincide.
Jotham succeeded Uzziah, after having acted as regent, or rather as viceroy, for several years (2 Kings 15:32-38). He ascended the throne in the second year of Pekah king of Israel, in the twenty-fifth year of his age, and reigned for sixteen years in a manner which pleased God, though he still tolerated the worship upon high places, as his father had done. He built the upper gate of the temple. The author has no sooner written this than he refers to the annals, simply adding, before concluding with the usual formula concerning his burial in the city of David, that in those days, i.e., towards the close of Jotham's reign, the hostilities of Rezin of Damascus and Pekah of Israel commenced, as a judgment from God upon Judah. The chronicler, however, makes several valuable additions to the text of the book of Kings, which he has copied word for word down to the notice concerning the commencement of the Syro-Ephraimitish hostilities (vid., 2 Chronicles 27:1-9). We do not include in this the statement that Jotham did not force his way into the holy place in the temple: this is simply intended as a limitation of the assertion made by the author of the book of Kings as to the moral equality of Jotham and Uzziah, and in favour of the former. The words, “the people continued in their destructive course,” also contain nothing new, but are simply the shorter expression used in the Chronicles to indicate the continuance of the worship of the high places during Jotham's reign. But there is something new in what the chronicler appends to the remark concerning the building of the upper gate of the temple, which is very bold and abrupt as it stands in the book of Kings, viz., “On the wall of the Ophel he built much (i.e., he fortified this southern spur of the temple hill still more strongly), and put towns in the mountains of Judah, and erected castles and towers in the forests (for watchtowers and defences against hostile attacks). He also fought with the king of the Ammonites; and when conquered, they were obliged to give him that year and the two following a hundred talents of silver, ten thousand cors of wheat, and the same quantity of barley. Jotham grew stronger and stronger, because he strove to walk before Jehovah his God.” The chronicler breaks off with this general statement, and refers, for the other memorabilia of Jotham, and all his wars and enterprises, to the book of the Kings of Israel and Judah.
This is what the two historical books relate concerning the royal pair - Uzziah-Jotham - under whom the kingdom of Judah enjoyed once more a period of great prosperity and power - ”the greatest since the disruption, with the exception of that of Jehoshaphat; the longest during the whole period of its existence, the last before its overthrow” (Caspari). The sources from which the two historical accounts were derived were the annals: they were taken directly from them by the author of the book of Kings, indirectly by the chronicler. No traces can be discovered of the work written by Isaiah concerning Uzziah, although it may possibly be employed in the (midrash) of the chronicler. There is an important supplement to the account given by the chronicler in the casual remark made in 1 Chronicles 5:17, to the effect that Jotham had a census taken of the tribe of Gad, which was settled on the other side of the Jordan. We see from this, that in proportion as the northern kingdom sank down from the eminence to which it had attained under Jeroboam II, the supremacy of Judah over the land to the east of the Jordan was renewed. But we may see from Amos, that it was only gradually that the kingdom of Judah revived under Uzziah, and that at first, like the wall of Jerusalem, which was partially broken down by Joash, it presented the aspect of a house full of fissures, and towards Israel in a very shaky condition; also that the Ephraimitish ox- (or calf-) worship of Jehovah was carried on at Beersheba, and therefore upon Judaean soil, and that Judah did not keep itself free from the idolatry which it had inherited from the fathers (Amos 2:4-5). Again, assuming that Amos commenced his ministry at about the tenth year of Uzziah's reign, we may learn at least so much from him with regard to Uzziah's victories over Edom, Philistia, and Ammon, that they were not gained till after the tenth year of his reign. Hosea, on the other hand, whose ministry commenced at the very earliest when that of Amos was drawing to a close, and probably not till the last five years of Jeroboam's reign, bears witness to, and like Amos condemns, the participation in the Ephraimitish worship, into which Judah had been drawn under Uzziah-Jotham. But with him Beersheba is not referred to any more as an Israelitish seat of worship (Amos 5:5); Israel does not interfere any longer with the soil of Judah, as in the time of Amos, since Judah has again become a powerful and well-fortified kingdom (Hosea 8:14, cf., Hosea 1:7). But, at the same time, it has become full of carnal trust and manifold apostasy from Jehovah (Hosea 5:10; Hosea 12:1); so that, although receiving at first a miraculous deliverance from God (Hosea 1:7), it is ripening for the same destruction as Israel (Hosea 6:11).
This survey of the kingdom of Judah in the time of Uzziah-Jotham by the Israelitish prophet, we shall find repeated in Isaiah; for the same spirit animates and determines the verdicts of the prophets of both kingdoms.
II. Historical Account of Ahaz and the Syro-Ephraimitish War. - The account of Ahaz, given in the book of Kings and in the Chronicles (2 Kings 16; 2 Chronicles 28:1), may be divided into three parts: viz., first, the general characteristics; secondly, the account of the Syro-Ephraimitish war; and thirdly, the desecration of the temple by Ahaz, more especially by setting up an altar made after the model of that at Damascus.
(Note: On the temple at Damascus, whose altar Ahaz imitated, see the Commentary on the Book of Job.)

(1.) 2 Kings 16:1-4. Ahaz ascended the throne in the seventeenth year of Pekah. He was then twenty years old (or twenty-five according to the lxx at 2 Chronicles 28:1, which is much more probable, as he would otherwise have had a son, Hezekiah, in the tenth years of his age), and he reigned sixteen years. He did not please God as his forefather David had done, but took the way of the kings of Israel, and even made his son pass through the fire (i.e., burnt him in honour of Moloch), according to the abominations of the (Canaanitish) people whom Jehovah had driven out before Israel; and he offered sacrifice and burnt incense upon the high places, and upon the hills, and under every green tree. The Deuteronomic colouring of this passage is very obvious. The corresponding passage in the Chronicles is 2 Chronicles 28:1-4, where the additional fact is mentioned, that he even made molten images for Baalim, and burnt incense in the valley of Hinnom, and burnt his children in the fire (“his children,” a generic plural like “the kings” in 2 Chronicles 28:16, and “the sons” in 2 Chronicles 24:25: “burnt,” ויּבער, unless the reading ויּעבר be adopted, as it has been by the lxx, “he caused to pass through.”) (2.) 2 Kings 16:5-9. Then (in the time of this idolatrous king Ahaz) the following well-known and memorable event occurred: Rezin the king of Aram, and Pekah the son of Remaliah king of Israel, went up against Jerusalem to war, and besieged Ahaz, “but could not overcome him,” i.e., as we may gather from Isaiah 7:1, they were not able to get possession of Jerusalem, which was the real object of their expedition. “At that time” (the author of the book of Kings proceeds to observe), viz., at the time of this Syro-Ephraimitish war, Rezin king of Aram brought Elath to Aram (i.e., wrested again from the kingdom of Judah the seaport town which Uzziah had recovered a short time before), and drove the Judaeans out of Elath (sic); and Aramaeans came to Elath and settled there unto this day. Thenius, who starts with the needless assumption that the conquest of Elath took place subsequently to the futile attempt to take Jerusalem, gives the preference to the reading of the Keri, “and Edomites (Edomina) came to Elath,” and would therefore correct (l'aram) (to Aram) into (l'edom) (to Edom). “Rezin,” he says, “destroyed the work of Uzziah, and gave Edom its liberty again, in the hope that at some future time he might have the support of Edom, and so operate against Judah with greater success.” But, in answer to this, it may be affirmed that such obscure forms as ארומים for ארמּים are peculiar to this account, and that the words do not denote the restoration of a settlement, but mention the settlement as a new and remarkable fact. I therefore adopt Caspari's conclusion, that the Syrian king transplanted a Syrian colony of traders to Elath, to secure the command of the maritime trade with all its attendant advantages; and this colony held its ground there for some time after the destruction of the Damascene kingdom, as the expression “to this day,” found in the earlier source of the author of the book of Kings, clearly implies.
But if the conquest of Elath fell within the period of the Syro-Ephraimitish war, which commenced towards the end of Jotham's reign, and probably originated in the bitter feelings occasioned by the almost total loss to Judah of the country on the east of the Jordan, and which assumed the form of a direct attack upon Jerusalem itself soon after Ahaz ascended the throne; the question arises, How was it that this design of the two allied kings upon Jerusalem was not successful? The explanation is given in the account contained in the book of Kings (2 Kings 16:7): “Ahaz sent messengers to Tiglath-pelezer (sic) the king of Asshur, to say to him, I am thy servant, and thy son; come up, and save me out of the hand of Aram, and out of the hand of the king of Israel, who have risen up against me. And Ahaz took the silver and the gold that was found in the house of Jehovah, and in the treasures of the palace, and sent it for a present to the king of Asshur. The king hearkened to his petition; and went against Damascus, and took it, and carried the inhabitants into captivity to Kir, and slew Rezin.” And what did Tiglath-pileser do with Pekah? The author of the book of Kings has already related, in the section referring to Pekah (2 Kings 15:29), that he punished him by taking away the whole of the country to the east of the Jordan, and a large part of the territory on this side towards the north, and carried the inhabitants captive to Assyria. This section must be supplied here - an example of the great liberty which the historians allowed themselves in the selection and arrangement of their materials. The anticipation in 2 Kings 16:5 is also quite in accordance with their usual style: the author first of all states that the expedition against Jerusalem was an unsuccessful one, and then afterwards proceeds to mention the reason for the failure - namely, the appeal of Ahaz to Assyria for help. For I also agree with Caspari in this, that the Syrians the Ephraimites were unable to take Jerusalem, because the tidings reached them, that Tiglath-pileser had been appealed to by Ahaz and was coming against them; and they were consequently obliged to raise the siege and made a speedy retreat.
The account in the Chronicles (2 Chron 28:5-21) furnishes us with full and extensive details, with which to supplement the very condensed notice of the book of Kings. When we compare the two accounts, the question arises, whether they refer to two different expeditions (and if so, which of the two refers to the first expedition and which to the second), or whether they both relate to the same expedition. Let us picture to ourselves first of all the facts as given by the chronicler. “Jehovah, his God,” he says of Ahaz, “delivered him into the hand of the king of Aram, and they (the Aramaeans) smote him, and carried off from him a great crowd of captives, whom they brought to Damascus; and he was also given into the hand of the king of Israel, who inflicted upon him a terrible defeat.” This very clearly implies, as Caspari has shown, that although the two kings set the conquest of Jerusalem before them as a common end at which to aim, and eventually united for the attainment of this end, yet for a time they acted separately. We are not told here in what direction Rezin's army went. But we know from 2 Kings 16:6 that it marched to Idumaea, which it could easily reach from Damascus by going through the territory of his ally - namely, the country of the two tribes and a half. The chronicler merely describes the simultaneous invasion of Judaea by Pekah, but he does this with all the greater fulness.
“Pekah the son of Remaliah slew in Judah a hundred and twenty thousand in one day, all valiant men, because they forsook Jehovah, the God of their fathers. Zichri, an Ephraimitish hero, slew Ma'asejahu the king's son, and Azrikam the governor of the palace, and Elkanah, the second in rank to the king. And the Israelites carried away captive of their brethren two hundred thousand women, boys, and girls, and took away much spoil from them, and brought this booty to Samaria.” As the Jewish army numbered at that time three hundred thousand men (2 Chronicles 25:5; 2 Chronicles 26:13), and the war was carried on with the greatest animosity, these numbers need not be regarded as either spurious or exaggerated. Moreover, the numbers, which the chronicler found in the sources he employed, merely contained the estimate of the enormous losses sustained, as generally adopted at that time of the side of Judah itself.
This bloody catastrophe was followed by a very fine and touching occurrence. A prophet of Jehovah, named Oded (a contemporary of Hosea, and a man of kindred spirit), went out before the army as it came back to Samaria, and charged the victors to release the captives of their brother nation, which had been terribly punished in God's wrath, and by so doing to avert the wrath of God which threatened them as well. Four noble Ephraimitish heads of tribes, whose names the chronicler has preserved, supported the admonition of the prophet. The army then placed the prisoners and the booty at the disposal of the princes and the assembled people: “And these four memorable men rose up, and took the prisoners, and all their naked ones they covered with the booty, and clothed and shod them, and gave them to eat and drink, and anointed them, and conducted as many of them as were cripples upon asses, and brought them to Jericho the palm-city, to the neighbourhood of their brethren, and returned to Samaria.” Nothing but the rudest scepticism could ever seek to cast a slur upon this touching episode, the truth of which is so conspicuous. There is nothing strange in the fact that so horrible a massacre should be followed by a strong manifestation of the fraternal love, which had been forcibly suppressed, but was not rekindled by the prophet's words. We find an older fellow-piece to this in the prevention of a fratricidal war by Shemaiah, as described in 1 Kings 12:22-24.
Now, when the chronicler proceeds to observe in 2 Chronicles 28:16, that “at that time Ahaz turned for help to the royal house of Assyria” ((malce asshur)), in all probability this took place at the time when he had sustained two severe defeats, one at the hands of Pekah to the north of Jerusalem; and another from Rezin in Idumaea. The two battles belong to the period before the siege of Jerusalem, and the appeal for help from Assyria falls between the battles and the siege. The chronicler then mentions other judgments which fell upon the king in his estrangement from God, viz.: (1.) “Moreover the Edomites came, smote Judah, and carried away captives;” possibly while the Syro-Ephraimitish war was still going on, after they had welcomed Rezin as their deliverer, had shaken off the Jewish yoke, and had supported the Syrian king against Judah in their own land; (2.) the Philistines invaded the low land ((shephelah)) and the south land ((negeb)) of Judah, and took several towns, six of which the chronicler mentions by name, and settled in them; for “Jehovah humbled Judah because of Ahaz the king of Israel (an epithet with several sarcastic allusions), for he acted without restraint in Judah, and most wickedly against Jehovah.” The breaking away of the Philistines from the Jewish dominion took place, according to Caspari, in the time of the Syro-Ephraimitish war. The position of 2 Chronicles 28:18 in the section reaching from 2 Chronicles 28:5 to 2 Chronicles 28:21 (viz., 2 Chronicles 28:18, invasion of the Philistines; 2 Chronicles 28:17, that of the Edomites) renders this certainly very probable, though it is not conclusive, as Caspari himself admits.
In 2 Chronicles 28:20, 2 Chronicles 28:21, the chronicler adds an appendix to the previous list of punishments: Tiglath-Pilnezer (sic) the king of Asshur came upon him, and oppressed him instead of strengthening him; for Ahaz had plundered both temple and palace, and given the treasures to the king of Asshur, without receiving any proper help in return. Thenius disputes the rendering, “He strengthened him not” (cf., Ezekiel 30:21); but Caspari has shown that it is quite in accordance with the facts of the case. Tiglath-pileser did not bring Ahaz any true help; for what he proceeded to do against Syria and Israel was not taken in hand in the interests of Ahaz, but to extend his own imperial dominion. He did not assist Ahaz to bring ether the Edomites or the Philistines into subjection again, to say nothing of compensating him for his losses with either Syrian or Ephraimitish territory. Nor was it only that he did not truly help him: he really oppressed him, by making him a tributary vassal instead of a free and independent prince - a relation to Asshur which, according to many evident signs, was the direct consequence of his appeal for help, and which was established, at any rate, at the very commencement of Hezekiah's reign. Under what circumstances this took place we cannot tell; but it is very probable that, after the victories over Rezin and Pekah, a second sum of money was demanded by Tiglath-pileser, and then from that time forward a yearly tribute. The expression used by the chronicler-”he came upon him” - seems, in fact, to mean that he gave emphasis to this demand by sending a detachment of his army; even if we cannot take it, as Caspari does, in a rhetorical rather than a purely historical sense, viz., as signifying that, “although Tiglath-pileser came, as Ahaz desired, his coming was not such as Ahaz desired, a coming to help and benefit, but rather to oppress and injure.” 
(3.) The third part of the two historical accounts describes the pernicious influence which the alliance with Tiglath-pileser exerted upon Ahaz, who was already too much inclined to idolatry (2 Kings 16:10-18). After Tiglath-pileser had marched against the ruler of Damascus, and delivered Ahaz from the more dangerous of his two adversaries (and possibly from both of them), Ahaz went to Damascus to present his thanks in person. There he saw the altar (which was renowned as a work of art), and sent an exact model to Uriah the high priest, who had an altar constructed like it by the time that the king returned. As soon as Ahaz came back he went up to this altar and offered sacrifice, thus officiating as priest himself (probably as a thanksgiving for the deliverance he had received). The brazen altar (of Solomon), which Uriah had moved farther forward to the front of the temple building, he put farther back again, placing it close to the north side of the new one (that the old one might not appear to have the slightest preference over the new), and commanded the high priest to perform the sacrificial service in future upon the new great altar; adding, at the same time, “And (as for) the brazen altar, I will consider (what shall be done with it).” “And king Ahaz,” it is stated still further, “broke out the borders of the stools, and took away the basons; and the sea he took down from the oxen that bare it, and set it upon a stone pedestal (that took the place of the oxen). And the covered sabbath-hall which had been built in the temple, and the outer king's entrance, he removed into the temple of Jehovah before the king of Assyria.” Thenius explains this as meaning “he altered them” (taking away the valuable ornaments from both), that he might be able to take with him to Damascus the necessary presents for the king of Asshur. Ewald's explanation, however, is better than this, and more in accordance with the expression “before,” viz., “in order that he might be able to secure the continued favour of the dreaded Assyrian king, by continually sending him fresh presents.” But הסב does not mean to alter, and בית ה = בבית ה would be an unmeaning addition in the wrong place, which would only obscure the sense. If the great alterations mentioned in 2 Kings 16:17 were made for the purpose of sending presents to the king of Assyria with or from the things that were removed, those described in 2 Kings 16:18 were certainly made from fear of the king; and, what appears most probable to me, not to remove the two splendid erections from the sight of the Assyrians, nor to preserve their being used in the event of an Assyrian occupation of Jerusalem, but in order that his relation to the great king of Assyria might not be disturbed by his appearing as a zealous worshipper of Jehovah. They were changes made from fear of man and servility, and were quite in keeping with the hypocritical, insincere, and ignoble character of Ahaz. The parallel passage in the Chronicles is 2 Chronicles 28:22-25. “In the time of his distress,” says the chronicler in his reflective and rhetorical style, “he sinned still more grievously against Jehovah: he, king Ahaz. He sacrificed to the gods of Damascus, who had smitten him. For the gods of the kings of Aram, he said, helped them; I will sacrifice to them, that they may also help me. And they brought him and all Israel to ruin. And Ahaz collected together the vessels of the house of God, and cut them in pieces, and shut the doors of the house of Jehovah, and made himself altars in ever corner of Jerusalem. And in every town of Judah he erected high places to burn incense to other gods, and stirred up the displeasure of Jehovah the God of his fathers.” Thenius regards this passage as an exaggerated paraphrase of the parallel passage in the book of Kings, and as resting upon a false interpretation of the latter. But the chronicler does not affirm that Ahaz dedicated the new altar to the gods of Damascus, but rather that in the time of the Syro-Ephraimitish war he attempted to secure for himself the same success in war as the Syrians had obtained, by worshipping their gods. The words of Ahaz, which are reported by him, preclude any other interpretation. He there states - what by no means contradicts the book of Kings - that Ahaz laid violent hands upon the furniture of the temple. All the rest - namely, the allusion to his shutting the temple - gates, and erecting altars and high places on every hand - is a completion of the account in the book of Kings, the historical character of which it is impossible to dispute, if we bear in mind that the Syro-Ephraimitish war took place at the commencement of the reign of Ahaz, who was only sixteen years old at the time.
The author of the book of Kings closes the history of the reign of Ahaz with a reference to the annals of the kings of Judah, and with the remark that he was buried in the city of David (2 Kings 16:19-20). The chronicler refers to the book of the kings of Judah and Israel, and observes that he was indeed buried in the city (lxx “in the city of David”), but not in the king's sepulchre (2 Chronicles 28:26-27). The source employed by the chronicler was his (midrash) of the entire history of the kings; from which he made extracts, with the intention of completing the text of our book of Kings, to which he appended his work. His style was formed after that of the annals, whilst that of the author of the book of Kings is formed after Deuteronomy. But from what source did the author of the book of Kings make his extracts? The section relating to Ahaz has some things quite peculiar to itself, as compared with the rest of the book, viz., a liking for obscure forms, such as (Eloth) (2 Kings 16:6), (hakkomim) (2 Kings 16:7), (Dummesek) (2 Kings 16:10), and (Aromim) (2 Kings 16:6); the name Tiglath-peleser; 
(Note: This mode of spelling the name, also the one adopted by the chronicler (Tiglath-pilnezer), are both incorrect. Pal is the Assyrian for son, and according to Oppert (Expédition Scientifique en Mésopotamie), the whole name would read thus: (Tiglatḣpalli̇shiar), i.e., reverence to the son of the zodiac (the Assyrian Hercules).)

מכף instead of מיד, which is customary elsewhere; the rare and more colloquial term (jehudim) (Jews); the inaccurate construction את־המסגרות המכונות (2 Kings 16:17); and the verb בּקּר (to consider, 2 Kings 16:15), which does not occur anywhere else.

These peculiarities may be satisfactorily explained on the assumption that the author employed the national annals; and that, as these annals had been gradually composed by the successive writings of many different persons, whilst there was an essential uniformity in the mode in which the history was written, there was also of necessity a great variety in the style of composition. But is the similarity between 2 Kings 16:5 and Isaiah 7:1 reconcilable with this annalistic origin? The resemblance in question certainly cannot be explained, as Thenius supposes, from the fact that Isaiah 7:1 was also taken from the national annals; but rather on the ground assigned by Caspari - namely, that the author of the Chronicles had not only the national annals before him, but also the book of Isaiah's prophecies, to which he directs his readers' attention by commencing the history of the Syro-Ephraimitish war in the words of the portion relating to Ahaz. The design of the two allies, as we know from the further contents of Isaiah 1, was nothing less than to get possession of Jerusalem, to overthrow the Davidic government there, and establish in its stead, in the person of a certain (ben-(Tāb'êl(“son of Tabeal,” Isaiah 7:6), a newly created dynasty, that would be under subjection to themselves. The failure of this intention is the thought that is briefly indicated in 2 Kings 16:5 and Isaiah 7:1.
III. Historical Account of Hezekiah, more especially of the first six years of his reign. - The account given of Hezekiah in the book of Kings is a far more meagre one than we should expect to find, when we have taken out the large section relating to the period of the Assyrian catastrophe (2 Kings 18:13-20:19), which is also found in the book of Isaiah, and which will come under review in the commentary on Isaiah 36-39. All that is then left to the author of the book of Kings is 2 Kings 18:1-12 and 2 Kings 20:20, 2 Kings 20:21; and in these two paragraphs, which enclose the section of Isaiah, there are only a few annalistic elements worked up in Deuteronomical style. Hezekiah began to reign in the third year of Hosea king of Israel. He was twenty-five years old when he came to the throne, and reigned twenty-nine years. He was a king after the model of David. He removed the high places, broke in pieces the statutes, cut down the Asheroth, and pounded the serpent, which had been preserved from the time of Moses, and had become an object of idolatrous worship. In his confidence in Jehovah he was unequalled by any of his followers or predecessors. The allusion here is to that faith of his, by which he broke away from the tyranny of Asshur, and also recovered his supremacy over the Philistines. We have no means of deciding in what years of Hezekiah's reign these two events - the revolt from Asshur, and the defeat of the Philistines - occurred. The author proceeds directly afterwards, with a studious repetition of what he has already stated in Isaiah 17:1-14 in the history of Hosea's reign,
(Note: The (Chabor nehar Gozan) (Eng. ver.: Habor by the river of Gozan), which is mentioned in both passages among the districts to which the Israelitish exiles were taken, is no doubt the (Châbūr), which flows into the Tigris from the east above Mosul, and of which it is stated in (Merâsid ed(Juynboll), that “it comes from the mountains of the land of Zauzân,” a district of outer Armenia lying towards the Tigris, which is described by Edrisi in Jaubert's translation, Pt. ii. p. 330. Another river, on the banks of which Ezekiel's colony of exiles lived, is the Chebar, which flows from the north-east into the Euphrates, and the source of which is in the Mesopotamian town of (Râs-(el-('ain), a place celebrated through the marvellous springs of this Chaboras, the praises of which have often been sung.)
to describe Shalmanassar's expedition against Israel in the fourth year of Hezekiah's reign (the seventh of Hosea's), and the fall of Samaria, which took place, after a siege of three years, in the sixth year of Hezekiah's reign, and the ninth of Hosea's. But as Shalmanassar made no attack upon Judah at the time when he put an end to the kingdom of Israel, the revolt of Hezekiah cannot have taken place till afterwards. But with regard to the victory over the Philistines, there is nothing in the book of Kings to help us even to a negative conclusion. In 2 Kings 20:20, 2 Kings 20:21, the author brings his history rapidly to a close, and merely refers such as may desire to know more concerning Hezekiah, especially concerning his victories and aqueducts, to the annals of the kings of Judah.

The chronicler merely gives an extract from the section of Isaiah; but he is all the more elaborate in the rest. All that he relates in 2 Chron 29:2-31 is a historical commentary upon the good testimony given to king Hezekiah in the book of Kings (2 Kings 18:3), which the chronicler places at the head of his own text in 2 Chronicles 29:2. Even in the month Nisan of the first year of his reign, Hezekiah re-opened the gates of the temple, had it purified from the defilement consequent upon idolatry, and appointed a re-consecration of the purified temple, accompanied with sacrifice, music, and psalms (Isaiah 29:3.). Hezekiah is introduced here (a fact of importance in relation to Isaiah 38) as the restorer of “the song of the Lord” ((Shir Jehovah)), i.e., of liturgical singing. The Levitical and priestly music, as introduced and organized by David, Gad, and Nathan, was heard again, and Jehovah was praised once more in the words of David the king and Asaph the seer. The chronicler then relates in Isaiah 30 how Hezekiah appointed a solemn passover in the second month, to which even inhabitants of the northern kingdom, who might be still in the land, were formally and urgently invited. It was an after-passover, which was permitted by the law, as the priests had been busy with the purification of the temple in the first month, and therefore had been rendered unclean themselves: moreover, there would not have been sufficient time for summoning the people to Jerusalem. The northern tribes as a whole refused the invitation in the most scornful manner, but certain individuals accepted it with penitent hearts. It was a feast of joy, such as had not been known since the time of Solomon (this statement is not at variance with 2 Kings 23:22), affording, as it did, once more a representation and assurance of that national unity which had been rent in twain ever since the time of Rehoboam. Caspari has entered into a lengthened investigation as to the particular year of Hezekiah's reign in which this passover was held. He agrees with Keil, that it took place after the fall of Samaria and the deportation of the people by Shalmanassar; but he does not feel quite certain of his conclusion. The question itself, however, is one that ought not to be raised at all, if we think the chronicler a trustworthy authority. He places this passover most unquestionably in the second month of the first year of Hezekiah's reign; and there is no difficulty occasioned by this, unless we regard what Tiglath-pileser had done to Israel as of less importance than it actually was. The population that was left behind was really nothing more than a remnant; and, moreover, the chronicler draws an evident contrast between tribes and individuals, so that he was conscious enough that there were still whole tribes of the northern kingdom who were settled in their own homes. He then states in 2 Chronicles 31:1, that the inhabitants of the towns of Judah (whom he calls “all Israel,” because a number of emigrant Israelites had settled there) went forth, under the influence of the enthusiasm consequent upon the passover they had celebrated, and broke in pieces the things used in idolatrous worship throughout both kingdoms; and in 2 Chronicles 31:2., that Hezekiah restored the institutions of divine worship that had been discontinued, particularly those relating to the incomes of the priests and Levites. Everything else that he mentions in 32:1-26, 2 Chronicles 32:31, belongs to a later period than the fourteenth year of Hezekiah's reign; and so far as it differs from the section in Isaiah, which is repeated in the book of Kings, it is a valuable supplement, more especially with reference to 2 Kings 22:8-11 (which relates to precautions taken in the prospect of the approaching Assyrian siege). But the account of Hezekiah's wealth in 2 Chronicles 32:27-29 extends over the whole of his reign. The notice respecting the diversion of the upper Gihon (2 Chronicles 32:30) reaches rather into the period of the return after the Assyrian catastrophe, than into the period before it; but nothing can be positively affirmed.
Having thus obtained the requisite acquaintance with the historical accounts which bear throughout upon the book of Isaiah, so far as it has for its starting-point and object the history of the prophet's own times, we will now turn to the book itself, for the purpose of acquiring such an insight into its general plan as is necessary to enable us to make a proper division of our own work of exposition.

Arrangement of the Collection

We may safely enter upon our investigation with the preconceived opinion that the collection before us was edited by the prophet himself. For, with the exception of the book of Jonah, which belongs to the prophetico-historical writings rather than to the literature of prediction, or the prophetical writings in the ordinary acceptation of the term, all the canonical books of prophecy were written and arranged by the prophets whose names they bear. The most important to our purpose is the analogy of the larger books of Jeremiah and Ezekiel. No one denies that Ezekiel prepared his work for publication exactly as it lies before us now; and Jeremiah informs us himself, that he collected and published his prophecies on two separate occasions. Both collections are arranged according to the two different points of view of the subject-matter and the order of time, which are interwoven the one with the other. And this is also the case with the collection of Isaiah's prophecies. As a whole, it is arranged chronologically. The dates given in Isaiah 6:1; Isaiah 7:1; Isaiah 14:28; Isaiah 20:1, are so many points in a progressive line. The three principal divisions also form a chronological series. For Isaiah 1-6 set forth the ministry of Isaiah under Uzziah-Jotham; Isaiah 7-39, his ministry under Ahaz and Hezekiah down to the fifteenth year of the reign of the latter; whilst Isaiah 40-66, assuming their authenticity, were the latest productions of the deepest inner-life, and were committed directly to writing. In the central part, the Ahaz group (Isaiah 7-12) also precedes the Hezekiah group (Isaiah 13-39) chronologically. But the order of time is interrupted in several places by an arrangement of the subject-matter, which was of greater importance to the prophet. The address in Isaiah 1 is not the oldest, but is placed at the head as an introduction to the whole. The consecration of the prophet (Isaiah 6:1-13), which ought to stand at the beginning of the Uzziah-Jotham group, if it relates to his original consecration to his office, is placed at the end, where it looks both backwards and forwards, as a prophecy that was in course of fulfilment. The Ahaz group, which follows next (Isaiah 7-12), is complete in itself, and, as it were, from one casting. And in the Hezekiah group (Isaiah 13-39) the chronological order is frequently interrupted again. The prophecies against the nations (Isaiah 14:24-32), which belong to the Assyrian period, have a (massa) upon Babel, the city of the world's power, for their opening piece (Isaiah 13-14:23); a (massa) upon Tyre, the city of the world's commerce, which was to be destroyed by the Chaldeans, for their finale (Isaiah 23); and a shorter (massa) upon Babel, for a party-wall dividing the cycle into two halves (Isaiah 21:1-10); and all the prophecies upon the nations run into a grand apocalyptic epilogue (Isaiah 24-27), like rivers into a sea. The first part of th

01 Chapter 1 

Introduction
In passing to our exposition of the book, the first thing which strikes us is its traditional title - (Yeshaiah) (Isaiah). In the book itself, and throughout the Old Testament Scriptures, the prophet is called (Yeshayahu); and the shorter form is found in the latest books as the name of other persons. It was a common thing in the very earliest times for the shorter forms of such names to be used interchangeably with the longer; but in later times the shorter was the only form employed, and for this reason it was the one adopted in the traditional title. The name is a compound one, and signifies “Jehovah's salvation.” The prophet was conscious that it was not merely by accident that he bore this name; for ישׁע (he shall save) and ישׁוּעה (salvation) are among his favourite words. It may be said, in fact, that he lived and moved altogether in the coming salvation, which was to proceed from Jehovah, and would be realized hereafter, when Jehovah should come at last to His people as He had never come before. This salvation was the goal of the sacred history (Heilsgeschichte, literally, history of salvation); and Jehovah was the peculiar name of God in relation to that history. It denotes “the existing one,” not however “the always existing,” i.e., eternal, as Bunsen and the Jewish translators render it, but “existing evermore,” i.e., filling all history, and displaying His glory therein in grace and truth. The ultimate goal of this historical process, in which God was ever ruling as the absolutely free One, according to His own self-assertion in Exodus 3:14, was true and essential salvation, proceeding outwards from Israel, and eventually embracing all mankind. In the name of the prophet the tetragrammaton יהוה is contracted into יהו (יה) by the dropping of the second ה. We may easily see from this contraction that the name of God was pronounced with an a sound, so that it was either called (Yahveh), or rather (Yahaveh), or else (Yahvâh), or rather (Yahavâh). According to Theodoret, it was pronounced ̓Ιαβε ((Yahaveh)) by the Samaritans; and it is written in the same way in the list of the names of the Deity given in Epiphanius. That the ah sound was also a customary pronunciation, may not only be gathered from such names as Jimnah, Jimrah, Jishvah, Jishpah (compare Jithlah, the name of a place), but is also expressly attested by the ancient variations, (Jao), (Jeuo), (Jo) (Jeremiah 23:6, lxx), on the one hand, and on the other hand by the mode of spelling adopted by Origen ((Jaoia)) and Theodoret ((Aia), not only in (quaest), in Ex. §15, but also in Fab. haeret. “(Aia) signifies the existing one; it was pronounced thus by Hebrews, but the Samaritans call it Jabai, overlooking the force of the word”). The dull-sounding long a could be expressed by omega quite as well as by alpha. Isidor follows these and similar testimonies, and says (Orig. vii. 7), “The tetragrammaton consisted of (ia) written twice ((iaia)), and with this reduplication it constituted the unutterable and glorious name of God.” The Arabic form adopted by the Samaritans leaves it uncertain whether it is to be pronounced (Yahve) or (Yahva). They wrote to Job Ludolf (in the Epistola Samaritana Sichemitarum tertia, published by Bruns, 1781), in opposition to the statement of Theodoret, that they pronounced the last syllable with (damma); that is to say, they pronounced the name (Yahavoh) ((Yahvoh)), which was the form in which it was written in the last century by Velthusen, and also by Muffi in his Disegno di lezioni e di ricerche sulla lingua Ebraica (Pavia, 1792). The pronunciation Jehovah ((Yehovah)) arose out of a combination of the Keri and the chethib, and has only become current since the time of the Reformation. Genebrard denounces it in his Commentary upon the Psalms with the utmost vehemence, in opposition to Beza, as an intolerable innovation. “Ungodly violators of what is most ancient,” he says, “profaning and transforming the unutterable name of God, would read Jova or Jehova - a new, barbarous, fictitious, and irreligious word, that savours strongly of the Jove of the heathen.” Nevertheless his (Jehova) ((Jova)) forced its way into general adoption, and we shall therefore retain it, notwithstanding the fact that the o sound is decidedly wrong. To return, then: the prophet's name signifies “Jehovah's salvation.” In the Septuagint it is always written ̔Ησαΐ̀ας , with a strong aspirate; in the Vulgate it is written Isaias, and sometimes Esaias. 
In turning from the outward to the inward title, which is contained in the book itself, there are two things to be observed at the outset: (1.) The division of the vv. indicated by (soph pasuk) is an arrangement for which the way was prepared as early as the time of the Talmud, and which was firmly established in the Masoretic schools; and consequently it reaches as far back as the extreme limits of the middle ages - differing in this respect from the division of vv. in the New Testament. The arrangement of the chapters, however, with the indications of the separate sections of the prophetic collection, is of no worth to us, simply because it is not older than the thirteenth century. According to some authorities, it originated with Stephen Langton, Archbishop of Canterbury (1227); whilst others attribute it to Cardinal Hugo of St. Caro (1262). It is only since the fifteenth century that it has been actually adopted in the text. (2.) The small ring or star at the commencement points to the footnote, which affirms that Isaiah 1:1-28 (where we find the same sign again) was the (haphtarah), or concluding (pericope), taken from the prophets, which was read on the same Sabbath as the (parashah) from the Pentateuch, in Deuteronomy 1:1. It was, as we shall afterwards see, a very thoughtful principle of selection which led to the combination of precisely these two lessons. 
Verse 1
Title of the collection, as given in Isaiah 1:1: “Seeing of Jesha'-yahu, son of Amoz, which he saw over Judah and Jerusalem in the days of 'Uzziyahu, Jotham, Ahaz, and Yehizkiyahu, the kings of Judah.” Isaiah is called the “son of Amoz.” There is no force in the old Jewish doctrine (b. Megilla 15a), which was known to the fathers, that whenever the name of a prophet's father is given, it is a proof that the father was also a prophet. And we are just as incredulous about another old tradition, to the effect that Amoz was the brother of Amaziah, the father and predecessor of Uzziah (b. Sota 10b). There is some significance in this tradition, however, even if it is not true. There is something royal in the nature and bearing of Isaiah throughout. He speaks to kings as if he himself were a king. He confronts with majesty the magnates of the nation and of the imperial power. In his peculiar style, he occupies the same place among the prophets as Solomon among the kings. Under all circumstances, and in whatever state of mind, he is completely master of his materials - simple, yet majestic in his style - elevated, yet without affectation - and beautiful, though unadorned. But this regal character had its roots somewhere else than in the blood. All that can be affirmed with certainty is, that Isaiah was a native of Jerusalem; for notwithstanding his manifold prophetic missions, we never find him outside Jerusalem. There he lived with his wife and children, and, as we may infer from Isaiah 22:1, and the mode of his intercourse with king Hezekiah, down in the lower city. And there he laboured under the four kings named in Isaiah 1:1, viz., Uzziah (who reigned 52 years, 811-759), Jotham (16 years, 759-743), Ahaz (16 years, 743-728), and Hezekiah (29 years, 728-699). The four kings are enumerated without a Vav cop.; there is the same asyndeton enumerativum as in the titles to the books of Hosea and Micah. Hezekiah is there called (Yehizkiyah), the form being almost the same as ours, with the simple elision of the concluding sound. The chronicler evidently preferred the fullest form, at the commencement as well as the termination. Roorda imagines that the chronicler derived this ill-shaped form from the three titles, were it is a copyist's error for וחזקיּהוּ or וחזקיּה; but the estimable grammarian has overlooked the fact that the same form is found in Jeremiah 15:4 and 2 Kings 20:10, where no such error of the pen can have occurred. Moreover, it is not an ill-shaped form, if, instead of deriving it from the piel, as Roorda does, we derive it from the kal of the verb “strong is Jehovah,” an imperfect noun with a connecting i, which is frequently met with in proper names from verbal roots, such as Jesimiël from (sim), 1 Chronicles 4:36: vid., Olshausen, §277, p. 621). Under these four kings Isaiah laboured, or, as it is expressed in Isaiah 1:1, saw the sight which is committed to writing in the book before us. 
Of all the many Hebrew synonyms for seeing, חזה (cf., Cernere, κρίνειν ,and the Sanscrit and Persian (kar), which is founded upon the radical notion of cutting and separating) is the standing general expression used to denote prophetic perception, whether the form in which the divine revelation was made to the prophet was in vision or by word. In either case he saw it, because he distinguished this divine revelation from his own conceptions and thoughts by means of that inner sense, which is designated by the name of the noblest of all the five external senses. From this verb (Chazah) there came both the abstract (Chazon), seeing, and the more concrete (Chizzayon), a sight (visum), which is a stronger from of (Chizyon) (from (Chazi) = (Chazah)). The noun (Chazon) is indeed used to denote a particular sight (comp. Isaiah 29:7 with Job 20:8; Job 33:15), inasmuch as it consists in seeing (visio); but here in the title of the book of Isaiah the abstract meaning passes over into the collective idea of the sight or vision in all its extent, i.e., the sum and substance of all that was seen. It is a great mistake, therefore, for any one to argue from the use of the word (Chazon) (vision), that Isaiah 1:1 was originally nothing more than the heading to the first prophecy, and that it was only by the addition of Isaiah 1:1 that it received the stamp of a general title to the whole book. There is no force in the argument. Moreover, the chronicler knew the book of Isaiah by this title (2 Chronicles 32:32); and the titles of other books of prophecy, such as Hosea, Amos, Micah, and Zephaniah, are very similar. A more plausible argument in favour of the twofold origin of Isaiah 1:1 has been lately repeated by Schegg and Meier, namely, that whilst “Judah and Jerusalem” are appropriate enough as defining the object of the first prophecy, the range is too limited to apply to all the prophecies that follow; since their object is not merely Judah, including Jerusalem, but they are also directed against foreign nations, and at chapter 7 the king of Israel, including Samaria, also comes within the horizon of the prophet's vision. And in the title to the book of Micah, both kingdoms are distinctly named. But it was necessary there, inasmuch as Micah commences at once with the approaching overthrow of Samaria. Here the designation is a central one. Even, according to the well-known maxims a potiori, and a proximo, fit denominatio, it would not be unsuitable; but Judah and Jerusalem are really and essentially the sole object of the prophet's vision. For within the largest circle of the imperial powers there lies the smaller one of the neighbouring nations; and in this again, the still more limited one of all Israel, including Samaria; and within this the still smaller one of the kingdom of Judah. And all these circles together form the circumference of Jerusalem, since the entire history of the world, so far as its inmost pragmatism and its ultimate goal were concerned, was the history of the church of God, which had for its peculiar site the city of the temple of Jehovah, and of the kingdom of promise. The expression “concerning Judah and Jerusalem” is therefore perfectly applicable to the whole book, in which all that the prophet sees is seen from Judah - Jerusalem as a centre, and seen for the sake and in the interests of both. The title in Isaiah 1:1 may pass without hesitation as the heading written by the prophet's own hand. This is admitted not only by Caspari (Micah, pp. 90-93), but also by Hitzig and Knobel. But if Isaiah 1:1 contains the title to the whole book, where is the heading to the first prophecy? Are we to take אשׁר as a nominative instead of an accusative (qui instead of quam, sc. visionem), as Luzzatto does? This is a very easy way of escaping from the difficulty, and stamping Isaiah 1:1 as the heading to the first prophetic words in Chapter 1; but it is unnatural, as חזון אשׁר חזה, according to Ges. (§138, note 1), is the customary form in Hebrew of connecting the verb with its own substantive. The real answer is simple enough. The first prophetic address is left intentionally without a heading, just because it is the prologue to all the rest; and the second prophetic address has a heading in Isaiah 2:1, although it really does not need one, for the purpose of bringing out more sharply the true character of the first as the prologue to the whole. 

Verse 2
The difficult question as to the historical and chronological standpoint of this overture to all the following addresses, can only be brought fully out when the exposition is concluded. But there is one thing which we may learn even from a cursory inspection: namely, that the prophet was standing at the eventful boundary line between two distinct halves in the history of Israel. The people had not been brought to reflection and repentance either by the riches of the divine goodness, which they had enjoyed in the time of Uzziah-Jotham, the copy of the times of David and Solomon, or by the chastisements of divine wrath, by which wound after wound was inflicted. The divine methods of education were exhausted, and all that now remained for Jehovah to do was to let the nation in its existing state be dissolved in fire, and to create a new one from the remnant of gold that stood the fiery test. At this time, so pregnant with storms, the prophets were more active than at any other period. Amos appeared about the tenth year of Uzziah's reign, the twenty-fifth of Jeroboam II; Micah prophesied from the time of Jotham till the fall of Samaria, in the sixth year of Hezekiah's reign; but most prominent of all was Isaiah, the prophet par excellence, standing as he did midway between Moses and Christ. 
In the consciousness of his exalted position in relation to the history of salvation, he commences his opening address in Deuteronomic style. Modern critics are of opinion, indeed, that Deuteronomy was not composed till the time of Josiah, or at any rate not earlier than Manasseh; and even Kahnis adduces this as a firmly established fact (see his Dogmatik, i. 277). But if this be the case, how comes it to pass, not only that Micah (Micah 6:8) points back to a saying in Deuteronomy 10:12, but that all the post-Mosaic prophecy, even the very earliest of all, is tinged with a Deuteronomic colouring. This surely confirms the self-attestation of the authorship of Moses, which is declared most distinctly in Isaiah 31:9. Deuteronomy was most peculiarly Moses' own law-book - his last will, as it were: it was also the oldest national book of Israel, and therefore the basis of all intercourse between the prophets and the nation. There is one portion of this peculiarly Mosaic thorah, however, which stands not only in a more truly primary relation to the prophecy of succeeding ages than any of the rest, but in a normative relation also. We refer to Moses' dying song, which has recently been expounded by Volck and Camphausen, and is called (shirath hâzinu) (song of “Give ear”), from the opening words in chapter 32. This song is a compendious outline or draft, and also the common key to all prophecy, and bears the same fundamental relation to it as the Decalogue to all other laws, and the Lord's Prayer to all other prayers. The lawgiver summed up the whole of the prophetic contents of his last words (Deut. 27-28, 29-30), and threw them into the form of a song, that they might be perpetuated in the memories and mouths of the people. This song sets before the nation its entire history to the end of time. That history divides itself into four great periods: the creation and rise of Israel; the ingratitude and apostasy of Israel; the consequent surrender of Israel to the power of the heathen; and finally, the restoration of Israel, sifted, but not destroyed, and the unanimity of all nations in the praise of Jehovah, who reveals Himself both in judgment and in mercy. This fourfold character is not only verified in every part of the history of Israel, but is also the seal of that history as a whole, even to its remotest end in New Testament times. In every age, therefore, this song has presented to Israel a mirror of its existing condition and future fate. And it was the task of the prophets to hold up this mirror to the people of their own times. This is what Isaiah does. He begins his prophetic address in the same form in which Moses begins his song. The opening words of Moses are: “Give ear, O ye heavens, and I will speak; and let the earth hear the words of my mouth” (Deuteronomy 32:1). In what sense he invoked the heaven and the earth, he tells us himself in Deuteronomy 31:28-29. He foresaw in spirit the future apostasy of Israel, and called heaven and earth, which would outlive his earthly life, that was now drawing to a close, as witnesses of what he had to say to his people, with such a prospect before them. Isaiah commences in the same way (Isaiah 1:2 ), simply transposing the two parallel verbs “hear” and “give ear:” “Hear, O heavens, and give ear, O earth; for Jehovah speaketh!” The reason for the appeal is couched in very general terms: they were to hear, because Jehovah was speaking. What Jehovah said coincided essentially with the words of Jehovah, which are introduced in Deuteronomy 32:20 with the expression “And He said.” What it was stated there that Jehovah would one day have to say in His wrath, He now said through the prophet, whose existing present corresponded to the coming future of the Mosaic ode. The time had now arrived for heaven and earth, which are always existing, and always the same, and which had accompanied Israel's history thus far in all places and at all times, to fulfil their duty as witnesses, according to the word of the lawgiver. And this was just the special, true, and ultimate sense in which they were called upon by the prophet, as they had previously been by Moses, to “hear.” They had been present, and had taken part, when Jehovah gave the thorah to His people: the heavens, according to Deuteronomy 4:36, as the place from which the voice of God came forth; and the earth, as the scene of His great fire. They were solemnly invoked when Jehovah gave His people the choice between blessing and cursing, life and death (Deuteronomy 30:19; Deuteronomy 4:26). 
And so now they are called upon to hear and join in bearing witness to all that Jehovah, their Creator, and the God of Israel, had to say, and the complaints that He had to make: “I have brought up children, and raised them high, and they have fallen away from me” (Isaiah 1:2 ). Israel is referred to; but Israel is not specially named. On the contrary, the historical facts are generalized almost into a parable, in order that the appalling condition of things which is crying to heaven may be made all the more apparent. Israel was Jehovah's son (Exodus 4:22-23). All the members of the nation were His children (Deuteronomy 14:1; Deuteronomy 32:20). Jehovah was Israel's father, by whom it had been begotten (Deuteronomy 32:6, Deuteronomy 32:18). The existence of Israel as a nation was secured indeed, like that of all other nations, by natural reproduction, and not by spiritual regeneration. But the primary ground of Israel's origin was the supernatural and mighty word of promise given to Abraham, in Genesis 17:15-16; and it was by a series of manifestations of miraculous power and displays of divine grace, that the development of Israel, which dated from that starting-point, was brought up to the position it had reached at the time of the exodus from Egypt. It was in this sense that Israel had been begotten by Jehovah. And this relation between Jehovah and Israel, as His children, had now, at the time when Jehovah was speaking through the mouth of Isaiah, a long and gracious past behind it, viz., the period of Israel's childhood in Egypt; the period of its youth in the desert; and a period of growing manhood from Joshua to Samuel: so that Jehovah could say, “I have brought up children, and raised them high.” The piel ((giddel)) used here signifies “to make great;” and when applied to children, as it is here and in other passages, such as 2 Kings 10:6, it means to bring up, to make great, so far as natural growth is concerned. The (pilel) ((romem)), which corresponds to the piel in the so-called verbis cavis, and which is also used in Isaiah 23:4 and Ezekiel 31:4 as the parallel to (giddel), signifies to lift up, and is used in a “dignified (dignitative) sense,” with reference to the position of eminence, to which, step by step, a wise and loving father advances a child. The two vv. depict the state of Israel in the times of David and Solomon, as one of mature manhood and proud exaltation, which had to a certain extent returned under Uzziah and Jotham. But how base had been the return which it had made for all that it had received from God: “And they have fallen away from me.” We should have expected an adversative particle here; but instead of that, we have merely a Vav cop., which is used energetically, as in Isaiah 6:7 (cf., Hosea 7:13). Two things which ought never to be coupled - Israel's filial relation to Jehovah, and Israel's base rebellion against Jehovah - had been realized in their most contradictory forms. The radical meaning of the verb is to break away, or break loose; and the object against which the act is directed is construed with Beth. The idea is that of dissolving connection with a person with violence and self-will; here it relates to that inward severance from God, and renunciation of Him, which preceded all outward acts of sin, and which not only had idolatry for its full and outward manifestation, but was truly idolatry in all its forms. From the time that Solomon gave himself up to the worship of idols, at the close of his reign, down to the days of Isaiah, idolatry had never entirely or permanently ceased to exist, even in public. In two different reformations the attempt had been made to suppress it, viz., in the one commenced by Asa and concluded by Jehoshaphat; and in the one carried out by Joash, during the lifetime of the high priest Jehoiada, his tutor and deliverer. But the first was not successful in suppressing it altogether; and what Joash removed, returned with double abominations as soon as Jehoiada was dead. Consequently the words, “They have rebelled against me,” which sum up all the ingratitude of Israel in one word, and trace it to its root, apply to the whole history of Israel, from its culminating point under David and Solomon, down to the prophet's own time.

Verse 3
Jehovah then complains that the rebellion with which His children have rewarded Him is not only inhuman, but even worse than that of the brutes: “An ox knoweth its owner, and an ass its master's crib: Israel doth not know, my people doth not consider.” An ox has a certain knowledge of its buyer and owner, to whom it willingly submits; and an ass has at least a knowledge of the crib of its master (the noun for “master” is in the plural: this is not to be understood in a numerical, but in an amplifying sense, “the authority over it,” as in Exodus 21:29: vid., Ges. §108, 2, b, and Dietrich's Heb. Gram. p. 45), i.e., it knows that it is its master who fills its crib or manger with fodder ((evus), the crib, from (avas), to feed, is radically associated with φάτνη ,vulgar πάτνη ,Dor. and Lac. πάτνη , and is applied in the Talmud to the large common porringer used by labourers).
(Note: Nedarim iv 4 jer. Demai viii. The stable is called (repheth) Even in jer. Shebuoth viii. 1, where cattle are spoken of as standing (b'evus), the word signifies a crib or manger, not a stable. Luzzatto tries to prove that (evus) signifies a threshing-floor, and indeed an enclosed place, in distinction from (geren); but he is mistaken.)
Israel had no such knowledge, neither instinctive and direct, nor acquired by reflection ((hithbonan), the reflective conjugation, with a pausal change of the (e4into a long (aaccording to Ges. §54, note). The expressions “doth not know” and “doth not consider” must not be taken here in an objectless sense - as, for example, in Isaiah 56:10 and Psalm 82:5 -viz. as signifying they were destitute of all knowledge and reflection; but the object is to be supplied from what goes before: they knew not, and did not consider what answered in their case to the owner and to the crib which the master fills,” - namely, that they were the children and possession of Jehovah, and that their existence and prosperity were dependent upon the grace of Jehovah alone. The parallel, with its striking contrasts, is self-drawn, like that in Jeremiah 8:7, where animals are referred to again, and is clearly indicated in the words “Israel” and “my people.” Those who were so far surpassed in knowledge and perception even by animals, and so thoroughly put to shame by them, were not merely a nation, like any other nation on the earth, but were “Israel,” descendants of Jacob, the wrestler with God, who wrestled down the wrath of God, and wrestled out a blessing for himself and his descendants; and “my people,” the nation which Jehovah had chosen out of all other nations to be the nation of His possession, and His own peculiar government. This nation, bearing as it did the God-given title of a hero of faith and prayer, this favourite nation of Jehovah, had let itself down far below the level of the brutes. This is the complaint which the exalted speaker pours out in Isaiah 1:2 and Isaiah 1:3 before heaven and earth. The words of God, together with the introduction, consist of two tetrastichs, the measure and rhythm of which are determined by the meaning of the words and the emotion of the speaker. There is nothing strained in it at all. Prophecy lives and moves amidst the thoughts of God, which prevail above the evil reality: and for that very reason, as a reflection of the glory of God, which is the ideal of beauty (Psalm 50:1), it is through and through poetical. That of Isaiah is especially so. There was no art of oratory practised in Israel, which Isaiah did not master, and which did not serve as the vehicle of the word of God, after it had taken shape in the prophet's mind. 
With Isaiah 1:4 there commences a totally different rhythm. The words of Jehovah are ended. The piercing lamentation of the deeply grieved Father is also the severest accusation. The cause of God, however, is to the prophet the cause of a friend, who feels an injury done to his friend quite as much as if it were done to himself (Isaiah 5:1). The lamentation of God, therefore, is changed now into violent scolding and threatening on the part of the prophet; and in accordance with the deep wrathful pain with which he is moved, his words pour out with violent rapidity, like flash after flash, in climactic clauses having no outward connection, and each consisting of only two or three words.

Verse 4
“Woe upon the sinful nation, the guilt-laden people, the miscreant race, the children acting corruptly! They have forsaken Jehovah, blasphemed Israel's Holy One, turned away backwards.” The distinction sometimes drawn between (hoi) (with (He)) and (oi) (with (Aleph)) - as equivalent to oh! and woe! - cannot be sustained. (Hoi) is an exclamation of pain, with certain doubtful exceptions; and in the case before us it is not so much a denunciation of woe (vae genti, as the Vulgate renders it), as a lamentation (vae gentem) filled with wrath. The epithets which follow point indirectly to that which Israel ought to have been, according to the choice and determination of God, and plainly declare what it had become through its own choice and ungodly self-determination. (1.) According to the choice and determination of God, Israel was to be a holy nation ((goi kadosh), Exodus 19:6); but it was a sinful nation - gens peccatrix, as it is correctly rendered by the Vulgate. חטא is not a participle here, but rather a participial adjective in the sense of what was habitual. It is the singular in common use for the plural חטאי, sinners, the singular of which was not used. Holy and Sinful are glaring contrasts: for (kadosh), so far as its radical notion is concerned (assuming, that is to say, that this is to be found in (kad) and not in (dosh): see Psalter, i. 588, 9), signifies that which is separated from what is common, unclean, or sinful, and raised above it. The alliteration in (hoi goi) implies that the nation, as sinful, was a nation of woe. (2.) In the thorah Israel was called not only “a holy nation,” but also “the people of Jehovah” (Numbers 17:6, Eng. ver. Numbers 16:41), the people chosen and blessed of Jehovah; but now it had become “a people heavy with iniquity.” Instead of the most natural expression, a people bearing heavy sins; the sin, or iniquity, i.e., the weight carried, is attributed to the people themselves upon whom the weight rested, according to the common figurative idea, that whoever carries a heavy burden is so much heavier himself (cf., gravis oneribus, Cicero). עון (sin regarded as crookedness and perversity, whereas חטא suggests the idea of going astray and missing the way) is the word commonly used wherever the writer intends to describe sin in the mass (e.g., Isaiah 33:24; Genesis 15:16; Genesis 19:15), including the guilt occasioned by it. The people of Jehovah had grown into a people heavily laden with guilt. So crushed, so altered into the very opposite, had Israel's true nature become. It is with deliberate intention that we have rendered גּוי a nation (Nation), and עם (ama people (Volk): for, according to Malbim's correct definition of the distinction between the two, the former is used to denote the mass, as linked together by common descent, language, and country; the latter the people as bound together by unity of government (see, for example, Psalm 105:13). Consequently we always read of the people of the Lord, not the nation of the Lord; and there are only two instances in which goi is attached to a suffix relating to the ruler, and then it relates to Jehovah alone (Zephaniah 2:9; Psalm 106:5). 
(3.) Israel bore elsewhere the honourable title of the seed of the patriarch (Isaiah 41:8; Isaiah 45:19; cf., Genesis 21:12); but in reality it was a seed of evil-doers (miscreants). This does not mean that it was descended from evil-doers; but the genitive is used in the sense of a direct apposition to (zera) (seed), as in Isaiah 65:23 (cf., Isaiah 61:9; Isaiah 6:13, and Ges. §116, 5), and the meaning is a seed which consists of evil-doers, and therefore is apparently descended from evil-doers instead of from patriarchs. This last thought is not implied in the genitive, but in the idea of “seed;” which is always a compact unit, having one origin, and bearing the character of its origin in itself. The rendering brood of evil-doers, however it may accord with the sense, would be inaccurate; for “seed of evil-doers” is just the same as “house of evil-doers” in Isaiah 31:2. The singular of the noun מרעים is מרע, with the usual sharpening in the case of gutturals in the verbs (' '(, מרע with patach, מרע with kametz in pause (Isaiah 9:16, which see) - a noun derived from the hiphil participle. (4.) Those who were of Israel were “children of Jehovah” through the act of God (Deuteronomy 14:1); but in their own acts they were “children acting destructively ((bânim mashchithim)), so that what the thorah feared and predicted had now occurred (Deuteronomy 4:16, Deuteronomy 4:25; Deuteronomy 31:29). In all these passages we find the hiphil, and in the parallel passage of the great song (Deuteronomy 32:5) the piel - both of them conjugations which contain within themselves the object of the action indicated (Ges. §53, 2): to do what is destructive, i.e., so to act as to become destructive to one's self and to others. It is evident from Isaiah 1:2 , that the term children is to be understood as indicating their relation to Jehovah (cf., Isaiah 30:1, Isaiah 30:9). The four interjectional clauses are followed by three declaratory clauses, which describe Israel's apostasy as total in every respect, and complete the mournful seven. There was apostasy in heart: “They have forsaken Jehovah.” There was apostasy in words: “They blaspheme the Holy One of Israel.” The verb literally means to sting, then to mock or treat scornfully; the use of it to denote blasphemy is antiquated Mosaic (Deuteronomy 31:20; Numbers 14:11, Numbers 14:23; Numbers 16:30). It is with intention that God is designated here as “the Holy One of Israel,”a name which constitutes the keynote of all Isaiah's prophecy (see at Isaiah 6:3). It was sin to mock at anything holy; it was a double sin to mock at God, the Holy One; but it was a threefold sin for Israel to mock at God the Holy One, who had set Himself to be the sanctifier of Israel, and required that as He was Israel's sanctification, He should also be sanctified by Israel according to His holiness (Leviticus 19:2, etc.). And lastly, there was also apostasy in action: “they have turned away backwards;” or, as the Vulgate renders it, abalienati sunt. נזור is the reflective of זוּר, related to נור and סוּר, for which it is the word commonly used in the Targum. The niphal, which is only met with here, indicates the deliberate character of their estrangement from God; and the expression is rendered still more emphatic by the introduction of the word “backwards” ((achor), which is used emphatically in the place of מאחריו). In all their actions they ought to have followed Jehovah; but they had turned their backs upon Him, and taken the way selected by themselves.

Verse 5
In this v. a disputed question arises as to the words על־מה (מה, the shorter, sharper form of מה, which is common even before non-gutturals, Ges. §32, 1): viz., whether they mean “wherefore,” as the lxx, Targums, Vulgate, and most of the early versions render them, or “upon what,” i.e., upon which part of the body, as others, including Schröring, suppose. Luzzatto maintains that the latter rendering is spiritless, more especially because there is nothing in the fact that a limb has been struck already to prevent its being struck again; but such objections as these can only arise in connection with a purely literal interpretation of the passage. If we adopted this rendering, the real meaning would be, that there was no judgment whatever that had not already fallen upon Israel on account of its apostasy, so that it was not far from utter destruction. We agree, however, with Caspari in deciding in favour of the meaning “to what” (to what end). For in all the other passage in which the expression occurs (fourteen times in all), it is used in this sense, and once even with the verb (hiccâh), to smite (Numbers 22:32), whilst it is only in Isaiah 1:6 that the idea of the people as one body is introduced; whereas the question “upon what” would require that the reader or hearer should presuppose it here. But in adopting the rendering “whereto,” or to what end, we do not understand it, as Malbim does, in the sense of Cui bono, with the underlying thought, “It would be ineffectual, as all the previous smiting has proved;” for this thought never comes out in a direct expression, as we should expect, but rather - according to the analogy of the questions with (lamah) in Ezekiel 18:31; Jeremiah 44:7 -in the sense of qua de causa, with the underlying thought, “There would be only an infatuated pleasure in your own destruction.” 
Isaiah 1:5 we therefore render thus: “Why would ye be perpetually smitten, multiplying rebellion?” עוד (with tiphchah, a stronger disjunctive than (tebir)) belongs to תּכּוּ; see the same form of accentuation in Ezekiel 19:9. They are not two distinct interrogative clauses (“why would ye be smitten afresh? why do ye add revolt?” (Luzzatto), but the second clause is subordinate to the first (without there being any necessity to supply (Chi), “because,” as Gesenius supposes), an adverbial minor clause defining the main clause more precisely; at all events this is the logical connection, as in Isaiah 5:11 (cf., Psalm 62:4, “delighting in lies,” and Psalm 4:3, “loving vanity”): lxx “adding iniquity.” (Sârâh) (rebellion) is a deviation from truth and rectitude; and here, as in many other instances, it denotes apostasy from Jehovah, who is the absolutely Good, and absolute goodness. There is a still further dispute whether the next words should be rendered “every head” and “every heart,” or “the whole head” and “the whole heart.” In prose the latter would be impossible, as the two nouns are written without the article; but in the poetic style of the prophets the article may be omitted after (Col), when used in the sense of “the whole” (e.g., Isaiah 9:12: with whole mouth, i.e., with full mouth). Nevertheless (Col), without the article following, never signifies “the whole” when it occurs several times in succession, as in Isaiah 15:2 and Ezekiel 7:17-18. We must therefore render Isaiah 1:5 , “Every head is diseased, and every heart is sick.” The Lamed in (locholi) indicates the state into which a thing has come: every head in a state of disease (Ewald, §217, d: (locholi) without the article, as in 2 Chronicles 21:18). The prophet asks his fellow-countrymen why they are so foolish as to heap apostasy upon apostasy, and so continue to call down the judgments of God, which have already fallen upon them blow after blow. Has it reached such a height with them, that among all the many heads and hearts there is not one head which is not in a diseased state, not one heart which is not thoroughly ill? ((davvai) an emphatic form of (daveh)). Head and heart are mentioned as the noblest parts of the outer and inner man. Outwardly and inwardly every individual in the nation had already been smitten by the wrath of God, so that they had had enough, and might have been brought to reflection.

Verse 6
This description of the total misery of every individual in the nation is followed by a representation of the whole nation as one miserably diseased body. “From the some of the foot even to the head there is nothing sound in it: cuts, and stripes, and festering wounds; they have not been pressed out, nor bound up, nor has there been any soothing with oil.” The body of the nation, to which the expression “in it” applies (i.e., the nation as a whole), was covered with wounds of different kinds; and no means whatever had been applied to heal these many, various wounds, which lay all together, close to one another, and one upon the other, covering the whole body. Cuts (from פּצע to cut) are wounds that have cut into the flesh - sword-cuts, for example. These need binding up, in order that the gaping wound may close again. Stripes ((Chabburâh), from (Châbar), to stripe), swollen stripes, or weals, as if from a cut with a whip, or a blow with a fist: these require softening with oil, that the coagulated blood of swelling may disperse. Festering wounds, (maccâh) (teriyâh), from (târâh), to be fresh (a different word from the talmudic word (t're), Chullin 45b, to thrust violently, so as to shake): these need pressing, for the purpose of cleansing them, so as to facilitate their healing. Thus the three predicates manifest an approximation to a chiasm (the crossing of the members); but this retrospective relation is not thoroughly carried out. The predicates are written in the plural, on account of the collective subject. The clause ולא רּכּכה בּשּׁמן, which refers to חבורה (stripes), so far as the sense is concerned (olive-oil, like all oleosa, being a dispersing medium), is to be taken as neuter, since this is the only way of explaining the change in the number: “And no softening has been effected with oil.” (Zoru) we might suppose to be a pual, especially on account of the other (puals) near: it is not so, however, for the simple reason that, according to the accentuation (viz., with two (pashtahs), the first of which gives the tone, as in (tohu), Genesis 1:2, so that it must be pronounced (zóru)), it has the tone upon the penultimate, for which it would be impossible to discover any reason, if it were derived from (zârâh). For the assumption that the tone is drawn back to prepare the way for the strong tone of the next verb ((Chubbâshu)) is arbitrary, as the influence of the pause, though it sometimes reaches the last word but one, never extends to the last but two. Moreover, according to the usage of speech, (zorâh) signifies to be dispersed, not to be pressed out; whereas (zur) and (zârar) are commonly used in the sense of pressing together and squeezing out. Consequently (zoru) is either the kal of an intransitive (zor) in the middle voice (like (boshu)), or, what is more probable - as (zoru), the middle voice in Psalm 58:4, has a different meaning (abalienati sunt: cf., Isaiah 1:4) - the kal of (zârar) (= Arab. (Constringere)), which is here conjugated as an intransitive (cf., Job 24:24, (rommu), and Genesis 49:23, where (robbu) is used in an active sense). The surgical treatment so needed by the nation was a figurative representation of the pastoral addresses of the prophets, which had been delivered indeed, but, inasmuch as their salutary effects were dependent upon the penitential sorrow of the people, might as well have never been delivered at all. The people had despised the merciful, compassionate kindness of their God. They had no liking for the radical cure which the prophets had offered to effect. All the more pitiable, therefore, was the condition of the body, which was sick within, and diseased from head to foot. The prophet is speaking here of the existing state of things. He affirms that it is all over with the nation; and this is the ground and object of his reproachful lamentations. Consequently, when he passes in the next v. from figurative language to literal, we may presume that he is still speaking of his own times. It is Isaiah's custom to act in this manner as his own expositor (compare Isaiah 1:22 with Isaiah 1:23). The body thus inwardly and outwardly diseased, was, strictly speaking, the people and the land in their fearful condition at that time.

Verse 7
This is described more particularly in Isaiah 1:7, which commences with the most general view, and returns to it again at the close.”Your land … a desert; your cities … burned with fire; your field … foreigners consuming it before your eyes, and a desert like overthrowing by strangers.” Caspari has pointed out, in his Introduction to the Book of Isaiah, how nearly every word corresponds to the curses threatened in Lev 26 and Deut 28 (29); Micah 6:13-16 and Jeremiah 5:15. stand in the very same relation to these sections of the Pentateuch. From the time of Isaiah downwards, the state of Israel was a perfect realization of the curses of the law. The prophet intentionally employs the words of the law to describe his own times; he designates the enemy, who devastated the land, reduced its towers to ashes, and took possession of its crops, by the simple term (zarim), foreigners or barbarians (a word which would have the very same meaning if it were really the reduplication of the Aramaean (bar); compare the Syriac (barōye), a foreigner), without mentioning their particular nationality. He abstracts himself from the definite historical present, in order that he may point out all the more emphatically how thoroughly it bears the character of the fore-ordained curse. The most emphatic indication of this was to be found in the fact, which the clause at the close of Isaiah 1:7 palindromically affirms, that a desolation had been brought about “like the overthrow of foreigners.” The repetition of a catchword like (zarim) (foreigners) at the close of the v. in this emphatic manner, is a figure of speech, called (epanaphora), peculiar to the two halves of our collection. The question arises, however, whether (zarim) is to be regarded as the genitive of the subject, as Caspari, Knobel, and others suppose, “such an overthrow as is commonly produced by barbarians” (cf., 2 Samuel 10:3, where the verb occurs), or as the genitive of the object, “such an overthrow as comes upon barbarians.” As (mahpechâh) (overthrow) is used in other places in which it occurs to denote the destruction of Sodom, Gomorrah, etc., according to the primary passage, Deuteronomy 29:22, and Isaiah had evidently also this catastrophe in his mind, as Isaiah 1:8 clearly shows; we decide in favour of the conclusion that (zârim) is the genitive of the object (cf., Amos 4:11). The force of the comparison is also more obvious, if we understand the words in this sense. The desolation which had fallen upon the land of the people of God resembled that thorough desolation (subversio) with which God visited the nations outside the covenant, who, like the people of the Pentapolis, were swept from off the earth without leaving a trace behind. But although there was similarity, there was not sameness, as Isaiah 1:8, Isaiah 1:9 distinctly affirm. Jerusalem itself was still preserved; but in how pitiable a condition! There can be no doubt that (bath-(Zion) (“daughter of Zion,” Eng. ver.) in Isaiah 1:8 signifies Jerusalem. The genitive in this case is a genitive of apposition: “daughter Zion,” not “daughter of Zion” (cf., Isaiah 37:22: see Ges. §116, 5). Zion itself is represented as a daughter, i.e., as a woman. The expression applied primarily to the community dwelling around the fortress of Zion, to which the individual inhabitants stood in the same relation as children to a mother, inasmuch as the community sees its members for the time being come into existence and grow: they are born within her, and, as it were, born and brought up by her. It was then applied secondarily to the city itself, with or without the inhabitants (cf., Jeremiah 46:19; Jeremiah 48:18; Zechariah 2:11). In this instance the latter are included, as Isaiah 1:9 clearly shows. This is precisely the point in the first two comparisons.

Verse 8
“And the daughter of Zion remains lie a hut in a vineyard; like a hammock in a cucumber field.” The vineyard and cucumber field ((mikshah), from (kisshu), a cucumber, Cucumis, not a gourd, Cucurbita; at least not the true round gourd, whose Hebrew name, (dalâth), does not occur in the Old Testament) are pictured by the prophet in their condition before the harvest (not after, as the Targums render it), when it is necessary that they should be watched. The point of comparison therefore is, that in the vineyard and cucumber field not a human being is to be seen in any direction; and there is nothing but the cottage and the night barrack or hammock (cf., Job 27:18) to show that there are any human beings there at all. So did Jerusalem stand in the midst of desolation, reaching far and wide - a sign, however, that the land was not entirely depopulated. But what is the meaning of the third point of comparison? Hitzig renders it, “like a watch-tower;” Knobel, “like a guard-city.” But the noun neither means a tower nor a castle (although the latter would be quite possible, according to the primary meaning, Cingere); and (nezurâh) does not mean “watch” or “guard.” On the other hand, the comparison indicated (like, or as) does not suit what would seem the most natural rendering, viz., “like a guarded city,” i.e., a city shielded from danger. Moreover, it is inadmissible to take the first two (Caphs) in the sense of (sicut) (as) and the third in the sense of sic (so); since, although this correlative is common in clauses indicating identity, it is not so in sentences which institute a simple comparison. We therefore adopt the rendering, Isaiah 1:8 , “As a besieged city,” deriving (nezurâh) not from (zur), niphal (nâzor) (never used), as Luzzatto does, but from (nâzar), which signifies to observe with keen eye, either with a good intention, or, as in Job 7:20, for a hostile purpose. It may therefore be employed, like the synonyms in 2 Samuel 11:16 and Jeremiah 5:6, to denote the reconnoitring of a city. Jerusalem was not actually blockaded at the time when the prophet uttered his predictions; but it was like a blockaded city. In the case of such a city there is a desolate space, completely cleared of human beings, left between it and the blockading army, in the centre of which the city itself stands solitary and still, shut up to itself. The citizens do not venture out; the enemy does not come within the circle that immediately surrounds the city, for fear of the shots of the citizens; and everything within this circle is destroyed, either by the citizens themselves, to prevent the enemy from finding anything useful, or else by the enemy, who cut down the trees. Thus, with all the joy that might be felt at the preservation of Jerusalem, it presented but a gloomy appearance. It was, as it were, in a state of siege. A proof that this is the way in which the passage is to be explained, may be found in Jeremiah 4:16-17, where the actual storming of Jerusalem is foretold, and the enemy is called (nozerim), probably with reference to the simile before us.

Verse 9
For the present, however, Jerusalem was saved from this extremity. The omnipotence of God had mercifully preserved it: “Unless Jehovah of hosts had left us a little of what had escaped, we had become like Sodom, we were like Gomorrah.” (Sarid) (which is rendered inaccurately σπέρμα in the Sept.; cf., Romans 9:29) was used, even in the early Mosaic usage of the language, to signify that which escaped the general destruction (Deuteronomy 2:34, etc.); and כּמעט (which might very well be connected with the verbs which follow: “we were very nearly within a little like Sodom,” etc.) is to be taken in connection with (sarid), as the pausal form clearly shows: “a remnant which was but a mere trifle” (on this use of the word, see Isaiah 16:14; 2 Chronicles 12:7; Proverbs 10:20; Psalm 105:12). (Jehovah Zebaoth) stands first, for the sake of emphasis. It would have been all over with Israel long ago, if it had not been for the compassion of God (vid., Hosea 11:8). And because it was the omnipotence of God, which set the will of His compassion in motion, He is called Jehovah (Zebaoth), Jehovah (the God) of the heavenly hosts - an expression in which (Zebaoth) is a dependent genitive, and not, as Luzzatto supposes, an independent name of God as the Absolute, embracing within itself all the powers of nature. The prophet says “us” and “we.” He himself was an inhabitant of Jerusalem; and even if he had not been so, he was nevertheless an Israelite. He therefore associates himself with his people, like Jeremiah in Lamentations 3:22. He had had to experience the anger of God along with the rest; and so, on the other hand, he also celebrates the mighty compassion of God, which he had experienced in common with them. But for this compassion, the people of God would have become like Sodom, from which only four human beings escaped: it would have resembled Gomorrah, which was absolutely annihilated. (On the prefects in the protasis and apodosis, see Ges. §126, 5.)

Verse 10-11
The prophet's address has here reached a resting-place. The fact that it is divided at this point into two separate sections, is indicated in the text by the space left between Isaiah 1:9 and Isaiah 1:10. This mode of marking larger or smaller sections, either by leaving spaces of by breaking off the line, is older than the vowel points and accents, and rests upon a tradition of the highest antiquity (Hupfeld, Gram. p. 86ff.). The space is called (pizka); the section indicated by such a space, a closed (parashah) ((sethumah)); and the section indicated by breaking off the line, an open (parashah) ((petuchah)). The prophet stops as soon as he has affirmed, that nothing but the mercy of God has warded off from Israel the utter destruction which it so well deserved. He catches in spirit the remonstrances of his hearers. They would probably declare that the accusations which the prophet had brought against them were utterly groundless, and appeal to their scrupulous observance of the law of God. In reply to this self-vindication which he reads in the hearts of the accused, the prophet launches forth the accusations of God. In Isaiah 1:10, Isaiah 1:11, he commences thus: “Hear the word of Jehovah, ye Sodom judges; give ear to the law of our God, O Gomorrah nation! What is the multitude of your slain-offerings to me? saith Jehovah. I am satiated with whole offerings of rams, and the fat of stalled calves; and blood of bullocks and sheep and he-goats I do not like.” The second start in the prophet's address commences, like the first, with “hear” and “give ear.” The summons to hear is addressed in this instances (as in the case of Isaiah's contemporary Micah, Micah 3:1-12) to the (kezinim) (from (kâzâh), decidere, from which comes the Arabic (el) -(Kadi), the judge, with the substantive termination in: see Jeshurun, p. 212 ss.), i.e., to the men of decisive authority, the rulers in the broadest sense, and to the people subject to them. It was through the mercy of God that Jerusalem was in existence still, for Jerusalem was “spiritually Sodom,” as the Revelation (Revelation 11:8) distinctly affirms of Jerusalem, with evident allusion to this passage of Isaiah. Pride, lust of the flesh, and unmerciful conduct, were the leading sins of Sodom, according to Ezekiel 16:49; and of these, the rulers of Jerusalem, and the crowd that was subject to them and worthy of them, were equally guilty now. But they fancied that they could not possibly stand in such evil repute with God, inasmuch as they rendered outward satisfaction to the law. The prophet therefore called upon them to hear the law of the God of Israel, which he would announce to them: for the prophet was the appointed interpreter of the law, and prophecy the spirit of the law, and the prophetic institution the constant living presence of the true essence of the law bearing its own witness in Israel. “To what purpose is the multitude of your sacrifices unto me? saith Jehovah.” The prophet intentionally uses the word יאמר, not אמר: this was the incessant appeal of God in relation to the spiritless, formal worship offered by the hypocritical, ceremonial righteousness of Israel (the future denoting continuous actions, which is ever at the same time both present and future). The multitude of (zebâchim), i.e., animal sacrifices, had no worth at all to Him. As the whole worship is summed up here in one single act, (zebâchim) appears to denote the (shelamim), peace-offerings (or better still, communion offerings), with which a meal was associated, after the style of a sacrificial festival, and Jehovah gave the worshipper a share in the sacrifice offered. It is better, however, to take (zebâchim) as the general name for all the bleeding sacrifices, which are then subdivided into ('oloth) and (Cheleb), as consisting partly of whole offerings, or offerings the whole of which was placed upon the altar, though in separate pieces, and entirely consumed, and partly of those sacrifices in which only the fat was consumed upon the altar, namely the sin-offerings, trespass-offerings, and pre-eminently the (shelâmim) offerings. Of the sacrificial animals mentioned, the bullocks ((pârim)) and fed beasts ((meri'im), fattened calves) are species of oxen ((bakar)); and the lambs ((Cebashim)) and he-goats ((atturim), young he-goats, as distinguished from (se'ir), the old long-haired he-goat, the animal used as a sin-offering), together with the ram ((ayil), the customary whole offering of the high priest, of the tribe prince, and of the nation generally on all the high feast days), were species of the flock. The blood of these sacrificial animals - such, for example, as the young oxen, sheep, and he-goats - was thrown all round the altar in the case of the whole offering, the peace-offering, and the trespass-offering; in that of the sin-offering it was smeared upon the horns of the altar, poured out at the foot of the altar, and in some instances sprinkled upon the walls of the altar, or against the vessels of the inner sanctuary. Of such offerings as these Jehovah was weary, and He wanted no more (the two perfects denote that which long has been and still is: Ges. §126, 3); in fact, He never had desired anything of the kind.

Verse 12
Jeremiah says this with regard to the sacrifices (Isaiah 7:22); Isaiah also applies it to visits to the temple: “When ye come to appear before my face, who hath required this at your hand, to tread my courts?” לראות is a contracted infinitive niphal for להראות (compare the hiphil forms contracted in the same manner in Isaiah 3:8; Isaiah 23:11). This is the standing expression for the appearance of all male Israelites in the temple at the three high festivals, as prescribed by the law, and then for visits to the temple generally (cf., Psalm 42:3; Psalm 84:8). “My face” ((panai)): according to Ewald, §279, c, this is used with the passive to designate the subject (“to be seen by the face of God”); but why not rather take it as an adverbial accusative, “in the face of,” or “in front of,” as it is used interchangeably with the prepositions ל, את, and אל? It is possible that לראות is pointed as it is here, and in Exodus 34:24 and in Deuteronomy 31:11, instead of לראות - like יראוּ for יראוּ, in Exodus 23:15; Exodus 34:20, - for the purpose of avoiding an expression which might be so easily misunderstood as denoting a sight of God with the bodily eye. But the niphal is firmly established in Exodus 23:17; Exodus 34:23, and 1 Samuel 1:22; and in the Mishnah and Talmud the terms ראיה and ראיון are applied without hesitation to appearance before God at the principal feasts. They visited the temple diligently enough indeed, but who had required this at their hand, i.e., required them to do this? Jehovah certainly had not. “To tread my courts” is in apposition to this, which it more clearly defines. Jehovah did not want them to appear before His face, i.e., He did not wish for this spiritless and undevotional tramping thither, this mere opus operatum, which might as well have been omitted, since it only wore out the floor.

Verse 13
Because they had not performed what Jehovah commanded as He commanded it, He expressly forbids them to continue it. “Continue not to bring lying meat-offering; abomination incense is it to me.” (Minchah) (the meat-offering) was the vegetable offering, as distinguished from (zebach), the animal sacrifice. It is called a “lying meat-offering,” as being a hypocritical dead work, behind which there was none of the feeling which it appeared to express. In the second clause the Sept., Vulg., Gesenius, and others adopt the rendering “incense - an abomination is it to me,” (ketoreth) being taken as the name of the daily burning of incense upon the golden altar in the holy place (Exodus 30:8). But neither in Psalm 141:2, where prayer is offered by one who is not a priest, nor in the passage before us, where the reference is not to the priesthood, but to the people and to their deeds, is this continual incense to be thought of. Moreover, it is much more natural to regard the word (ketoreth) not as a bold absolute case, but, according to the conjunctive (darga) with which it is marked, as constructive rather; and this is perfectly allowable. The meat-offering is called “incense” ((ketoreth)) with reference to the so-called (azcarah), i.e., that portion which the priest burned upon the altar, to bring the grateful offerer into remembrance before God (called “burning the memorial,” (hiktir) (azcârâh), in Leviticus 2:2). As a general rule, this was accompanied with incense (Isaiah 66:3), the whole of which was placed upon the altar, and not merely a small portion of it. The meat-offering, with its sweet-smelling savour, was merely the form, which served as an outward expression of the thanksgiving for God's blessing, or the longing for His blessing, which really ascended in prayer. But in their case the form had no such meaning. It was nothing but the form, with which they thought they had satisfied God; and therefore it was an abomination to Him. Isaiah 1:13 . God was just as little pleased with their punctilious observance of the feasts: “New-moon and Sabbath, calling of festal meetings … I cannot bear ungodliness and a festal crowd.” The first objective notions, which are logically governed by “I cannot bear” (לא־אוּכל: literally, a future (hophal) - I am unable, incapable, viz., to bear, which may be supplied, according to Psalm 101:5; Jeremiah 44:22; Proverbs 30:21), become absolute cases here, on account of another grammatical object presenting itself in the last two nouns: “ungodliness and a festal crowd.” As for new-moon and Sabbath (the latter always signifies the weekly Sabbath when construed with (Chodesh)) - and, in fact, the calling of meetings of the whole congregation on the weekly Sabbath and high festivals, which was a simple duty according to Lev 23 - Jehovah could not endure festivals associated with wickedness. עצרה (from עצר, to press, or crowd thickly together) is synonymous with מקרא), so far as its immediate signification is concerned, as Jeremiah 9:1 clearly shows, just as πανήγυρις is synonymous with εκκλησία . און (from אוּן, to breathe) is moral worthlessness, regarded as an utter absence of all that has true essence and worth in the sight of God. The prophet intentionally joins these two nouns together. A densely crowded festal meeting, combined with inward emptiness and barrenness on the part of those who were assembled together, was a contradiction which God could not endure.

Verse 14
He gives a still stronger expression to His repugnance: “Your new-moons and your festive seasons my soul hateth; they have become a burden to me; I am weary of bearing them.” As the soul ((nephesh)) of a man, regarded as the band which unites together bodily and spiritual life, though it is not the actual principle of self-consciousness, is yet the place in which he draws, as it were, the circle of self-consciousness, so as to comprehend the whole essence of His being in the single thought of “I;” so, according to a description taken from godlike man, the “soul” ((nephesh)) of God, as the expression “my soul” indicates, is the centre of His being, regarded as encircled and pervaded (personated) by self-consciousness; and therefore, whatever the soul of God hates (vid., Jeremiah 15:1) or loves (Isaiah 42:1), is hated or loved in the inmost depths and to the utmost bounds of His being (Psychol. p. 218). Thus He hated each and all of the festivals that were kept in Jerusalem, whether the beginnings of the month, or the high feast-days ((moadim), in which, according to Lev 23, the Sabbath was also included) observed in the course of the month. For a long time past they had become a burden and annoyance to Him: His long-suffering was weary of such worship. “To bear” (נשׂא), in Isaiah, even in Isaiah 18:3, for שׂאת or שׂאת ro, and here for לשׂאת: Ewald, §285,c) has for its object the seasons of worship already mentioned.

Verse 15
Their self-righteousness, so far as it rested upon sacrifices and festal observances, was now put to shame, and the last inward bulwark of the sham holy nation was destroyed: “And if ye stretch out your hands, I hide my eyes from you; if ye make ever so much praying, I do not hear: your hands are full of blood.” Their praying was also an abomination to God. Prayer is something common to man: it is the interpreter of religious feeling, which intervenes and mediates between God and man;

(Note: The primary idea of (hithpallel) and (tephillah) is not to be obtained from Deuteronomy 9:18 and Ezra 10:1, as Dietrich and Fürst suppose, who make (hithpallel) equivalent to (hithnappel), to throw one's self down; but from 1 Samuel 2:25, “If a man sin against a man, the authorities right him” (וּפללו אלהים: it is quite a mistake to maintain that (Elohim) cannot have this meaning), i.e., they can set right the relation which he has disturbed. “But if one sin against Jehovah, who shall mediate for him (מי יתפּלּל־לו, quis intercedat pro eo)?” We may see from this that prayer is regarded as mediation, which sets right and establishes fellowship; and (hithpallel) signifies to make one's self a healer of divisions, or to settle for one's self, to strive after a settlement (sibipro seintercederecf., Job 19:16, (hithchannen), sibi propitium facereJob 13:27, (hithchakkah), sibi insculperelike the Arabic ichtattato bound off for one's self).)

it is the true spiritual sacrifice. The law contains no command to pray, and, with the exception of Deut 26, no form of prayer. Praying is so natural to man as man, that there was no necessity for any precept to enforce this, the fundamental expression of the true relation to God. The prophet therefore comes to prayer last of all, so as to trace back their sham-holiness, which was corrupt even to this the last foundation, to its real nothingness. “Spread out,” (parash), or (pi pērēsh), to stretch out; used with (Cappaim) to denote swimming in Isaiah 25:11. It is written here before a strong suffix, as in many other passages, e.g., Isaiah 52:12, with the inflection i instead of e. This was the gesture of a man in prayer, who spread out his hands, and when spread out, stretched them towards heaven, or to the most holy place in the temple, and indeed (as if with the feeling of emptiness and need, and with a desire to receive divine gifts) held up the hollow or palm of his hand ((Cappaim): cf., tendere palmas, e.g., Virg. Aen. xii. 196, tenditque ad sidera palmas). However much they might stand or lie before Him in the attitude of prayer, Jehovah hid His eyes, i.e., His omniscience knew nothing of it; and even though they might pray loud and long ((gam chi), etiamsi: compare the simple (Chi), Jeremiah 14:12), He was, as it were, deaf to it all. We should expect (Chi) here to introduce the explanation; but the more excited the speaker, the shorter and more unconnected his words. The plural (damim) always denotes human blood as the result of some unnatural act, and then the bloody deed and the bloodguiltiness itself. The plural number neither refers to the quantity nor to the separate drops, but is the plural of production, which Dietrich has so elaborately discussed in his Abhandlung, p. 40.

(Note: As (Chittah) signified corn standing in the field, and (Chittim) corn threshed and brought to the market, so (damim) was not blood when flowing through the veins, but when it had flowed out-in other words, when it had been violently shed. (For the Talmudic misinterpretation of the true state of the case, see my Genesis, p. 626.))

The terrible (damim) stands very emphatically before the governing verb, pointing to many murderous acts that had been committed, and deeds of violence akin to murder. Not, indeed, that we are to understand the words as meaning that there was really blood upon their hands when they stretched them out in prayer; but before God, from whom no outward show can hide the true nature of things, however clean they might have washed themselves, they still dripped with blood. The expostulations of the people against the divine accusations have thus been negatively set forth and met in Isaiah 1:11-15: Jehovah could not endure their work-righteous worship, which was thus defiled with unrighteous works, even to murder itself. The divine accusation is now positively established in Isaiah 1:16, Isaiah 1:17, by the contrast drawn between the true righteousness of which the accused were destitute, and the false righteousness of which they boasted. The crushing charge is here changed into an admonitory appeal; and the love which is hidden behind the wrath, and would gladly break through, already begins to disclose itself. There are eight admonitions. The first three point to the removal of evil; the other five to the performance of what is good.

Verse 16
The first three run thus: “Wash, clean yourselves; put away the badness of your doings from the range of my eyes; cease to do evil.” This is not only an advance from figurative language to the most literal, but there is also an advance in what is said. The first admonition requires, primarily and above all, purification from the sins committed, by means of forgiveness sought for and obtained. Wash: (rachatzu), from (râchatz), in the frequent middle sense of washing one's self. Clean yourselves: (hizdaccu), with the tone upon the last syllable, is not the niphal of (zâkak), as the first plur. imper. niph. of such verbs has generally and naturally the tone upon the penultimate (see Isaiah 52:11; Numbers 17:10), but the (hithpael) of (zacah) for (hizdaccu), with the preformative (Tav) resolved into the first radical letter, as is very common in the (hithpael) (Ges. §54, 2,b). According to the difference between the two synonyms (to wash one's self, to clean one's self), the former must be understood as referring to the one great act of repentance on the part of a man who is turning to God, the latter to the daily repentance of one who has so turned. The second admonition requires them to place themselves in the light of the divine countenance, and put away the evil of their doings, which was intolerable to pure eyes (Habakkuk 1:13). They were to wrestle against the wickedness to which their actual sin had grown, until at length it entirely disappeared. (Neged), according to its radical meaning, signifies prominence (compare the Arabic (ne‛gd), high land which is visible at a great distance), conspicuousness, so that (minneged) is really equivalent to ex apparentia.

Verse 17
Five admonitions relating to the practice of what is good: “Learn to do good, attend to judgment, set the oppressor right, do justice to the orphan, conduct the cause of the widow.” The first admonition lays the foundation for the rest. They were to learn to do good - a difficult art, in which a man does not become proficient merely by good intentions. “Learn to do good:” (hetib) is the object to (limdu) (learn), regarded as an accusative; the inf. abs. הרע in Isaiah 1:16 takes the place of the object in just the same manner. The division of this primary admonition into four minor ones relating to the administration of justice, may be explained from the circumstance that no other prophet directs so keen an eye upon the state and its judicial proceedings as Isaiah has done. He differs in this respect from his younger contemporary Micah, whose prophecies are generally more ethical in their nature, whilst those of Isaiah have a political character throughout. Hence the admonitions: “Give diligent attention to judgment” ((dârash), to devote one's self to a thing with zeal and assiduity); and “bring the oppressor to the right way.” This is the true rendering, as (Châmotz) (from (Châmatz), to be sharp in flavour, glaring in appearance, violent and impetuous in character) cannot well mean “the oppressed,” or the man who is deprived of his rights, as most of the early translators have rendered it, since this form of the noun, especially with an immutable kametz like בּגוד בּגודה (cf., נקד נקּדּה), is not used in a passive, but in an active or attributive sense (Ewald, §152, b: vid., at Psalm 137:8): it has therefore the same meaning as (Chomeotz) in Psalm 71:4, and (âshok) in Jeremiah 22:3, which is similar in its form. But if (Châmotz) signifies the oppressive, reckless, churlish man, אשּׁר cannot mean to make happy, or to congratulate, or to set up, or, as in the talmudic rendering, to strengthen (Luzzatto: rianimate chi è oppresso); but, as it is also to be rendered in Isaiah 3:12; Isaiah 9:15, to lead to the straight road, or to cause a person to keep the straight course. In the case before us, where the oppressor is spoken of, it means to direct him to the way of justice, to keep him in bounds by severe punishment and discipline.

(Note: The Talmud varies in its explanation of (Chamoz): in one instance it is applied to a judge who lets his sentence be thoroughly leavened before pronouncing it; in another the (Chamuz) is said to signify a person robbed and injured, in opposition to (Chomez) (b. Sanhedrin 35a). It is an instructive fact in relation to the idea suggested by the word, that, according to Joma 39b, a man who had not only taken possession of his own inheritance, but had seized upon another person's also, bore the nickname of (ben chimzon) as long as he lived.)

In the same way we find in other passages, such as Isaiah 11:4 and Psalm 72:4, severe conduct towards oppressors mentioned in connection with just treatment of the poor. There follow two admonitions relating to widows and orphans. Widows and orphans, as well as foreigners, were the protégés of God and His law, standing under His especial guardianship and care (see, for example, Exodus 22:22 (21), cf., Exodus 21:21 (20). “Do justice to the orphan” ((Shâphat), as in Deuteronomy 25:1, is a contracted expression for (shâphat mishpat)): for if there is not even a settlement or verdict in their cause, this is the most crying injustice of all, as neither the form nor the appearance of justice is preserved. “Conduct the cause of the widows:” ריב with an accusative, as in Isaiah 51:22, the only other passage in which it occurs, is a contracted form for ריב ריב. Thus all the grounds of self-defence, which existed in the hearts of the accused, are both negatively and positively overthrown. They are thundered down and put to shame. The law (thorah), announced in Isaiah 1:10, has been preached to them. The prophet has cast away the husks of their dead works, and brought out the moral kernel of the law in its universal application.

Verse 18
The first leading division of the address is brought to a close, and Isaiah 1:18 contains the turning-point between the two parts into which it is divided. Hitherto Jehovah has spoken to His people in wrath. But His love began to move even in the admonitions in Isaiah 1:16, Isaiah 1:17. And now this love, which desired not Israel's destruction, but Israel's inward and outward salvation, breaks fully through. “O come, and let us reason together, saith Jehovah. If your sins come forth like scarlet cloth, they shall become white as snow; if they are red as crimson, they shall come forth like wool!” Jehovah here challenges Israel to a formal trial: (nocach) is thus used in a reciprocal sense, and with the same meaning as (nishpat) in Isaiah 43:26 (Ges. §51, 2). In such a trial Israel must lose, for Israel's self-righteousness rests upon sham righteousness; and this sham righteousness, when rightly examined, is but unrighteousness dripping with blood. It is taken for granted that this must be the result of the investigation. Israel is therefore worthy of death. Yet Jehovah will not treat Israel according to His retributive justice, but according to His free compassion. He will remit the punishment, and not only regard the sin as not existing, but change it into its very opposite. The reddest possible sin shall become, through His mercy, the purest white. On the two hiphils here applied to colour, see Ges. §53, 2; though he gives the meaning incorrectly, viz., “to take a colour,” whereas the words signify rather to emit a colour: not Colorem accipere, but Colorem dare. (Shâni), bright red (the plural (shânim), as in Proverbs 31:21, signifies materials dyed with (shâni)), and (tolâ), warm colour, are simply different names for the same colour, viz., the crimson obtained from the cochineal insect, Color cocccineus. The representation of the work of grace promised by God as a change from red to white, is founded upon the symbolism of colours, quite as much as when the saints in the Revelation (Revelation 19:8) are described as clothed in white raiment, whilst the clothing of Babylon is purple and scarlet (Isaiah 17:4). Red is the colour of fire, and therefore of life: the blood is red because life is a fiery process. For this reason the heifer, from which the ashes of purification were obtained for those who had been defiled through contact with the dead, was to be red; and the sprinkling-brush, with which the unclean were sprinkled, was to be tied round with a band of scarlet wool. But red as contrasted with white, the colour of light (Matthew 17:2), is the colour of selfish, covetous, passionate life, which is self-seeking in its nature, which goes out of itself only to destroy, and drives about with wild tempestuous violence: it is therefore the colour of wrath and sin. It is generally supposed that Isaiah speaks of red as the colour of sin, because sin ends in murder; and this is not really wrong, though it is too restricted. Sin is called red, inasmuch as it is a burning heat which consumes a man, and when it breaks forth consumes his fellow-man as well. According to the biblical view, throughout, sin stands in the same relation to what is well-pleasing to God, and wrath in the same relation to love or grace, as fire to light; and therefore as red to white, or black to white, for red and black are colours which border upon one another. In the Song of Solomon (Isaiah 7:5), the black locks of Shulamith are described as being “like purple,” and Homer applies the same epithet to the dark waves of the sea. But the ground of this relation lies deeper still. Red is the colour of fire, which flashes out of darkness and returns to it again; whereas white without any admixture of darkness represents the pure, absolute triumph of light. It is a deeply significant symbol of the act of justification. Jehovah offers to Israel an actio forensis, out of which it shall come forth justified by grace, although it has merited death on account of its sins. The righteousness, white as snow and wool, with which Israel comes forth, is a gift conferred upon it out of pure compassion, without being conditional upon any legal performance whatever.

Verse 19-20
But after the restoration of Israel in integrum by this act of grace, the rest would unquestionably depend upon the conduct of Israel itself. According to Israel's own decision would Jehovah determine Israel's future. “If ye then shall willingly hear, ye shall eat the good of the land; if ye shall obstinately rebel, ye shall be eaten by the sword: for the mouth of Jehovah hath spoken it.” After their justification, both blessing and cursing lay once more before the justified, as they had both been long before proclaimed by the law (compare Isaiah 1:19 with Deuteronomy 28:3., Leviticus 26:3., and Isaiah 1:20 with the threat of vengeance with the sword in Leviticus 26:25). The promise of eating, i.e., of the full enjoyment of domestic blessings, and therefore of settled, peaceful rest at home, is placed in contrast with the curse of being eaten with the sword. (Chereb) (the sword) is the accusative of the instrument, as in Psalm 17:13-14; but this adverbial construction without either genitive, adjective, or suffix, as in Exodus 30:20, is very rarely met with (Ges. §138, Anm. 3); and in the passage before us it is a bold construction which the prophet allows himself, instead of saying, חרב תּאכלכם, for the sake of the paronomasia (Böttcher, Collectanea, p. 161). In the conditional clauses the two futures are followed by two preterites (compare Leviticus 26:21, which is more in conformity with our western mode of expression), inasmuch as obeying and rebelling are both of them consequences of an act of will: if ye shall be willing, and in consequence of this obey; if ye shall refuse, and rebel against Jehovah. They are therefore, strictly speaking, perfecta consecutiva. According to the ancient mode of writing, the passage Isaiah 1:18-20 formed a separate (parashah) by themselves, viz., a (sethumah), or (parashah) indicated by spaces left within the line. The (piskah) after Isaiah 1:20 corresponds to a long pause in the mind of the speaker. - Will Israel tread the saving path of forgiveness thus opened before it, and go on to renewed obedience, and will it be possible for it to be brought back by this path? Individuals possibly may, but not the whole. The divine appeal therefore changes now into a mournful complaint. So peaceful a solution as this of the discord between Jehovah and His children was not to be hoped for. Jerusalem was far too depraved.

Verse 21
“How is she become a harlot, the faithful citadel! she, full of right, lodged in righteousness, and now-murderers.” It is the keynote of an elegy ((kinah)) which is sounded here. איכה, and but rarely איך, which is an abbreviated form, is expressive of complaint and amazement. This longer form, like a long-drawn sigh, is a characteristic of the (kinah). The (kinoth) (Lamentations) of Jeremiah commence with it, and receive their title from it; whereas the shorter form is indicative of scornful complaining, and is characteristic of the (mâshōl) (e.g., Isaiah 14:4, Isaiah 14:12; Micah 2:4). From this word, which gives the keynote, the rest all follows, soft, full, monotonous, long drawn out and slow, just in the style of an elegy. We may see clearly enough that forms like מלאתי for מלאת, softened by lengthening, were adapted to elegiac compositions, from the first v. of the Lamentations of Jeremiah, where three of these forms occur. Jerusalem had previously been a faithful city, i.e., one stedfastly adhering to the covenant of Jehovah with her (vid., Psalm 78:37).

(Note: We have translated the word (kiryah) “citadel” (Burg), instead of “city;” but Burg also became the name of the town which sprang up around the citadel, and the persons living in and around the (Burgor citadel were called burgenses, “burghers.” Jerusalem, which was also called Zion, might be called, with quite as much right, a citadel ((Burg), as a city.)

This covenant was a marriage covenant. And she had broken it, and had thereby become a (zonâh) (harlot) - a prophetic view, the germs of which had already been given in the Pentateuch, where the worship of idols on the part of Israel is called whoring after them (Deuteronomy 31:16; Exodus 34:15-16; in all, seven times). It was not, however, merely gross outward idolatry which made the church of God a “harlot,” but infidelity of heart, in whatever form it might express itself; so that Jesus described the people of His own time as an “adulterous generation,” notwithstanding the pharisaical strictness with which the worship of Jehovah was then observed. For, as the v. before us indicates, this marriage relation was founded upon right and righteousness in the broadest sense: (mishpat), “right,” i.e., a realization of right answering to the will of God as positively declared; and (tzedek), “righteousness,” i.e., a righteous state moulded by that will, or a righteous course of conduct regulated according to it (somewhat different, therefore, from the more qualitative (tzedâkâh)). Jerusalem was once full of such right; and righteousness was not merely there in the form of a hastily passing guest, but had come down from above to take up her permanent abode in Jerusalem: she tarried there day and night as if it were her home. The prophet had in his mind the times of David and Solomon, and also more especially the time of Jehoshaphat (about one hundred and fifty years before Isaiah's appearance), who restored the administration of justice, which had fallen into neglect since the closing years of Solomon's reign and the time of Rehoboam and Abijah, to which Asa's reformation had not extended, and re-organized it entirely in the spirit of the law. It is possible also that Jehoiada, the high priest in the time of Joash, may have revived the institutions of Jehoshaphat, so far as they had fallen into disuse under his three godless successors; but even in the second half of the reign of Joash, the administration of justice fell into the same disgraceful state, at least as compared with the times of David, Solomon, and Jehoshaphat, as that in which Isaiah found it. The glaring contrast between the present and the past is indicated by the expression “and now.” In all the correct MSS and editions, (mishpat) is not accented with (zakeph), but with (rebia); and (bâh), which ought to have (zakeph), is accented with tiphchah, on account of the brevity of the following clause. In this way the statement as to the past condition is sufficiently distinguished from that relating to the present.

(Note: It is well known that (rebia) has less force as a disjunctive than tiphchahand that (zakeph) is stronger then either. With regard to the law, according to which (bâh) has (rebia) instead of (zakeph), see Bär, Thorath Emeth, p. 70. To the copies enumerated by Luzzatto, as having the correct accentuation (including Brescia 1494, and Venice, by J. B. Chayim, 1526), we may add Plantin (1582), Buxtorf (1618), Nissel (1662), and many others (cf., Dachselt's Biblia accentuata, which is not yet out of date).)

Formerly righteousness, now “murderers” ((merazzechim)), and indeed, as distinguished from (rozechim), murderers by profession, who formed a band, like king Ahab and his son (2 Kings 6:32). The contrast was as glaring as possible, since murder is the direct opposite, the most crying violation, of righteousness. 

Verse 22
The complaint now turns from the city generally to the authorities, and first of all figuratively. “Thy silver has become dross, thy drink mutilated with water.” It is upon this passage that the figurative language of Jeremiah 6:27. and Ezekiel 22:18-22 is founded. Silver is here a figurative representation of the princes and lords, with special reference to the nobility of character naturally associated with nobility of birth and rank; for silver - refined silver - is an image of all that is noble and pure, light in all its purity being reflected by it (Bähr, Symbolik, i. 284). The princes and lords had once possessed all the virtues which the Latins called unitedly Candor animi, viz., the virtues of magnanimity, affability, impartiality, and superiority to bribes. This silver had now become l'sigim, dross, or base metal separated (thrown off) from silver in the process of refining (sig, pl. sigim, siggim from sug, recedere, refuse left in smelting, or dross: cf., Proverbs 25:4; Proverbs 26:23). A second figure compares the leading men of the older Jerusalem to good wine, such as drinkers like. The word employed here (sobe) must have been used in this sense by the more cultivated classes in Isaiah's time (cf., Nahum 1:10). This pure, strong, and costly wine was now adulterated with water (lit. castratum, according to Pliny's expression in the Natural History: compare the Horatian phrase, jugulare Falernum), and therefore its strength and odour were weakened, and its worth was diminished. The present was nothing but the dross and shadow of the past.

Verse 23
In Isaiah 1:23 the prophet says this without a figure: “Thy rulers are rebellious, and companions of thieves; every one loveth presents, and hunteth after payment; the orphan they right not, and the cause of the widow has no access to them.” In two words the prophet depicts the contemptible baseness of the national rulers ((sârim)). He describes first of all their baseness in relation to God, with the alliterative sorerim: rebellious, refractory; and then, in relation to men, companions of thieves, inasmuch as they allowed themselves to be bribed by presents of stolen goods to acts of injustice towards those who had been robbed. They not only willingly accepted such bribes, and that not merely a few of them, but every individual belonging to the rank of princes (Cullo, equivalent to haccol, the whole: every one loveth gifts); but they went eagerly in pursuit of them ((rodeph)). It was not peace ((shâlom)) that they hunted after (Psalm 34:16), but (shalmonim) shalmonim, things that would pacify their avarice; not what was good, but compensation for their partiality. - This was the existing state of Jerusalem, and therefore it would hardly be likely to take the way of mercy opened before it in Isaiah 1:18; consequently Jehovah would avail himself of other means of setting it right.

Verse 24
“Therefore, saying of the Lord, of Jehovah of hosts, of the Strong One of Israel: Ah! I will relieve myself on mine adversaries, and will avenge myself upon mine enemies.” Salvation through judgment was the only means of improvement and preservation left to the congregation, which called itself by the name of Jerusalem. Jehovah would therefore afford satisfaction to His holiness, and administer a judicial sifting to Jerusalem. There is no other passage in Isaiah in which we meet with such a crowding together of different names of God as we do here (compare Isaiah 19:4; Isaiah 3:1; Isaiah 10:16, Isaiah 10:33; Isaiah 3:15). With three names, descriptive of the irresistible omnipotence of God, the irrevocable decree of a sifting judgment is sealed. The word נאּם, which is used here instead of אמר and points back to a verb נאם, related to נהם and המה, corresponds to the deep, earnest pathos of the words. These verbs, which are imitations of sounds, all denote a dull hollow groaning. The word used here, therefore, signifies that which is spoken with significant secrecy and solemn softness. It is never written absolutely, but is always followed by the subject who speaks (saying of Jehovah it is, i.e., Jehovah says). We meet with it first of all in Genesis 22:16. In the prophetic writings it occurs in Obadiah and Joel, but most frequently in Jeremiah and Ezekiel. It is generally written at the close of the sentence, or parenthetically in the middle; very rarely at the commencement, as it is here and in 1 Samuel 2:30 and Psalm 110:1. The “saying” commences with (hoi) (ah!), the painfulness of pity being mingled with the determined outbreak of wrath. By the side of the niphal (nikkam min) (to be revenged upon a person) we find the niphal (nicham) (lit. to console one's self). The two words are derived from kindred roots. The latter is conjugated with (ĕ) in the preformative syllable, the former with (iaccording to the older system of vowel-pointing adopted in the East.

(Note: The so-called Assyrian mode of pointing, which was entirely supplanted, with the exception of a few relics, by the Tiberian mode which now lies before us, has no (seghol) (see DMZ. xviii. 322). According to Luzzatto (Proleg. p. 200), they wrote (ektol) instead of (iktol), to avoid confounding it with יקטל, which was pronounced (iktol), and not (yiktol).) 

Jehovah would procure Himself relief from His enemies by letting out upon them the wrath with which He had hitherto been burdened (Ezekiel 5:13). He now calls the masses of Jerusalem by their right name.

Verse 25
Isaiah 1:25 states clearly in what the revenge consisted with which Jehovah was inwardly burdened ((innakmah), a cohortative with the (ah), indicating internal oppression): “And I will bring my hand over thee, and will smelt out thy dross as with alkali, and will clear away all thy lead.” As long as God leaves a person's actions or sufferings alone, His hand, i.e., His acting, is at rest. Bringing the hand over a person signifies a movement of the hand, which has been hitherto at rest, either for the purpose of inflicting judicial punishment upon the person named (Amos 1:8; Jeremiah 6:9; Ezekiel 38:12; Psalm 81:15), or else, though this is seldom the case, for the purpose of saving him (Zechariah 13:7). The reference here is to the divine treatment of Jerusalem, in which punishment and salvation were combined - punishment as the means, salvation as the end. The interposition of Jehovah was, as it were, a smelting, which would sweep away, not indeed Jerusalem itself, but the ungodly in Jerusalem. They are compared to dross, or (as the verb seems to imply) to ore mixed with dross, and, inasmuch as lead is thrown off in the smelting of silver, to such ingredients of lead as Jehovah would speedily and thoroughly remove, “like alkali,” i.e., “as if with alkali” ((Cabbor, Comparatio decurtata, for (C'babbor): for this mode of dropping Beth after (Caph), compare Isaiah 9:3; Leviticus 22:13, and many other passages). By (bedilim) (from (bâdal), to separate) we are to understand the several pieces of stannum or lead

(Note: Plumbum nigrum, says Pliny, n. n. xxiv. 16, is sometimes found alone, and sometimes mixed with silver: ejus qui primus fluic in fornacibus liquor, stannum appellatur. The reference here is to the lead separated from the ore in the process of obtaining pure silver. In the form of powder this dross is called (bedil), and the pieces (bedilim); whereas (ophereth) is the name of solid lead, obtained by simply melting down from ore which does not contain silver. The fact that (bedil) is also apparently used as a name for tin, may be explained in the same way as the homonymy of iron and basalt (Com. on Job 28:2), and of the oak and terebinth. The two metals are called by the same name on account of their having a certain outward resemblance, viz., in softness, pliability, colour, and specific gravity.)

in which the silver is contained, and which are separated by smelting, all the baser metals being distinguished from the purer kinds by the fact that they are combustible (i.e., can be oxidized). Both (bor), or potash (an alkali obtained from land-plants), and (nether), natron (i.e., soda, or natron obtained from the ashes of marine plants, which is also met with in many mineral waters), have been employed from the very earliest times to accelerate the process of smelting, for the purpose of separating a metal from its ore.

Verse 26
As the threat couched in the previous figure does not point to the destruction, but simply to the smelting of Jerusalem, there is nothing strange in the fact that in Isaiah 1:26 it should pass over into a pure promise; the meltingly soft and yearningly mournful termination of the clauses with (ayich), the keynote of the later songs of Zion, being still continued. “And I will bring back thy judges as in the olden time, and thy counsellors as in the beginning; afterwards thou wilt be called city of righteousness, faithful citadel.” The threat itself was, indeed, relatively a promise, inasmuch as whatever could stand the fire would survive the judgment; and the distinct object of this was to bring back Jerusalem to the purer metal of its own true nature. But when that had been accomplished, still more would follow. The indestructible kernel that remained would be crystallized, since Jerusalem would receive back from Jehovah the judges and counsellors which it had had in the olden flourishing times of the monarchy, ever since it had become the city of David and of the temple; not, indeed, the very same persons, but persons quite equal to them in excellence. Under such God-given leaders Jerusalem would become what it had once been, and what it ought to be. The names applied to the city indicate the impression produced by the manifestation of its true nature. The second name is written without the article, as in fact the word (kiryah) (city), with its massive, definite sound, always is in Isaiah. Thus did Jehovah announce the way which it had been irrevocably determined that He would take with Israel, as the only way to salvation. Moreover, this was the fundamental principle of the government of God, the law of Israel's history.

Verse 27
Isaiah 1:27 presents it in a brief and concise form: “Sion will be redeemed through judgment, and her returning ones through righteousness.” (Mishpat) and (tzedâkâh) are used elsewhere for divine gifts (Isaiah 33:5; Isaiah 28:6), for such conduct as is pleasing to God (Isaiah 1:21; Isaiah 32:16), and for royal Messianic virtues (Isaiah 9:6; Isaiah 11:3-5; Isaiah 16:5; Isaiah 32:1). Here, however, where we are helped by the context, they are to be interpreted according to such parallel passages as Isaiah 4:4; Isaiah 5:16; Isaiah 28:17, as signifying God's right and righteousness in their primarily judicious self-fulfilment. A judgment, on the part of God the righteous One, would be the means by which Zion itself, so far as it had remained faithful to Jehovah, and those who were converted in the midst of the judgment, would be redeemed - a judgment upon sinners and sin, by which the power that had held in bondage the divine nature of Zion, so far as it still continued to exist, would be broken, and in consequence of which those who turned to Jehovah would be incorporated into His true church. Whilst, therefore, God was revealing Himself in His punitive righteousness; He was working out a righteousness which would be bestowed as a gift of grace upon those who escaped the former. The notion of “righteousness” is now following a New Testament track. In front it has the fire of the law; behind, the love of the gospel. Love is concealed behind the wrath, like the sun behind the thunder-clouds. Zion, so far as it truly is or is becoming Zion, is redeemed, and none but the ungodly are destroyed. But, as is added in the next verse, the latter takes place without mercy.

Verse 28
“And breaking up of the rebellious and sinners together; and those who forsake Jehovah will perish.” The judicial side of the approaching act of redemption is here expressed in a way that all can understand. The exclamatory substantive clause in the first half of the v. is explained by a declaratory verbal clause in the second. The “rebellious” were those who had both inwardly and outwardly broken away from Jehovah; “sinners,” those who were living in open sins; and “those who forsake Jehovah,” such as had become estranged from God in either of these ways.

Verse 29
Isaiah 1:29 declares how God's judgment of destruction would fall upon all of these. The v. is introduced with an explanatory “for” ((Chi)): “For they become ashamed of the terebinths, in which ye had your delight; and ye must blush for the gardens, in which ye took pleasure.” The terebinths and gardens (the second word with the article, as in Habakkuk 3:8, first (binharim), then (banneharim)) are not referred to as objects of luxury, as Hitzig and Drechsler assume, but as unlawful places of worship and objects of worship (see Deuteronomy 16:21). They are both of them frequently mentioned by the prophets in this sense (Isaiah 57:5; Isaiah 65:3; Isaiah 66:17): (Châmor) and (bâchar) are also the words commonly applied to an arbitrary choice of false gods (Isaiah 44:9; Isaiah 41:24; Isaiah 66:3), and (bosh min) is the general phrase used to denote the shame which falls upon idolaters, when the worthlessness of their idols becomes conspicuous through their impotence. On the difference between (bosh) and (Châpher), see the comm. on Psalm 35:4.

(Note: It is perfectly certain that (Châpher) (Arab. (Chaphira), as distinguished from (Châphar), (hafara), to dig) signifies to blush, erubescere; but the combination of (bosh) and (yâbash) ((bâda)), which would give albescere or expallescere (to turn white or pale) as the primary idea of (bosh), has not only the Arabic use of bayyadaand ibyadda(to rejoice, be made glad) against it, but above all the dialectic (bechath), (bahita) ((bahuta)), which, when taken in connection with (bethath) ((batta)), points rather to the primary idea of being cut off (abscindi: cf., spes abscissa). See Lane's Arabic-English Lexicon, i. 263.)

The word (elim) is erroneously translated “idols” in the Septuagint and other ancient versions. The feeling which led to this, however, was a correct one, since the places of worship really stand for the idols worshipped in those places.

(Note: With regard to the derivation, (êlim), whether used in the sense of strong men, or gods, or rams, or terebinths, is still but one word, derived from (ı̄l) or (ūl), so that in all three senses it may be written either with or without (Yod). Nevertheless (elim) in the sense of “rams” only occurs without (Yod) in Job 42:8. In the sense of “gods” it is always written without (Yod); in that of “strong men” with (Yod). In the singular the name of the terebinth is always written (elah) without (Yod); in the plural, however, it is written either with or without. But this no more presupposes a singular (êl) ((ayil)) in common use, than (bêtzim) presupposes a singular (bêts) ((bayits)); still the word (êl) with (Yod) does occur once, viz., in Genesis 14:6. (Allâh) and (allōn), an oak, also spring from the same root, namely (âlal) = (il); just as in Arabic both (ı̄l) and (ill) are used for (ēl) (God); and (âl) and (ill), in the sense of relationship, point to a similar change in the form of the root.)

The excited state of the prophet at the close of his prophecy is evinced by his abrupt leap from an exclamation to a direct address (Ges. §137, Anm. 3).

Verse 30
He still continues in the same excitement, piling a second explanatory sentence upon the first, and commencing this also with “for” ((Chi)); and then, carried away by the association of ideas, he takes terebinths and gardens as the future figures of the idolatrous people themselves. “For ye shall become like a terebinth with withered leaves, and like a garden that hath no water.” Their prosperity is distroyed, so that they resemble a terebinth withered as to its leaves, which in other cases are always green ((nobleth ‛aleah), genitives connection according to (Ges. §112,2). Their sources of help are dried up, so that they are like a garden without water, and therefore waste. In this withered state terebinths and gardens, to which the idolatrous are compared, are easily set on fire. All that is wanted is a spark to kindle them, when they are immediately in flames. 

Verse 31
Isaiah 1:31 shows in a third figure where this spark was to come from: “And the rich man becomes tow, and his work the spark; and they will both burn together, and no one extinguishes them.” The form (poalo) suggests at first a participial meaning (its maker), but החסון would be a very unusual epithet to apply to an idol. Moreover, the figure itself would be a distorted one, since the natural order would be, that the idol would be the thing that kindled the fire, and the man the object to be set on fire, and not the reverse. We therefore follow the lxx, Targ., and Vulg., with Gesenius and other more recent grammarians, and adopt the rendering “his work” (opus ejus). The forms פּעלו and פּעלו (cf., Isaiah 52:14 and Jeremiah 22:13) are two equally admissible changes of the ground-form פעלו (פּעלו). As Isaiah 1:29 refers to idolatrous worship, (poalo) (his work) is an idol, a god made by human hands (cf., Isaiah 2:8; Isaiah 37:19, etc.). The prosperous idolater, who could give gold and silver for idolatrous images out of the abundance of his possessions ((Châson) is to be interpreted in accordance with Isaiah 33:6), becomes (tow) (talm. “the refuse of flax:” the radical meaning is to shake out, viz., in combing), and the idol the spark which sets this mass of fibre in flames, so that they are both irretrievably consumed. For the fire of judgment, by which sinners are devoured, need not come from without. Sin carries the fire of indignation within itself. And an idol is, as it were, an idolater's sin embodied and exposed to the light of day. 
The date of the composition of this first prophecy is a puzzle. Caspari thoroughly investigated every imaginary possibility, and at last adopted the conclusion that it dates from the time of Uzziah, inasmuch as Isaiah 1:7-9 do not relate to an actual, but merely to an ideal, present. But notwithstanding all the acuteness with which Caspari has worked out his view, it still remains a very forced one. The oftener we return to the reading of this prophetic address, the stronger is our impression that Isaiah 1:7-9 contain a description of the state of things which really existed at the time when the words were spoken. There were actually two devastations of the land of Judah which occurred during the ministry of Isaiah, and in which Jerusalem was only spared by the miraculous interposition of Jehovah: one under Ahaz in the year of the Syro-Ephraimitish war; the other under Hezekiah, when the Assyrian forces laid the land waste but were scattered at last in their attack upon Jerusalem. The year of the Syro-Ephraimitish war is supported by Gesenius, Rosenmüller (who expresses a different opinion in every one of the three editions of his Scholia), Maurer, Movers, Knobel, Hävernick, and others; the time of the Assyrian oppression by Hitzig, Umbreit, Drechsler, and Luzzatto. Now, whichever of these views we may adopt, there will still remain, as a test of its admissiblity, the difficult question, How did this prophecy come to stand at the head of the book, if it belonged to the time of Uzziah-Jotham? This question, upon which the solution of the difficulty depends, can only be settled when we come to Isaiah 6:1-13. Till then, the date of the composition of chapter 1 must be left undecided. It is enough for the present to know, that, according to the accounts given in the books of Kings and Chronicles, there were two occasions when the situation of Jerusalem resembled the one described in the present chapter.

02 Chapter 2 
Verse 1
The limits of this address are very obvious. The end of Isaiah 4:1-6 connects itself with the beginning of chapter 2, so as to form a circle. After various alternations of admonition, reproach, and threatening, the prophet reaches at last the object of the promise with which he started. Chapter 5, on the other hand, commences afresh with a parable. It forms an independent address, although it is included, along with the previous chapters, under the heading in Isaiah 2:1: “The word which Isaiah the son of Amoz saw over Judah and Jerusalem.” Chapters 2-5 may have existed under this heading before the whole collection arose. It was then adopted in this form into the general collection, so as to mark the transition from the prologue to the body of the book. The prophet describes what he here says concerning Judah and Jerusalem as “the word which he saw.” When men speak to one another, the words are not seen, but heard. But when God spoke to the prophet, it was in a supersensuous way, and the prophet saw it. The mind indeed has no more eyes than ears; but a mind qualified to perceive what is supersensuous is altogether eye. 
The manner in which Isaiah commences this second address is altogether unparalleled. There is no other example of a prophecy beginning with והיה. And it is very easy to discover the reason why. The praet. consecutivum (v'hâyâh) derives the force of a future from the context alone; whereas the fut. consecutivum (vay'hi) (with which historical books and sections very generally commence) is shown to be an aorist by its simple form. Moreover, the Vav in the fut. consecut. has almost entirely lost its copulative character; in the praet. consec., on the other hand, it retains it with all the greater force. The prophet therefore commences with “and”; and it is from what follows, not from what goes before, that we learn that (hayah) is used in a future sense. But this is not the only strange thing. It is also an unparalleled occurrence, for a prophetic address, which runs as this does through all the different phases of the prophetic discourses generally (viz., exhortation, reproof, threatening, and promise), to commence with a promise. We are in a condition, however, to explain the cause of this remarkable phenomenon with certainty, and not merely to resort to conjecture. Isaiah 2:2-4 do not contain Isaiah's own words, but the words of another prophet taken out of their connection. We find them again in Micah 4:1-4; and whether Isaiah took them from Micah, or whether both Isaiah and Micah took them from some common source, in either case they were not originally Isaiah's.
(Note: The historical statement in Jeremiah 26:18, from which we learn that it was in the days of Hezekiah that Micah uttered the threat contained in Micah 3:12 (of which the promise sin Micah 4:1-4 and Isaiah 2:2-4 are the direct antithesis), apparently precludes the idea that Isaiah borrowed from Micah, whilst the opposite is altogether inadmissible, for reasons assigned above. Ewald and Hitzig have therefore come to the conclusion, quite independently of each other, that both Micah and Isaiah repeated the words of a third and earlier prophet, most probably of Joel. And the passage in question has really very much in common with the book of Joel, viz., the idea of the melting down of ploughshares and pruning-hooks (Joel 3:10), the combination of (râb) (many) and (âtsum) (strong), of (gephen) (vine) and (te'enah) (fig-tree), as compared with Micah 4:4; also the attesting formula, “For Jehovah hath spoken it” ((Chi) Jehovah (dibber): Joel 3:8), which is not found in Micah, whereas it is very common in Isaiah - a fact which makes the sign itself a very feeble one (cf., 1 Kings 14:11, also Obadiah 1:18). Hitzig, indeed, maintains that it is only by restoring this passage that the prophetic writings of Joel receive their proper rounding off and an appropriate termination; but although swords and spears beaten into ploughshares and pruning-hooks form a good antithesis to ploughshares and pruning-hooks beaten into swords and spears (Joel 3:10), the coming of great and mighty nations to Mount Zion after the previous judgment of extermination would be too unprepared or much too abrupt a phenomenon. On the other hand, we cannot admit the force of the arguments adduced either by E. Meier (Joel, p. 195) or by Knobel and G. Baur (Amos, p. 29) against the authorship of Joel, which rest upon a misapprehension of the meaning of Joel's prophecies, which the former regards as too full of storm and battle, the latter as too exclusive and one-sided, for Joel to be the author of the passage in question. At the same time, we would call attention to the fact, that the promises in Micah form the obverse side to the previous threatenings of judgment, so that there is a presumption of their originality; also that the passage contains as many traces of Micah's style (see above at Isaiah 1:3) as we could expect to find in these three verses; and, as we shall show at the conclusion of this cycle of predictions (chapters 1-6), that the historical fact mentioned in Jeremiah 26:18 may be reconciled in the simplest possible manner with the assumption that Isaiah borrowed these words of promise from Micah. (See Caspari, Micha, p. 444ff.)) 

Nor was it even intended that they should appear to be his. Isaiah has not fused them into the general flow of his own prophecy, as the prophets usually do with the predictions of their predecessors. He does not reproduce them, but, as we may observe from the abrupt commencement, he quote them. It is true, this hardly seems to tally with the heading, which describes what follows as the word of Jehovah which Isaiah saw. But the discrepancy is only an apparent one. It was the spirit of prophecy, which called to Isaiah's remembrance a prophetic saying that had already been uttered, and made it the starting-point of the thoughts which followed in Isaiah's mind. The borrowed promise is not introduced for its own sake, but is simply a self-explaining introduction to the exhortations and threatenings which follow, and through which the prophet works his way to a conclusion of his own, that is closely intertwined with the borrowed commencement.

Verse 2
The subject of the borrowed prophecy is Israel's future glory: “And it cometh to pass at the end of the days, the mountain of the house of Jehovah will be set at the top of the mountains, and exalted over hills; and all nations pour unto it.” The expression “the last days” ((acharith) (hayyamim), “the end of the days”), which does not occur anywhere else in Isaiah, is always used in an eschatological sense. It never refers to the course of history immediately following the time being, but invariably indicates the furthest point in the history of this life - the point which lies on the outermost limits of the speaker's horizon. This horizon was a very fluctuating one. The history of prophecy is just the history of its gradual extension, and of the filling up of the intermediate space. In Jacob's blessing (Gen 49) the conquest of the land stood in the foreground of the (acharith) or last days, and the perspective was regulated accordingly. But here in Isaiah the (acharith) contained no such mixing together of events belonging to the more immediate and the most distant future. It was therefore the last time in its most literal and purest sense, commencing with the beginning of the New Testament aeon, and terminating at its close (compare Hebrews 1:1; 1 Peter 1:20, with 1 Cor 15 and the Revelation). The prophet here predicted that the mountain which bore the temple of Jehovah, and therefore was already in dignity the most exalted of all mountains, would. one day tower in actual height above all the high places of the earth. The basaltic mountains of Bashan, which rose up in bold peaks and columns, might now look down with scorn and contempt upon the small limestone hill which Jehovah had chosen (Psalm 68:16-17); but this was an incongruity which the last times would remove, by making the outward correspond to the inward, the appearance to the reality and the intrinsic worth. That this is the prophet's meaning is confirmed by Ezekiel 40:2, where the temple mountain looks gigantic to the prophet, and also by Zechariah 14:10, where all Jerusalem is described as towering above the country round about, which would one day become a plain. The question how this can possibly take place in time, since it presupposes a complete subversion of the whole of the existing order of the earth's surface, is easily answered. The prophet saw the new Jerusalem of the last days on this side, and the new Jerusalem of the new earth on the other (Revelation 21:10), blended as it were together, and did not distinguish the one from the other. But whilst we thus avoid all unwarrantable spiritualizing, it still remains a question what meaning the prophet attached to the word (b'rosh) (“at the top”). Did he mean that Moriah would one day stand upon the top of the mountains that surrounded it (as in Psalm 72:16), or that it would stand at their head (as in 1 Kings 21:9, 1 Kings 21:12; Amos 6:7; Jeremiah 31:7)? The former is Hofmann's view, as given in his Weissagung und Erfüllung, ii. 217: “he did not indeed mean that the mountains would be piled up one upon the other, and the temple mountain upon the top, but that the temple mountain would appear to float upon the summit of the others.” But as the expression “will be set” ((nacon)) does not favour this apparently romantic exaltation, and (b'rosh) occurs more frequently in the sense of “at the head” than in that of “on the top,” I decide for my own part in favour of the second view, though I agree so far with Hofmann, that it is not merely an exaltation of the temple mountain in the estimation of the nations that is predicted, but a physical and external elevation also. And when thus outwardly exalted, the divinely chosen mountain would become the rendezvous and centre of unity for all nations. They would all “flow unto it” ((nâhar), a denom. verb, from (nâhâr), a river, as in Jeremiah 51:44; Jeremiah 31:12). It is the temple of Jehovah which, being thus rendered visible to nations afar off, exerts such magnetic attraction, and with such success. Just as at a former period men had been separated and estranged from one another in the plain of Shinar, and thus different nations had first arisen; so would the nations at a future period assemble together on the mountain of the house of Jehovah, and there, as members of one family, live together in amity again. And as Babel (confusion, as its name signifies) was the place whence the stream of nations poured into all the world; so would Jerusalem (the city of peace) become the place into which the stream of nations would empty itself, and where all would be reunited once more. At the present time there was only one people, viz., Israel, which made pilgrimages to Zion on the great festivals, but it would be very different then.

Verse 3
“And peoples in multitude go and say, Come, let us go up to the mountain of Jehovah, to the house of the God of Jacob; let Him instruct us out of His ways, and we will walk in His paths.” This is their signal for starting, and their song by the way (cf., Zechariah 8:21-22). What urges them on is the desire for salvation. Desire for salvation expresses itself in the name they give to the point towards which they are travelling: they call Moriah “the mountain of Jehovah,” and the temple upon it “the house of the God of Jacob.” Through frequent use, Israel had become the popular name for the people of God; but the name they employ is the choicer name Jacob, which is the name of affection in the mouth of Micah, of whose style we are also reminded by the expression “many peoples” ((ammim) (rabbim)). Desire for salvation expresses itself in the object of their journey; they wish Jehovah to teach them “out of His ways,” - a rich source of instruction with which they desire to be gradually entrusted. The preposition min (out of, or from) is not partitive here, but refers, as in Psalm 94:12, to the source of instruction. The “ways of Jehovah” are the ways which God Himself takes, and by which men are led by Him - the revealed ordinances of His will and action. Desire for salvation also expresses itself in the resolution with which they set out: they not only wish to learn, but are resolved to act according to what they learn. “We will walk in His paths:” the hortative is used here, as it frequently is (e.g., Genesis 27:4, vid., Ges. §128, 1, c), to express either the subjective intention or subjective conclusion. The words supposed to be spoken by the multitude of heathen going up to Zion terminate here. The prophet then adds the reason and object of this holy pilgrimage of the nations: “For instruction will go out from Zion, and the word of Jehovah from Jerusalem.” The principal emphasis is upon the expressions “from Zion” and “from Jerusalem.” It is a triumphant utterance of the sentiment that “salvation is of the Jews” (John 4:22). From Zion-Jerusalem there would go forth thorah, i.e., instruction as to the questions which man has to put to God, and (debar) Jehovah, the word of Jehovah, which created the world at first, and by which it is spiritually created anew. Whatever promotes the true prosperity of the nations, comes from Zion-Jerusalem. There the nations assemble together; they take it thence to their own homes, and thus Zion-Jerusalem becomes the fountain of universal good. For from the time that Jehovah made choice of Zion, the holiness of Sinai was transferred to Zion (Psalm 68:17), which now presented the same aspect as Sinai had formerly done, when God invested it with holiness by appearing there in the midst of myriads of angels. What had been commenced at Sinai for Israel, would be completed at Zion for all the world. This was fulfilled on that day of Pentecost, when the disciples, the first-fruits of the church of Christ, proclaimed the thorah of Zion, i.e., the gospel, in the languages of all the world. It was fulfilled, as Theodoret observes, in the fact that the word of the gospel, rising from Jerusalem “as from a fountain,” flowed through the whole of the known world. But these fulfilments were only preludes to a conclusion which is still to be looked for in the future. For what is promised in the following v. is still altogether unfulfilled.

Verse 4
“And He will judge between the nations, and deliver justice to many peoples; and they forge their swords into coulters, and their spears into pruning-hooks: nation lifts not up the sword against nation, neither do they exercise themselves in war any more.” Since the nations betake themselves in this manner as pupils to the God of revelation and the word of His revelation, He becomes the supreme judge and umpire among them. If any dispute arise, it is no longer settled by the compulsory force of war, but by the word of God, to which all bow with willing submission. With such power as this in the peace-sustaining word of God (Zechariah 9:10), there is no more need for weapons of iron: they are turned into the instruments of peaceful employment, into (ittim) (probably a synonym for (ethim) in 1 Samuel 13:21), plough-knives or coulters, which cut the furrows for the ploughshare to turn up and (mazmeroth), bills or pruning-hooks, with which vines are pruned to increase their fruit-bearing power. There is also no more need for military practice, for there is no use in exercising one's self in what cannot be applied. It is useless, and men dislike it. There is peace, not an armed peace, but a full, true, God-given and blessed peace. What even a Kant regarded as possible is now realized, and that not by the so-called Christian powers, but by the power of God, who favours the object for which an Elihu Burritt enthusiastically longs, rather than the politics of the Christian powers. It is in war that the power of the beast culminates in the history of the world. This beast will then be destroyed. The true humanity which sin has choked up will gain the mastery, and the world's history will keep Sabbath. And may we not indulge the hope, on the ground of such prophetic words as these, that the history of the world will not terminate without having kept a Sabbath? Shall we correct Isaiah, according to Quenstedt, lest we should become chiliasts? “The humanitarian ideas of Christendom,” says a thoughtful Jewish scholar, “have their roots in the Pentateuch, and more especially in Deuteronomy. But in the prophets, particularly in Isaiah, they reach a height which will probably not be attained and fully realized by the modern world for centuries to come.” Yet they will be realized. What the prophetic words appropriated by Isaiah here affirm, is a moral postulate, the goal of sacred history, the predicted counsel of God.
Verse 5
Isaiah presents himself to his contemporaries with this older prophecy of the exalted and world-wide calling of the people of Jehovah, holds it up before them as a mirror, and exclaims in Isaiah 2:5, “O house of Jacob, come, let us walk in the light of Jehovah.” This exhortation is formed under the influence of the context, from which Isaiah 2:2-4 are taken, as we may see from Micah 4:5, and also of the quotation itself. The use of the term Jacob instead of Israel is not indeed altogether strange to Isaiah (Isaiah 8:17; Isaiah 10:20-21; Isaiah 29:23), but he prefers the use of Israel (compare Isaiah 1:24 with Genesis 49:24).With the words “O house of Jacob” he now turns to his people, whom so glorious a future awaits, because Jehovah has made it the scene of His manifested presence and grace, and summons it to walk in the light of such a God, to whom all nations will press at the end of the days. The summons, “Come, let us walk,” is the echo of Isaiah 2:3, “Come, let us go;” and as Hitzig observes, “Isaiah endeavours, like Paul in Romans 11:14, to stir up his countrymen to a noble jealousy, by setting before them the example of the heathen.” The “light of Jehovah” (('or) Jehovah, in which the echo of (v'yorenu) in Isaiah 2:3 is hardly accidental; cf., Proverbs 6:23) is the knowledge of Jehovah Himself, as furnished by means of positive revelation, His manifested love. It was now high time to walk in the light of Jehovah, i.e., to turn this knowledge into life, and reciprocate this love; and it was especially necessary to exhort Israel to this, now that Jehovah had given up His people, just because in their perverseness they had done the very opposite. This mournful declaration, which the prophet was obliged to make in order to explain his warning cry, he changes into the form of a prayerful sigh.

Verse 6
“For Thou hast rejected Thy people, the house of Jacob; for they are filled with things from the east, and are conjurors like the Philistines; and with the children of foreigners they go hand in hand.” Here again we have “for” ((Chi)) twice in succession; the first giving the reason for the warning cry, the second vindicating the reason assigned. The words are addressed to Jehovah, not to the people. Saad., Gecatilia, and Rashi adopt the rendering, “Thou has given up thy nationality;” and this rendering is supported by J. D. Michaelis, Hitzig, and Luzzatto. But the word means “people,” not “nationality;” and the rendering is inadmissible, and would never have been thought of were it not that there was apparently something strange in so sudden an introduction of an address to God. But in Isaiah 2:9; Isaiah 9:2, and other passages, the prophecy takes the form of a prayer. And (nâtash) (cast off) with (âm) (people) for its object recals such passages as Psalm 94:14 and 1 Samuel 12:22. Jehovah had put away His people, i.e., rejected them, and left them to themselves, for the following reasons: (1.) Because they were “full from the east” ((mikkedem): min denotes the source from which a person draws and fills himself, Jeremiah 51:34; Ezekiel 32:6), i.e., full of eastern manners and customs, more especially of idolatrous practices. By “the east” ((kedem)) we are to understand Arabia as far as the peninsula of Sinai, and also the Aramaean lands of the Euphrates. Under Uzziah and Jotham, whose sway extended to Elath, the seaport town of the Elanitic Gulf, the influence of the south-east predominated; but under Ahaz and Hezekiah, on account of their relations to Asshur, Aram, and Babylon, that of the north-east. The conjecture of Gesenius, that we should read (mikkesem), i.e., of soothsaying, it a very natural one; but it obliterates without any necessity the name of the region from which Judah's imitative propensities received their impulse and materials. (2.) They were (onenim) (= (meonenim), Micah 5:11, from the poel(onen): 2 Kings 21:6), probably “cloud-gatherers” or “storm-raisers,”

(Note: There is no force in the explanation “concealing,” i.e., practising secret arts; for the meaning “cover” or “conceal” is arbitrarily transferred to the verb (onen), from (gânan) and (Cânan), which are supposed to be cognate roots. As a denominative of (ânân), the cloud, however (on this name for the clouds, see at Isaiah 4:5), (onen) might mean “he gathered auguries from the clouds.” Or if we take (onen) as a synonym of (innen) in Genesis 9:14, it would mean “to raise storms,” which would give the rendering νεφοδιῶκται , tempestarii, storm-raisers. The derivation of (onen) from Ny(iin the sense of the Arabic ('âna) (impf. ya (ı̄nu)), as it were to ogle, oculo maligno petere et fascinare, founders on (annen), the word used in the Targums, which cannot possibly be traced to Ny(iFrom a purely philological standpoint, however, there is still another explanation possible. From the idea of coming to meet we get the transitive meaning to hold back, shut in, or hinder, particularly to hold back a horse by the reins ((inân)), or when applied to sexual relations, ('unna) ('unnina, (u'inna)))(an el-(mar'ati), “he is prevented (by magic) from approaching his wife,” Beside the Arabic ('innı̄n) and (ma'nūn) (to render sexually impotent by witchcraft), we find the Syriac ('anono) used in the same sense.) 
like the Philistines (the people conquered by Uzziah, and then again by Hezekiah), among whom witchcraft was carried on in guilds, whilst a celebrated oracle of Baal-Zebub existed at Ekron. (3.) And they make common cause with children of foreigners. This is the explanation adopted by Gesenius, Knobel, and others. (Sâphak) with (Cappaim) signifies to clap hands (Job 27:23). The hiphil followed by Beth is only used here in the sense of striking hands with a person. Luzzatto explains it as meaning, “They find satisfaction in the children of foreigners; it is only through them that they are contented;” but this is contrary to the usage of the language, according to which (hispik) in post-biblical Hebrew signifies either suppeditare or (like (saphak) in 1 Kings 20:10) (sufficere). Jerome renders it pueris alienis adhaeserunt; but (yalde) (nâc'rim) does not mean pueri alieni, boys hired for licentious purposes, but the “sons of strangers” generally (Isaiah 60:10; Isaiah 61:5), with a strong emphasis upon their unsanctified birth, the heathenism inherited from their mother's womb. With heathen by birth, the prophet would say, the people of Jehovah made common cause. 

Verse 7-8
In Isaiah 2:7, Isaiah 2:8 he describes still further how the land of the people of Jehovah, in consequence of all this (on the future consec. see Ges. §129, 2, a), was crammed full of objects of luxury, of self-confidence, of estrangement from God: “And their land is filled with silver and gold, and there is no end of their treasures; and their land is filled with horses, and there is no end of their chariots. And their land is filled with - idols; the work of their own hands they worship, that which their own fingers have made.” The glory of Solomon, which revived under Uzziah's fifty-two years' reign, and was sustained through Jotham's reign of sixteen years, carried with it the curse of the law; for the law of the king, in Deuteronomy 17:14., prohibited the multiplying of horses, and also the accumulation of gold and silver. Standing armies, and stores of national treasures, like everything else which ministers to carnal self-reliance, were opposed to the spirit of the theocracy. Nevertheless Judaea was immeasurably full of such seductions to apostasy; and not of those alone, but also of things which plainly revealed it, viz., of (elilim), idols (the same word is used in Leviticus 19:4; Leviticus 26:1, from (elil), vain or worthless; it is therefore equivalent to “not-gods”). They worshipped the work of “their own” hands, what “their own” fingers had made: two distributive singulars, as in Isaiah 5:23, the hands and fingers of every individual (vid., Micah 5:12-13, where the idols are classified). The condition of the land, therefore, was not only opposed to the law of the king, but at variance with the decalogue also. The existing glory was the most offensive caricature of the glory promised to the nation; for the people, whose God was one day to become the desire and salvation of all nations, had exchanged Him for the idols of the nations, and was vying with them in the appropriation of heathen religion and customs.

Verses 9-11
It was a state ripe for judgment, from which, therefore, the prophet could at once proceed, without any further preparation, to the proclamation of judgment itself."Thus, then, men are bowed down, and lords are brought low; and forgive them - no, that Thou wilt not.” The consecutive futures depict the judgment, as one which would follow by inward necessity from the worldly and ungodly glory of the existing state of things. The future is frequently used in this way (for example, in Isaiah 9:7.). It was a judgment by which small and great, i.e., the people in all its classes, were brought down from their false eminence. “Men” and “lords” ((âdâm) and (ish), as in Isaiah 5:15; Psalm 49:3, and Proverbs 8:4, and like άνθρωπος and ανήρ in the Attic dialect), i.e., men who were lost in the crowd, and men who rose above it - all of them the judgment would throw down to the ground, and that without mercy (Revelation 6:15). The prophet expresses the conviction ((al) as in 2 Kings 6:27), that on this occasion God neither could nor would take away the sin by forgiving it. There was nothing left for them, therefore, but to carry out the command of the prophet in Isaiah 2:10: “Creep into the rock, and bury thyself in the dust, before the terrible look of Jehovah, and before the glory of His majesty.” The glorious nation would hide itself most ignominiously, when the only true glory of Jehovah, which had been rejected by it, was manifested in judgment. They would conceal themselves in holes of the rocks, as if before a hostile army (Judges 6:2; 1 Samuel 13:6; 1 Samuel 14:11), and bury themselves with their faces in the sand, as if before the fatal (simōm) of the desert, that they might not have to bear this intolerable sight. And when Jehovah manifested Himself in this way in the fiery glance of judgment, the result summed up in Isaiah 2:11 must follow: “The people's eyes of haughtiness are humbled, and the pride of their lords is bowed down; and Jehovah, He only, stands exalted in that day.” The result of the process of judgment is expressed in perfects: (nisgab) is the third pers. praet., not the participle: Jehovah “is exalted,” i.e., shows Himself as exalted, whilst the haughty conduct of the people is brought down ((shâphel) is a verb, not an adjective; it is construed in the singular by attraction, and either refers to (âdâm), man or people: Ges. §148, 1; or what is more probable, to the logical unity of the compound notion which is taken as subject, the constr. ad synesin s. sensum: Thiersch, §118), and the pride of the lords is bowed down ((shach) = (shâchach), Job 9:13). The first strophe of the proclamation of judgment appended to the prophetic saying in Isaiah 2:2-4 is here brought to a close. The second strophe reaches to Isaiah 2:17, where Isaiah 2:11 is repeated as a concluding verse.

Verse 12
The expression “that day” suggests the inquiry, What day is referred to? The prophet answers this question in the second strophe. “For Jehovah of hosts hath a day over everything towering and lofty, and over everything exalted; and it becomes low.” “Jehovah hath a day” ((yom) (layehovah)), lit., there is to Jehovah a day, which already exists as a finished divine thought in that wisdom by which the course of history is guided (Isaiah 37:26, cf., Isaiah 22:11), the secret of which He revealed to the prophets, who from the time of Obadiah and Joel downwards proclaimed that day with one uniform watchword. But when the time appointed for that day should arrive, it would pass out of the secret of eternity into the history of time - a day of world-wide judgment, which would pass, through the omnipotence with which Jehovah rules over the hither as well as lower spheres of the whole creation, upon all worldly glory, and it would be brought low ((shaphel)). The current accentuation of Isaiah 2:12 is wrong; correct MSS have על with (mercha), כל־נשׂא with (tifcha). The word (v'shâphel) (third pers. praet. with the root-vowel ee) acquires the force of a future, although no grammatical future precedes it, from the future character of the day itself: “and it will sink down” (Ges. §126, 4).

Verse 13-14
The prophet then proceeds to enumerate all the high things upon which that day would fall, arranging them two and two, and binding them in pairs by a double correlative Vav. The day of Jehovah comes, as the first two pairs affirm, upon everything lofty in nature. “As upon all the cedars of Lebanon, the lofty and exalted, so upon all the oaks of Bashan. As upon all mountains, the lofty ones, so upon all hills the exalted ones.” But wherefore upon all this majestic beauty of nature? Is all this merely figurative? Knobel regards it as merely a figurative description of the grand buildings of the time of Uzziah and Jotham, in the erection of which wood had been used from Lebanon as well as from Bashan, on the western slopes of which the old shady oaks ((sindiân) and (ballūt)) are flourishing still.

(Note: On the meaning of the name of this region, (Bashan) (Basanitis), see Comm. on Job, Appendix, Eng. Tr.)

But the idea that trees can be used to signify the houses built with the good obtained from them, is one that cannot be sustained from Isaiah 9:9 (10.), where the reference is not to houses built of sycamore and cedar wood, but to trunks of trees of the king mentioned; nor even from Nahum 2:4 (3.), where (habberoshim) refers to the fir lances which are brandished about in haughty thirst for battle. So again mountains and hills cannot denote the castles and fortifications built upon them, more especially as these are expressly mentioned in Isaiah 2:15 in the most literal terms. In order to understand the prophet, we must bear in mind what the Scriptures invariably assume, from their first chapter to the very close, namely, that the totality of nature is bound up with man in one common history; that man and the totality of nature are inseparably connected together as centre and circumference; that this circumference is affected by the sin which proceeds from man, as well as by the anger or the mercy which proceeds from God to man; that the judgments of God, as the history of the nations proves, involve in fellow-suffering even that part of the creation which is not free; and that this participation in the “corruption” ((phthora)) and “glory” ((doxa)) of humanity will come out with peculiar distinctness and force at the close of the world's history, in a manner corresponding to the commencement; and lastly, that the world in its present condition needs a (palingenesia), or regeneration, quite as much as the corporeal nature of man, before it can become an object of good pleasure on the part of God. We cannot be surprised, therefore, that, in accordance with this fundamental view of the Scriptures, when the judgment of God fell upon Israel, it should also be described as going down to the land of Israel, and as overthrowing not only the false glory of the nation itself, but everything glorious in the surrounding nature, which had been made to minister to its national pride and love of show, and to which its sin adhered in many different ways. What the prophet foretold began to be fulfilled even in the Assyrian wars. The cedar woods of Lebanon were unsparingly destroyed; the heights and valleys of the land were trodden down and laid waste; and, in the period of the great empires which commenced with Tiglath-pileser, the Holy Land was reduced to a shadow of its former promised beauty.

Verse 15-16
The glory of nature is followed by what is lofty and glorious in the world of men, such as magnificent fortifications, grand commercial buildings, and treasures which minister to the lust of the eye. “As upon every high tower, so upon every fortified wall. As upon all ships of Tarshish, so upon all works of curiosity.” It was by erecting fortifications for offence and defence, both lofty and steep ((bâzur), praeruptus, from (bâzar), abrumpere, secernere), that Uzziah and Jotham especially endeavoured to serve Jerusalem and the land at large. The chronicler relates, with reference to Uzziah, in 2 Chron 26, that he built strong towers above “the corner-gate, the valley-gate, and the southern point of the cheesemakers' hollow,” and fortified these places, which had probably been till that time the weakest points in Jerusalem; also that he built towers in the desert (probably in the desert between Beersheba and Gaza, to increase the safety of the land, and the numerous flocks which were pastured in the (shephelah), i.e., the western portion of southern Palestine). With regard to Jotham, it is related in both the book of Kings (2 Kings 15:32.) and the Chronicles, that he built the upper gate of the temple; and in the Chronicles (2 Chronicles 27:1-9) that he fortified the ('Ofel), i.e., the southern spur of the temple hill, still more strongly, and built cities on the mountains of Judah, and erected castles and towers in the forests (to watch for hostile attacks and ward them off). Hezekiah also distinguished himself by building enterprises of this kind (2 Chronicles 32:27-30). But the allusion to the ships of Tarshish takes us to the times of Uzziah and Jotham, and not to those of Hezekiah (as Psalm 48:7 does to the time of Jehoshaphat); for the seaport town of Elath, which was recovered by Uzziah, was lost again to the kingdom of Judah during the reign of Ahaz. Jewish ships sailed from this Elath (Ailath) through the Red Sea and round the coast of Africa to the harbour of Tartessus, the ancient Phoenician emporium of the maritime region watered by the Baetis (Guadalquivir), which abounded in silver, and then returned through the Pillars of Hercules (the Straits of Gibraltar: vid., Duncker, Gesch. i. 312-315). It was to these Tartessus vessels that the expression “ships of Tarshish” primarily referred, though it was afterwards probably applied to mercantile ships in general. The following expression, “works of curiosity” ((sechiyyoth) (hachemdah)), is taken in far too restricted a sense by those who limit it, as the lxx have done, to the ships already spoken of, or understand it, as Gesenius does, as referring to beautiful flags. Jerome's rendering is correct: “et super omne quod visu pulcrum est” (and upon everything beautiful to look at); (seciyyâh), from (sâcâh), to look, is sight generally. The reference therefore is to all kinds of works of art, whether in sculpture or paintings ((mascith) is used of both), which delighted the observer by their imposing, tasteful appearance. Possibly, however, there is a more especial reference to curiosities of art and nature, which were brought by the trading vessels from foreign lands.

Verse 17
Isaiah 2:17 closes the second strophe of the proclamation of judgment appended to the earlier prophetic word: “And the haughtiness of the people is bowed down, and the pride of the lords brought low; and Jehovah, He alone, stands exalted on that day.” The closing refrain only varies a little from Isaiah 2:11. The subjects of the verbs are transposed. With a feminine noun denoting a thing, it is almost a rule that the predicate shall be placed before it in masculine (Ges. §147, a).

Verse 18
The closing refrain of the next two strophes is based upon the concluding clause of Isaiah 2:10. The proclamation of judgment turns now to the (elilim), which, as being at the root of all the evil, occupied the lowest place in the things of which the land was full (Isaiah 2:7, Isaiah 2:8). In a short v. of one clause consisting of only three words, their future is declared as it were with a lightning-flash. “And the idols utterly pass away.” The translation shows the shortness of the verse, but not the significant synallage numeri. The idols are one and all a mass of nothingness, which will be reduced to absolute annihilation: they will vanish (Câlil), i.e., either “they will utterly perish” (funditus peribunt), or, as (Câlil) is not used adverbially in any other passage, “they will all perish” (tota peribunt, Judges 20:40) - their images, their worship, even their names and their memory (Zechariah 13:2).

Verse 19
What the idolaters themselves will do when Jehovah has so completely deprived their idols of all their divinity, is then described in Isaiah 2:19: “And they will creep into caves in the rocks, and cellars in the earth, before the terrible look of Jehovah, and before the glory of His majesty, when He ariseth to put the earth in terror.” (Meârâh) is a natural cave, and (mechillah) a subterraneous excavation: this is apparently the distinction between the two synonyms. “To put the earth in terror:” (lârotz) (hâ-(aretz), a significant paronomasia, which can be reproduced in Latin, thus: ut terreat terram. Thus the judgment would fall upon the earth without any limitation, upon men universally (compare the word (hâ-(âdâm) in Isaiah 2:20, which is scarcely ever applied to a single individual (Joshua 14:15), excepting, of course, the first man, but generally to men, or to the human race) and upon the totality of nature as interwoven in the history of man - one complete whole, in which sin, and therefore wrath, had gained the upper hand. When Jehovah rose up, i.e., stood up from His heavenly throne, to reveal the glory manifested in heaven, and turn its judicial fiery side towards the sinful earth, the earth would receive such a shock as would throw it into a state resembling the chaos of the beginning. We may see very clearly from Revelation 6:15, where this description is borrowed, that the prophet is here describing the last judgment, although from a national point of view and bounded by a national horizon.

Verse 20
Isaiah 2:20 forms the commencement to the fourth strophe: “In that day will a man cast away his idols of gold and his idols of silver, which they made for him to worship, to the moles and to the bats.” The traditional text separates (lachpor) (peroth) into two words,

(Note: Abulwali=d Parchon and others regard the double word as the singular of a substantive, applied to a particular bird (possibly a woodpecker), as a pecker of fruit ((peroth)). Kimchi would rather take (lachpor) as an infinitive (as in Joshua 2:2), to dig pits; and compares with it the talmudic word (pēr), a pit or grave. No one adopts the rendering “into mouse-holes,” simply because (pērah), a mouse (from an Arabic word fa'ara, to dig, or root up), was not a Hebrew word at all, but was adopted at a later period from the Arabic (hence the Hebraeo-Arabic purah, a mousetrap).)

though without its being possible to discover what they are supposed to mean. The reason for the separation was simply the fact that plurilitera were at one time altogether misunderstood and regarded as Composita: for other plurilitera, written as two words, compare Isaiah 61:1; Hosea 4:18; Jeremiah 46:20. The prophet certainly pronounced the word (lachparpâroth) (Ewald, §157, c); and (Chapharpârâh) is apparently a mole (lit. thrower up of the soil), talpa, as it is rendered by Jerome and interpreted by Rashi. Gesenius and Knobel, however, have raised this objection, that the mole is never found in houses. But are we necessarily to assume that they would throw their idols into lumber-rooms, and not hide them in holes and crevices out of doors? The mole, the shrew-mouse, and the bat, whose name ((atalleph)) is regarded by Schultens as a compound word ((atal-(eph), night-bird), are generically related, according to both ancient and modern naturalists. Bats are to birds what moles are to the smaller beasts of prey (vid., Levysohn, Zoologie des Talmud, p. 102). The lxx combine with these two words (l'hishtachavoth) (to worship). Malbim and Luzzatto adopt this rendering, and understand the words to mean that they would sink down to the most absurd descriptions of animal worship. But the accentuation, which does not divide the v. at עשׂוּ־לו, as we should expect if this were the meaning, is based upon the correct interpretation. The idolaters, convinced of the worthlessness of their idols through the judicial interposition of God, and enraged at the disastrous manner in which they had been deceived, would throw away with curses the images of gold and silver which artists' hands had made according to their instructions, and hide them in the holes of bats and in mole-hills, to conceal them from the eyes of the Judge, and then take refuge there themselves after ridding themselves of this useless and damnable burden.
Verse 21-22
“To creep into the cavities of the stone-blocks, and into the clefts of the rocks, before the terrible look of Jehovah, and before the glory of His majesty, when He arises to put the earth in terror.” Thus ends the fourth strophe of this “dies irae, dies illa,” which is appended to the earlier prophetic word. But there follows, as an (epiphonem), this nota bene in Isaiah 2:22: Oh, then, let man go, in whose nose is a breath; for what is he estimated at? The Septuagint leaves this v. out altogether. But was it so utterly unintelligible then? Jerome adopted a false pointing, and has therefore given this marvellous rendering: excelsus ((bâmâh)!)reputatus est ipse, by which Luther was apparently misled. But if we look backwards and forwards, it is impossible to mistake the meaning of the verse, which must be regarded not only as the resultant of what precedes it, but also as the transition to what follows. It is preceded by the prediction of the utter demolition of everything which ministers to the pride and vain confidence of men; and in Isaiah 3:1. the same prediction is resumed, with a more special reference to the Jewish state, from which Jehovah is about to take away every prop, so that it shall utterly collapse. Accordingly the prophet exhorts, in Isaiah 2:22, to a renunciation of trust in man, and everything belonging to him, just as in Psalm 118:8-9; Psalm 146:3, and Jeremiah 17:5. The construction is as general as that of a gnome. The dat. Commodi לכם (Ges. §154, 3, e) renders the exhortation both friendly and urgent: from regard to yourselves, for your own good, for your own salvation, desist from man, i.e., from your confidence in him, in whose nose (in cujus naso, the singular, as in Job 27:3; whereas the plural is used in Genesis 2:7 in the same sense, in nares ejus, “into his nostrils”) is a breath, a breath of life, which God gave to him, and can take back as soon as He will (Job 34:14; Psalm 104:29). Upon the breath, which passes out and in through his nose, his whole earthly existence is suspended; and this, when once lost, is gone for ever (Job 7:7). It is upon this breath, therefore, that all the confidence placed in man must rest - a bad soil and foundation! Under these conditions, and with this liability to perish in a moment, the worth of man as a ground of confidence is really nothing. This thought is expressed here in the form of a question: At (for) what is he estimated, or to be estimated? The passive participle (nechshâb) combines with the idea of the actual (aestimatus) that of the necessary (aestimandus), and also of the possible or suitable (aestimabilis); and that all the more because the Semitic languages have no special forms for the latter notions. The Beth is Beth (pretı̄), corresponding to the Latin genitive (quanti) or ablative (quanto) - a modification of the Beth (instrumenti), the price being regarded as the medium of exchange or purchase: “at what is he estimated,” not with what is he compared, which would be expressed by (‛eth) (Isaiah 53:12; compare μ ετά ; Luke 22:37) or (‛im) (Psalm 88:5). The word is בּמּה, not בּמּה, because this looser form is only found in cases where a relative clause follows (eo quod, Ecclesiastes 3:22), and not (bama=h), because this termination with (ā) is used exclusively where the next word begins with (Aleph), or where it is a pausal word (as in 1 Kings 22:21); in every other case we have (bammeh). The question introduced with this quanto(quanti), “at what,” cannot be answered by any positive definition of value. The worth of man, regarded in himself, and altogether apart from God, is really nothing. 
The proclamation of judgment pauses at this (porisma), but only for the purpose of gathering fresh strength. The prophet has foretold in four strophes the judgment of God upon every exalted thing in the (kosmos) that has fallen away from communion with God, just as Amos commences his book with a round of judgments, which are uttered in seven strophes of uniform scope, bursting like seven thunder-claps upon the nations of the existing stage of history. The seventh stroke falls upon Judah, over which the thunderstorm rests after finding such abundant booty. And in the same manner Isaiah, in the instance before us, reduces the universal proclamation of judgment to one more especially affecting Judah and Jerusalem. The current of the address breaks through the bounds of the strophe; and the exhortation in Isaiah 2:22 not to trust in man, the reason for which is assigned in what precedes, also forms a transition from the universal proclamation of judgment to the more special one in Isaiah 3:1, where the prophet assigns a fresh ground for the exhortation.

03 Chapter 3 
Verse 1
“For, behold, the Lord, Jehovah of hosts, takes away from Jerusalem and from Judah supporter and means of support, every support of bread and every support of water.” The divine name given here, “The Lord, Jehovah of hosts,” with which Isaiah everywhere introduces the judicial acts of God (cf., Isaiah 1:24; Isaiah 10:16, Isaiah 10:33; Isaiah 19:4), is a proof that the proclamation of judgment commences afresh here. Trusting in man was the crying sin, more especially of the times of Uzziah-Jotham. The glory of the kingdom at that time carried the wrath of Jehovah within it. The outbreak of that wrath commenced in the time of Ahaz; and even under Hezekiah it was merely suspended, not changed. Isaiah foretells this outbreak of wrath. He describes how Jehovah will lay the Jewish state in ruins, by taking away the main supports of its existence and growth. “Supporter and means of support” ((mash'en) and (mash'enah)) express, first of all, the general idea. The two nouns, which are only the masculine and feminine forms of one and the same word (compare Micah 2:4; Nahum 2:11, and the examples from the Syriac and Arabic in Ewald, §172, c), serve to complete the generalization: fulcra omne genus (props of every kind, omnigena). They are both technical terms, denoting the prop which a person uses to support anything, whilst (mish'an) signifies that which yields support; so that the three correspond somewhat to the Latin fulcrum, fultura, fulcimen. Of the various means of support, bread and wine are mentioned first, not in a figurative sense, but as the two indispensable conditions and the lowest basis of human life. Life is supported by bread and water: it walks, as it were, upon the crutch of bread, so that “breaking the staff of bread” (Leviticus 26:26; Ezekiel 4:16; Ezekiel 5:16; Ezekiel 14:13; Psalm 105:16) is equivalent to physical destruction. The destruction of the Jewish state would accordingly be commenced by a removal on the part of Jehovah of all the support afforded by bread and water, i.e., all the stores of both. And this was literally fulfilled, for both in the Chaldean and Roman times Jerusalem perished in the midst of just such terrible famines as are threatened in the curses in Lev 26, and more especially in Deut 28; and in both cases the inhabitants were reduced to such extremities, that women devoured their own children (Lamentations 2:20; Josephus, Wars of Jews, vi. 3, 3, 4). It is very unjust, therefore, on the part of modern critics, such as Hitzig, Knobel, and Meier, to pronounce Isaiah 3:1 a gloss, and, in fact, a false one. Gesenius and Umbreit retracted this suspicion. The construction of the v. is just the same as that of Isaiah 25:6; and it is Isaiah's custom to explain his own figures, as we have already observed when comparing Isaiah 1:7. and Isaiah 1:23 with what preceded them. “Every support of bread and every support of water” are not to be regarded in this case as an explanation of the general idea introduced before, “supporters and means of support,” but simply as the commencement of the detailed expansion of the idea. For the enumeration of the supports which Jehovah would take away is continued in the next two verses.
Verse 2-3
“Hero and man of war, judge and prophet, and soothsayer and elder; captains of fifty, and the highly distinguished, and counsellors, and masters in art, and those skilled in muttering.” As the state had grown into a military state under Uzziah-Jotham, the prophet commences in both vv. with military officers, viz., the (gibbor), i.e., commanders whose bravery had been already tried; the “man of war” ((ish) (imlchâmâh)), i.e., private soldiers who had been equipped and well trained (see Ezekiel 39:20); and the “captain of fifty” ((sar) (Chamisshim)), leaders of the smallest divisions of the army, consisting of only fifty men ((pentekontarchos), 2 Kings 1:9, etc.). The prominent members of the state are all mixed up together; “the judge” ((shophet)), i.e., the officers appointed by the government to administer justice; “the elder” ((zâkēn)), i.e., the heads of families and the senators appointed by the town corporations; the “counsellor” ((yōetz)), those nearest to the king; the “highly distinguished” ((nesu) (panim)), lit., those whose personal appearance ((panim)) was accepted, i.e., welcome and regarded with honour (Saad.: (wa'gı̄h), from (wa'gh), the face of appearance), that is to say, persons of influence, not only on account of their office, but also on account of wealth, age, goodness, etc.; “masters in art” ((Chacam) (Charâshim): lxx σοφὸς ἀρχιτέκτων ), or, as Jerome has very well rendered it, in artibus mechanicis exercitatus easque callide tractans (persons well versed in mechanical arts, and carrying them out with skill). In the Chaldean captivities skilled artisans are particularly mentioned as having been carried away (2 Kings 24:14.; Jeremiah 24:1; Jeremiah 29:2); so that there can be no doubt whatever that (Charâshim) (from (Cheresh)) is to be understood as signifying mechanical and not magical arts, as Gesenius, Hitzig, and Meier suppose, and therefore that (Chacam) (Charâshim) does not mean “wizards,” as Ewald renders it ((Chărâshim) is a different word from (Chârâshim), fabri,from (Chârâsh), although in 1 Chronicles 4:14, cf., Nehemiah 11:35, the word is regularly pointed חרשׁים even in this personal sense). Moreover, the rendering “wizards” produces tautology, inasmuch as masters of the black art are cited as (nebon) (lachash), “skilled in muttering.” (Lachash) is the whispering or muttering of magical formulas; it is related both radically and in meaning to (nachash), enchantment (Arabic (nachs), misfortune); it is derived from (lachash), sibilare, to hiss (a kindred word to (nâchash); hence (nâchâsh), a serpent). Beside this, the masters of the black art are also represented as (kosem), which, in accordance with the radical idea of making fast, swearing, conjuring, denoted a soothsayer following heathen superstitions, as distinguished from the (nabi), of false Jehovah prophet (we find this as early as Deuteronomy 18:10, Deuteronomy 18:14).
(Note: According to the primary meaning of the whole (thema), which is one of hardness, rigidity, firmness, (aksama) (hi. of (kâsam)) signifies, strictly speaking, to make sure, i.e., to swear, either by swearing to the truth and certainty of a thing, or by making a person swear that he will do or not do a certain thing, by laying as it were a (kasam) upon him. The kalon the other hand ((kasama)), gets its meaning to divide from the turn given to the radical idea in the substantive (kism), which signifies, according to the original lexicographers, something fixed (= (nası̄b)), definite, i.e., a definite portion. There is just the same association of ideas in (‛azama) as in (aksama), namely, literally to be firm or make firm, i.e., to direct one's will firmly towards an object or place; also to direct one's will firmly towards a person, to adjure him to do a thing or not to do it; sometimes with a softer meaning, to urge or invite a person to anything, at other times to recite conjuring formulas ((‛azâim).)

These came next to bread and water, and were in a higher grade the props of the state. They are mixed together in this manner without regular order, because the powerful and splendid state was really a quodlibet of things Jewish and heathen; and when the wrath of Jehovah broke out, the godless glory would soon become a mass of confusion.

Verse 4
Thus robbed of its support, and torn out of its proper groove, the kingdom of Judah would fall a prey to the most shameless despotism: “And I give them boys for princes, and caprices shall rule over them.” The revived “Solomonian” glory is followed, as before, by the times of Rehoboam. The king is not expressly named. This was intentional. He had sunk into the mere shadow of a king: it was not he who ruled, but the aristocratic party that surrounded him, who led him about in leading strings as unum inter pares. Now, if it is a misfortune in most cases for a king to be a child ((na'ar), Ecclesiastes 10:16), the misfortune is twice as great when the princes or magnates who surround and advise him are youngsters ((ne'ârim), i.e., young lords) in a bad sense. It produces a government of (tâlulim). None of the nouns in this form have a personal signification. According to the primary meaning of the verbal stem, the word might signify childishnesses, equivalent to little children (the abstract for the concrete, like τἀπαιδικά (amasius)), as Ewald supposes; or puppets, fantocci, poltroons, or men without heart or brain, as Luzzatto maintains. But the latter has no support in the general usage of the language, and the verb (yimshelu) (shall rule) does not necessarily require a personal subject (cf., Psalm 19:14; Psalm 103:19). The word (tâlulim) is formed from the reflective verb (hithallel), which means to meddle, to gratify one's self, to indulge one's caprice. Accordingly (tâlulim) itself might be rendered vexationes (Isaiah 66:4). Jerome, who translates the word effeminati, appears to have thought of התעלּל in an erotic sense. The Sept. rendering, ἐμπαῖκται is better, though ἐμπαίγματα would be more exact. When used, as the word is here, along with (ne'arim), it signifies outbursts of youthful caprice, which do injury to others, whether in joke or earnest. Neither law nor justice would rule, but the very opposite of justice: a course of conduct which would make subjects, like slaves, the helpless victims at one time of their lust (Judges 19:25), and at another of their cruelty. They would be governed by lawless and bloodstained caprice, of the most despotic character and varied forms. And the people would resemble their rulers: their passions would be let loose, and all restraints of modesty and decorum be snapt asunder.
Verse 5
“And the people oppress one another, one this and another that; the boy breaks out violently upon the old man, and the despised upon the honoured.” (Niggas) is the reciprocal niphal, as the clause depicting the reciprocity clearly shows (cf., (nilcham), Isaiah 19:2); (nagas) followed by Beth means to treat as a tyrant or taskmaster (Isaiah 9:3). The commonest selfishness would then stifle every nobler motive; one would become the tyrant of another, and ill-mannered insolence would take the place of that reverence, which is due to the old and esteemed from boys and those who are below them in position, whether we regard the law of nature, the Mosaic law (Leviticus 19:32), or the common custom of society. (Nikleh) (from (kâlâh), the synonym of הקל, Isaiah 9:1; Isaiah 23:9; cf., Isaiah 16:14, kal, to be light or insignificant) was a term used to denote whoever belonged to the lowest stratum of society (1 Samuel 18:23). It was the opposite of (nichâd) (from (Cabed), to be heavy or of great importance). The Septuagint rendering, ὁ ἄτιμος πρὸς τὸν ἔντιμον is a very good one (as the Semitic languages have no such antithetical formations with ἃ στερητικόν ). With such contempt of the distinctions arising from age and position, the state would very soon become a scene of the wildest confusion.

Verse 6-7
At length there would be no authorities left; even the desire to rule would die out: for despotism is sure to be followed by mob-rule, and mob-rule by anarchy in the most literal sense. The distress would become so great, that whoever had a coat (cloak), so as to be able to clothe himself at all decently, would be asked to undertake the government. “When a man shall take hold of his brother in his father's house, Thou hast a coat, thou shalt be our ruler, and take this ruin under thy hand; he will cry out in that day, I do not want to be a surgeon; there is neither bread nor coat in my house: ye cannot make me the ruler of the people.” “his father's house” - this is not an unmeaning trait in the picture of misery. The population would have become so thin and dispirited through hunger, that with a little energy it would be possible to decide within the narrow circle of a family who should be ruler, and to give effect to the decision. “In his father's house:” Beth (âbiv) is an acc. loci. The father's house is the place where brother meets with brother; and one breaks out with the urgent petition contained in the words, which follow without the introductory “saying” (cf., Isaiah 14:8, Isaiah 14:16, and Isaiah 22:16; Isaiah 33:14). לכה for לך with (He) (otians), a form rarely met with (vid., Genesis 27:37). תּהיה, which would be written תּהי before the predicate, is jussive in meaning, though not in form. “This ruin:” (macshelah) is used in Zephaniah 1:3 for that which occasions a person's fall; here it signifies what has been overthrown; and as (Câshal) itself, which means not only to stumble, strip, or slide, but also to fall in consequence of some force applied from without, is not used in connection with falling buildings, it must be introduced here with an allusion to the prosopopeia which follows in Isaiah 3:8. The man who was distinguished above all others, or at any rate above many others, by the fact that he could still dress himself decently (even if it were only in a blouse), should be made supreme ruler or dictator (cf., (kâtzin), Judges 11:6); and the state which lay so miserably in ruins should be under his hand, i.e., his direction, protection, and care (2 Kings 8:20; Genesis 41:35, cf., Isaiah 16:9, where the plural is used instead of the ordinary singular (yâd).) The apodosis to the protasis introduced with (Chi) as a particle of time (when) commences in Isaiah 3:7. The answer given by the brother to the earnest petition is introduced with “he will raise (viz., his voice, Isaiah 24:14) in that day, saying.” It is given in this circumstantial manner because it is a solemn protest. He does not want to be a (Chobēsh), i.e., a binder, namely of the broken arms, and bones, and ribs of the ruined state (Isaiah 30:26; Isaiah 1:6; Isaiah 61:1). The expression (ehyeh) implies that he does not like it, because he is conscious of his inability. He has not confidence enough in himself, and the assumption that he has a coat is a false cone: he not only has no coat at home (we must remember that the conversation is supposed to take place in his father's house), but he has not any bread; so that it is utterly impossible for a naked, starving man like him to do what is suggested (“in my house,” (ubebethi) with a Vav of causal connection: Ges. 155, 1, c).

Verse 8
The prophet then proceeds, in Isaiah 3:8-12, to describe this deep, tragical misery as a just retribution.”For Jerusalem is ruined and Judah fallen; because their tongue and their doings (are) against Jehovah, to defy the eyes of His glory.” Jerusalem as a city is feminine, according to the usual personification; Judah as a people is regarded as masculine.

(Note: As a rule, the name of a people (apart from the personification of the people as (beth), a house) is only used as a feminine, when the name of the land stands for the nation itself (see Gesenius, Lehrbegr. p. 469).)

The two preterites (Câs'lah) and (nâphal) express the general fact, which occasioned such scenes of misery as the one just described. The second clause, beginning with “because” ((Chi)), is a substantive clause, and attributes the coming judgment not to future sin, but to sin already existing. “Again Jehovah:” אל is used to denote a hostile attitude, as in Isaiah 2:4; Genesis 4:8; Numbers 32:14; Joshua 10:6. The capital and the land are against Jehovah both in word and deed, “to defy the eyes of His glory” ((lamroth) (‛ēnē) (Chebodo)). עני is equivalent to עיני; and (lamroth) is a syncopated hiphil, as in Isaiah 23:11, and like the niphal in Isaiah 1:12: we find the same form of the same word in Psalm 78:17. The kal (mârâh), which is also frequently construed with the accusative, signifies to thrust away in a refractory manner; the hiphil (himrâh), to treat refractorily, literally to set one's self rigidly in opposition, obniti; mar, stringere, to draw tightly, with which unquestionably the meaning bitter as an astringent is connected, though it does not follow that (mârâh), (himrâh), and (hemar) (Exodus 23:21) can be rendered παραπικραίνειν , as they have been in the Septuagint, since the idea of opposing, resisting, fighting in opposition, is implied in all these roots, with distinct reference to the primary meaning. The Lamed is a shorter expression instead of למען, which is the term generally employed in such circumstances (Amos 2:7; Jeremiah 7:18; Jeremiah 32:29). But what does the prophet mean by “the eyes of His glory?” Knobel's assertion, that (Châbod) is used here for the religious glory, i.e., the holiness of God, is a very strange one, since the (Châbod) of God is invariably the fiery, bright (doxa) which reveals Him as the Holy One. but his remark does not meet the question, inasmuch as it does not settle the point in dispute, whether the expression “the eyes of His glory” implies that the glory itself has eyes, or the glory is a quality of the eyes. The construction is certainly not a different one from “the arm of His glory” in Isaiah 52:10, so that it is to be taken as an attribute. But this suggests the further question, what does the prophet mean by the glory-eyes or glorious eyes of Jehovah? If we were to say the eyes of Jehovah are His knowledge of the world, it would be impossible to understand how they could be called holy, still less how they could be called glorious. This abstract explanation of the anthropomorphisms cannot be sustained. The state of the case is rather the following. The glory ((Châbod)) of God is that eternal and glorious (morphē) which His holy nature assumes, and which men must picture to themselves anthropomorphically, because they cannot imagine anything superior to the human form. In this glorious form Jehovah looks upon His people with eyes of glory. His pure but yet jealous love, His holy love which breaks out in wrath against all who meet it with hatred instead of with love, is reflected therein.

Verse 9
But Israel, instead of walking in the consciousness of being a constant and favourite object of these majestic, earnestly admonishing eyes, was diligently engaged in bidding them defiance both in word and deed, not even hiding its sin from fear of them, but exposing them to view in the most shameless manner. - “The look of their faces testifies against them, and their sin they make known like Sodom, without concealing it: woe to their soul! for they do themselves harm.” In any case, the prophet refers to the impudence with which their enmity against God was shamelessly stamped upon their faces, without even the self-condemnation which leads in other cases to a diligent concealment of the sin. But we cannot follow Luzzatto and Jos. Kimchi, who take (haccârath) as used directly for (azzuth) (impudence), inasmuch as the Arabic (hakara) ((hakir‛a)), to which Kimchi appeals, signifies to be astonished and to stare (see at Job 19:3). And in this case there would be nothing strange in the substantive form, which would be a piel formation like בּלּהה חטּאה. But it may be a hiphil formation (Ewald, §156, a); and this is incomparably the more probable of the two, as (hiccir) (panim) is a very common phrase. It signifies to look earnestly, keenly, or inquiringly in the face of a person, to fix the eye upon him; and, when used of a judge, to take the part of a person, by favouring him unjustly (Deuteronomy 1:17; Deuteronomy 16:19). But this latter idea, viz., “their acceptance of the person, or partiality” (according to Proverbs 24:23; Proverbs 28:21), is inadmissible here, for the simple reason that the passage refers to the whole nation, and not particularly to the judges. “The look of their faces” ((haccârath) (p'nēhem)) is to be understood in an objective sense, viz., the appearance ( τὸ εἶδος , Luke 9:29), like the agnitio of Jerome, id quo se agnoscendum dat vultus eorum. This was probably the expression commonly employed in Hebrew for what we designate by a very inappropriate foreign word, viz., physiognomy, i.e., the expression of the face which reveals the state of the mind. This expression of their countenance testified against them ((anah) (b'), as in Isaiah 59:12), for it was the disturbed and distorted image of their sin, which not only could not be hidden, but did not even wish to be; in a word, of their (azzuth) (Ecclesiastes 8:1). And it did not even rest with this open though silent display: they spoken openly of their sin ((higgid) in its simplest meaning, palam facere, from (nâgad), (nagâda), to be open, evident) without making any secret of it, like the Sodomites, who publicly proclaimed their fleshly lusts (Gen 19). Jerusalem was spiritually Sodom, as the prophet called it in Isaiah 1:10. By such barefaced sinning they did themselves harm ((gâmal), lit., to finish, then to carry out, to show practically).

(Note: It may now be accepted as an established fact, that the verb (gâmal) is connected with the Arabic ('gamala), to collect together, ('gamula), to be perfect, (kamala), (kamula) (id)., and (gâmar), to finish (see Hupfeld on Psalm 7:5, and Fürst, Heb. Lex.).)

Verse 10-11
The prophet's meaning is evident enough. But inasmuch as it is the curse of sin to distort the knowledge of what is most obvious and self-evident, and even to take it entirely away, the prophet dwells still longer upon the fact that all sinning is self-destruction and self-murder, placing this general truth against its opposite in a palillogical Johannic way, and calling out to his contemporaries in Isaiah 3:10, Isaiah 3:11: “Say of the righteous, that it is well with him; for they will enjoy the fruit of their doings. Woe to the wicked! it is ill; for what his hands have wrought will be done to him.” We cannot adopt the rendering “Praise the righteous,” proposed by Vitringa and other modern commentators; for although (âmar) is sometimes construed with the accusative of the object (Psalm 40:11; Psalm 145:6, Psalm 145:11), it never means to praise, but to declare (even in Psalm 40:11). We have here what was noticed from Genesis 1:4 onwards - namely, the obvious antiptôsisor antiphonêsis in the verbs ראה (cf., Isaiah 22:9; Exodus 2:2), ידע (1 Kings 5:17), and אמר (like λέγειν , John 9:9): dicite justum quod bonus = dicite justum esse bonum (Ewald, §336, b). The object of sight, knowledge, or speech, is first of all mentioned in the most general manner; then follows the qualification, or more precise definition. טוב, and in Isaiah 3:11 רע (רע without the pause), might both of them be the third pers. pret. of the verbs, employed in a neuter sense: the former signifying, it is well, viz., with him (as in Deuteronomy 5:30; Jeremiah 22:15-16); the latter, it is bad (as in Psalm 106:32). But it is evident from Jeremiah 44:17 that הוּא טוב and הוּא רע may be used in the sense of καλῶς ( κακῶς ) ἔχει , and that the two expressions are here thought of in this way, so that there is no לו to be supplied in either case. The form of the first favours this; and in the second the accentuation fluctuates between אוי tiphchah לרשׁע (munach), and the former with (merka), the latter tiphchah. At the same time, the latter mode of accentuation, which is favourable to the personal rendering of רע, is supported by editions of some worth, such as Brescia 1494, Pesaro 1516, Venice 1515, 1521, and is justly preferred by Luzzatto and Bär. The summary assertions, The righteous is well, the wicked ill, are both sustained by their eventual fate, in the light of which the previous misfortune of the righteous appears as good fortune, and the previous good fortune of the wicked as misfortune. With an allusion to this great difference in their eventual fate, the word “say,” which belongs to both clauses, summons to an acknowledgment of the good fortune of the one and the misfortune of the other. O that Judah and Jerusalem would acknowledge their to their own salvation before it was too late! For the state of the poor nation was already miserable enough, and very near to destruction.

Verse 12
“My people, its oppressors are boys, and women rule over it; my people, thy leaders are misleaders, who swallow up the way of thy paths.” It is not probable that (me‛olel) signifies maltreaters or triflers, by the side of the parallel (nâshim); moreover, the idea of despotic treatment is already contained in (nogesaiv). We expect to find children where there are women. And this is one meaning of (me‛olel). It does not mean a suckling, however, as Ewald supposes (§160, a), more especially as it occurs in connection with (yonek) (Jeremiah 44:7; Lamentations 2:11), and therefore cannot have precisely the same meaning; but, like עולל and עולל (the former of which may be contracted from (meolēl)), it refers to the boy as playful and wanton (Lascivum, protervum). Böttcher renders it correctly, pueri, lusores, though (meolēl) is not in itself a collective form, as he supposes; but the singular is used collectively, or perhaps better still, the predicate is intended to apply to every individual included in the plural notion of the subject (compare Isaiah 16:8; Isaiah 20:4, and Ges. §146, 4): the oppressors of the people, every one without exception, were (even though advanced in years) mere boys or youths in their mode of thinking and acting, and made all subject to them the football of their capricious humour. Here again the person of the king is allowed to fall into the background. but the female rule, referred to afterwards, points us to the court. And this must really have been the case when Ahaz, a young rake, came to the throne at the age of twenty (according to the lxx twenty-five), possibly towards the close of the reign of Jotham. With the deepest anguish the prophet repeats the expression “my people,” as he passes in his address to his people from the rulers to the preachers: for the (meassherim) or leaders are prophets (Micah 3:5); but what prophets! Instead of leading the people in a straight path, they lead them astray (Isaiah 9:15, cf., 2 Kings 21:9). This they did, as we may gather from the history of this crowd of prophets, either by acting in subservience to the ungodly interests of the court with dynastic or demagogical servility, or by flattering the worst desires of the people. Thus the way of the path of the people, i.e., the highway or road by whose ramifying paths the people were to reach the appointed goal, had been swallowed up by them, i.e., taken away from the sight and feet of the people, so that they could not find it and walk therein (cf., Isaiah 25:7-8, where the verb is used in another connection). What is swallowed up is invisible, has disappeared, without a grace being left behind. The same idea is applied in Job 39:27 to a galloping horse, which is said to swallow the road, inasmuch as it leaves piece after piece behind it in its rapid course. It is stated here with regard to the prophets, that they swallow up the road appointed by Jehovah, as the one in which His people were to walk, just as a criminal swallows a piece of paper which bears witness against him, and so hides it in his own stomach. Thus the way of salvation pointed out by the law was no longer to be either heard of or seen. The prophets, who ought to have preached it, said (mum), (mum), and kept it swallowed. It had completely perished, as it were, in the erroneous preaching of the false prophets.

Verse 13
This was how it stood. There was but little to be expected from the exhortations of the prophet; so that he had to come back again and again to the proclamation of judgment. The judgment of the world comes again before his mind. - “Jehovah has appeared to plead, and stands up to judge the nations.” When Jehovah, weary with His long-suffering, rises up from His heavenly throne, this is described as “standing up” ((kum), Isaiah 2:19, Isaiah 2:21; Isaiah 33:10); and when He assumes the judgment-seat in the sight of all the world, this is called “sitting down” ((yashab), Psalm 9:5, Joel 3:12); when, having come down from heaven (Micah 1:2.), He comes forward as accuser, this is called “standing” ((nizzab) or (amad), Psalm 82:1: (amad) is coming forward and standing, as the opposite of sitting; (nizzab), standing, with the subordinate idea of being firm, resolute, ready). This pleading ((ribh), Jeremiah 25:31) is also judging ((din)), because His accusation, which is incontrovertible, contains the sentence in itself; and His sentence, which executes itself irresistibly, is of itself the infliction of punishment. Thus does he stand in the midst of the nations at once accuser, judge, and executioner (Psalm 7:8). But among the nations it is more especially against Israel that He contends; and in Israel it is more especially against the leaders of the poor misguided and neglected people that He sets Himself.

Verse 14-15
“Jehovah will proceed to judgment with the elders of His people, and its princes. And ye, ye have eaten up the vineyard; prey of the suffering is in your houses. What mean ye that ye crush my people, and grind the face of the suffering? Thus saith the Lord Jehovah of hosts.” The words of God Himself commence with “and ye” (v'attem). The sentence to which this (et vos = at vos) is the antithesis is wanting, just as in Psalm 2:6, where the words of God commence with “and I” (va'ani, et ego = ast ego). the tacit clause may easily be supplied, viz., I have set you over my vineyard, but he have consumed the vineyard. The only question is, whether the sentence is to be regarded as suppressed by Jehovah Himself, or by the prophet. Most certainly by Jehovah Himself. The majesty with which He appeared before the rulers of His people as, even without words, a practical and undeniable proof that their majesty was only a shadow of His, and their office His trust. But their office consisted in the fact that Jehovah had committed His people to their care. The vineyard of Jehovah was His people - a self-evident figure, which the prophet dresses up in the form of a parable in chapter 5. Jehovah had appointed them as gardeners and keepers of this vineyard, but they themselves have become the very beasts that they ought to have warded off. בּער is applied to the beasts which completely devour the blades of a corn-field or the grapes of a vineyard (Exodus 22:4). This change was perfectly obvious. The possessions stolen from their unhappy countrymen, which were still in their houses, were the tangible proof of their plundering of the vineyard. “The suffering:” (ani) (depressus, the crushed) is introduced as explanatory of (haccerem), the prey, because depression and misery were the ordinary fate of the congregation which God called His vineyard. It was (ecclesia) (pressa), but woe to the oppressors! In the question “what mean ye?” ((mallâcem)) the madness and wickedness of their deeds are implied. מה and לכם are fused into one word here, as if it were a prefix (as in Exodus 4:2; Ezekiel 8:6; Malachi 1:13; vid., Ges. §20, 2). The Keri helps to make it clear by resolving the (chethibh). The word (mallâcem) ought, strictly speaking, to be followed by (chi): “What is there to you that ye crush my people?” as in Isaiah 22:1, Isaiah 22:16; but the words rush forwards (as in Jonah 1:6), because they are an explosion of wrath. For this reason the expressions relating to the behaviour of the rulers are the strongest that can possibly be employed. דּכּא (crush) is also to be met with in Proverbs 22:22; but “grind the face” ((tâchan) (p'ne)) is a strong metaphor without a parallel. The former signifies “to pound,” the latter “to grind,” as the millstone grinds the corn. They grind the faces of those who are already bowed down, thrusting them back with such unmerciful severity, that they stand as it were annihilated, and their faces become as white as flour, or as the Germans would say, cheese-white, chalk-white, as pale as death, from oppression and despair. Thus the language supplied to a certain extent appropriate figures, with which to describe the conduct of the rulers of Israel; but it contained no words that could exhaust the immeasurable wickedness of their conduct: hence the magnitude of their sin is set before them in the form of a question, “What is to you?” i.e., What indescribable wickedness is this which you are committing? The prophet hears this said by Jehovah, the majestic Judge, whom he here describes as (Adonai) (Elohim) (Zebaoth) (according to the Masoretic pointing). This triplex name of God, which we find in the prophetic books, viz., frequently in Amos and also in Jeremiah 2:19, occurs for the first time in the Elohistic Psalm, Psalm 69:7. This scene of judgment is indeed depicted throughout in the colours of the Psalms, and more especially recals the (Elohistic) Psalm of Asaph (Psalm 82:1-8).

Verse 16-17
But notwithstanding the dramatic vividness with which the prophet pictures to himself this scene of judgment, he is obliged to break off at the very beginning of his description, because another word of Jehovah comes upon him. This applies to the women of Jerusalem, whose authority, at the time when Isaiah prophesied, was no less influential than that of their husbands who had forgotten their calling. “Jehovah hath spoken: Because the daughters of Zion are haughty, and walk about with extended throat, and blinking with the eyes, walk about with tripping gait, and tinkle with their foot-ornaments: the Lord of all makes the crown of the daughters of Zion scabbed, and Jehovah will uncover their shame.” Their inward pride ((gâbah), as in Ezekiel 16:50; cf., Zephaniah 3:11) shows itself outwardly. They walk with extended throat, i.e., bending the neck back, trying to make themselves taller than they are, because they think themselves so great. The Keri substitutes the more usual form, נטוּית; but Isaiah in all probability intentionally made use of the rarer and ruder form (netuvoth), since such a form really existed (1 Samuel 25:18), as well as the singular (nâtu) for (nâtui) (Job 15:22; Job 41:25: Ges. §75, Anm. 5). They also went winking the eyes ((mesakkeroth), for which we frequently find the erratum (mesakkeroth)), i.e., casting voluptuous and amatory glances with affected innocence ( νεύματα ὀφθαλμῶν , lxx). “Winking:” (sâkar) is not used in the sense of (fucare) (Targ. b. Sabbath 62b, Jome 9b, Luther) - which is all the more inappropriate, because blackening the eyelids with powder of antimony was regarded in the East of the Old Testament as indispensable to female beauty - but in the sense of (nictare) (lxx, Vulg., Syr., syn. (remaz), cf., (sekar), Syr. to squint; Targ. = (shâzaph), Job 20:9). Compare also the talmudic saying: God did not create woman out of Adam's ear, that she might be no eavesdropper ((tsaithânith)), nor out of Adam's eyes, that she might be no winker ((sakrânith)).

(Note: Also b. Sota 47b: “Since women have multiplied with extended necks and winking eyes, the number of cases has also multiplied in which it has been necessary to resort to the curse water (Numbers 5:18).” In fact, this increased to such an extent, that Johanan ben Zakkai, the pupil of Hillel, abolished the ordeal (divine-verdict) of the Sota (the woman suspected of adultery) altogether. The people of his time were altogether an adulterous generation.)

The third was, that they walked incedendo et trepidando. The second inf. abs. is in this case, as in most others, the one which gives the distinct tone, whilst the other serves to keep before the eye the occurrence indicated in its finite verb (Ges. §131, 3). They walk about tripping ((tâphop), a wide-spread onomato-poetic word), i.e., taking short steps, just putting the heel of one foot against the toe of the other (as the Talmud explains it). Luther renders it, “they walk along and waggle” (schwânzen, i.e., Clunibus agitatis). The rendering is suitable, but incorrect. They could only take short steps, because of the chains by which the costly foot-rings ((achâsim)) worn above their ankles were connected together. These chains, which were probably ornamented with bells, as is sometimes the case now in the East, they used to tinkle as they walked: they made an ankle-tinkling with their feet, setting their feet down in such a manner that these ankle-rings knocked against each other. The writing (beraglēhem) (masc.) for (beraglēhen) (fem.) is probably not an unintentional synallage gen.: they were not modest virgines, but cold, masculine viragines, so that they themselves were a synallage generis. Nevertheless they tripped along. Tripping is a child's step. Nevertheless they tripped along. Tripping is a child's step. Although well versed in sin and old in years, the women of Jerusalem tried to maintain a youthful, childlike appearance. They therefore tripped along with short, childish steps. The women of the Mohammedan East still take pleasure in such coquettish tinklings, although they are forbidden by the Koran, just as the women of Jerusalem did in the days of Isaiah. The attractive influence of natural charms, especially when heightened by luxurious art, is very great; but the prophet is blind to all this splendour, and seeing nothing but the corruption within, foretells to these rich and distinguished women a foul and by no means aesthetic fate. The Sovereign Ruler of all would smite the crown of their head, from which long hair was now flowing, with scab ((v'sippach), a progressive preterite with Vav apodosis, a denom. verb from (sappachath), the scurf which adheres to the skin: see at Habakkuk 2:15); and Jehovah would uncover their nakedness, by giving them up to violation and abuse at the hands of coarse and barbarous foes - the greatest possible disgrace in the eyes of a woman, who covers herself as carefully as she can in the presence of any stranger (Isaiah 47:3; Nahum 3:5; Jeremiah 13:22; Ezekiel 16:37).

Verses 18-23
The prophet then proceeds to describe still further how the Lord would take away the whole of their toilet as plunder. “On that day the Lord will put away the show of the ankle-clasps, and of the head-bands, and of the crescents; the ear-rings, and the arm-chains, and the light veils; the diadems, and the stepping-chains, and the girdles, and the smelling-bottles, and the amulets; the finger-rings, and the nose-rings; the gala-dresses, and the sleeve-frocks, and the wrappers, and the pockets; the hand-mirrors, and the Sindu-cloths, and the turbans, and the gauze mantles.” The fullest explanation of all these articles of female attire is to be found in N. W. Schröder's work, entitled Commentarius de vestitu mulierum Hebraearum ad Jes. Isaiah 3:16-24, Ludg. Batav1745 (a quarto volume), and in that of Ant. Theod. Hartmann, consisting of three octavovolumes, and entitled Die Hebräerin am Putztische und als Braut (The Jewess at the Toilet-table, and as Bride, 1809-10); to which we may also add, Saalschütz, Archaeologie, chapter iii., where he treats of the dresses of men and women. It was not usually Isaiah's custom to enter into such minute particulars. Of all the prophets, Ezekiel was the one most addicted to this, as we may see, for example, from Ezek 16. And even in other prophecies against the women we find nothing of the kind again (Isaiah 32:9.; Amos 4:1.). But in this instance, the enumeration of the female ornaments is connected with that of the state props in Isaiah 3:1-3, and that of the lofty and exalted in Isaiah 2:13-16, so as to form a trilogy, and has its own special explanation in that boundless love of ornament which had become prevalent in the time of Uzziah-Jotham. It was the prophet's intention to produce a ludicrous, but yet serious impression, as to the immeasurable luxury which really existed; and in the prophetic address, his design throughout is to bring out the glaring contrast between the titanic, massive, worldly glory, in all its varied forms, and that true, spiritual, and majestically simple glory, whose reality is manifested from within outwards. In fact, the theme of the whole address is the way of universal judgment leading on from the false glory to the true. The general idea of (tiphereth) (show: rendered “bravery” in Eng. ver.) which stands at the head and includes the whole, points to the contrast presented by a totally different (tiphereth) which follows in Isaiah 4:2. In explaining each particular word, we must be content with what is most necessary, and comparatively the most certain. “Ankle-clasps” ((acâsim)): these were rings of gold, silver, or ivory, worn round the ankles; hence the denom. verb ((icces)) in Isaiah 3:16, to make a tinkling sound with these rings. “Head-bands,” or “frontlets” ((shebisim), from (shâbas) = (shâbatz): plectere), were plaited bands of gold or silver thread worn below the hair-net, and reaching from one ear to the other. There is some force, however, in the explanation which has been very commonly adopted since the time of Schröder, namely, that they were sun-like balls (= (shemisim)), which were worn as ornaments round the neck, from the Arabic (‛sumeisa) ((‛subeisa)), a little sun. The “crescents” ((saharonim)) were little pendants of this kind, fastened round the neck and hanging down upon the breast (in Judges 8:21 we meet with them as ornaments hung round the camels' necks). Such ornaments are still worn by Arabian girls, who generally have several different kinds of them; the (hilâl), or new moon, being a symbol of increasing good fortune, and as such the most approved charm against the evil eye. “Ear-rings” ((netiphoth), ear-drops): we meet with these in Judges 8:26, as an ornament worn by Midianitish kings. Hence the Arabic (munattafe), a woman adorned with ear-rings. “Arm-chains:” (sheroth), from (shâra), to twist. According to the Targum, these were chains worn upon the arm, or spangles upon the wrist, answering to the spangles upon the ankles. “Fluttering veils” ((re'âloth), from (râ'al), to hang loose): these were more expensive than the ordinary veils worn by girls, which were called (tza'iph). 
“Diadems” ((pe'erim)) are only mentioned in other parts of the Scriptures as being worn by men (e.g., by priests, bride-grooms, or persons of high rank). “Stepping-chains:” (tze'âdoth), from (tze'âdah), a step; hence the chain worn to shorten and give elegance to the step. “Girdles:” (kisshurim), from (kâshar) (Cingere), dress girdles, such as were worn by brides upon their wedding-day (compare Jeremiah 2:32 with Isaiah 49:18); the word is erroneously rendered hair-pins ((kalmasmezayyah)) in the Targum. “Smelling-bottles:” (botte) (hannephesh), holders of scent ((nephesh), the breath of an aroma). “Amulets:” (lechashim) (from (lâchash), to work by incantations), gems or metal plates with an inscription upon them, which were worn as a protection as well as an ornament. “Finger-rings:” (tabbâ'oth), from (tâba), to impress or seal, signet-rings worn upon the finger, corresponding to the (Chothâm) worn by men upon the breast suspended by a cord. “Nose-rings” ((nizmê) (hâaph)) were fastened in the central division of the nose, and hung down over the mouth: they have been ornaments in common use in the East from the time of the patriarchs (Genesis 24:22) down to the present day. “Gala-dresses” ((machalâtsoth)) are dresses not usually worn, but taken off when at home. “Sleeve-frocks” ((ma'atâphâh)): the second tunic, worn above the ordinary one, the Roman stola. “Wrappers” ((mitpâchoth), from (tâphach), expandere), broad cloths wrapped round the body, such as Ruth wore when she crept in to Boaz in her best attire ( 3:15). “Pockets” ((Charitim)) were for holding money (2 Kings 5:23), which was generally carried by men in the girdle, or in a purse ((Cis)). “Hand-mirrors” ((gilyonim)): the Septuagint renders this διαφανῆ λακωνικὰ , sc. ἱμάτια , Lacedaemonian gauze or transparent dresses, which showed the nakedness rather than concealed it (from (gâlâh), retegere); but the better rendering is mirrors with handles, polished metal plates (from (gâlâh), polire), as (gillâyon) is used elsewhere to signify a smooth table. “Sindu-cloths” ((sedinim)), veils or coverings of the finest linen, viz., of Sindu or Hindu cloth ( σινδόνες ) - Sindu, the land of Indus, being the earlier name of India.

(Note: The Mishna (Kelim xxiv 13) mentions three different (sedinin): night dresses, curtains, and embroidery. The (sindon) is frequently referred to as a covering wrapped round the person; and in b.Menachoth 41a, it is stated that the (sindom) is the summer dress, the (sarbal) (cloak) the winter dress, which may help to explain Mark 14:51-52.)

“Turbans” ((tseniphoth), from (tsânaph), Convolvere), the head-dress composed of twisted cloths of different colours. “Gauze mantles” ((redidim), from (râdad), extendere, tenuem facere), delicate veil-like mantles thrown over the rest of the clothes. Stockings and handkerchiefs are not mentioned: the former were first introduced into Hither Asia from Media long after Isaiah's time, and a Jerusalem lady no more thought of suing the latter than a Grecian or Roman lady did. Even the veil ((burko)) now commonly worn, which conceals the whole of the face with the exception of the eyes, did not form part of the attire of an Israelitish woman in the olden time.

(Note: Rashi, however, makes a different statement (Sabbath 65a), viz., that “Israelitish women in Arabia go out with veils which conceal the face, and those in Media with their mantles fastened about the mouth.”)

The prophet enumerates twenty-one different ornaments: three sevens of a very bad kind, especially for the husbands of these state-dolls. There is no particular order observed in the enumeration, either from head to foot, or from the inner to the outer clothing; but they are arranged as much ad libitum as the dress itself.

Verse 24
When Jehovah took away all this glory, with which the women of Jerusalem were adorned, they would be turned into wretched-looking prisoners, disfigured by ill-treatment and dirt. - “And instead of balmy scent there will be mouldiness, and instead of the sash a rope, and instead of artistic ringlets a baldness, and instead of the dress-cloak a frock of sackcloth, branding instead of beauty.” Mouldiness, or mother ((mak), as in Isaiah 5:24, the dust of things that have moulded away), with which they would be covered, and which they would be obliged to breathe, would take the place of the (bosem), i.e., the scent of the balsam shrub ((bâsâm)), and of sweet-scented pomade in general; and (nipâh) that of the beautifully embroidered girdle (Proverbs 31:24). The meaning of this word is neither “a wound,” as the Targums and Talmud render it, nor “rags,” as given by Knobel, ed. 1 (from (nâkaph), percutere, perforare), but the rope thrown over them as prisoners (from (kâphâh) = (kâvâh), Contorquere: lxx, Vulg., Syr.).

(Note: Credner (Joel, p. 147) renders the word “tatters,” from (nâkaph), to rub in pieces; but the word has no such meaning, whereas the meaning vulnus, lit., percussio, is admissible (see at Job 19:26), but does not suit the antithesis. Luzzatto connects it with (n'kaph), to bind (from which the (makkeph) derives its name), and understands it as referring to the dressing applied to wounds, to lint into which the girdle was torn. The most plausible derivation is from (kâphâh), which is really employed in post-biblical usage to signify not only to congeal and wrinkle, but also to thicken (Sabbath 21a, (l'hakpoth): “Make the wick thicker, that it may burn the brighter”). It is probably radically akin to the Arabic (nukbe) (explained in Lamachzari as equivalent to the Persian (mijân-(bend), a girdle), which is apparently used to denote the coarse girdle worn by peasants or by Arab women of the wandering tribes, resembling a rope of goat's hair, as distinguished from the artistic and costly girdle worn by women of the upper classes in the towns.)
Baldness takes the place of artistic ringlets (מקשׁה מעשׂה, not מעשׂה, so that it is in apposition: cf., Isaiah 30:20; Ges. §113; Ewald, §287, b). The reference is not to golden ornaments for the head, as the Sept. rendering gives it, although (miksheh) is used elsewhere to signify embossed or carved work in metal or wood; but here we are evidently to understand by the “artificial twists” either curls made with the curling-tongs, or the hair plaited and twisted up in knots, which they would be obliged to cut off in accordance with the mourning customs (Isaiah 15:2; Isaiah 22:12), or which would fall off in consequence of grief. A frock of sackcloth ((machagoreth) (sak)), i.e., a smock of coarse haircloth worn next to the skin, such as Layard found depicted upon a bas-relief at Kouyunjik, would take the place of the (pethigil), i.e., the dress-cloak (either from (pâthag), to be wide or full, with the substantive termination (ı̄l), or else composed of (pethi), breadth, and (gil), festive rejoicing); and branding the place of beauty. Branding ((Ci) = (Cevi), from (Câvâh), καἰειν ), the mark burnt upon the forehead by their conquerors: (Ci) is a substantive,

(Note: It is so understood in b. Sabbath 62b, with an allusion to the proverb, “The end of beauty is burning” (viz., inflammation). In Arabia, the application of the (Cey with a red-hot iron ((mikwâh)) plays a very important part in the medical treatment of both man and beast. You meet with many men who have been burned not only on their legs and arms, but in their faces as well, and, as a rule, the finest horses are disfigured by the (Cey. - Wetzstein.)
not a particle, as the Targum and others render it, and as the (makkeph) might make it appear. There is something very effective in the inverted order of the words in the last clause of the five. In this five-fold reverse would shame and mourning take the place of proud, voluptuous rejoicing.

Verse 25
The prophet now passes over to a direct address to Jerusalem itself, since the “daughters of Zion” and the daughter of Zion in her present degenerate condition. The daughter of Zion loses her sons, and consequently the daughters of Zion their husbands. - “Thy men will fall by the sword, and thy might in war.” The plural (methim) (the singular of which only occurs in the form (methu), with the connecting vowel (ū) as a component part of the proper names) is used as a prose word in the Pentateuch; but in the later literature it is a poetic archaism. “Thy might” is used interchangeably with “thy men,” the possessors of the might being really intended, like robur and robora in Latin (compare Jeremiah 49:35).

Verse 26
What the prophet here foretells to the daughter of Zion he sees in Isaiah 3:26 fulfilled upon her: “Then will her gates lament and mourn, and desolate is she, sits down upon the ground.” The gates, where the husbands of the daughters of Zion, who have now fallen in war, sued at one time to gather together in such numbers, are turned into a state of desolation, in which they may, as it were, be heard complaining, and seen to mourn (Isaiah 14:31; Jeremiah 14:2; Lamentations 1:4); and the daughter of Zion herself is utterly vacated, thoroughly emptied, completely deprived of all her former population; and in this state of the most mournful widowhood or orphanage, brought down from her lofty seat (Isaiah 47:1) and princely glory (Jeremiah 13:18), she sits down upon the ground, just as Judaea is represented as doing upon Roman medals that were struck after the destruction of Jerusalem, where she is introduced as a woman thoroughly broken down, and sitting under a palm-tree in an attitude of despair, with a warrior standing in front of her, the inscription upon the medal being Judaea capta, or devicta. The Septuagint rendering is quite in accordance with the sense, viz., καὶ καταλειφθἠση μ όνη καὶ εἰς την̀ γῆν ἐδαφισθήση (cf., Luke 19:44), except that תּשׁב is not the second person, but the third, and נקּתה the third pers. pret. niph. for נקּתה - a pausal form which is frequently met with in connection with the smaller distinctive accents, such as silluk and athnach (here it occurs with tiphchah, as, for example, in Amos 3:8). The clause “sits down upon the ground” is appended ἀσυνδἔτως - a frequent construction in cases where one of two verbs defines the other in a manner which is generally expressed adverbially (vid., 1 Chronicles 13:2, and the inverted order of the words in Jeremiah 4:5; cf., Isaiah 12:6): Zion sits upon the earth in a state of utter depopulation.

04 Chapter 4 
Verse 1
When war shall thus unsparingly have swept away the men of Zion, a most unnatural effect will ensue, namely, that women will go in search of husbands, and not men in search of wives. “And seven women lay hold of one man in that day, saying, We will eat our won bread, and wear our own clothes; only let thy name be named upon us, take away our reproach.” The division of the chapters is a wrong one here, as this v. is the closing v. of the prophecy against the women, and the closing portion of the whole address does not begin till Isaiah 4:2. The present pride of the daughters of Zion, every one of whom now thought herself the greatest as the wife of such and such a man, and for whom many men were now the suitors, would end in this unnatural self-humiliation, that seven of them would offer themselves to the same man, the first man who presented himself, and even renounce the ordinary legal claim upon their husband for clothing and food (Exodus 21:10). It would be quite sufficient for them to be allowed to bear his name (“let thy name be named upon us:” the name is put upon the thing named, as giving it its distinctness and character), if he would only take away their reproach (namely, the reproach of being unmarried, Isaiah 54:4, as in Genesis 30:23, of being childless) by letting them be called his wives. The number seven (seven women to one man) may be explained on the ground that there is a bad seven as well as a holy one (e.g., Matthew 12:45). 
In Isaiah 4:1 the threat denounced against the women of Jerusalem is brought to a close. It is the side-piece to the threat denounced against the national rulers. And these two scenes of judgment were only parts of the general judgment about to fall upon Jerusalem and Judah, as a state or national community. And this again was merely a portion, viz., the central group of the picture of a far more comprehensive judgment, which was about to fall upon everything lofty and exalted on the earth. Jerusalem, therefore, stands here as the centre and focus of the great judgment-day. It was in Jerusalem that the ungodly glory which was ripe for judgment was concentrated; and it was in Jerusalem also that the light of the true and final glory would concentrate itself. To this promise, with which the address returns to its starting-point, the prophet now passes on without any further introduction. In fact it needed no introduction, for the judgment in itself was the medium of salvation. When Jerusalem was judged, it would be sifted; and by being sifted, it would be rescued, pardoned, glorified. The prophet proceeds in this sense to speak of what would happen in that day, and describes the one great day of God at the end of time (not a day of four-and-twenty hours any more than the seven days of creation were), according to its general character, as opening with judgment, but issuing in salvation.

Verse 2
“In that day will the sprout of Jehovah become an ornament and glory, and the fruit of the land pride and splendour for the redeemed of Israel.” The four epithets of glory, which are here grouped in pairs, strengthen our expectation, that now that the mass of Israel has been swept away, together with the objects of its worthless pride, we shall find a description of what will become an object of well-grounded pride to the “escaped of Israel,” i.e., to the remnant that has survived the judgment, and been saved from destruction. But with this interpretation of the promise it is impossible that it can be the church of the future itself, which is here called the “sprout of Jehovah” and “fruit of the land,” as Luzzatto and Malbim suppose; and equally impossible, with such an antithesis between what is promised and what is abolished, that the “sprout of Jehovah” and “fruit of the earth” should signify the harvest blessings bestowed by Jehovah, or the rich produce of the land. For although the expression (zemach) (Jehovah) (sprout of Jehovah) may unquestionably be used to signify this, as in Genesis 2:9 and Psalm 104:14 (cf., Isaiah 61:11), and fruitfulness of the land is a standing accompaniment of the eschatological promises (e.g., Isaiah 30:23., compare the conclusion of Joel and Amos), and it was also foretold that the fruitful fields of Israel would become a glory in the sight of the nations (Ezekiel 34:29; Malachi 3:12; cf., Joel 2:17); yet this earthly material good, of which, moreover, there was no lack in the time of Uzziah and Jotham, was altogether unsuitable to set forth such a contrast as would surpass and outshine the worldly glory existing before. But even granting what Hofmann adduces in support of this view - namely, that the natural God-given blessings of the field do form a fitting antithesis to the studied works of art of which men had hitherto been proud - there is still truth in the remark of Rosenmüller, that “the magnificence of the whole passage is at variance with such an interpretation.” Only compare Isaiah 28:5, where Jehovah Himself is described in the same manner, as the glory and ornament of the remnant of Israel. But if the “sprout of Jehovah” is neither the redeemed remnant itself, nor the fruit of the field, it must be the name of the Messiah. And it is in this sense that it has been understood by the Targum, and by such modern commentators as Rosenmüller, Hengstenberg, Steudel, Umbreit, Caspari, Drechsler, and others. The great King of the future is called (zemach), ἀνατολή in the sense of Hebrews 7:14, viz., as a shoot springing out of the human, Davidic, earthly soil - a shoot which Jehovah had planted in the earth, and would cause to break through and spring forth as the pride of His congregation, which was waiting for this heavenly child. It is He again who is designated in the parallel clause as the “fruit of the land” (or lit., fruit of the earth), as being the fruit which the land of Israel, and consequently the earth itself, would produce, just as in Ezekiel 17:5 Zedekiah is called a “seed of the earth.” The reasons already adduced to show that “the sprout of Jehovah” cannot refer to the blessings of the field, apply with equal force to “the fruit of the earth.” This also relates to the Messiah Himself, regarded as the fruit in which all the growth and bloom of this earthly history would eventually reach its promised and divinely appointed conclusion. The use of this double epithet to denote “the coming One” can only be accounted for, without anticipating the New Testament standpoint,
(Note: From a New Testament point of view we might say that the “sprout of Jehovah” or “fruit of the earth” was the grain of wheat which redeeming love sowed in the earth on Good Friday; the grain of wheat which began to break through the ground and grow towards heaven on Easter Sunday; the grain of wheat whose golden blade ascended heavenwards on Ascension Day; the grain of wheat whose myriad-fold ear bent down to the earth on the day of Pentecost, and poured out the grains, from which the holy church not only was born, but still continues to be born. But such thoughts as these lie outside the historico-grammatical meaning.)

from the desire to depict His double-sided origin. He would come, on the one hand, from Jehovah; but, on the other hand, from the earth, inasmuch as He would spring from Israel. We have here the passage, on the basis of which (zemach) (the sprout of “Branch”) was adopted by Jeremiah (Jeremiah 23:5 and Jeremiah 33:15) and Zechariah (Zechariah 3:8; Zechariah 6:12) as a proper name for the Messiah, and upon which Matthew, by combining this proper name (zemach) (sprout) with (nezer) (Isaiah 11:1, cf., Isaiah 53:2), rests his affirmation, that according to the Old Testament prophecies the future Messiah was to be called a Nazarene. It is undoubtedly strange that this epithet should be introduced so entirely without preparation even by Isaiah, who coined it first. In fact, the whole passage relating to the Messiah stands quite alone in this cycle of prophecies in chapters 1-6. But the book of Isaiah is a complete and connected work. What the prophet indicates merely in outline here, he carries out more fully in the cycle of prophecies which follows in chapters 7-12; and there the enigma, which he leaves as an enigma in the passage before us, receives the fullest solution. Without dwelling any further upon the man of the future, described in this enigmatically symbolical way, the prophet hurries on to a more precise description of the church of the future.

Verse 3
“And it will come to pass, whoever is left in Zion and remains in Jerusalem, holy will he be called, all who are written down for life in Jerusalem.” The leading emphasis of the whole v. rests upon (kadosh) (holy). Whereas formerly in Jerusalem persons had been distinguished according to their rank and condition, without any regard to their moral worth (Isaiah 3:1-3, Isaiah 3:10-11; cf., Isaiah 32:5); so the name (kadosh) (holy) would now be the one chief name of honour, and would be given to every individual, inasmuch as the national calling of Israel would now be realized in the persons of all (Exodus 19:6, etc.). Consequently the expression “he shall be called” is not exactly equivalent to “he shall be,” but rather presupposes the latter, as in Isaiah 1:26; Isaiah 61:6; Isaiah 62:4. The term (kadosh) denotes that which is withdrawn from the world, or separated from it. The church of the saints or holy ones, which now inhabits Jerusalem, is what has been left from the smelting; and their holiness is the result of washing. הנוּתר is interchanged with נהנּשׁאר. The latter, as Papenheim has shown in his Hebrew synonyms, involves the idea of intention, viz., “that which has been left behind;” the former merely expresses the fact, viz., that which remains. The character of this “remnant of grace,” and the number of members of which it would consist, are shown in the apposition contained in Isaiah 4:3 . This apposition means something more than those who are entered as living in Jerusalem, i.e., the population of Jerusalem as entered in the city register (Hofmann); for the verb with Lamed does not mean merely to enter as a certain thing, but (like the same verb with the accusative in Jeremiah 22:30) to enter as intended for a certain purpose. The expression להיּים may either be taken as a noun, viz., “to life” (Daniel 12:2), or as an adjective, “to the living” (a meaning which is quite as tenable; cf., Psalm 69:29; 1 Samuel 25:29). In either case the notion of predestination is implied, and the assumption of the existence of a divine “book of life” (Exodus 32:32-33; Daniel 12:1; cf., Psalm 139:16); so that the idea is the same as that of Acts 13:48: “As many as were ordained to eternal life.” The reference here is to persons who were entered in the book of God, on account of the good kernel of faith within them, as those who should become partakers of the life in the new Jerusalem, and should therefore be spared in the midst of the judgment of sifting in accordance with this divine purpose of grace. For it was only through the judgment setting this kernel of faith at liberty, that such a holy community as is described in the protasis which comes afterwards, as in Psalm 63:6-7, could possibly arise.
Verse 4
“When the Lord shall have washed away the filth of the daughters of Zion, and shall have purged away the bloodguiltinesses of Jerusalem from the midst thereof, by the spirit of judgment and by the spirit of sifting.” “When,” followed by a preterite (equivalent to a fut. exact. as in Isaiah 24:13; Ges. §126, 5), introduces the circumstance, whose previous occurrence would be the condition of all the rest. The force of the future (yâdiach) (“shall have purged”) is regulated by that of the preterite (râchatz), as in Isaiah 6:11; for although, when regarded simply by itself, as in Isaiah 10:12, the future tense may suggest the idea of a future prefect, it cannot have the force of such a future. The double purification answers to the two scenes of judgment described in chapter 3. The filth of the daughters of Zion is the moral pollution hidden under their vain and coquettish finery; and the murderous deeds of Jerusalem are the acts of judicial murder committed by its rulers upon the poor and innocent. This filth and these spots of blood the Sovereign Ruler washes and purges away (see 2 Chronicles 4:6), by causing His spirit or His breath to burst in upon all the inhabitants of Jerusalem, both male and female. This breath is called “the spirit of judgment,” because it punishes evil; and “the spirit of sifting,” inasmuch as it sweeps or cleans it away. בּער is to be explained, as in Isaiah 6:13, in accordance with Deuteronomy 13:6 (5, Eng. Ver.; “put the evil away”) and other passages, such especially as Isaiah 19:13; Isaiah 21:9. The rendering given in the Septuagint and Vulgate, viz., “in the spirit of burning,” is founded upon the radical meaning of the verb, which signifies literally to burn up, and hence to clear away or destroy (see Comm. on Job, at Job 31:12, Eng. Tr.). Nevertheless, “burning” in connection with judgment is not definite enough, since every manifestation of divine judgment is a manifestation of fire; but it is not every judgment that has connected with it what is here implied - namely, the salutary object of burning away or, in other words, of winnowing. The “spirit” is in both instances the Spirit of God which pervades the world, not only generating and sustaining life, but also at times destroying and sifting (Isaiah 30:27-28), as it does in the case before us, in which the imperishable glory described in Isaiah 3:5 is so prepared.

Verse 5
“And Jehovah creates over every spot of Mount Zion, and over its festal assemblies, a cloud by day, and smoke, and the shining of flaming fire by night: for over all the glory comes a canopy.” Just as Jehovah guided and shielded Israel in the days of the redemption from Egypt in a smoke-cloud by day and a fire-cloud by night, which either moved in front like a pillar, or floated above them as a roof (Numbers 14:14, etc.), the perpetuation of His presence at Sinai (Exodus 19:9, Exodus 19:16.); so would Jehovah in like manner shield the Israel of the final redemption, which would no longer need the pillar of cloud since its wanderings would be over, but only the cloudy covering; and such a covering Jehovah would create, as the praet. consec. וּברא) (“and He creates”) distinctly affirms. The verb (bârâh) always denotes a divine and miraculous production, having its commencement in time; for even the natural is also supernatural in its first institution by God. In the case before us, however, the reference is to a fresh manifestation of His gracious presence, exalted above the present course of nature. This manifestation would consist by day in “a cloud,” and as the (hendiadys) “cloud and smoke” (i.e., cloud in form and smoke in substance) distinctly affirms, a smoke-cloud, not a watery cloud, like those which ordinarily cover the sky; and by night in a fiery splendour, not merely a lingering fiery splendour like that of the evening sky, but, as the words clearly indicate, a flaming brightness ((lehâbâh)), and therefore real and living fire. The purpose of the cloud would not only be to overshadow, but also to serve as a wall of defence against opposing influences;

(Note: The cloud derived its name, (‛ânân), not from the idea of covering, but from that of coming to meet one. The clouds come towards the man who gazes at them, inserting themselves between him and the sky, and thus forcing themselves upon his notice instead of the sky; hence the visible outer side of the vault of heaven is also called (‛anan) (plur. (‛anân)), just as the same word is used to denote the outermost portion of the branches or foliage of a tree which is the first to strike the eye (in contradistinction to the inner portions, which are not so easily seen, seven if visible at all).)

and the fire would not only give light, but by flaming and flashing would ward off hostile powers. But, above all, the cloud and fire were intended as signs of the nearness of God, and His satisfaction. In the most glorious times of the temple a smoke-cloud of this kind filled the Holy of holies; and there was only one occasion - namely, at the dedication of Solomon's temple - on which it filled the whole building (1 Kings 8:10); but now the cloud, the smoke of which, moreover, would be turned at night into flaming fire, would extend over every spot ((mâcōn), a more poetical word for (mâkōm)) of Mount Zion, and over the festal assemblies thereon. The whole mountain would thus become a Holy of holies. It would be holy not only as being the dwelling-place of Jehovah, but as the gathering-place of a community of saints. “Her assemblies” ((mikrâehâ)) points back to Zion, and is a plural written defectively (at least in our editions),

(Note: Such codices and ancient editions as Soncino (1488), Brescia (1494), and many others, have the word with the (yod) of the plural.)

- as, for example, in Jeremiah 19:8. There is no necessity to take this noun in the sense of “meeting halls” (a meaning which it never has anywhere else), as Gesenius, Ewald, Hitzig, and others have done, since it may also signify “the meetings,” though not in an abstract, but in a concrete sense ((ecclesiae)).

(Note: It is doubtful whether the form מפעל (מפעל) is ever strictly a nomen actionis kal (Ges. §84, 14). Its meaning seems rather to be always concrete, even in Arabic, where (menâm) signifies a sleeping-place, sleeping-time, or a dream, but never sleep, or sleeping (like (inse), Heb. (shenâh), or (naum), Heb. (nūm)).)

The explanatory clause, “for over all the glory (comes) a canopy,” admits of several interpretations. Dr. Shegg and others take it in the general sense: “for defence and covering are coming for all that is glorious.” Now, even if this thought were not so jejune as it is, the word (Chuppâh) would not be the word used to denote covering for the sake of protection; it signifies rather covering for the sake of beautifying and honouring that which is covered. (Chuppâh) is the name still given by the Jews to the wedding canopy, i.e., a canopy supported on four poles and carried by four boys, under which the bride and bridegroom receive the nuptial blessing - a meaning which is apparently more appropriate, even in Psalm 19:6 and Joel 2:16, than the ordinary explanation (thalamus) to (torus). Such a canopy would float above Mount Zion in the form of a cloud of smoke and blaze of fire. (There is no necessity to take (Chuppâh) as a third pers. pual, since תּהיה, which follows immediately afterwards in Isaiah 4:6, may easily be supplied in thought.) The only question is whether (Col) (Câbōd) signifies “every kind of glory,” or according to Psalm 39:6; Psalm 45:14, “pure glory” (Hofmann, Stud. u. Krit. 1847, pp. 936-38). The thought that Jerusalem would now be “all glory,” as its inhabitants were all holiness, and therefore that this shield would be spread out over pure glory, is one that thoroughly commends itself. but we nevertheless prefer the former, as more in accordance with the substantive clause. The glory which Zion would now possess would be exposed to no further injury: Jehovah would acknowledge it by signs of His gracious presence; for henceforth there would be nothing glorious in Zion, over which there would not be a canopy spread in the manner described, shading and yet enlightening, hiding, defending, and adorning it.

Verse 6
Thus would Zion be a secure retreat from all adversities and disasters."And it will be a booth for shade by day from the heat of the sun, and for a refuge and covert from storm and from rain.” The subject to “will be” is not the miraculous roofing; for (ânân) (cloud) is masculine, and the verb feminine, and there would be no sense in saying that a (Chuppâh) or canopy would be a (succâh) or booth. Either, therefore, the verb contains the subject in itself, and the meaning is, “There will be a booth” (the verb (hâyâh) being used in a pregnant sense, as in Isaiah 15:6; Isaiah 23:13); or else Zion (Isaiah 4:5) is the subject. We prefer the latter. Zion or Jerusalem would be a booth, that is to say, as the parallel clause affirms, a place of security and concealment ((mistor), which only occurs here, is used on account of the alliteration with (machseh) in the place of (sether), which the prophet more usually employs, viz., in Isaiah 28:17; Isaiah 32:2). “By day” ((yōmâm), which is construed with לצל in the construct state, cf., Ezekiel 30:16) is left intentionally without any “by night” to answer to it in the parallel clause, because reference is made to a place of safety and concealment for all times, whether by day or night. Heat, storm, and rain are mentioned as examples to denote the most manifold dangers; but it is a singular fact that rain, which is a blessing so earnestly desired in the time of (Chōreb), i.e., of drought and burning heat, should also be included. At the present day, when rain falls in Jerusalem, the whole city dances with delight. Nevertheless rain, i.e., the rain which falls from the clouds, is not paradisaical; and its effects are by no means unfrequently destructive. According to the archives of Genesis, rain from the clouds took the place of dew for the first time at the flood, when it fell in a continuous and destructive form. The Jerusalem of the last time will be paradise restored; and there men will be no longer exposed to destructive changes of weather. In this prediction the close of the prophetic discourse is linked on to the commencement. This mountain of Zion, roofed over with a cloud of smoke by day and the shining of a flaming fire by night, is no other than the mountain of the house of Jehovah, which was to be exalted above all the mountains, and to which the nations would make their pilgrimage; and this Jerusalem, so holy within, and all glorious without, is no other than the place from which the word of Jehovah was one day to go forth into all the world. But what Jerusalem is this? Is it the Jerusalem of the time of final glory awaiting the people of God in this life, as described in Rev 11 (for, notwithstanding all that a spiritualistic and rationalistic anti-chiliasm may say, the prophetic words of both Old and New Testament warrant us in expecting such a time of glory in this life); or is it the Jerusalem of the new heaven and new earth described in Revelation 20:1-15:21? The true answer is, “Both in one.” The prophet's real intention was to depict the holy city in its final and imperishable state after the last judgment. But to his view, the state beyond and the closing state here were blended together, so that the glorified Jerusalem of earth and the glorified Jerusalem of heaven appeared as if fused into one. It was a distinguishing characteristic of the Old Testament, to represent the closing scene on this side the grave, and the eternal state beyond, as a continuous line, having its commencement here. The New Testament first drew the cross line which divides time from eternity. It is true, indeed, as the closing chapters of the Apocalypse show, that even the New Testament prophecies continue to some extent to depict the state beyond in figures drawn from the present world; with this difference, however, that when the line had once been drawn, the demand was made, of which there was no consciousness in the Old Testament, that the figures taken from this life should be understood as relating to the life beyond, and that eternal realities should be separated from their temporal forms.

05 Chapter 5 

Introduction
Judgment of Devastation upon the Vineyard of Jehovah - Isaiah 5

The foregoing prophecy has run through all the different phases of prophetic exhortation by the time that we reach the close of Isaiah 4:1-6; and its leading thought, viz., the overthrow of the false glory of Israel, and the perfect establishment of true glory through the medium of judgment, has been so fully worked out, that chapter 5 cannot possibly be regarded either as a continuation or as an appendix to that address. Unquestionably there are many points in which chapter 5 refers back to chapters 2-4. The parable of the vineyard in Isaiah 5:1-7 grows, as it were, out of Isaiah 3:14; and in Isaiah 5:15 we have a repetition of the refrain in Isaiah 2:9, varied in a similar manner to Isaiah 2:17. But these and other points of contact with chapters 2-4, whilst they indicate a tolerable similarity in date, by no means prove the absence of independence in chapter 5. The historical circumstances of the two addresses are the same; and the range of thought is therefore closely related. But the leading idea which is carried out in chapter 5 is a totally different one. The basis of the address is a parable representing Israel as the vineyard of Jehovah, which, contrary to all expectation, had produced bad fruit, and therefore was given up to devastation. What kind of bad fruit it produced is described in a six-fold “woe;” and what kind of devastation was to follow is indicated in the dark nocturnal conclusion to the whole address, which is entirely without a promise.

Verse 1-2
The prophet commenced his first address in chapter 1 like another Moses; the second, which covered no less ground, he opened with the text of an earlier prophecy; and now he commences the third like a musician, addressing both himself and his hearers with enticing words. Isaiah 1:1 . “Arise, I will sing of my beloved, a song of my dearest touching his vineyard.” The fugitive rhythm, the musical euphony, the charming assonances in this appeal, it is impossible to reproduce. They are perfectly inimitable. The Lamed in (lı̄dı̄dı̄) is the Lamed (objecti). The person to whom the song referred, to whom it applied, of whom it treated, was the singer's own beloved. It was a song of his dearest one (not his cousin, patruelis, as Luther renders it in imitation of the Vulgate, for the meaning of (dōd) is determined by (yâdid), beloved) touching his vineyard. The Lamed in (l'carmo) is also Lamed (objecti). The song of the beloved is really a song concerning the vineyard of the beloved; and this song is a song of the beloved himself, not a song written about him, or attributed to him, but such a song as he himself had sung, and still had to sing. The prophet, by beginning in this manner, was surrounded (either in spirit or in outward reality) by a crowd of people from Jerusalem and Judah. The song is a short one, and runs thus in Isaiah 1:1 , Isaiah 1:2: “My beloved had a vineyard on a fatly nourished mountain-horn, and dug it up and cleared it of stones, and planted it with noble vines, and built a tower in it, and also hewed out a wine-press therein; and hoped that it would bring forth grapes, and it brought forth wild grapes.” The vineyard was situated upon a (keren), i.e., upon a prominent mountain peak projecting like a horn, and therefore open to the sun on all sides; for, as Virgil says in the Georgics, “apertos Bacchus amat colles.” This mountain horn was (ben-(shemen), a child of fatness: the fatness was innate, it belonged to it by nature ((shemen) is used, as in Isaiah 28:1, to denote the fertility of a nutritive loamy soil). And the owner of the vineyard spared no attention or trouble. The plough could not be used, from the steepness of the mountain slope: he therefore dug it up, that is to say, he turned up the soil which was to be made into a vineyard with a hoe ((izzēk), to hoe; Arab. (mi‛zak), (mi‛zaka)); and as he found it choked up with stones and boulders, he got rid of this rubbish by throwing it out (sikkēl), a privative piel, lapidibus purgare, then operam consumere in lapides, sc. ejiciendos, to stone, or clear of stones: Ges. §52, 2). After the soil had been prepared he planted it with (sorek), i.e., the finest kind of eastern vine, bearing small grapes of a bluish-red, with pips hardly perceptible to the tongue. The name is derived from its colour (compare the Arabic (zerka), red wine). To protect and adorn the vineyard which had been so richly planted, he built a tower in the midst of it. The expression “and also” calls especial attention to the fact that he hewed out a wine-trough therein ((yekeb), the trough into which the must or juice pressed from the grapes in the wine-press flows, (lacus) as distinguished from (torcular)); that is to say, in order that the trough might be all the more fixed and durable, he constructed it in a rocky portion of the ground ((Châtsēb) (bo) instead of (Chătsab) (bo), with a and the accent drawn back, because a Beth was thereby easily rendered inaudible, so that (Châtsēb) is not a participial adjective, as Böttcher supposes). This was a difficult task, as the expression “and also” indicates; and for that very reason it was an evidence of the most confident expectation. But how bitterly was this deceived! The vineyard produced no such fruit, as might have been expected from a (sorek) plantation; it brought forth no (‛anâbim) whatever, i.e., no such grapes as a cultivated vine should bear, but only (b'ushim), or wild grapes. Luther first of all adopted the rendering wild grapes, and then altered it to harsh or sour grapes. But it comes to the same thing. The difference between a wild vine and a good vine is only qualitative. The vitis vinifera, like all cultivated plants, is assigned to the care of man, under which it improves; whereas in its wild state it remains behind its true intention (see Genesis, §622). Consequently the word (b'ushim) (from (bâ'ash), to be bad, or smell bad) denotes not only the grapes of the wild vine, which are naturally small and harsh (Rashi, (lambruches), i.e., grapes of the (labrusca), which is used now, however, as the botanical name of a vine that is American in its origin), but also grapes of a good stock, which have either been spoiled or have failed to ripen.
(Note: In the Jerusalem Talmud such grapes are called (ūbshin), the letters being transposed; and in the Mishnah (Ma'aseroth i. 2, Zebî'ith iv 8) הבאישׁ is the standing word applied to grapes that are only half ripe (see Löwy's Leshon Chachamim, or Wörterbuch des talmudischen Hebräisch, Prag 1845). With reference to the wild grape ( τὸ ἀγριόκλημα ), a writer, describing the useful plants of Greece, says, “Its fruit ( τὰ ἀγριοστάφυλα ) consists of very small berries, not much larger than bilberries, with a harsh flavour.”)

These were the grapes which the vineyard produced, such as you might indeed have expected from a wild vine, but not from carefully cultivated vines of the very choicest kind.

Verse 3-4
The song of the beloved who was so sorely deceived terminates here. The prophet recited it, not his beloved himself; but as they were both of one heart and one soul, the prophet proceeds thus in Isaiah 5:3 and Isaiah 5:4: “And now, O inhabitants of Jerusalem and men of Judah, judge, I pray you, between me and my vineyard! What could have been done more to my vineyard that I have not done in it? Wherefore did I hope that it would bring forth grapes, and it brought forth wild grapes?” The fact that the prophet speaks as if he were the beloved himself, shows at once who the beloved must be. The beloved of the prophet and the lover of the prophet ((yâdid) and (dōd)) were Jehovah, with whom he was so united by a union mystica exalted above all earthly love, that, like the angel of Jehovah in the early histories, he could speak as if he were Jehovah Himself (see especially Zechariah 2:12-13). To any one with spiritual intuition, therefore, the parabolical meaning and object of the song would be at once apparent; and even the inhabitants of Jerusalem and the men of Judah (yoosheeb and iish are used collectively, as in Isaiah 8:14; Isaiah 9:8; Isaiah 22:21, cf., Isaiah 20:6) were not so stupefied by sin, that they could not perceive to what the prophet was leading. It was for them to decide where the guilt of this unnatural issue lay - that is to say, of this thorough contradiction between the “doing” of the vineyard and the “doing” of the Lord; that instead of the grapes he hoped for, it brought forth wild grapes. (On the expression “what could have been done,” quid faciendum est, (mah) -(la'asoth), see at Habakkuk 1:17, Ges. §132, Anm. 1.) Instead of למה (למּה) we have the more suitable term מדּוּע, the latter being used in relation to the actual cause (Causa efficiens), the former in relation to the object (Causa finalis). The parallel to the second part, viz., Isaiah 50:2, resembles the passage before us, not only in the use of this particular word, but also in the fact that there, as well as here, it relates to both clauses, and more especially to the latter of the two. We find the same paratactic construction in connection with other conjunctions (cf., Isaiah 12:1; Isaiah 65:12). They were called upon to decide and answer as to this what and wherefore; but they were silent, just because they could clearly see that they would have to condemn themselves (as David condemned himself in connection with Nathan's parable, 2 Samuel 12:5). The Lord of the vineyard, therefore, begins to speak. He, its accuser, will now also be its judge.

Verse 5
“Now then, I will tell you what I will do at once to my vineyard: take away its hedge, and it shall be for grazing; pull down its wall, and it shall be for treading down.” Before “now then” ((vattâh)) we must imagine a pause, as in Isaiah 3:14. The Lord of the vineyard breaks the silence of the umpires, which indicates their consciousness of guilt. They shall hear from Him what He will do at once to His vineyard (Lamed in (l'carmi), as, for example, in Deuteronomy 11:6). “I will do:” (ani) ('ōeh), fut. instans, equivalent to facturus sum (Ges. §134, 2, b). In the inf. abs. which follow He opens up what He will do. On this explanatory use of the inf. abs., see Isaiah 20:2; Isaiah 58:6-7. In such cases as these it takes the place of the object, as in other cases of the subject, but always in an abrupt manner (Ges. §131, 1). He would take away the (mesucah), i.e., the green thorny hedge (Proverbs 15:19; Hosea 2:8) with which the vineyard was enclosed, and would pull down the (gârēd), i.e., the low stone wall (Numbers 22:24; Proverbs 24:31), which had been surrounded by the hedge of thorn-bushes to make a better defence, as well as for the protection of the wall itself, more especially against being undermined; so that the vineyard would be given up to grazing and treading down (lxx καταπα'τημα ), i.e., would become an open way and gathering-place for man and beast.
Verse 6
This puts an end to the unthankful vineyard, and indeed a hopeless one.”And I will put an end to it: it shall not be pruned nor digged, and it shall break out in thorns and thistles; and I will command the clouds to rain no rain over it.” “Put an end:” (bâthâh) (= (battâh): Ges. §67, Anm. 11) signifies, according to the primary meaning of (bâthath) (בּוּת, בּהת, see at Isaiah 1:29), viz., abscindere, either abscissum = locus abscissus or praeruptus (Isaiah 7:19), or abscissio = deletio. The latter is the meaning here, where (shı̄th) (bâthâh) is a refined expression for the more usual כלה עשׂה, both being construed with the accusative of the thing which is brought to an end. Further pruning and hoeing would do it no good, but only lead to further disappointment: it was the will of the Lord, therefore, that the deceitful vineyard should shoot up in thorns and thistles ((âlâh) is applied to the soil, as in Isaiah 34:13 and Proverbs 24:31; (shâimr) (vâshaith), thorns and thistles, are in the accusative, according to Ges. §138, 1, Anm. 2; and both the words themselves, and also their combination, are exclusively and peculiarly Isaiah's).

(Note: Cassel associates (shâmir) as the name of a plant (saxifraga) with σμὐρις , and (shaith) with sentis ἄκανθα ; but the name (shâmir) is not at all applicable to those small delicate plants, which are called saxifraga (stone-breakers) on account of their growing out of clefts in the rock, and so appearing to have split the rock itself. Both (shâmir) (vâshaith) and (kōts) (v'dardar), in Genesis 3:18, seem rather to point to certain kinds of rhamnustogether with different kinds of thistles. The more arid and waste the ground is, the more does it abound, where not altogether without vegetation, in thorny, prickly, stunted productions.)

In order that it might remain a wilderness, the clouds would also receive commandment from the Lord not to rain upon it. There can be no longer any doubt who the Lord of the vineyard is. He is Lord of the clouds, and therefore the Lord of heaven and earth. It is He who is the prophet's beloved and dearest one. The song which opened in so minstrel-like and harmless a tone, has now become painfully severe and terribly repulsive. The husk of the parable, which has already been broken through, now falls completely off (cf., Matthew 22:13; Matthew 25:30). What it sets forth in symbol is really true. This truth the prophet establishes by an open declaration.

Verse 7
“For the vineyard of Jehovah of hosts is the house of Israel, and the men of Judah are the plantation of His delight: He waited for justice, and behold grasping; for righteousness, and behold a shriek.” The meaning is not that the Lord of the vineyard would not let any more rain fall upon it, because this Lord was Jehovah (which is not affirmed in fact in the words commencing with “for,” (Ci)), but a more general one. This was how the case stood with the vineyard; for all Israel, and especially the people of Judah, were this vineyard, which had so bitterly deceived the expectations of its Lord, and indeed “the vineyard of Jehovah of hosts,” and therefore of the omnipotent God, whom even the clouds would serve when He came forth to punish. The expression “for” ((Ci)) is not only intended to vindicate the truth of the last statement, but the truth of the whole simile, including this: it is an explanatory “for” ((Ci) explic.), which opens the epimythion. “The vineyard of the Lord of hosts” ((Cerem Jehovah Zebaoth)) is the predicate. “The house of Israel ((Beth Yisrâel)) was the whole nation, which is also represented in other passages under the same figure of a vineyard (Isaiah 27:2.; Ps 80, etc.). But as Isaiah was prophet in Judah, he applies the figure more particularly to Judah, which was called Jehovah's favourite plantation, inasmuch as it was the seat of the divine sanctuary and of the Davidic kingdom. This makes it easy enough to interpret the different parts of the simile employed. The fat mountain-horn was Canaan, flowing with milk and honey (Exodus 15:17); the digging of the vineyard, and clearing it of stones, was the clearing of Canaan from its former heathen inhabitants (Psalm 54:3); the sorek-vines were the holy priests and prophets and kings of Israel of the earlier and better times (Jeremiah 2:21); the defensive and ornamental tower in the midst of the vineyard was Jerusalem as the royal city, with Zion the royal fortress (Micah 4:8); the winepress-trough was the temple, where, according to Psalm 36:9 (8.), the wine of heavenly pleasures flowed in streams, and from which, according to Psalm 42:1-11 and many other passages, the thirst of the soul might all be quenched. The grazing and treading down are explained in Jeremiah 5:10 and Jeremiah 12:10. The bitter deception experienced by Jehovah is expressed in a play upon two words, indicating the surprising change of the desired result into the very opposite. The explanation which Gesenius, Caspari, Knobel, and others give of (mispâch), viz., bloodshed, does not commend itself; for even if it must be admitted that (sâphach) occurs once or twice in the “Arabizing” book of Job (Job 30:7; Job 14:19) in the sense of pouring out, this verbal root is strange to the Hebrew (and the Aramaean). Moreover, (mispâch) in any case would only mean pouring or shedding, and not bloodshed; and although the latter would certainly be possible by the side of the Arabic (saffâch), (saffâk) (shedder of blood), yet it would be such an ellipsis as cannot be shown anywhere else in Hebrew usage. On the other hand, the rendering “leprosy” does not yield any appropriate sense, as (mispachath) ((sappachath)) is never generalized anywhere else into the single idea of “dirt” (Luzzatto: sozzura), nor does it appear as an ethical notion. We therefore prefer to connect it with a meaning unquestionably belonging to the verb ספח (see kal, 1 Samuel 2:36; niphal, Isaiah 14:1; (hithpael), 1 Samuel 26:19), which is derived in יסף, אסף, סוּף, from the primary notion “to sweep,” spec. to sweep towards, sweep in, or sweep away. Hence we regard (mispach) as denoting the forcible appropriation of another man's property; certainly a suitable antithesis to (mishpât). The prophet describes, in full-toned figures, how the expected noble grapes had turned into wild grapes, with nothing more than an outward resemblance. The introduction to the prophecy closes here. 
The prophecy itself follows next, a seven-fold discourse composed of the six-fold woe contained in vv. 8-23, and the announcement of punishment in which it terminates. In this six-fold woe the prophet describes the bad fruits one by one. In confirmation of our rendering of (mispâch), the first woe relates to covetousness and avarice as the root of all evil.

Verse 8
“Woe unto them that join house to house, who lay field to field, till there is no more room, and ye alone are dwelling in the midst of the land.” The participle is continued in the finite verb, as in Isaiah 5:23; Isaiah 10:1; the regular syntactic construction is cases of this kind (Ges. §134, Anm. 2). The preterites after “till” (there are to such preterites, for ('ephes) is an intensified אין enclosing the verbal idea) correspond to future perfects: “They, the insatiable, would not rest till, after every smaller piece of landed property had been swallowed by them, the whole land had come into their possession, and no one beside themselves was settled in the land” (Job 22:8). Such covetousness was all the more reprehensible, because the law of Israel and provided so very stringently and carefully, that as far as possible there should be an equal distribution of the soil, and that hereditary family property should be inalienable. All landed property that had been alienated reverted to the family every fiftieth year, or year of jubilee; so that alienation simply had reference to the usufruct of the land till that time. It was only in the case of houses in towns that the right of redemption was restricted to one year, at least according to a later statute. How badly the law of the year of jubilee had been observed, may be gathered from Jer 34, where we learn that the law as to the manumission of Hebrew slaves in the sabbatical year had fallen entirely into neglect. Isaiah's contemporary, Micah, makes just the same complaint as Isaiah himself (vid., Micah 2:2).

Verse 9-10
And the denunciation of punishment is made by him in very similar terms to those which we find here in Isaiah 5:9, Isaiah 5:10: “Into mine ears Jehovah of hosts: Of a truth many houses shall become a wilderness, great and beautiful ones deserted. For ten yokes of vineyard will yield one pailful, and a quarter of seed-corn will produce a bushel.” We may see from Isaiah 22:14 in what sense the prophet wrote the substantive clause, “Into mine ears,” or more literally, “In mine ears is Jehovah (Zebaoth),” viz., He is here revealing Himself to me. In the pointing, בּאזני is written with tiphchah as a pausal form, to indicate to the reader that the boldness of the expression is to be softened down by the assumption of an ellipsis. In Hebrew, “to say into the ears” did not mean to “speak softly and secretly,” as Genesis 23:10, Genesis 23:16; Job 33:8, and other passages, clearly show; but to speak in a distinct and intelligible manner, which precludes the possibility of any misunderstanding. The prophet, indeed, had not Jehovah standing locally beside him; nevertheless, he had Him objectively over against his own personality, and was well able to distinguish very clearly the thoughts and words of his own personality, from the words of Jehovah which arose audibly within him. These words informed him what would be the fate of the rich and insatiable landowners. “Of a truth:” אם־לא (if not) introduces an oath of an affirmative character (the complete formula is (Chai) (ani) ('im-(lo'), “as I live if not”), just as ('im) (if) alone introduces a negative oath (e.g., Numbers 14:23). The force of the expression ('im-(lo') extends not only to (rabbim), as the false accentuation with (gershayim) (double-geresh)would make it appear, but to the whole of the following sentence, as it is correctly accentuated with rebiain the Venetian (1521) and other early editions. A universal desolation would ensue: (rabbim) (many) does not mean less than all; but the houses ((bâttim), as the word should be pronounced, notwithstanding Ewald's objection to Köhler's remarks on Zechariah 14:2; cf., Job 2:1-13:31) constituted altogether a very large number (compare the use of the word “many” in Isaiah 2:3; Matthew 20:28, etc.). מאין is a double, and therefore an absolute, negation (so that there is not, no inhabitant, i.e., not any inhabitant at all). Isaiah 5:10, which commences, with (Ci), explains how such a desolation of the houses would be brought about: failure of crops produces famine, and this is followed by depopulation. “Ten (zimdē) (with dagesh lene, Ewald) of vineyard” are either ten pieces of the size that a man could plough in one day with a yoke of oxen, or possibly ten portions of yoke-like espaliers of vines, i.e., of vines trained on cross laths (the vina jugata of Varro), which is the explanation adopted by Biesenthal. But if we compare 1 Samuel 14:14, the former is to be preferred, although the links are wanting which would enable us to prove that the early Israelites had one and the same system of land measure as the Romans;

(Note: On the (jugerum), see Hultsch, Griechische und römische Metrologie, 1862. The Greek (plethron), which was smaller by two and a half, corresponded to some extent to this; also the Homeric (tetraguon), which cannot be more precisely defined (according to Eustathius, it was a piece of land which a skilful labourer could plough in one day). According to Herod. ii. 168, in the Egyptian square-measure an a'roura was equal to 150 cubits square. The Palestinian, according to the tables of Julian the Ashkalonite, was the (plethron). “The (plethron),” he says, “was ten perches, or fifteen fathoms, or thirty paces, sixty cubits, ninety feet” (for the entire text, see L. F. V. Fennersberg's Untersuchungen über alte Langen-, Feld-, und Wegemaase, 1859). Fennersberg's conclusion is, that the (tzemed) was a (plethron), equal in length to ten perches of nine feet each. But the meaning of the word (tzemed) is of more importance in helping to determine the measure referred to, than the tables of long measure of the architect of Ashkalon, which have been preserved in the imperial collection of laws of Constantine Harmenopulos, and which probably belong to a much later period.)

nevertheless Arab. (fddân) (in Hauran) is precisely similar, and this word signifies primarily a yoke of oxen, and then a yoke (jugerum) regarded as a measure of land. Ten days' work would only yield a single bath. This liquid measure, which was first introduced in the time of the kings, corresponded to the (ephah) in dry measure (Ezekiel 45:11). According to Josephus (Ant. viii. 2, 9), it was equal to seventy-two Roman sextarii, i.e., a little more than thirty-three Berlin quarts; but in the time of Isaiah it was probably smaller. The (homer), a dry measure, generally called a (Cor) after the time of the kings, was equal to ten Attic (medimnoi);

(Note: Or rather 7 1/2 Attic (medimnoi) = 10 Attic (metretoi) = 45 Roman modia (see Böckh, Metrologische Untersuchungen, p. 259).)

a (medimnos) being (according to Josephus, Ant. xv 9, 2) about 15-16ths of a Berlin bushel, and therefore a little more than fifteen pecks. Even if this quantity of corn should be sown, they would not reap more than an (ephah).The harvest, therefore, would only yield the tenth part of the sowing, since an (ephah) was the tenth part of a (homer), or three (seahs), the usual minimum for one baking (vid., Matthew 13:33). It is, of course, impossible to give the relative measure exactly in our translation.

Verse 11
The second woe, for which the curse about to fall upon vinedressing (Isaiah 5:10 ) prepared the way by the simple association of ideas, is directed against the debauchees, who in their carnal security carried on their excesses even in the daylight. “Woe unto them that rise up early in the morning to run after strong drink; who continue till late at night with wine inflaming them!” (Boker) (from (bâkar), (bakara), to slit, to tear up, or split) is the break of day; and (nesheph) (from (nâshaph), to blow) the cool of the evening, including the night (Isaiah 21:4; Isaiah 59:10); 'ichër, to continue till late, as in Proverbs 23:30: the construct state before words with a preposition, as in Isaiah 9:2; Isaiah 28:9, and many other passages (Ges. §116, 1). (Shēcâr), in connection with (yayin), is the general name for every other kind of strong drink, more especially for wines made artificially from fruit, honey, raisins, dates, etc., including barley-wine ( οἶνος κρίθινος ) or beer ( ἐκ κριθῶν μέθυ in Aeschylus, also called βρῦτον βρυτόν ζῦθος ζύθος , and by many other names), a beverage known in Egypt, which was half a wine country and half a beer country, from as far back as the time of the Pharaohs. The form (shēcâr) is composed, like ענב (with the fore-tone (tsere)), from (shâcar), to intoxicate; according to the Arabic, literally to close by stopping up, i.e., to stupefy.

(Note: It is a question, therefore, whether the name of sugar is related to it or not. The Arabic (sakar) corresponds to the Hebrew (shecâr); but sugar is called (sukkar), Pers. ('sakkar), ('sakar), no doubt equivalent to σἀκχαρι (Arrian in Periplus, μἐλι τὸ καλἀμινον τὸ λεγὀμενου σἀκχαρι ), (saccharum), an Indian word, which is pronounced (Carkarâ) in Sanscrit and (sakkara) in Prakrit, and signifies “forming broken pieces,” i.e., sugar in grains or small lumps (brown sugar). The art of boiling sugar from the cane was an Indian invention (see Lassen, Indische Alterthumskunde, i. 269ff.). The early Egyptian name for beer is (hek) (Brugsch, Recueil, p. 118); the demotic and hieratic name (henk), the Coptic (henke). The word ζῦθος ζὐθος ) is also old Egyptian. In the Book of the Dead (79, 8) the deceased says, “I have taken sacrificial cakes from the table, I have drunk (seth-(t) in the evening.” Moses Stuart wrote an Essay upon the Wines and Strong Drinks of the Ancient Hebrews, which was published in London (1831), with a preface by J. Pye Smith.)
The clauses after the two participles are circumstantial clauses (Ewald, §341, b), indicating the circumstances under which they ran out so early, and sat till long after dark: they hunted after mead, they heated themselves with wine, namely, to drown the consciousness of their deeds of darkness.

Verse 12
Isaiah 5:12 describes how they go on in their blindness with music and carousing: “And guitar and harp, kettle-drum, and flute, and wine, is their feast; but they regard not the work of Jehovah, and see not the purpose of His hands.” “Their feast” is so and so (משׁתּיהם is only a plural in appearance; it is really a singular, as in Daniel 1:10, Daniel 1:16, and many other passages, with the (Yod) of the primary form, משׁתּי = משׁתּה, softened: see the remarks on עלה at Isaiah 1:30, and עשׂיה at Isaiah 22:11); that is to say, their feast consisted or was composed of exciting music and wine. Knobel construes it, “and there are guitar, etc., and wine is their drink;” but a divided sentence of this kind is very tame; and the other expression, based upon the general principle, “The whole is its parts,” is thoroughly Semitic (see Fleischer's Abhandlungen über einige Arten der Nominalapposition in den Sitzungsberichten der sächs. Gesellschaft der Wissenschaft, 1862). (Cinnor) (guitar) is a general name for such instruments as have their strings drawn (upon a bridge) over a sounding board; and (nebel) (the harp and lyre) a general name for instruments with their strings hung freely, so as to be played with both hands at the same time. (Toph) (Arab. (duff)) is a general name for the tambourin, the drum, and the kettle-drum; (Chaill) (lit. that which is bored through) a general name for the flute and double flute. In this tumult and riot they had no thought or eye for the work of Jehovah and the purpose of His hands. This is the phrase used to express the idea of eternal counsel of God (Isaiah 37:26), which leads to salvation by the circuitous paths of judgment (Isaiah 10:12; Isaiah 28:21; Isaiah 29:23), so far as that counsel is embodied in history, as moulded by the invisible interposition of God. In their joy and glory they had no sense for what was the most glorious of all, viz., the moving and working of God in history; so that they could not even discern the judgment which was in course of preparation at that very time.

Verse 13
Therefore judgment would overtake them in this blind, dull, and stupid animal condition. “Therefore my people go into banishment without knowing; and their glory will become starving men, and their tumult men dried up with thirst.” As the word “therefore” ((lâcēn), as in Isaiah 1:24) introduces the threat of punishment, (gâlâh) (go into captivity) is a prophetic preterite. Israel would go into exile, and that “without knowing” ((mibb'li-(da'ath)). The meaning of this expression cannot be “from want of knowledge,” since the min which is fused into one word with (b'li) is not causal, but negative, and (mibb'li), as a preposition, always signifies “without” (absque). But are we to render it “without knowing it” (as in Hosea 4:6, where (hadda'ath) has the article), or “unawares?” There is no necessity for any dispute on this point, since the two renderings are fundamentally one and the same. The knowledge, of which Isaiah 5:12 pronounces them destitute, was more especially a knowledge of the judgment of God that was hanging over them; so that, as the captivity would come upon them without knowledge, it would necessarily come upon them unawares. “Their glory” ((Cebōdō)) and “their tumult” ((hamono)) are therefore to be understood, as the predicates show, as collective nouns used in a personal sense, the former signifying the more select portion of the nation (cf., Micah 1:15), the latter the mass of the people, who were living in rioting and tumult. The former would become “men of famine” ((mĕthē) (rââb): מתי, like אנשׁי in other places, viz., 2 Samuel 19:29, or בּני, 1 Samuel 26:16); the latter “men dried up with thirst” ((tsichēh) (tsâmâh): the same number as the subject). There is no necessity to read מתי (dead men) instead of מתי, as the lxx and Vulgate do, or מזי (מזה) according to Deuteronomy 32:24, as Hitzig, Ewald, Böttcher, and others propose (compare, on the contrary, Genesis 34:30 and Job 11:11). The adjective (tzicheh) (hapax leg) is formed like (Chirēsh), (Cēheh), and other adjectives which indicate defects: in such formations from verbs Lamed - (He), instead of e we have an ae that has grown out of ay (Olshausen, §182, b). The rich gluttons would starve, and the tippling crowd would die with thirst.

Verse 14
The threat of punishment commences again with “therefore;” it has not yet satisfied itself, and therefore grasps deeper still. “Therefore the under-world opens its jaws wide, and stretches open its mouth immeasurably wide; and the glory of Jerusalem descends, and its tumult, and noise, and those who rejoice within it.” The verbs which follow (lâcēn) (therefore) are prophetic preterites, as in Isaiah 5:13. The feminine suffixes attached to what the lower world swallows up do not refer to (sheol) (though this is construed more frequently, no doubt, as a feminine than as a masculine, as it is in Job 26:6), but, as expressed in the translation, to Jerusalem itself, which is also necessarily required by the last clause, “those who rejoice within it.” The withdrawal of the tone from ועלז to the penultimate (cf., (Châphētz) in Psalm 18:20; Psalm 22:9) is intentionally omitted, to cause the rolling and swallowing up to be heard as it were. A mouth is ascribed to the under-world, also a (nephesh), i.e., a greedy soul, in which sense (nephesh) is then applied metonymically sometimes to a thirst for blood (Psalm 27:12), and sometimes to simple greediness (Isaiah 56:11), and even, as in the present passage and Habakkuk 2:5, to the throat or swallow which the soul opens “without measure,” when its craving knows no bounds (Psychol. p. 204). It has become a common thing now to drop entirely the notion which formerly prevailed, that the noun (sheol) was derived from the verb (shâal) in the sense in which it was generally employed, viz., to ask or demand; but Caspari, who has revived it again, is certainly so far correct, that the derivation of the word which the prophet had in his mind was this and no other. The word (sheol) (an infinitive form, like (pekōd)) signifies primarily the irresistible and inexorable demand made upon every earthly thing; and then secondarily, in a local sense, the place of the abode of shades, to which everything on the surface of the earth is summoned; or essentially the divinely appointed curse which demands and swallows up everything upon the earth. We simply maintain, however, that the word (sheol), as generally sued, was associated in thought with (shâal), to ask or demand. Originally, no doubt, it may have been derived from the primary and more material idea of the verb שׁאל, possibly from the meaning “to be hollow,” which is also assumed to be the primary meaning of שׁעל.

(Note: The meaning “to be hollow” is not very firmly established, however; as the primary meaning of שׁעל, and the analogy sometimes adduced of hell = hollow (Hölle= Höhle), is a deceptive one, as Hölle(hell), to which Luther always gives the more correct form Helle, does not mean a hollow, but a hidden place (or a place which renders invisible: from hëln, to conceal), Lat. celans (see Jütting, Bibl. Wörterbuch, 1864, pp. 85, 86). It is much more probable that the meaning of sheol is not the hollow place, but the depression or depth, from של, which corresponds precisely to the Greek χαλᾶν so far as its primary meaning is concerned (compare the talmudic (shilshêl), to let down; (shilshul), sinking or depression, Erubin 83b; (shul), the foundation, fundus): see Hupfeld on Psalm 6:6. Luzzatto on this passage also explains sheol as signifying depth, and compares the talmudic (hishchil) = (hēshil), to let down (or, according to others, to draw up - two meanings which may easily be combined in the same word, starting from its radical idea, which indicates in a general a loosening of the previous connection). Fürst has also given up the meaning cavitas, a hollow, and endeavours to find a more correct explanation of the primary signification of (shâ'al) (see at Isaiah 40:12).)

At any rate, this derivation answers to the view that generally prevailed in ancient times. According to the prevalent idea, Hades was in the interior of the earth. And there was nothing really absurd in this, since it is quite within the power and freedom of the omnipresent God to manifest Himself wherever and however He may please. As He reveals Himself above the earth, i.e., in heaven, among blessed spirits in the light of His love; so did He reveal Himself underneath the earth, viz., in (Sheōl), in the darkness and fire of His wrath. And with the exception of Enoch and Elijah, with their marvellous departure from this life, the way of every mortal ended there, until the time when Jesus Christ, having first paid the λὐτρον , i.e., having shed His blood, which covers our guilt and turns the wrath of God into love, descended into Hades and ascended into heaven, and from that time forth has changed the death of all believers from a descent into Hades into an ascension to heaven. But even under the Old Testament the believer may have known, that whoever hid himself on this side the grave in Jehovah the living One, would retain his eternal germ of life even in (Sheōl) in the midst of the shades, and would taste the love of God even in the midst of wrath. It was this postulate of faith which lay at the foundation of the fact, that even under the Old Testament the broader and more comprehensive idea of (Sheōl) began to be contracted into the more limited notion of hell (see Psychol. p. 415). This is the case in the passage before us, where Isaiah predicts of everything of which Jerusalem was proud, and in which it revelled, including the persons who rejoice din these things, a descent into Hades; just as the Korahite author of Ps 49 wrote (Psalm 49:14) that the beauty of the wicked would be given up to Hades to be consumed, without having hereafter any place in the upper world, when the upright should have dominion over them in the morning. Hades even here is almost equivalent to the New Testament (gehenna).

Verse 15-16
The prophet now repeats a thought which formed one of the refrains of the second prophetic address (Isaiah 2:9, Isaiah 2:11, cf., Isaiah 2:17). It acquires here a still deeper sense, from the context in which it stands. “Then are mean men bowed down, and lords humbled, and the eyes of lofty men are humbled. And Jehovah of hosts shows Himself exalted in judgment, and God the Holy One sanctifies Himself in righteousness.” That which had exalted itself from earth to heaven, would be cast down earthwards into hell. The consecutive futures depict the coming events, which are here represented as historically present, as the direct sequel of what is also represented as present in Isaiah 5:14: Hades opens, and then both low and lofty in Jerusalem sink down, and the soaring eyes now wander about in horrible depths. God, who is both exalted and holy in Himself, demanded that as the exalted One He should be exalted, and that as the Holy One He should be sanctified. But Jerusalem had not done that; He would therefore prove Himself the exalted One by the execution of justice, and sanctify Himself ((nikdash) is to be rendered as a reflective verb, according to Ezekiel 36:23; Ezekiel 38:23) by the manifestation of righteousness, in consequence of which the people of Jerusalem would have to give Him glory against their will, as forming part of “the things under the earth” (Philemon 2:10). Jerusalem has been swallowed up twice in this manner by Hades; once in the Chaldean war, and again in the Roman. But the invisible background of these outward events was the fact, that it had already fallen under the power of hell. And now, even in a more literal sense, ancient Jerusalem, like the company of Korah (Numbers 16:30, Numbers 16:33), has gone underground. Just as Babylon and Nineveh, the ruins of which are dug out of the inexhaustible mine of their far-stretching foundation and soil, have sunk beneath the ground; so do men walk about in modern Jerusalem over the ancient Jerusalem, which lies buried beneath; and many an enigma of topography will remain an enigma until ancient Jerusalem has been dug out of the earth again.

Verse 17
And when we consider that the Holy Land is at the present time an extensive pasture-ground for Arab shepherds, and that the modern Jerusalem which has arisen from the dust is a Mohammedan city, we may see in this also a literal fulfilment of Isaiah 5:17: “And lambs feed as upon their pasture, and nomad shepherds eat the waste places of the fat ones.” There is no necessity to supply an object to the verb ורעוּ, as Knobel and others assume, viz., the waste lands mentioned in the second clause; nor is (Cedâbrâm) to be taken as the object, as Caspari supposes; but the place referred to is determined by the context: in the place where Jerusalem is sunken, there lambs feed after the manner of their own pasture-ground, i.e., just as if they were in their old accustomed pasture ((dober), as in Micah 2:12, from (dâbar), to drive). The lambs intended are those of the (gârim) mentioned in the second clause. The (gârim) themselves are men leading an unsettled, nomad, or pilgrim life; as distinguished from (gêrim), strangers visiting, or even settled at a place. The lxx have ἄρνες , so that they must have read either (Cârim) or (gedâim), which Ewald, Knobel, and others adopt. But one feature of the prophecy, which is sustained by the historical fulfilment, is thereby obliterated. (Chârboth) (mêchim) are the lands of those that were formerly marrowy, i.e., fat and strutting about in their fulness; which lands had now become waste places. Knobel's statement, that (âcăl) is out of place in connection with (gârim), is overthrown by Isaiah 1:7, to which he himself refers, though he makes he-goats the subject instead of men. The second woe closes with Isaiah 5:17. It is the longest of all. This also serves to confirm the fact that luxury was the leading vice of Judah in the time of Uzziah-Jotham, as it was that of Israel under Jeroboam II (see Amos 6:1-14, where the same threat is held out).

Verse 18
The third woe is directed against the supposed strong-minded men, who called down the judgment of God by presumptuous sins and wicked words. “Woe unto them that draw crime with cords of lying, and sin as with the rope of the waggon.” Knobel and most other commentators take (mâshak) in the sense of attrahere(to draw towards one's self): “They draw towards them sinful deeds with cords of lying palliation, and the cart-rope of the most daring presumption;” and cite, as parallel examples, Job 40:24 and Hosea 11:4. But as (mâshak) is also used in Deuteronomy 21:3 in the sense of drawing in a yoke, that is to say, drawing a plough or chariot; and as the waggon or cart ((agâlâh), the word commonly used for a transport-waggon, as distinguished from (mercâbâh), the state carriage or war chariot is expressly mentioned here, the figure employed is certainly the same as that which underlies the New Testament ἑτεροζυγεῖν (“unequally yoked,” 2 Corinthians 6:14). Iniquity was the burden which they drew after them with cords of lying ((shâv'h): see at Psalm 26:4 and Job 15:31), i.e., “want of character or religion;” and sin was the waggon to which they were harnessed as if with a thick cart-rope (Hofmann, Drechsler, and Caspari; see Ewald, §221,a). Iniquity and sin are mentioned here as carrying with them their own punishment. The definite העון (crime or misdeed) is generic, and the indefinite הטּאה qualitative and massive. There is a bitter sarcasm involved in the bold figure employed. They were proud of their unbelief; but this unbelief was like a halter with which, like beasts of burden, they were harnessed to sin, and therefore to the punishment of sin, which they went on drawing further and further, in utter ignorance of the waggon behind them.

Verse 19
Isaiah 5:19 shows very clearly that the prophet referred to the free-thinkers of his time, the persons who are called fools ((nabal)) and scorners ((lētz)) in the Psalms and Proverbs. “Who say, Let Him hasten, accelerate His work, that we may see; and let the counsel of the Holy One of Israel draw near and come, that we may experience it.” They doubted whether the day of Jehovah would ever come (Ezekiel 12:22; Jeremiah 5:12-13), and went so far in their unbelief as to call out for what they could not and would not believe, and desired it to come that they might see it with their own eyes and experience it for themselves (Jeremiah 17:15; it is different in Amos 5:18 and Mal 2:17-3:1, where this desire does not arise from scorn and defiance, but from impatience and weakness of faith). As the two verbs denoting haste are used both transitively and intransitively (vid., Judges 20:37, to hasten or make haste), we might render the passage “let His work make haste,” as Hitzig, Ewald, Umbreit, and Drechsler do; but we prefer the rendering adopted by Gesenius, Caspari, and Knobel, on the basis of Isaiah 60:22, and take the verb as transitive, and Jehovah as the subject. The forms (yâchishâh) and (taboâh) are, with Psalm 20:4 and Job 11:17, probably the only examples of the expression of a wish in the third person, strengthened by the (âh), which indicates a summons or appeal; for Ezekiel 23:20, which Gesenius cites (§48, 3), and Job 22:21, to which Knobel refers, have no connection with this, as in both passages the (âh) is the feminine termination, and not hortative (vid., Comm. on Job, at Job 11:17, note, and at Job 22:21). The fact that the free-thinkers called God “the Holy One of Israel,” whereas they scoffed at His intended final and practical attestation of Himself as the Holy One, may be explained from Isaiah 30:11: they took this name of God from the lips of the prophet himself, so that their scorn affected both God and His prophet at the same time.

Verse 20
The fourth woe: “Woe to those who call evil good, and good evil; who give out darkness for light, and light for darkness; who give out bitter for sweet, and sweet for bitter.” The previous woe had reference to those who made the facts of sacred history the butt of their naturalistic doubt and ridicule, especially so far as they were the subject of prophecy. This fourth woe relates to those who adopted a code of morals that completely overturned the first principles of ethics, and was utterly opposed to the law of God; for evil, darkness, and bitter, with their respective antitheses, represent moral principles that are essentially related (Matthew 6:23; James 3:11), Evil, as hostile to God, is dark in its nature, and therefore loves darkness, and is exposed to the punitive power of darkness. And although it may be sweet to the material taste, it is nevertheless bitter, inasmuch as it produces abhorrence and disgust in the godlike nature of man, and, after a brief period of self-deception, is turned into the bitter woe of fatal results. Darkness and light, bitter and sweet, therefore, are not tautological metaphors for evil and good; but epithets applied to evil and good according to their essential principles, and their necessary and internal effects.

Verse 21
The fifth woe: “Woe unto them that are wise in their own eyes, and prudent in their own sight.” The third woe had reference to the unbelieving naturalists, the opponents of prophecy ((nebuâh)); the fourth to the moralists, who threw all into confusion; and to this there is appended, by a very natural association of ideas, the woe denounced upon those whom want of humility rendered inaccessible to that wisdom which went hand in hand with prophecy, and the true foundation of which was the fear of Jehovah (Proverbs 1:7; Job 28:28; Ecclesiastes 12:13). “Be not wise in thine own eyes,” is a fundamental rule of this wisdom (Proverbs 3:7). It was upon this wisdom that that prophetic policy rested, whose warnings, as we read in Isaiah 28:9-10, they so scornfully rejected. The next woe, which has reference to the administration of justice in the state, shows very clearly that in this woe the prophet had more especially the want of theocratic wisdom in relation to the affairs of state in his mind.

Verse 22-23
The sixth woe: “Woe to those who are heroes to drink wine, and brave men to mix strong drink; who acquit criminals for a bribe, and take away from every one the righteousness of the righteous.” We see from Isaiah 5:23 that the drinkers in Isaiah 5:22 are unjust judges. The threat denounced against these is Isaiah's universal ceterum censeo; and accordingly it forms, in this instance also, the substance of his sixth and last woe. They are heroes; not, however, in avenging wrong, but in drinking wine; they are men of renown, though not for deciding between guilt and innocence, but for mixing up the ingredients of strong artistic wines. For the terms applied to such mixed wines, see Psalm 75:9; Proverbs 23:30, Song of Solomon 7:3. It must be borne in mind, however, that what is here called (shecâr) was not, properly speaking, wine, but an artificial mixture, like date wine and cider. For such things as these they were noteworthy and strong; whereas they judged unjustly, and took bribes that they might consume the reward of their injustice in drink and debauchery (Isaiah 28:7-8; Proverbs 31:5). “For reward:” (ēkeb) (Arab. (‛ukb); different from (âkēb), a heel, = (‛akib)) is an adverbial accusative, “in recompense,” or “for pay.” “From him” ((mimmennu)) is distributive, and refers back to (tsaddikim) (the righteous); as, for example, in Hosea 4:8.

Verse 24
In the three exclamations in Isaiah 5:18-21, Jehovah rested contented with the simple undeveloped “woe” ((hoi)). On the other hand, the first two utterances respecting the covetous and the debauchees were expanded into an elaborate denunciation of punishment. But now that the prophet has come to the unjust judges, the denunciation of punishment bursts out with such violence, that a return to the simple exclamation of “woe” is not to be thought of. The two “therefores” in Isaiah 5:13, Isaiah 5:14, a third is now added in Isaiah 5:24: “Therefore, as the tongue of fire devours stubble, and hay sinks together in the flame, their root will become like mould, and their blossom fly up like dust; for they have despised the law of Jehovah of hosts, and scornfully rejected the proclamation of the Holy One of Israel.” The persons primarily intended as those described in Isaiah 5:22, Isaiah 5:23, but with a further extension of the range of vision to Judah and Jerusalem, the vineyard of which they are the bad fruit. The sinners are compared to a plant which moulders into dust both above and below, i.e., altogether (cf., Malachi 4:1, and the expression, “Let there be to him neither root below nor branch above,” in the inscription upon the sarcophagus of the Phoenician king Es'mun'azar). Their root moulders in the earth, and their blossom (perach, as in Isaiah 18:5) turns to fine dust, which the wind carries away. And this change in root and blossom takes place suddenly, as if through the force of fire. In the expression (Ce'ecol kash leshon 'ēsh) (“as the tongue of fire devours stubble”), which consists of four short words with three sibilant letters, we hear, as it were, the hissing of the flame. When the infinitive construct is connected with both subject and object, the subject generally stands first, as in Isaiah 64:1; but here the object is placed first, as in Isaiah 20:1 (Ges. §133, 3; Ewald, §307). In the second clause, the infinitive construct passes over into the finite verb, just as in the similarly constructed passage in Isaiah 64:1. As (yirpeh) has the intransitive meaning (Collabi), to sink together, or collapse; either (lehâbâh) must be an acc. loci, or (Chashash) (lehâbâh) the construct state, signifying flame-hay, i.e., hay destined to the flame, or ascending in flame.

(Note: In Arabic also, (Chashı̄sh) signifies hay; but in common usage (at least in Syriac) it is applied not to dried grass, but to green grass or barley: hence the expression (yachush) there is green fodder. Here, however, in Isaiah, (Chashash) is equivalent to (Chashish yâbis), and this is its true etymological meaning (see the Lexicons). But (kash) is still used in Syro-Arabic, to signify not stubble, but wheat that has been cut and is not yet threshed; whereas the radical word itself signifies to be dry, and (Châshash) consequently is used for mown grass, and (kash) for the dry halm of wheat, whether as stubble left standing in the ground, or as straw (vid., Comm. on Job, at Job 39:13-18).)

As the reason for the sudden dissolution of the plantation of Judah, instead of certain definite sins being mentioned, the sin of all sins is given at once, namely, the rejection of the word of God with the heart ((mâ'as)), and in word and deed ((ni'ēts)). The double ('ēth) (with yethib immediately before pashta, as in eleven passages in all; see Heidenheim's Imspetehate'amim, p. 20) and (v'êth) (with (tebir)) give prominence to the object; and the interchange of Jehovah of hosts with the Holy One of Israel makes the sin appear all the greater on account of the exaltation and holiness of God, who revealed Himself in this word, and indeed had manifested Himself to Israel as His own peculiar people. The prophet no sooner mentions the great sin of Judah, than the announcement of punishment receives, as it were, fresh fuel, and bursts out again.

Verse 25
“Therefore is the wrath of Jehovah kindled against His people, and He stretches His hand over them, and smites them; then the hills tremble, and their carcases become like sweepings in the midst of the streets. For all this His anger is not appeased, and His hand is stretched out still.” We may see from these last words, which are repeated as a refrain in the cycle of prophecies relating to the time of Ahaz (Isaiah 9:11, Isaiah 9:16; Isaiah 10:4), that the prophet had before his mind a distinct and complete judgment upon Judah, belonging to the immediate future. It was certainly a coming judgment, not one already past; for the verbs after “therefore” ((‛al-(cên)), like those after the three previous (lâcēn), are all prophetic preterites. It is impossible, therefore, to take the words “and the hills tremble” as referring to the earthquake in the time of Uzziah (Amos 1:1; Zechariah 14:5). This judgment, which was closer at hand, would consist in the fact that Jehovah would stretch out His hand in His wrath over His people (or, as it is expressed elsewhere, would swing His hand: Luther, “wave His hand,” i.e., move it to and fro; vid., Isaiah 11:15; Isaiah 19:16; Isaiah 30:30, Isaiah 30:32), and bring it down upon Judah with one stroke, the violence of which would be felt not only by men, but by surrounding nature as well. What kind of stroke this would be, was to be inferred from the circumstance that the corpses would lie unburied in the streets, like common street-sweepings. The reading תּצּות must be rejected. Early editors read the word much more correctly תּצּות; Buxtorf (1618) even adopts the reading תוּצות, which has the Masoretic pointing in Numbers 22:39 in its favour. It is very natural to connect (Cassuchâh) with the Arabic (kusâcha) (sweepings; see at Isaiah 33:12): but (kusâc) is the common form for waste or rubbish of this kind (e.g., (kulâm), nail-cuttings), whereas (Cassuach) is a form which, like the forms (fâōl) (e.g., (Châmōts)) and (fâūl) (compare the Arabic (fâsūs), a wind-maker, or wind-bag, i.e., a boaster), has always an intensive, active (e.g., (Channun)), or circumstantial signification (like (shaccul)), but is never found in a passive sense. The (Caph) is consequently to be taken as a particle of comparison (followed, as is generally the case, with a definite article); and (sūchâh) is to be derived from (sūach) (= verrere, to sweep). The reference, therefore, is not to a pestilence (which is designated, as a stroke from God, not by (hiccâh), but by (nâgaph)), but to the slaughter of battle; and if we look at the other terrible judgment threatened in Isaiah 5:26., which was to proceed from the imperial power, there can be no doubt that the spirit of prophecy here points to the massacre that took place in Judah in connection with the Syro-Ephraimitish war (see 2 Chronicles 28:5-6). The mountains may then have trembled with the marching of troops, and the din of arms, and the felling of trees, and the shout of war. At any rate, nature had to participate in what men had brought upon themselves; for, according to the creative appointment of God, nature bears the same relation to man as the body to the soul. Every stroke of divine wrath which falls upon a nation equally affects the land which has grown up, as it were, with it; and in this sense the mountains of Judah trembled at the time referred to, even though the trembling was only discernible by initiated ears. But “for all this” (Beth, = “notwithstanding,” “in spite of,” as in Job 1:22) the wrath of Jehovah, as the prophet foresaw, would not turn away, as it was accustomed to do when He was satisfied; and His hand would still remain stretched out over Judah, ready to strike again.
Verse 26
Jehovah finds the human instruments of His further strokes, not in Israel and the neighbouring nations, but in the people of distant lands. “And lifts up a banner to the distant nations, and hisses to it from the end of the earth; and, behold, it comes with haste swiftly.” What the prophet here foretold began to be fulfilled in the time of Ahaz. But the prophecy, which commences with this verse, has every possible mark of the very opposite of a vaticinium post eventum. It is, strictly speaking, only what had already been threatened in Deuteronomy 28:49. (cf., Deuteronomy 32:21.), though here it assumes a more plastic form, and is here presented for the first time to the view of the prophet as though coming out of a mist. Jehovah summons the nations afar off: (haggōyim) (mērâchok) signifies, as we have rendered it, the “distant nations,” for (mērâc) is virtually an adjective both here and Isaiah 49:1, just as in Jeremiah 23:23 it is virtually a substantive. The visible working of Jehovah presents itself to the prophet in two figures. Jehovah plants a banner or standard, which, like an optical telegraph, announces to the nations at a more remote distance than the horn of battle ((shophâr)) could possibly reach, that they are to gather together to war. A “banner” ((nês)): i.e., a lofty staff with flying colours (Isaiah 33:23) planted upon a bare mountain-top (Isaiah 13:2). נשׂא alternates with הרים in this favourite figure of Isaiah. The nations through whom this was primarily fulfilled were the nations of the Assyrian empire. According to the Old Testament view, these nations were regarded as far off, and dwelling at the end of the earth (Isaiah 39:3), not only inasmuch as the Euphrates formed the boundary towards the north-east between what was geographically known and unknown to the Israelites (Psalm 72:8; Zechariah 9:10), but also inasmuch as the prophet had in his mind a complex body of nations stretching far away into further Asia. The second figure is taken from a bee-master, who entices the bees, by hissing or whistling, to come out of their hives and settle on the ground. Thus Virgil says to the bee-master who wants to make the bees settle, “Raise a ringing, and beat the cymbals of Cybele all around” (Georgics, iv 54). Thus does Jehovah entice the hosts of nations like swarms of bees (Isaiah 7:18), and they swarm together with haste and swiftness. The plural changes into the singular, because those who are approaching have all the appearance at first of a compact and indivisible mass; it is also possible that the ruling nation among the many is singled out. The thought and expression are both misty, and this is perfectly characteristic. With the word “behold” ((hinnēh)) the prophet points to them; they are approaching (mehērâh) kal, i.e., in the shortest time with swift feet, and the nearer they come to his view the more clearly he can describe them.

Verse 27
“There is none exhausted, and none stumbling among them: it gives itself no slumber, and no sleep; and to none is the girdle of his hips loosed; and to none is the lace of his shoes broken.” Notwithstanding the long march, there is no exhausted one, obliged to separate himself and remain behind (Deuteronomy 25:18; Isaiah 14:31); no stumbling one ((Cōshēl)), for they march on, pressing incessantly forwards, as if along a well-made road (Jeremiah 31:9). They do not slumber ((nūm)), to say nothing of sleeping ((yâshēn)), so great is their eagerness for battle: i.e., they do not slumber to refresh themselves, and do not even allow themselves their ordinary night's rest. No one has the girdle of his armour-shirt or coat of mail, in which he stuck his sword (Nehemiah 4:18), at all loosened; nor has a single one even the shoe-string, with which his sandals were fastened, broken (nittak, disrumpitur). The statement as to their want of rest forms a climax descendens; the other, as to the tightness and durability of their equipment, a climax ascendens: the two statements follow one another after the nature of a chiasmus.

Verse 28
The prophet then proceeds to describe their weapons and war-chariots. “He whose arrows are sharpened, and all his bows strung; the hoofs of his horses are counted like flint, and his wheels like the whirlwind.” In the prophet's view they are coming nearer and nearer. For he sees that they have brought the sharpened arrows in their quivers (Isaiah 22:6); and the fact that all their bows are already trodden (namely, as their length was equal to a man's height, by treading upon the string with the left foot, as we may learn from Arrian's Indica), proves that they are near to the goal. The correct reading in Jablonsky (according to Kimchi's Lex. cf., Michlal yofi) is קשּׁתתיו with dagesh dirimens, as in Psalm 37:15 (Ges. §20, 2, b). As the custom of shoeing horses was not practised in ancient times, firm hoofs ( ὃπλαι καρτεραί , according to Xenophon's Hippikos) were one of the most important points in a good horse. And the horses of the enemy that was now drawing near to Judah had hoofs that would be found like flint ((tzar), only used here, equivalent to the Arabic (zirr)). Homer designates such horses Chalkopodes, brazen-footed. And the two wheels of the war-chariots, to which they were harnessed, turned with such velocity, and overthrew everything before them with such violence, that it seemed not merely as if a whirlwind drove them forward, but as if they were the whirlwind itself (Isaiah 66:15; Jeremiah 4:13). Nahum compares them to lightning (Isaiah 2:5). Thus far the prophet's description has moved on, as if by forced marches, in clauses of from two to four words each. It now changes into a heavy, stealthy pace, and then in a few clauses springs like a wild beast upon its prey.

Verse 29
“Roaring issues from it as from the lioness: it roars like lions, and utters a low murmur; seizes the prey, carries it off, and no one rescues.” The futures, with the preceding לו שׁאגה which is equivalent to a future, hold each feature in the description fast, as if for prolonged contemplation. The lion roars when eager for prey; and such is now the war-cry of the bloodthirsty enemy, which the prophet compares to the roaring of a lion or of young lions ((Cephirim)) in the fulness of their strength. (The lion is described by its poetic name, לביא; this does not exactly apply to the lioness, which would rather be designated by the term לביּה.) The roar is succeeded by a low growl ((nâham), fremere), when a lion is preparing to fall upon its prey.

(Note: In Arabic, (en-(nehem) is used to signify greediness (see Ali's Proverbs, No. 16).)

And so the prophet hears a low and ominous murmur in the army, which is now ready for battle. But he also sees immediately afterwards how the enemy seizes its booty and carries it irrecoverably away: literally, “how he causes it to escape,” i.e., not “lets it slip in cruel sport,” as Luzzatto interprets it, but carries it to a place of safety (Micah 6:14). The prey referred to is Judah. It also adds to the gloomy and mysterious character of the prophecy, that the prophet never mentions Judah. In the following v. also (Isaiah 5:30) the object is still suppressed, as if the prophet could not let it pass his lips.

Verse 30
“And it utters a deep roar over it in that day like the roaring of the sea: and it looks to the earth, and behold darkness, tribulation, and light; it becomes night over it in the clouds of heaven.” The subject to “roars” is the mass of the enemy; and in the expressions “over it” and “it looks” ((nibbat); the niphal, which is only met with here, in the place of the hiphil) the prophet has in his mind the nation of Judah, upon which the enemy falls with the roar of the ocean - that is to say, overwhelming it like a sea. And when the people of Judah look to the earth, i.e., to their own land, darkness alone presents itself, and darkness which has swallowed up all the smiling and joyous aspect which it had before. And what then? The following words, (tzar) (vâ'ōr), have been variously rendered, viz., “moon (= (sahar)) and sun” by the Jewish expositors, “stone and flash,” i.e., hail and thunder-storm, by Drechsler; but such renderings as these, and others of a similar kind, are too far removed from the ordinary usage of the language. And the separation of the two words, so that the one closes a sentence and the other commences a fresh one (e.g., “darkness of tribulation, and the sun becomes dark”), which is adopted by Hitzig, Gesenius, Ewald, and others, is opposed to the impression made by the two monosyllables, and sustained by the pointing, that they are connected together. The simplest explanation is one which takes the word (tzar) in its ordinary sense of tribulation or oppression, and ('ōr) in its ordinary sense of light, and which connects the two words closely together. And this is the case with the rendering given above: (tzar) (vâ'ōr) are “tribulation and brightening up,” one following the other and passing over into the other, like morning and night (Isaiah 21:12). This pair of words forms an interjectional clause, the meaning of which is, that when the predicted darkness had settled upon the land of Judah, this would not be the end; but there would still follow an alternation of anxiety and glimmerings of hope, until at last it had become altogether dark in the cloudy sky over all the land of Judah ((‛ariphim), the cloudy sky, is only met with here; it is derived from (âraph), to drop or trickle, hence also (arâphel): the suffix points back to (lâ'âretz), (eretz) denoting sometimes the earth as a whole, and at other times the land as being part of the earth). The prophet here predicts that, before utter ruin has overtaken Judah, sundry approaches will be made towards this, within which a divine deliverance will appear again and again. Grace tries and tries again and again, until at last the measure of iniquity is full, and the time of repentance past. The history of the nation of Judah proceeded according to this law until the destruction of Jerusalem by the Romans. The Assyrian troubles, and the miraculous light of divine help which arose in the destruction of the military power of Sennacherib, were only the foreground of this mournful but yet ever and anon hopeful course of history, which terminated in utter darkness, that has continued now for nearly two thousand years. 
This closes the third prophetic address. It commences with a parable which contains the history of Israel in nuce, and closes with an emblem which symbolizes the gradual but yet certain accomplishment of the judicial, penal termination of the parable. This third address, therefore, is as complete in itself as the second was. The kindred allusions are to be accounted for from the sameness of the historical basis and arena. During the course of the exposition, it has become more and more evident and certain that it relates to the time of Uzziah and Jotham - a time of peace, of strength, and wealth, but also of pride and luxury. The terrible slaughter of the Syro-Ephraimitish war, which broke out at the end of Jotham's reign, and the varied complications which king Ahaz introduced between Judah and the imperial worldly power, and which issued eventually in the destruction of the former kingdom - those five marked epochs in the history of the kingdoms of the world, or great empires, to which the Syro-Ephraimitish war was the prelude - were still hidden from the prophet in the womb of the future. The description of the great mass of people that was about to roll over Judah from afar is couched in such general terms, so undefined and misty, that all we can say is, that everything that was to happen to the people of God on the part of the imperial power during the five great and extended periods of judgment that were now so soon to commence (viz., the Assyrian, the Chaldean, the Persian, the Grecian, and the Roman), was here unfolding itself out of the mist of futurity, and presenting itself to the prophet's eye. Even in the time of Ahaz the character of the prophecy changed in this respect. It was then that the eventful relation, in which Israel stood to the imperial power, generally assumed its first concrete shape in the form of a distinct relation to Asshur (Assyria). And from that time forth the imperial power in the mouth of the prophet is no longer a majestic thing without a name; but although the notion of the imperial power was not yet embodied in Asshur, it was called Asshur, and Asshur stood as its representative. It also necessarily follows from this, that Chapters 2-4 and 5 belong to the times anterior to Ahaz, i.e., to those of Uzziah and Jotham. But several different questions suggest themselves here. If chapters 2-4 and 5 were uttered under Uzziah and Jotham, how could Isaiah begin with a promise (Isaiah 2:1-4) which is repeated word for word in Micah 4:1., where it is the direct antithesis to Isaiah 3:12, which was uttered by Micah, according to Jeremiah 26:18, in the time of Hezekiah? Again, if we consider the advance apparent in the predictions of judgment from the general expressions with which they commence in Chapter 1 to the close of chapter 5, in what relation does the address in chapter 1 stand to chapters 2-4 and 5, inasmuch as Isaiah 5:7-9 are not ideal (as we felt obliged to maintain, in opposition to Caspari), but have a distinct historical reference, and therefore at any rate presuppose the Syro-Ephraimitish war? And lastly, if Isaiah 6:1-13 does really relate, as it apparently does, to the call of Isaiah to the prophetic office, how are we to explain the singular fact, that three prophetic addresses precede the history of his call, which ought properly to stand at the commencement of the book? Drechsler and Caspari have answered this question lately, by maintaining that Isaiah 6:1-13 does not contain an account of the call of Isaiah to the prophetic office, but simply of the call of the prophet, who was already installed in that office, to one particular mission. The proper heading to be adopted for Isaiah 6:1-13 would therefore be, “The ordination of the prophet as the preacher of the judgment of hardening;” and chapters 1-5 would contain warning reproofs addressed by the prophet to the people, who were fast ripening for this judgment of hardening (reprobation), for the purpose of calling them to repentance. The final decision was still trembling in the balance. But the call to repentance was fruitless, and Israel hardened itself. And now that the goodness of God had tried in vain to lead the people to repentance, and the long-suffering of God had been wantonly abused by the people, Jehovah Himself would harden them. Looked at in this light, Isaiah 6:1-13 stands in its true historical place. It contains the divine sequel to that portion of Isaiah's preaching, and of the prophetic preaching generally, by which it had been preceded. But true as it is that the whole of the central portion of Israel's history, which lay midway between the commencement and the close, was divided in half by the contents of Isaiah 6:1-13, and that the distinctive importance of Isaiah as a prophet arose especially from the fact that he stood upon the boundary between these two historic halves; there are serious objections which present themselves to such an explanation of Isaiah 6:1-13. It is possible, indeed, that this distinctive importance may have been given to Isaiah's official position at his very first call. And what Umbreit says - namely, that Isaiah 6:1-13 must make the impression upon every unprejudiced mind, that it relates to the prophet's inaugural vision - cannot really be denied. but the position in which Isaiah 6:1-13 stands in the book itself must necessarily produce a contrary impression, unless it can be accounted for in some other way. Nevertheless the impression still remains (just as at Isaiah 1:7-9), and recurs again and again. We will therefore proceed to Isaiah 6:1-13 without attempting to efface it. It is possible that we may discover some other satisfactory explanation of the enigmatical position of Isaiah 6:1-13 in relation to what precedes.

06 Chapter 6 

Verse 1
The time of the occurrence here described, viz., “the year that king Uzziah ((Uzı̄yahu)) died,” was of importance to the prophet. The statement itself, in the naked form in which it is here introduced, is much more emphatic than if it commenced with “it came to pass” ((vay'hi); cf., Exodus 16:6; Proverbs 24:17). It was the year of Uzziah's death, not the first year of Jotham's reign; that is to say, Uzziah was still reigning, although his death was near at hand. If this is the sense in which the words are to be understood, then, even if the chapter before us contains an account of Isaiah's first call, the heading to chapter 1, which dates the ministry of the prophet from the time of Uzziah, is quite correct, inasmuch as, although his public ministry under Uzziah was very short, this is properly to be included, not only on account of its own importance, but as inaugurating a new ear (lit. “an epoch-making beginning”). But is it not stated in 2 Chronicles 26:22, that Isaiah wrote a historical work embracing the whole of Uzziah's reign? Unquestionably; but it by no means follows from this, that he commenced his ministry long before the death of Uzziah. If Isaiah received his call in the year that Uzziah died, this historical work contained a retrospective view of the life and times of Uzziah, the close of which coincided with the call of the prophetic author, which made a deep incision into the history of Israel. Uzziah reigned fifty-two years (809-758 b.c.). This lengthened period was just the same to the kingdom of Judah as the shorter age of Solomon to that of all Israel, viz., a time of vigorous and prosperous peace, in which the nation was completely overwhelmed with manifestations of divine love. But the riches of divine goodness had no more influence upon it, than the troubles through which it had passed before. And now the eventful change took place in the relation between Israel and Jehovah, of which Isaiah was chosen to be the instrument before and above all other prophets. The year in which all this occurred was the year of Uzziah's death. It was in this year that Israel as a people was given up to hardness of heart, and as a kingdom and country to devastation and annihilation by the imperial power of the world. How significant a fact, as Jerome observes in connection with this passage, that the year of Uzziah's death should be the year in which Romulus was born; and that it was only a short time after the death of Uzziah (viz., 754 b.c. according to Varro's chronology) that Rome itself was founded! The national glory of Israel died out with king Uzziah, and has never revived to this day.
In that year, says the prophet, “I saw the Lord of all sitting upon a high and exalted throne, and His borders filling the temple.” Isaiah saw, and that not when asleep and dreaming; but God gave him, when awake, an insight into the invisible world, by opening an inner sense for the supersensuous, whilst the action of the outer senses was suspended, and by condensing the supersensuous into a sensuous form, on account of the composite nature of man and the limits of his present state. This was the mode of revelation peculiar to an ecstatic vision ( ἐν ἐκστἀσει , Eng. ver. “in a trance,” or ἐν πνεὐματι , “in the spirit”). Isaiah is here carried up into heaven; for although in other instances it was undoubtedly the earthly temple which was presented to a prophet's view in an ecstatic vision (Amos 9:1; Ezekiel 8:3; Ezekiel 10:4-5; cf., Acts 22:17), yet here, as the description which follows clearly proves, the “high and exalted throne”
(Note: It is to this, and not to (‛Adonai), as the Targum and apparently the accents imply, that the words “high and exalted” refer.)
is the heavenly antitype of the earthly throne which was formed by the ark of the covenant; and the “temple” ((hēcâl): lit., a spacious hall, the name given to the temple as the palace of God the King) is the temple in heaven, as in Psalm 11:4; Psalm 18:7; Psalm 29:9, and many other passages. There the prophet sees the Sovereign Ruler, or, as we prefer to render the noun, which is formed from (âdan) = (dūn), “the Lord of all” (All-herrn, sovereign or absolute Lord), seated upon the throne, and in human form (Ezekiel 1:26), as is proved by the robe with a train, whose flowing ends or borders (fimibrae: (shūilm), as in Exodus 28:33-34) filled the hall. The Sept., Targum, Vulgate, etc., have dropped the figure of the robe and train, as too anthropomorphic. But John, in his Gospel, is bold enough to say that it was Jesus whose glory Isaiah saw (John 12:41). And truly so, for the incarnation of God is the truth embodied in all the scriptural anthropomorphisms, and the name of Jesus is the manifested mystery of the name Jehovah. The heavenly temple is that super-terrestrial place, which Jehovah transforms into heaven and a temple, by manifesting Himself there to angels and saints. But whilst He manifests His glory there, He is obliged also to veil it, because created beings are unable to bear it. But that which veils His glory is no less splendid, than that portion of it which is revealed. And this was the truth embodied for Isaiah in the long robe and train. He saw the Lord, and what more he saw was the all-filling robe of the indescribable One. As far as the eye of the seer could look at first, the ground was covered by this splendid robe. There was consequently no room for any one to stand. And the vision of the seraphim is in accordance with this. 

Verse 2
“Above it stood seraphim: each one had six wings; with two he covered his face, and with two he covered his feet, and with two he did fly.” We must not render לו ממּעל “near him;” for although על or מעל is applied to a person standing near or over against another who is sitting down (Exodus 18:13; Jeremiah 36:21; compared 2 Chronicles 26:19, where the latter is used to signify “over against” the altar of incense), and is used in this sense to denote the attitude of spirits (Job 1:16; 1 Kings 22:19; Zechariah 6:5), and even of men (Zechariah 4:14), in relation to God when seated on His throne, in which case it cannot possibly be employed in the sense of “towering above;” yet לו ממּעל, the strongest expression for supra, cannot be employed in any other than a literal sense here; for which reason Rashi and the Targums understand it as signifying “above in the attitude of service,” and the accentuation apparently, though erroneously, implies this (Luzzatto). What Isaiah meant by this standing above, may be inferred from the use which the seraphim are said to have made of their wings. The imperfects do not describe what they were accustomed to do (Böttcher and others), but what the seer saw them do: with two of their six wings he saw them fly. Thus they stood flying, i.e., they hovered or soared (cf., Numbers 14:14), as both the earth and stars are said to stand, although suspended in space (Job 26:7). The seraphim would not indeed tower above the head of Him that sat upon the throne, but they hovered above the robe belonging to Him with which the hall was filled, sustained by two extended wings, and covering their faces with two other wings in their awe at the divine glory (Targ. ne videant), and their feet with two others, in their consciousness of the depth at which the creature stands below the Holiest of all (Targ. ne videantur), just as the cherubim are described as veiling their bodies in Ezekiel 1:11. This is the only passage in the Scriptures in which the seraphim are mentioned. According to the orthodox view, which originated with Dionysius the Areopagite, they stand at the head of the nine choirs of angels, the first rank consisting of seraphim, cherubim, and throni. And this is not without support, if we compare the cherubim mentioned in Ezekiel, which carried the chariot of the divine throne; whereas here the seraphim are said to surround the seat on which the Lord was enthroned. In any case, the seraphim and cherubim were heavenly beings of different kinds; and there is no weight in the attempts made by Hendewerk and Stickel to prove that they are one and the same. And certainly the name serpahim does not signify merely spirits as such, but even, if not the highest of all, yet a distinct order from the rest; for the Scriptures really teach that there are gradations in rank in the hierarchy of heaven. Nor were they mere symbols or fanciful images, as Hävernick imagines, but real spiritual beings, who visibly appeared to the prophet, and that in a form corresponding to their own supersensuous being, and to the design of the whole transaction. Whilst these seraphim hovered above on both sides of Him that sat upon the throne, and therefore formed two opposite choirs, each ranged in a semicircle, they presented antiphonal worship to Him that sat upon the throne.

Verse 3
“And one cried to the other, and said, Holy, holy, holy is Jehovah of hosts: filling the whole earth is His glory.” The meaning is not that they all lifted up their voice in concert at one and the same time (just as in Psalm 42:8 (el) is not used in this sense, viz., as equivalent to (C'neged)), but that there was a continuous and unbroken antiphonal song. One set commenced, and the others responded, either repeating the “Holy, holy, holy,” or following with “filling the whole earth is His glory.” Isaiah heard this antiphonal or “hypophonal” song of the seraphim, not merely that he might know that the uninterrupted worship of God was their blessed employment, but because it was with this doxology as with the doxologies of the Apocalypse, it had a certain historical significance in common with the whole scene. God is in Himself the Holy One ((kâdōsh)), i.e., the separate One, beyond or above the world, true light, spotless purity, the perfect One. His glory ((Câbod)) is His manifested holiness, as Oetinger and Bengel express it, just as, on the other hand, His holiness is His veiled or hidden glory. The design of all the work of God is that His holiness should become universally manifest, or, what is the same thing, that His glory should become the fulness of the whole earth (Isaiah 11:9; Numbers 14:21; Habakkuk 2:14). This design of the work of God stands before God as eternally present; and the seraphim also have it ever before them in its ultimate completion, as the theme of their song of praise. But Isaiah was a man living in the very midst of the history that was moving on towards this goal; and the cry of the seraphim, in the precise form in which it reached him, showed him to what it would eventually come on earth, whilst the heavenly shapes that were made visible to him helped him to understand the nature of that divine glory with which the earth was to be filled. The whole of the book of Isaiah contains traces of the impression made by this ecstatic vision. The favourite name of God in the mouth of the prophet viz., “the Holy One of Israel” ((kedosh Yisrael)), is the echo of this seraphic sanctus; and the fact that this name already occurs with such marked preference on the part of the prophet in the addresses contained in Isaiah 1:2-4:5, supports the view that Isaiah is here describing his own first call. All the prophecies of Isaiah carry this name of God as their stamp. It occurs twenty-nine times (including Isaiah 10:17; Isaiah 43:15; Isaiah 49:7), viz., twelve times in chapters 1-39, and seventeen times in chapters 40-66. As Luzzatto has well observed, “the prophet, as if with a presentiment that the authenticity of the second part of his book would be disputed, has stamped both parts with this name of God, 'the Holy One of Israel,' as if with his own seal.” The only other passages in which the word occurs, are three times in the Psalms (Psalm 71:22; Psalm 78:41; Psalm 89:19), and twice in Jeremiah (Jeremiah 50:29; Jeremiah 51:5), and that not without an allusion to Isaiah. It forms an essential part of Isaiah's distinctive prophetic signature. And here we are standing at the source from which it sprang. But did this thrice-holy refer to the triune God? Knobel contents himself with saying that the threefold repetition of the word “holy” serves to give it the greater emphasis. No doubt men are accustomed to say three times what they wish to say in an exhaustive and satisfying manner; for three is the number of expanded unity, of satisfied and satisfying development, of the key-note extended into the chord. But why is this? The Pythagoreans said that numbers were the first principle of all things; but the Scriptures, according to which God created the world in twice three days by ten mighty words, and completed it in seven days, teach us that God is the first principle of all numbers. The fact that three is the number of developed and yet self-contained unity, has its ultimate ground in the circumstance that it is the number of the trinitarian process; and consequently the trilogy (trisagion) of the seraphim (like that of the cherubim in Revelation 4:8), whether Isaiah was aware of it or no, really pointed in the distinct consciousness of the spirits themselves to the truine God.
Verse 4
When Isaiah heard this, he stood entranced at the farthest possible distance from Him that sat upon the throne, namely, under the door of the heavenly palace or temple. What he still further felt and saw, he proceeds to relate in Isaiah 6:4: “And the foundations of the thresholds shook with the voice of them that cried; and the house became full of smoke.” By (‛ammoth) (hassippim), the lxx, Vulgate, Syriac, and others understand the posts of the lintels, the supporting beams of the superliminaria, which closed the doorway at the top. But as saph is only used in other places to signify the threshold and porch (limen and vestibulum), (‛ammoth) (hassippim) must be understood here in the (perfectly appropriate) sense of “the foundations of the thresholds” ((ammâh), which bears the same relation to עם, mother, as matrixto mater, is used to denote the receptive basis into which the door-steps with their plugs were inserted, like the talmudic (ammetâh) (derēchayyâh), the frame or box of the hand-mill (Berachoth 18b), and (ammath megērah), the wood-work which runs along the back of the saw and keeps it firmly extended (Kelim 21, 3); compare the “Schraubenmutter,” literally screw-mother, or female screw, which receives and holds the cylindrical screw). Every time that the choir of seraphim (הקּורא: compare such collective singulars as (hâ'oreb), the ambush, in Joshua 8:19; (hechâlutz), of men of war, in Joshua 6:7, etc.) began their song, the support of the threshold of the porch in which Isaiah was standing trembled. The building was seized with reverential awe throughout its whole extent, and in its deepest foundations: for in the blessed state beyond, nothing stands immoveable or unsusceptible in relation to the spirits there; but all things form, as it were, the accidentia of their free personality, yielding to their impressions, and voluntarily following them in all their emotions. The house was also “filled with smoke.” Many compare this with the similar occurrence in connection with the dedication of Solomon's temple (1 Kings 8:10); but Drechsler is correct in stating that the two cases are not parallel, for there God simply attested His own presence by the cloud of smoke behind which He concealed Himself, whereas here there was no need of any such self-attestation. Moreover, in this instance God does not dwell in the cloud and thick darkness, whilst the smoke is represented as the effect of the songs of praise in which the seraphim have joined, and not of the presence of God. The smoke arose from the altar of incense mentioned in Isaiah 6:6. But when Drechsler says that it was the prayers of saints (as in Revelation 5:8; Revelation 8:3-4), which ascended to the Lord in the smoke, this is a thought which is quite out of place here. The smoke was the immediate consequence of the seraphs' song of praise.
This begins to throw a light upon the name seraphim, which may help us to decipher it. The name cannot possibly be connected with (sârâph), a snake (Sanscr. (sarpa), Lat. serpens); and to trace the word to a verb (sâraph) in the sense of the Arabic ('sarafa) (('sarufa)), to tower high, to be exalted, or highly honoured (as Gesenius, Hengstenberg, Hofmann, and others have done), yields a sense which does not very strongly commend itself. On the other hand, to follow Knobel, who reads (shârâthim) (worshippers of God), and thus presents the Lexicon with a new word, and to pronounce the word serpahim a copyist's error, would be a rash concession to the heaven-storming omnipotence which is supposed to reside in the ink of a German scholar. It is hardly admissible, however, to interpret the name as signifying directly spirits of light or fire, since the true meaning of (sâraph) is not urere (to burn), but Comburere (to set on fire or burn up). Umbreit endeavours to do justice to this transitive meaning by adopting the explanation “fiery beings,” by which all earthly corruption is opposed and destroyed. The vision itself, however, appears to point to a much more distinctive and special meaning in the name, which only occurs in this passage of Isaiah. We shall have more to say upon this point presently.

Verse 5
The seer, who was at first overwhelmed and intoxicated by the majestic sight, now recovers his self-consciousness.”Then said I, Woe to me! for I am lost; for I am a man of unclean lips, and I am dwelling among a people of unclean lips: for mine eyes have seen the King, Jehovah of hosts.” That a man cannot see God without dying is true in itself, and was an Old Testament conviction throughout (Exodus 33:20, etc.). He must die, because the holiness of God is to the sinner a consuming fire (Isaiah 33:14); and the infinite distance between the creature and the Creator is sufficient of itself to produce a prostrating effect, which even the seraphim could not resist without veiling their faces. Isaiah therefore regarded himself as lost ((nidmēthi), like ὄλωλα , perii, a preterite denoting the fact which, although not outwardly completed, is yet effected so far as a man's own consciousness is concerned), and all the more because he himself was of unclean lips, and he was also a member of a nation of unclean lips. The unholiness of his own person was doubled, in consequence of the closeness of the natural connection, by the unholiness of the nation to which he belonged. He designates this unholiness as uncleanness of lips, because he found himself transported into the midst of choirs of beings who were praising the Lord with pure lips; and he calls the King Jehovah, because, although he had not seen Jehovah face to face, he had seen the throne, and the all-filling robe, and the seraphim who surrounded and did homage to Him that sat upon the throne; and therefore, as he had seen the heavenly King in His revealed majesty, he describes the scene according to the impression that he had received. But to stand here in front of Jehovah of hosts, the exalted King, to whom everything does homage, and to be obliged to remain mute in the consciousness of deep uncleanness, excited within him the annihilating anguish of self-condemnation. And this is expressed in the confession made by the contrite seer.

Verse 6-7
This confession was followed by the forgiveness of his sins, of which he received an attestation through a heavenly sacrament, and which was conveyed to him through the medium of a seraphic absolution. “And one of the seraphim flew to me with a red-hot coal in his hand, which he had taken with the tongs from the altar. And he touched my mouth with it, and said, Behold, this hath touched thy lips, and thine iniquity is taken away; and so thy sin is expiated.” One of the beings hovering round the Lord (there were, therefore, a large and indefinite number) flew to the altar of incense - the heavenly original of the altar of incense in the earthly temple, which was reckoned as belonging to the Most Holy Place - and took from this altar a (ritzpâh), i.e., either a red-hot stone (Vulg. Calculum, Ar. (radfe) or (radafe)), or, according to the prevailing tradition, a red-hot coal (vid., (râtzēph) -(râshaph), to scatter sparks, sparkle, or glow: syn. (gacheleth)), and that with a pair of tongs, because even a seraph's hand cannot touch the vessels consecrated to God, or the sacrifices that belong to Him. With this red-hot coal he flew to Isaiah, and having touched his mouth with it, i.e., that member of his body of whose uncleanness he had more especially complained (cf., Jeremiah 1:9, where the prophet's mouth is touched by Jehovah's hand, and made eloquent in consequence), he assured him of the forgiveness of his sins, which coincided with the application of this sacramental sign. The Vav connects together what is affirmed by (nâga‛) (hath touched) and (sâr) (a taker away) as being simultaneous; the (zeh) (this) points as a neuter to the red-hot coal. The future (tecuppâr) is a future consec., separated by Vav conversive for the purpose of bringing the subject into greater prominence; as it is practically impossible that the removal of guilt should be thought of as immediate and momentary, and the expiation as occurring gradually. The fact that the guilt was taken away was the very proof that the expiation was complete. (Cipper), with the “sin” in the accusative, or governed by על, signifies to cover it up, extinguish, or destroy it (for the primary meaning, vid., Isaiah 28:18), so that it has no existence in relation to the penal justice of God. All sinful uncleanness was burned away from the prophet's mouth. The seraph, therefore, did here what his name denotes: he burned up or burned away (Comburit). He did this, however, not by virtue of his own fiery nature, but by means of the divine fire which he had taken from the heavenly altar. As the smoke which filled the house came from the altar, and arose in consequence of the adoration offered to the Lord by the seraphim, not only must the incense-offering upon the altar and this adoration be closely connected; but the fire, which revealed itself in the smoke and consumed the incense-offering, and which must necessarily have been divine because of its expiatory power, was an effect of the love of God with which He reciprocated the offerings of the seraphim. A fiery look from God, and that a fiery look of pure love as the seraphim were sinless, had kindled the sacrifice. Now, if the fact that a seraph absolved the seer by means of this fire of love is to be taken as an illustrative example of the historical calling of the seraphim, they were the vehicles and media of the fire of divine love, just as the cherubim in Ezekiel are vehicles and media of the fire of divine wrath. For just as, in the case before us, a seraph takes the fire of love from the altar; so there, in Ezekiel 10:6-7, a cherub takes the fire of wrath from the throne-chariot. Consequently the cherubim appear as the vehicles and media of the wrath which destroys sinners, or rather of the divine (doxa), with its fiery side turned towards the world; and the seraphim as the vehicles and media of the love which destroys sin, or of the same divine (doxa) with its light side towards the world.

(Note: Seraphic love is the expression used in the language of the church to denote the ne plus ultra of holy love in the creature. The Syriac fathers regarded the burning coal as the symbol of the incarnate Son of God, who is often designated in poetry as the “live or burning coal” ((Kemurto denuro)): DMZ. 1860, pp. 679, 681.)

Verse 8
When Isaiah had been thus absolved, the true object of the heavenly scene was made apparent.”Then I heard the voice of the Lord, saying, Whom shall I send, and who will go for us? Then I said, Behold me here; send me!” The plural “for us” ((lânu)) is not to be accounted for on the ground that, in a case of reflection or self-consultation, the subject also stands as the object in antithesis to itself (as Hitzig supposes); nor is it a pluralis majestatis, as Knobel maintains; nor is the original abstract signification of the plural hinted at, as Meier thinks. The plural is no doubt used here with reference to the seraphim, who formed, together with the Lord, one deliberative council ((sōd kedoshim), Psalm 89:8), as in 1 Kings 22:19-22; Daniel 4:14, etc.; just as, from their very nature as “sons of God” ((b'nē) (Hâ) -(elohim)), they made one family with God their Creator (vid., Ephesians 3:15), all linked so closely together that they themselves could be called Elohim, like God their Creator, just as in 1 Corinthians 12:12 the church of believers is called Christos, like Christ its head. The task for which the right man was sought was not merely divine, but heavenly in the broadest sense: for it is not only a matter in which God Himself is interested, that the earth should become full of the glory of God, but this is also an object of solicitude to the spirits that minister unto Him. Isaiah, whose anxiety to serve the Lord was no longer suppressed by the consciousness of his own sinfulness, no sooner heard the voice of the Lord, than he exclaimed, in holy self-consciousness, “Behold me here; send me.” It is by no means a probable thing, that he had already acted as a messenger of God, or held the office of prophet. For if the joy, with which he offered himself here as the messenger of God, was the direct consequence of the forgiveness of sins, of which he had received the seal; the consciousness of his own personal sinfulness, and his membership in a sinful nation, would certainly have prevented him thereto from coming forward to denounce judgment upon that nation. And as the prophetic office as such rested upon an extraordinary call from God, it may fairly be assumed, that when Isaiah relates so extraordinary a call as this, he is describing the sealing of his prophetic office, and therefore his own first call.

Verse 9-10
This is confirmed by the words in which his commission is expressed, and the substance of the message. “He said, Go, and tell this people, Hear on, and understand not; and look on, but perceive not. Make ye the heart of this people greasy, and their ears heavy, and their eyes sticky; that they may not see with their eyes, and hear with their ears, and their heart understand, and they be converted, and one heal them.” “This people” points back to the people of unclean lips, among whom Isaiah had complained of dwelling, and whom the Lord would not call “my people.” It was to go to this people and preach to them, and therefore to be the prophet of this people, that he was called. But how mournful does the divine commission sound! It was the terrible opposite of that seraphic mission, which the prophet had experienced in himself. The seraph had absolved Isaiah by the burning coal, that he as prophet might not absolve, but harden his people by his word. They were to hear and see, and that continually as the gerundives imply (Ges. §131, 3, b; Ewald, §280, b), by having the prophet's preaching actu directo constantly before them; but not to their salvation. The two prohibitory expressions, “understand not” and “perceive not,” show what the result of the prophet's preaching was to be, according to the judicial will of God. And the imperatives in v. 10 are not to be understood as simply instructing the prophet to tell the people what God had determined to do; for the fact that “prophets are often said to do what they announce as about to happen,” in proof of which Jeremiah 1:10 is sometimes quoted (cf., Jeremiah 31:28; Hosea 6:5; Ezekiel 43:3), has its truth not in a rhetorical figure, but in the very nature of the divine word. The prophet was the organ of the word of God, and the word of God was the expression of the will of God, and the will of God is a divine act that has not yet become historical. For this reason a prophet might very well be said to perform what he announced as about to happen: God was the Causa efficiens principalis, the word was the Causa media, and the prophet the Causa ministerialis. This is the force of the three imperatives; they are three figurative expressions of the idea of hardening. The first, (hishmin), signifies to make fat (pinguem), i.e., without susceptibility or feeling for the operations of divine grace (Psalm 119:70); the second, (hicbı̄d), to make heavy, more especially heavy or dull of hearing (Isaiah 59:1); the third, השׁע or השׁע (whence the imperative השׁע or השׁע), to smear thickly, or paste over, i.e., to put upon a person what is usually the result of weak eyes, which become firmly closed by the hardening of the adhesive substance secreted in the night. The three future clauses, with “lest” (pen), point back to these three imperatives in inverse order: their spiritual sight, spiritual hearing, and spiritual feeling were to be taken away, their eyes becoming blind, and their ears deaf, and their hearts being covered over with the grease of insensibility.
Under the influence of these futures the two preterites לו ורפא שׁב affirm what might have been the result if this hardening had not taken place, but what would never take place now. The expression ל רפא is used in every other instance in a transitive sense, “to heal a person or a disease,” and never in the sense of becoming well or being healed; but in the present instance it acquires a passive sense from the so-called impersonal construction (Ges. §137, 3), “and one heal it,” i.e., “and it be healed:” and it is in accordance with this sense that it is paraphrased in Mark 4:12, whereas in the three other passages in which the words are quoted in the New Testament (viz., Matthew, John, and Acts) the Septuagint rendering is adopted, “and I should heal them” (God Himself being taken as the subject). The commission which the prophet received, reads as though it were quite irreconcilable with the fact that God, as the Good, can only will what is good. But our earlier doctrinarians have suggested the true solution, when they affirm that God does not harden men positive aut effective, since His true will and direct work are man's salvation, but occasionaliter et eventualiter, since the offers and displays of salvation which man receives necessarily serve to fill up the measure of his sins, and judicialiter so far as it is the judicial will of God, that what was originally ordained for men's salvation should result after all in judgment, in the case of any man upon whom grace has ceased to work, because all its ways and means have been completely exhausted. It is not only the loving will of God which is good, but also the wrathful will into which His loving will changes, when determinately and obstinately resisted. There is a self-hardening in evil, which renders a man thoroughly incorrigible, and which, regarded as the fruit of his moral behaviour, is no less a judicial punishment inflicted by God, than self-induced guilt on the part of man. The two are bound up in one another, inasmuch as sin from its very nature bears its own punishment, which consists in the wrath of God excited by sin. For just as in all the good that men do, the active principle is the love of God; so in all the harm that they do, the active principle is the wrath of God. An evil act in itself is the result of self-determination proceeding from a man's own will; but evil, regarded as the mischief in which evil acting quickly issues, is the result of the inherent wrath of God, which is the obverse of His inherent love; and when a man hardens himself in evil, it is the inward working of God's peremptory wrath. To this wrath Israel had delivered itself up through its continued obstinacy in sinning. And consequently the Lord now proceeded to shut the door of repentance against His people. Nevertheless He directed the prophet to preach repentance, because the judgment of hardness suspended over the people as a whole did not preclude the possibility of the salvation of individuals.

Verses 11-13
Isaiah heard with sighing, and yet with obedience, in what the mission to which he had so cheerfully offered himself was to consist. Isaiah 6:11 . “Then said I, Lord, how long?” He inquired how long this service of hardening and this state of hardness were to continue - a question forced from him by his sympathy with the nation to which he himself belonged (cf., Exodus 32:9-14), and one which was warranted by the certainty that God, who is ever true to His promises, could not cast off Israel as a people for ever. The answer follows in Isaiah 6:11-13: “Until towns are wasted without inhabitant, and houses are without man, and the ground shall be laid waste, a wilderness, and Jehovah shall put men far away, and there shall be many forsaken places within the land. And is there still a tenth therein, this also again is given up to destruction, like the terebinth and like the oak, of which, when they are felled, only a root-stump remains: such a root-stump is a holy seed.” The answer is intentionally commenced, not with עד־כּי, but with אם אשׁר עד (the expression only occurs again in Genesis 28:15 and Numbers 32:17), which, even without dropping the conditional force of אם, signified that the hardening judgment would only come to an end when the condition had been fulfilled, that towns, houses, and the soil of the land of Israel and its environs had been made desolate, in fact, utterly and universally desolate, as the three definitions (without inhabitant, without man, wilderness) affirm. The expression (richak) (put far away) is a general and enigmatical description of exile or captivity (cf., Joe. 4:6, Jeremiah 27:10); the literal term (gâlâh) has been already used in Isaiah 5:13. Instead of a national term being used, we find here simply the general expression “men” ((eth-(hâēâdâm); the consequence of depopulation, viz., the entire absence of men, being expressed in connection with the depopulation itself. The participial noun (hâ) (the forsaken) is a collective term for places once full of life, that had afterwards died out and fallen into ruins (Isaiah 17:2, Isaiah 17:9). This judgment would be followed by a second, which would expose the still remaining tenth of the nation to a sifting. והיה שׁב, to become again (Ges. §142, 3); לבער היה, not as in Isaiah 5:5, but as in Isaiah 4:4, after Numbers 24:22: the feminine does not refer to the land of Israel (Luzzatto), but to the tenth. Up to the words “given up to destruction,” the announcement is a threatening one; but from this point to “remains” a consolatory prospect begins to dawn; and in the last three words this brighter prospect, like a distant streak of light, bounds the horizon of the gloomy prophecy. It shall happen as with the terebinth and oak. These trees were selected as illustrations, not only because they were so near akin to evergreens, and produced a similar impression, or because there were so many associations connected with them in the olden times of Israel's history; but also because they formed such fitting symbols of Israel, on account of their peculiar facility for springing up again from the root (like the beech and nut, for example), even when they had been completely felled. As the forms (yabbesheth) (dryness), (dalleketh) (fever), (‛avvereth) (blindness), (shachepheth) (consumption), are used to denote certain qualities or states, and those for the most part faulty ones (Concord. p. 1350); so (shalleceth) here does not refer to the act itself of felling or casting away, but rather to the condition of a tree that has been hewn or thrown down; though not to the condition of the trunk as it lies prostrate upon the ground, but to that of the root, which is still left in the earth. Of this tree, that had been deprived of its trunk and crown, there was still a (mazzebeth) kindred form of (mazzebâh)), i.e., a root-stump (truncus) fast in the ground. The tree was not yet entirely destroyed; the root-stump could shoot out and put forth branches again. And this would take place: the root-stump of the oak or terebinth, which was a symbol of Israel, was “a holy seed.” The root-stump was the remnant that had survived the judgment, and this remnant would become a seed, out of which a new Israel would spring up after the old had been destroyed. Thus in a few weighty words is the way sketched out, which God would henceforth take with His people. The passage contains an outline of the history of Israel to the end of time. Israel as a nation was indestructible, by virtue of the promise of God; but the mass of the people were doomed to destruction through the judicial sentence of God, and only a remnant, which would be converted, would perpetuate the nationality of Israel, and inherit the glorious future. This law of a blessing sunk in the depths of the curse actually inflicted, still prevails in the history of the Jews. The way of salvation is open to all. Individuals find it, and give us a presentiment of what might be and is to be; but the great mass are hopelessly lost, and only when they have been swept away will a holy seed, saved by the covenant-keeping God, grow up into a new and holy Israel, which, according to Isaiah 27:6, will fill the earth with its fruits, or, as the apostle expresses it in Romans 11:12, become “the riches of the Gentiles.”
Now, if the impression which we have received from Isaiah 6:1-13 is not a false one - namely, that the prophet is here relating his first call to the prophetic office, and not, as Seb. Schmidt observes, his call to one particular duty (ad unum specialem actum officii) - this impression may be easily verified, inasmuch as the addresses in chapters 1-5 will be sure to contain the elements which are here handed to the prophet by revelation, and the result of these addresses will correspond to the sentence judicially pronounced here. And the conclusion to which we have come will stand this test. For the prophet, in the very first address, after pointing out to the nation as a whole the gracious pathway of justification and sanctification, takes the turn indicated in Isaiah 6:11-13, in full consciousness that all is in vain. And the theme of the second address is, that it will be only after the overthrow of the false glory of Israel that the true glory promised can possibly be realized, and that after the destruction of the great body of the people only a small remnant will live to see this realization. The parable with which the third begins, rests upon the supposition that the measure of the nation's iniquity is full; and the threatening of judgment introduced by this parable agrees substantially, and in part verbally, with the divine answer received by the prophet to his question “How long?” On every side, therefore, the opinion is confirmed, that in Isaiah 6:1-13 he describes his own consecration to the prophetic office. The addresses in chapters 2-4 and 5, which belong to the time of Uzziah and Jotham, do not fall earlier than the year of Uzziah's death, from which point the whole of Jotham's sixteen years' reign lay open before them. Now, as Micah commenced his ministry in Jotham's reign, though his book was written in the form of a complete and chronologically indivisible summary, by the working up of the prophecies which he delivered under Jotham, Ahaz, and Hezekiah, and was then read or published in the time of Hezekiah, as we may infer from Jeremiah 26:18, it is quite possible that Isaiah may have taken from Micah's own lips (though not from Micah's book) the words of promise in Isaiah 2:1-4, which he certainly borrowed from some quarter. The notion that this word of promise originated with a third prophet (who must have been Joel, if he were one of the prophets known to us), is rendered very improbable by the many marks of Micah's prophetic peculiarities, and by its natural position in the context in which it there occurs (vid., Caspari, Micha, pp. 444-5).
Again, the situation of Isaiah 6:1-13 is not inexplicable. As Hävernick has observed, the prophet evidently intended to vindicate in Isaiah 6:1-13 the style and method of his previous prophecies, on the ground of the divine commission that he had received. but this only serves to explain the reason why Isaiah has not placed Isaiah 6:1-13 at the commencement of the collection, and not why he inserts it in this particular place. He has done this, no doubt, for the purpose of bringing close together the prophecy and its fulfilment; for whilst on the one hand the judgment of hardening suspended over the Jewish nation is brought distinctly out in the person of king Ahaz, on the other hand we find ourselves in the midst of the Syro-Ephraimitish war, which formed the introduction to the judgments of extermination predicted in Isaiah 6:11-13. It is only the position of chapter 1 which still remains in obscurity. If Isaiah 1:7-9 is to be understood in a historically literally sense, then chapter 1 must have been composed after the dangers of the Syro-Ephraimitish war had been averted from Jerusalem, though the land of Judah was still bleeding with the open wounds which this war, designed as it was to destroy it altogether, had inflicted upon it. Chapter 1 would therefore be of more recent origin than chapters 2-5, and still more recent than the connected chapters 7-12. It is only the comparatively more general and indefinite character of chapter 1 which seems at variance with this. But this difficulty is removed at once, if we assume that chapter 1, though not indeed the first of the prophet's addresses, was yet in one sense the first - namely, the first that was committed to writing, though not the first that he delivered, and that it was primarily intended to form the preface to the addresses and historical accounts in chapters 2-12, the contents of which were regulated by it. For chapters 2-5 and 7-12 form two prophetic cycles, chapter 1 being the portal which leads into them, and Isaiah 6:1-13 the band which connects them together. The prophetic cycle in chapters 2-5 may be called the Book of hardening, as it is by Caspari, and chapters 7-12 the Book of Immanuel, as Chr. Aug. Crusius suggests, because in all the stages through which the proclamation in chapters 7-12 passes, the coming Immanuel is the banner of consolation, which it lifts up even in the midst of the judgments already breaking upon the people, in accordance with the doom pronounced upon them in Isaiah 6:1-13.

07 Chapter 7 

Verse 1
As the following prophecies could not be understood apart from the historical circumstances to which they refer, the prophet commences with a historical announcement.”It came to pass, in the days of Ahaz the son of Jotham, the son of Uzziah (Uziyâhu), king of Judah, that Rezin the king of Aramaea, and Pekah (Pekach) the son of Remaliah (Remalyâhu), king of Israel, went up toward Jerusalem to war against it, and (he) could not make war upon it.” We have the same words, with only slight variations, in the history of the reign of Ahaz in 2 Kings 16:5. That the author of the book of Kings copied them from the book of Isaiah, will be very apparent when we come to examine the historical chapters (36-39) in their relation to the parallel sections of the book of Kings. In the passage before us, the want of independence on the part of the author of the book of Kings is confirmed by the fact that he not only repeats, but also interprets, the words of Isaiah. Instead of saying, “And (he) could not make war upon it,” he says, “And they besieged Ahaz, and could not make war.” The singular (yâcol) (he could) of Isaiah is changed into the simpler plural, whilst the statement that the two allies could not assault or storm Jerusalem (which must be the meaning of (nilcham ‛al) in the passage before us), is more clearly defined by the additional information that they did besiege Ahaz, but to no purpose ((tzur ‛al), the usual expression for obsidione claudere; cf., Deuteronomy 20:19). The statement that “they besieged Ahaz” cannot merely signify that “they attempted to besiege him,” although nothing further is known about this siege. But happily we have two accounts of the Syro-Ephraimitish war (2 Kings 16 and 2 Chron 28). The two historical books complete one another. The book of Kings relates that the invasion of Judah by the two allies commenced at the end of Jotham's reign (2 Kings 15:37); and in addition to the statement taken from Isaiah 7:1, it also mentions that Rezin conquered the seaport town of Elath, which then belonged to the kingdom of Judah; whilst the Chronicles notice the fact that Rezin brought a number of Judaean captives to Damascus, and that Pekah conquered Ahaz in a bloody and destructive battle. Indisputable as the credibility of these events may be, it is nevertheless very difficult to connect them together, either substantially or chronologically, in a certain and reliable manner, as Caspari has attempted to do in his monograph on the Syro-Ephraimitish war (1849). We may refer here to our own manner of dovetailing the historical accounts of Ahaz and the Syro-Ephraimitish war in the introduction to the present work (p. 23ff.). If we could assume that יכל (not יכלוּ) was the authentic reading, and that the failure of the attempt to take Jerusalem, which is mentioned here, was occasioned by the strength of the city itself, and not by the intervention of Assyria - so that Isaiah 7:1 did not contain such an anticipation as we have supposed, although summary anticipations of this kind were customary with biblical historians, and more especially with Isaiah - the course of events might be arranged in the following manner, viz., that whilst Rezin was on his way to Elath, Pekah resolved to attack Jerusalem, but failed in his attempt; but that Rezin was more successful in his expedition, which was a much easier one, and after the conquest of Elath united his forces with those of his allies.
Verse 2
It is this which is referred to in Isaiah 7:2: “And it was told the house of David, Aram has settled down upon Ephraim: then his heart shook, and the heart of his people, as trees of the wood shake before the wind.” The expression (nuach ‛al) (settled down upon) is explained in 2 Samuel 17:12 (cf., Judges 7:12) by the figurative simile, “as the dew falleth upon the ground:” there it denotes a hostile invasion, here the arrival of one army to the support of another. Ephraim (feminine, like the names of countries, and of the people that are regarded as included in their respective countries: see, on the other hand, Isaiah 3:8) is used as the name of the leading tribe of Israel, to signify the whole kingdom; here it denotes the whole military force of Israel. Following the combination mentioned above, we find that the allies now prepared for a second united expedition against Jerusalem. In the meantime, Jerusalem was in the condition described in Isaiah 1:7-9, viz., like a besieged city, in the midst of enemies plundering and burning on every side. Elath had fallen, as Rezin's timely return clearly showed; and in the prospect of his approaching junction with the allied army, it was quite natural, from a human point of view, that the court and people of Jerusalem should tremble like aspen leaves. וינע is a contracted fut. kal, ending with an a sound on account of the guttural, as in 4:1 (Ges. §72, Anm. 4); and נוע, which is generally the form of the infin. abs. (Isaiah 24:20), is here, and only here, the infin. constr. instead of נוּע (cf., (noach), Numbers 11:25; (shob), Joshua 2:16; (mōt), Psalm 38:17, etc.: vid., Ewald, §238,b).

Verse 3
In this season of terror Isaiah received the following divine instructions. “Then said Jehovah to Isaiah, Go forth now to meet Ahaz, thou and Shear-jashub thy son, to the end of the aqueduct of the upper pool, to the road of the fuller's field.” The fuller's field ((sedēh cōbēs)) was situated, as we may assume with Robinson, Schultz, and Thenius, against Williams, Krafft, etc., on the western side of the city, where there is still an “upper pool” of great antiquity (2 Chronicles 32:30). Near to this pool the fullers, i.e., the cleaners and thickeners of woollen fabrics, carried on their occupation ((Cōbēs), from (Câbas), related to (Câbash), subigere, which bears the same relation to (râchatz) as πλύνειν to λούειν ). Robinson and his companions saw some people washing clothes at the upper pool when they were there; and, for a considerable distance round, the surface of this favourite washing and bleaching place was covered with things spread out to bleach or dry. The road ((mesillâh)), which ran past this fuller's field, was the one which leads from the western gate to Joppa. King Ahaz was there, on the west of the city, and outside the fortifications - engaged, no doubt, in making provision for the probable event of Jerusalem being again besieged in a still more threatening manner. Jerusalem received its water supply from the upper Gihon pool, and there, according to Jehovah's directions, Isaiah was to go with his son and meet him. The two together were, as it were, a personified blessing and curse, presenting themselves to the king for him to make his own selection. For the name (Sheâr-(yâshub) (which is erroneously accentuated with (tiphchah munach) instead of (merchah tiphchah), as in Isaiah 10:22), i.e., the remnant is converted (Isaiah 10:21-22), was a kind of abbreviation of the divine answer given to the prophet in Isaiah 6:11-13, and was indeed at once threatening and promising, but in such a way that the curse stood in front and the grace behind. The prophetic name of Isaiah's son was intended to drive the king to Jehovah by force, through the threatening aspect it presented; and the prophetic announcement of Isaiah himself, whose name pointed to salvation, was to allure him to Jehovah with its promising tone.

Verse 4
No means were left untried. “And say unto him, Take heed, and keep quiet; and let not thy heart become soft from these two smoking firebrand-stumps: at the fierce anger of Rezin, and Aram, and the son of Remaliah.” The imperative השּׁמר (not pointed השּׁמר, as is the case when it is to be connected more closely with what follows, and taken in the sense of cave ne, or even cave ut) warned the king against acting for himself, in estrangement from God; and the imperative (hashkēt) exhorted him to courageous calmness, secured by confidence in God; or, as Calvin expresses it, exhorted him “to restrain himself outwardly, and keep his mind calm within.” The explanation given by Jewish expositors to the word (hisshamēr), viz., conside super faeces tuas (Luzzatto: vivi riposato), according to Jeremiah 48:11; Zephaniah 1:12, yields a sense which hardly suits the exhortation. The object of terror, at which and before which the king's heart was not to despair, is introduced first of all with Min and then with Beth, as in Jeremiah 51:46. The two allies are designated at once as what they were in the sight of God, who sees through the true nature and future condition. They were two tails, i.e., nothing but the fag-ends, of wooden pokers (lit. stirrers, i.e., fire-stirrers), which would not blaze any more, but only continue smoking. They would burn and light no more, though their smoke might make the eyes smart still. Along with Rezin, and to avoid honouring him with the title of king, Aram (Syria) is especially mentioned; whilst Pekah is called Ben-Remaliah, to recall to mind his low birth, and the absence of any promise in the case of his house.
The (ya‛an 'asher) (“because”) which follows (as in Ezekiel 12:12) does not belong to Isaiah 7:4 (as might appear from the sethume that comes afterwards), in the sense of “do not be afraid because,” etc., but is to be understood as introducing the reason for the judicial sentence in Isaiah 7:7.

Verses 5-7
“Because Aram hath determined evil over thee, Ephraim and the son of Remaliah (Remalyahu), saying, We will march against Judah, and terrify it, and conquer it for ourselves, and make the son of (Tâb'êl) king in the midst of it: thus saith the Lord Jehovah, It will not be brought about, and will not take place.” The inference drawn by Caspari (Krieg, p. 98), that at the time when Isaiah said this, Judaea was not yet heathen or conquered, is at any rate not conclusive. The promise given to Ahaz was founded upon the wicked design, with which the war had been commenced. How far the allies had already gone towards this last goal, the overthrow of the Davidic sovereignty, it does not say. But we know from 2 Kings 15:37 that the invasion had begun before Ahaz ascended the throne; and we may see from Isaiah 7:16 of Isaiah's prophecy, that the “terrifying” ((nekı̄tzennah), from (kūtz), taedere, pavere) had actually taken place; so that the “conquering” ((hibkia‛), i.e., splitting, forcing of the passes and fortifications, 2 Kings 25:4; Ezekiel 30:16; 2 Chronicles 21:17; 2 Chronicles 32:1) must also have been a thing belonging to the past. For history says nothing about a successful resistance on the part of Judah in this war. Only Jerusalem had not yet fallen, and, as the expression “king in the midst of it” shows, it is to this that the term “Judah” especially refers; just as in Isaiah 23:13 Asshur is to be understood as signifying Nineveh. There they determined to enthrone a man named (Tâb'êl) (vid., Ezra 4:7; it is written (Tâb'al) here in pause, although this change does not occur in other words (e.g., Israel) in pause - a name resembling the Syrian name (Tab-(rimmon)),

(Note: The Hauran inscriptions contain several such composite names formed like (Tâb'êl) with (el): see Wetzstein,Ausgewählte griechische und lateinische Inschriften, pp. 343-4, 361-363). By the transformation into (Tab'al), as Luzzatto says, the name is changed from Bonus Deus to Bonus minime.)

a man who is otherwise unknown; but it never went beyond the determination, never was even on the way towards being realized, to say nothing of being fully accomplished. The allies would not succeed in altering the course of history as it had been appointed by the Lord.

Verse 8-9
“For head of Aram is Damascus, and head of Damascus Rezin, and in five-and-sixty years will Ephraim as a people be broken in pieces. And head of Ephraim is Samaria, and head of Samaria the son of Remalyahu; if ye believe not, surely ye will not remain.” The attempt to remove Isaiah 7:8 , as a gloss at variance with the context, which is supported by Eichhorn, Gesenius, Hitzig, Knobel, and others, is a very natural one; and in that case the train of thought would simply be, that the two hostile kingdoms would continue in their former relation without the annexation of Judah. But when we look more closely, it is evident that the removal of Isaiah 7:8 destroys both the internal connection and the external harmony of the clauses. For just as Isaiah 7:8 and Isaiah 7:8 correspond, so do Isaiah 7:9 and Isaiah 7:9 . Ephraim, i.e., the kingdom of the ten tribes, which has entered into so unnatural and ungodly a covenant with idolatrous Syria, will cease to exist as a nation in the course of sixty-five years; “and ye, if ye do not believe, but make flesh your arm, will also cease to exist.” Thus the two clauses answer to one another: Isaiah 7:8 is a prophecy announcing Ephraim's destruction, and Isaiah 7:9 a warning, threatening Judah with destruction, if it rejects the promise with unbelief. Moreover, the style of Isaiah 7:8 is quite in accordance with that of Isaiah (on בּעוד, see Isaiah 21:16 and Isaiah 16:14; and on מעם, “away from being a people,” in the sense of “so that it shall be no longer a nation,” Isaiah 17:1; Isaiah 25:2, and Jeremiah 48:2, Jeremiah 48:42). And the doctrinal objection, that the prophecy is too minute, and therefore taken ex eventu, has no force whatever, since the Old Testament prophecy furnishes an abundance of examples of the same kind (vid., Isaiah 20:3-4; Isaiah 38:5; Isaiah 16:14; Isaiah 21:16; Ezekiel 4:5., Isaiah 24:1., etc.). The only objection that can well be raised is, that the time given in Isaiah 7:8 is wrong, and is not in harmony with Isaiah 7:16. Now, undoubtedly the sixty-five years do not come out if we suppose the prophecy to refer to what was done by Tiglath-pileser after the Syro-Ephraimitish war, and to what was also done to Ephraim by Shalmanassar in the sixth year of Hezekiah's reign, to which Isaiah 7:16 unquestionably refers, and more especially to the former. But there is another event still, through which the existence of Ephraim, not only as a kingdom, but also as a people, was broken up - namely, the carrying away of the last remnant of the Ephraimitish population, and the planting of colonies from Eastern Asia by Esarhaddon.

(Note: The meaning of this king's name is (Assur fratrem dedit) ((Asuṙacḣyiddin)): vid., Oppert, Expedition, t. ii. p. 354.)

on Ephraimitish soil (2 Kings 17:24; Ezra 4:2). Whereas the land of Judah was left desolate after the Chaldean deportation, and a new generation grew up there, and those who were in captivity were once more enabled to return; the land of Ephraim was occupied by heathen settlers, and the few who were left behind were melted up with these into the mixed people of the Samaritans, and those in captivity were lost among the heathen. We have only to assume that what was done to Ephraim by Esarhaddon, as related in the historical books, took place in the twenty-second and twenty-third years of Manasseh (the sixth year of Esarhaddon), which is very probable, since it must have been under Esarhaddon that Manasseh was carried away to Babylon about the middle of his reign (2 Chronicles 33:11); and we get exactly sixty-five years from the second year of the reign of Ahaz to the termination of Ephraim's existence as a nation (viz., Ahaz, 14; Hezekiah, 29; Manasseh, 22; in all, 65). It was then that the unconditional prediction, “Ephraim as a people will be broken in pieces,” was fulfilled ((yēchath) (mē‛âm); it is certainly not the 3rd pers. fut. kal, but the niphal, Malachi 2:5), just as the conditional threat “ye shall not remain” was fulfilled upon Judah in the Babylonian captivity. נאמן signifies to have a fast hold, and האמין to prove fast-holding. If Judah did not hold fast to its God, it would lose its fast hold by losing its country, the ground beneath its feet. We have the same play upon words in 2 Chronicles 20:20. The suggestion of Geiger is a very improbable one, viz., that the original reading was בי תאמינו לא אם, but that בי appeared objectionable, and was altered into כּי. Why should it be objectionable, when the words form the conclusion to a direct address of Jehovah Himself, which is introduced with all solemnity? For this כּי, passing over from a confirmative into an affirmative sense, and employed, as it is here, to introduce the apodosis of the hypothetical clause, see 1 Samuel 14:39, and (in the formula עתּה כּי) Genesis 31:42; Genesis 43:10; Numbers 22:29, Numbers 22:33; 1 Samuel 14:30: their continued existence would depend upon their faith, as this chi emphatically declares.

Verses 10-12
Thus spake Isaiah, and Jehovah through him, to the king of Judah. Whether he replied, or what reply he made, we are not informed. He was probably silent, because he carried a secret in his heart which afforded him more consolation than the words of the prophet. The invisible help of Jehovah, and the remote prospect of the fall of Ephraim, were not enough for him. His trust was in Asshur, with whose help he would have far greater superiority over the kingdom of Israel, than Israel had over the kingdom of Judah through the help of Damascene Syria. The pious, theocratic policy of the prophet did not come in time. He therefore let the enthusiast talk on, and had his own thoughts about the matter. Nevertheless the grace of God did not give up the unhappy son of David for lost. “And Jehovah continued speaking to Ahaz as follows: Ask thee a sign of Jehovah thy God, going deep down into Hades, or high up to the height above.” Jehovah continued: what a deep and firm consciousness of the identity of the word of Jehovah and the word of the prophet is expressed in these words! According to a very marvellous interchange of idioms (Communicatio idiomatum) which runs through the prophetic books of the Old Testament, at one time the prophet speaks as if he were Jehovah, and at another, as in the case before us, Jehovah speaks as if He were the prophet. Ahaz was to ask for a sign from Jehovah his God. Jehovah did not scorn to call Himself the God of this son of David, who had so hardened his heart. Possibly the holy love with which the expression “thy God” burned, might kindle a flame in his dark heart; or possibly he might think of the covenant promises and covenant duties which the words “thy God” recalled to his mind. From this, his God, he was to ask for a sign. A sign (('oth), from ('uth), to make an incision or dent) was something, some occurrence, or some action, which served as a pledge of the divine certainty of something else. This was secured sometimes by visible miracles performed at once (Exodus 4:8-9), or by appointed symbols of future events (Isaiah 8:18; Isaiah 20:3); sometimes by predicted occurrences, which, whether miraculous or natural, could not possibly be foreseen by human capacities, and therefore, if they actually took place, were a proof either retrospectively of the divine causality of other events (Exodus 3:12), or prospectively of their divine certainty (Isaiah 37:30; Jeremiah 44:29-30). The thing to be confirmed on the present occasion was what the prophet had just predicted in so definite a manner, viz., the maintenance of Judah with its monarchy, and the failure of the wicked enterprise of the two allied kingdoms. If this was to be attested to Ahaz in such a way as to demolish his unbelief, it could only be effected by a miraculous sign. And just as Hezekiah asked for a sign when Isaiah foretold his recovery, and promised him the prolongation of his life for fifteen years, and the prophet gave him the sign he asked, by causing the shadow upon the royal sun-dial to go backwards instead of forwards (chapter 38); so here Isaiah meets Ahaz with the offer of such a supernatural sign, and offers him the choice of heaven, earth, and Hades as the scene of the miracle. 
העמּק and הגבּהּ are either in the infinitive absolute or in the imperative; and שאלה is either the imperative שׁאל with the He of challenge, which is written in this form in half pause instead of שׁאלה (for the two similar forms with (pashtah) and (zakeph), vid., Daniel 9:19), “Only ask, going deep down, or ascending to the height,” without there being any reason for reading שׁאלה with the tone upon the last syllable, as Hupfeld proposes, in the sense of profundam fac (or faciendo) precationem (i.e., go deep down with thy petition); or else it is the pausal subordinate form for שׁאלה, which is quite allowable in itself (cf., (yechpâtz), the constant form in pause for (yachpōtz), and other examples, Genesis 43:14; Genesis 49:3, Genesis 49:27), and is apparently preferred here on account of its consonance with למעלה (Ewald, §93, 3). We follow the Targum, with the Sept., Syr., and Vulgate, in giving the preference to the latter of the two possibilities. It answers to the antithesis; and if we had the words before us without points, this would be the first to suggest itself. Accordingly the words would read, Go deep down (in thy desire) to Hades, or go high up to the height; or more probably, taking העמק and הגבה in the sense of gerundives, “Going deep down to Hades, or (או from אוה, like velfrom velle= si velis, malis) going high up to the height.” This offer of the prophet to perform any kind of miracle, either in the world above or in the lower world, has thrown rationalistic commentators into very great perplexity. The prophet, says Hitzig, was playing a very dangerous game here; and if Ahaz had closed with his offer, Jehovah would probably have left him in the lurch. And Meier observes, that “it can never have entered the mind of an Isaiah to perform an actual miracle:” probably because no miracles were ever performed by Göthe, to whose high poetic consecration Meier compares the consecration of the prophet as described in Isaiah 6:1-13. Knobel answers the question, “What kind of sign from heaven would Isaiah have given in case it had been asked for?” by saying, “Probably a very simple matter.” But even granting that an extraordinary heavenly phenomenon could be a “simple matter,” it was open to king Ahaz not to be so moderate in his demands upon the venturesome prophet, as Knobel with his magnanimity might possibly have been. Dazzled by the glory of the Old Testament prophecy, a rationalistic exegesis falls prostrate upon the ground; and it is with such frivolous, coarse, and common words as these that it tries to escape from its difficulties. It cannot acknowledge the miraculous power of the prophet, because it believes in no miracles at all. But Ahaz had no doubt about his miraculous power, though he would not be constrained by any miracle to renounce his own plans and believe in Jehovah. “But Ahaz replied, I dare not ask, and dare not tempt Jehovah.” What a pious sound this has! And yet his self-hardening reached its culminating point in these well-sounding words. He hid himself hypocritically under the mask of Deuteronomy 6:16, to avoid being disturbed in his Assyrian policy, and was infatuated enough to designate the acceptance of what Jehovah Himself had offered as tempting God. He studiously brought down upon himself the fate denounced in Isaiah 6:1-13, and indeed not upon himself only, but upon all Judah as well. For after a few years the forces of Asshur would stand upon the same fuller's field (Isaiah 36:2) and demand the surrender of Jerusalem. In that very hour, in which Isaiah was standing before Ahaz, the fate of Jerusalem was decided for more than two thousand years.

Verse 13
The prophet might have ceased speaking now; but in accordance with the command in Isaiah 6:1-13 he was obliged to speak, even though his word should be a savour of death unto death. “And he spake, Hear ye now, O house of David! Is it too little to you to weary men, that ye weary my God also?” “He spake.” Who spake? According to Isaiah 7:10 the speaker was Jehovah; yet what follows is given as the word of the prophet. Here again it is assumed that the word of the prophet was the word of God, and that the prophet was the organ of God even when he expressly distinguished between himself and God. The words were addressed to the “house of David,” i.e., to Ahaz, including all the members of the royal family. Ahaz himself was not yet thirty years old. The prophet could very well have borne that the members of the house of David should thus frustrate all his own faithful, zealous human efforts. But they were not content with this (on the expression minus quam vos = quam ut vobis sufficiat, see Num 16; 9; Job 15:11): they also wearied out the long-suffering of his God, by letting Him exhaust all His means of correcting them without effect. They would not believe without seeing; and when signs were offered them to see, in order that they might believe, they would not even look. Jehovah would therefore give them, against their will, a sign of His own choosing.

Verse 14-15
“Therefore the Lord, He will give you a sign: Behold, the virgin conceives, and bears a son, and calls his name Immanuel. Butter and honey will he eat, at the time that he knows to refuse the evil and choose the good.” In its form the prophecy reminds one of Genesis 16:11, “Behold, thou art with child, and wilt bear a son, and call his name Ishmael.” Here, however, the words are not addressed to the person about to bear the child, although Matthew gives this interpretation to the prophecy;

(Note: Jerome discusses this diversity in a very impartial and intelligent manner, in his ep. ad Pammachium de optimo genere interpretandi.)

for קראת is not the second person, but the third, and is synonymous with קראה (according to Ges. §74. Anm. 1), another form which is also met with in Genesis 33:11; Leviticus 25:21; Deuteronomy 31:29, and Psalm 118:23.

(Note: The pointing makes a distinction between קראת (she calls) and קראת, as Genesis 16:11 should be pointed (thou callest); and Olshausen (§35, b) is wrong in pronouncing the latter a mistake.)

Moreover, the condition of pregnancy, which is here designated by the participial adjective הרה (cf., 2 Samuel 11:5), was not an already existing one in this instance, but (as in all probability also in Judges 13:5, cf., Judges 13:4) something future, as well as the act of bearing, since (hinnēh) is always used by Isaiah to introduce a future occurrence. This use of hinneh in Isaiah is a sufficient answer to Gesenius, Knobel, and others, who understand (hâ) as referring to the young wife of the prophet himself, who was at that very time with child. But it is altogether improbable that the wife of the prophet himself should be intended. For if it were to her that he referred, he could hardly have expressed himself in a more ambiguous and unintelligible manner; and we cannot see why he should not much rather have said אשׁתּי or הנּביאה, to say nothing of the fact that there is no further allusion made to any son of the prophet of that name, and that a sign of this kind founded upon the prophet's own family affairs would have been one of a very precarious nature. 

And the meaning and use of the word (‛almâh) are also at variance with this. For whilst (bethulâh) (from (bâtthal), related to (bâdal), to separate, sejungere) signifies a maiden living in seclusion in her parents' house and still a long way from matrimony, (‛almâh) (from (‛âlam), related to (Châlam), and possibly also to אלם, to be strong, full of vigour, or arrived at the age of puberty) is applied to one fully mature, and approaching the time of her marriage.

(Note: On the development of the meanings of (‛âlam) and (Châlam), see Ges. Thes., and my Psychol. p. 282 (see also the commentary on Job 39:4). According to Jerome, (alma) was Punic also. In Arabic and Aramaean the diminutive form (guleime), (‛alleimtah), was the favourite one, but in Syriac (‛alı̄mto) (the ripened).)

The two terms could both be applied to persons who were betrothed, and even to such as were married (Joel 2:16; Proverbs 30:19: see Hitzig on these passages). It is also admitted that the idea of spotless virginity was not necessarily connected with (‛almâh) (as in Genesis 24:43, cf., Genesis 24:16), since there are passages - such, for example, as Song of Solomon 6:8 - where it can hardly be distinguished from the Arabic (surrı̄je); and a person who had a very young-looking wife might be said to have an (‛almah) for his wife. But it is inconceivable that in a well-considered style, and one of religious earnestness, a woman who had been long married, like the prophet's own wife, could be called (hâ‛almâh) without any reserve.

(Note: A young and newly-married wife might be called (Callâh) (as in Homer νύμφη = nubilis and nupta; Eng. bride); and even in Homer a married woman, if young, is sometimes called κουριδίη ἄλοχος , but neither κούρη nor νεῆνις .)

On the other hand, the expression itself warrants the assumption that by (hâ‛almâh) the prophet meant one of the (‛alâmoth) of the king's harem (Luzzatto); and if we consider that the birth of the child was to take place, as the prophet foresaw, in the immediate future, his thoughts might very well have been fixed upon Abijah (Abi) bath-Zechariah (2 Kings 18:2; 2 Chronicles 29:1), who became the mother of king Hezekiah, to whom apparently the virtues of the mother descended, in marked contrast with the vices of his father. This is certainly possible. At the same time, it is also certain that the child who was to be born was the Messiah, and not a new Israel (Hofmann, Schriftbeweis, ii. 1, 87, 88); that is to say, that he was no other than that “wonderful” heir of the throne of David, whose birth is hailed with joy in chapter 9, where even commentators like Knobel are obliged to admit that the Messiah is meant. It was the Messiah whom the prophet saw here as about to be born, then again in chapter 9 as actually born, and again in chapter 11 as reigning - an indivisible triad of consolatory images in three distinct states, interwoven with the three stages into which the future history of the nation unfolded itself in the prophet's view. If, therefore, his eye was directed towards the Abijah mentioned, he must have regarded her as the future mother of the Messiah, and her son as the future Messiah. Now it is no doubt true, that in the course of the sacred history Messianic expectations were often associated with individuals who did not answer to them, so that the Messianic prospect was moved further into the future; and it is not only possible, but even probable, and according to many indications an actual fact, that the believing portion of the nation did concentrate their Messianic wishes and hopes for a long time upon Hezekiah; but even if Isaiah's prophecy may have evoked such human conjectures and expectations, through the measure of time which it laid down, it would not be a prophecy at all, if it rested upon no better foundation than this, which would be the case if Isaiah had a particular maiden of his own day in his mind at the time. 

Are we to conclude, then, that the prophet did not refer to any one individual, but that the “virgin” was a personification of the house of David? This view, which Hofmann propounded, and Stier appropriated, and which Ebrard has revived, notwithstanding the fact that Hofmann relinquished it, does not help us over the difficulty; for we should expect in that case to find “daughter of Zion,” or something of the kind, since the term “virgin” is altogether unknown in a personification of this kind, and the house of David, as the prophet knew it, was by no means worthy of such an epithet. 
No other course is left, therefore, than to assume that whilst, on the one hand, the prophet meant by “the virgin” a maiden belonging to the house of David, which the Messianic character of the prophecy requires; on the other hand, he neither thought of any particular maiden, nor associated the promised conception with any human father, who could not have been any other than Ahaz. The reference is the same as in Micah 5:3 (“she which travaileth,” (yōlēdah)). The objection that (hâ‛almâh) (the virgin) cannot be a person belonging to the future, on account of the article (Hofmann, p. 86), does not affect the true explanation: it was the virgin whom the spirit of prophecy brought before the prophet's mind, and who, although he could not give her name, stood before him as singled out for an extraordinary end (compare the article in (hanna‛ar) in Numbers 11:27 etc.). With what exalted dignity this mother appeared to him to be invested, is evident from the fact that it is she who gives the name to her son, and that the name Immanuel. This name sounds full of promise. But if we look at the expression “therefore,” and the circumstance which occasioned it, the sign cannot have been intended as a pure or simple promise. We naturally expect, first, that it will be an extraordinary fact which the prophet foretells; and secondly, that it will be a fact with a threatening front. Now a humiliation of the house of David was indeed involved in the fact that the God of whom it would know nothing would nevertheless mould its future history, as the emphatic הוּא implies, He ( αὐτός , the Lord Himself), by His own impulse and unfettered choice. Moreover, this moulding of the future could not possibly be such an one as was desired, but would of necessity be as full of threatening to the unbelieving house of David as it was full of promise to the believers in Israel. And the threatening character of the “sign” is not to be sought for exclusively in Isaiah 7:15, since both the expressions “therefore” ((lâcēn)) and “behold” ((hinnēh)) place the main point of the sign in Isaiah 7:14, whilst the introduction of Isaiah 7:15 without any external connection is a clear proof that what is stated in Isaiah 7:14 is the chief thing, and not the reverse. But the only thing in Isaiah 7:14 which indicated any threatening element in the sign in question, must have been the fact that it would not be by Ahaz, or by a son of Ahaz, or by the house of David generally, which at that time had hardened itself against God, that God would save His people, but that a nameless maiden of low rank, whom God had singled out and now showed to the prophet in the mirror of His counsel, would give birth to the divine deliverer of His people in the midst of the approaching tribulations, which was a sufficient intimation that He who was to be the pledge of Judah's continuance would not arrive without the present degenerate house of David, which had brought Judah to the brink of ruin, being altogether set aside. 
But the further question arises here, What constituted the extraordinary character of the fact here announced? It consisted in the fact, that, according to Isaiah 9:5, Immanuel Himself was to be a פּלא (wonder or wonderful). He would be God in corporeal self-manifestation, and therefore a “wonder” as being a superhuman person. We should not venture to assert this if it went beyond the line of Old Testament revelation, but the prophet asserts it himself in Isaiah 9:5 (cf., Isaiah 10:21): his words are as clear as possible; and we must not make them obscure, to favour any preconceived notions as to the development of history. The incarnation of Deity was unquestionably a secret that was not clearly unveiled in the Old Testament, but the veil was not so thick but that some rays could pass through. Such a ray, directed by the spirit of prophecy into the mind of the prophet, was the prediction of Immanuel. But if the Messiah was to be Immanuel in this sense, that He would Himself be (El) (God), as the prophet expressly affirms, His birth must also of necessity be a wonderful or miraculous one. The prophet does not affirm, indeed, that the “(‛almâh),” who had as yet known no man, would give birth to Immanuel without this taking place, so that he could not be born of the house of David as well as into it, but be a gift of Heaven itself; but this “(‛almâh) ” or virgin continued throughout an enigma in the Old Testament, stimulating “inquiry” (1 Peter 1:10-12), and waiting for the historical solution. Thus the sign in question was, on the one hand, a mystery glaring in the most threatening manner upon the house of David; and, on the other hand, a mystery smiling with which consolation upon the prophet and all believers, and couched in these enigmatical terms, in order that those who hardened themselves might not understand it, and that believers might increasingly long to comprehend its meaning. 
In Isaiah 7:15 the threatening element of Isaiah 7:14 becomes the predominant one. It would not be so, indeed, if “butter (thickened milk) and honey” were mentioned here as the ordinary food of the tenderest age of childhood (as Gesenius, Hengstenberg, and others suppose). But the reason afterwards assigned in Isaiah 7:16, Isaiah 7:17, teaches the very opposite. Thickened milk and honey, the food of the desert, would be the only provisions furnished by the land at the time in which the ripening youth of Immanuel would fall. חמאה (from המא, to be thick) is a kind of butter which is still prepared by nomads by shaking milk in skins. It may probably include the cream, as the Arabic (semen) signifies both, but not the curds or cheese, the name of which (at least the more accurate name) if (gebı̄nâh). The object to ידע is expressed in Isaiah 7:15, Isaiah 7:16 by infinitive absolutes (compare the more usual mode of expression in Isaiah 8:4). The Lamed prefixed to the verb does not mean “until” (Ges. §131, 1), for Lamed is never used as so definite an indication of the terminus ad quem; the meaning is either “towards the time when he understands” (Amos 4:7, cf., Leviticus 24:12, “to the end that”), or about the time, at the time when he understands (Isaiah 10:3; Genesis 8:11; Job 24:14). This kind of food would coincide in time with his understanding, that is to say, would run parallel to it. Incapacity to distinguish between good and bad is characteristic of early childhood (Deuteronomy 1:39, etc.), and also of old age when it relapses into childish ways (2 Samuel 19:36). The commencement of the capacity to understand is equivalent to entering into the so-called years of discretion - the riper age of free and conscious self-determination. By the time that Immanuel reached this age, all the blessings of the land would have been so far reduced, that from a land full of luxuriant corn-fields and vineyards, it would have become a large wooded pasture-ground, supplying milk and honey, and nothing more. A thorough devastation of the land is therefore the reason for this limitation to the simplest, and, when compared with the fat of wheat and the cheering influence of wine, most meagre and miserable food. And this is the ground assigned in Isaiah 7:16, Isaiah 7:17. Two successive and closely connected events would occasion this universal desolation.

Verse 16-17
“For before the boy shall understand to refuse the evil, and choose the good, the land will be desolate, of whose two kings thou art afraid. Jehovah will bring upon thee, and upon thy people, and upon thy father's house, days such as have not come since the day when Ephraim broke away from Judah - the king of Asshur.” The land of the two kings, Syria and Israel, was first of all laid waste by the Assyrians, whom Ahaz called to his assistance. Tiglath-pileser conquered Damascus and a portion of the kingdom of Israel, and led a large part of the inhabitants of the two countries into captivity (2 Kings 15:29; 2 Kings 16:9). Judah was then also laid waste by the Assyrians, as a punishment for having refused the help of Jehovah, and preferred the help of man. Days of adversity would come upon the royal house and people of Judah, such as (('asher), (quales), as in Exodus 10:6) had not come upon them since the calamitous day ((l'miyyōm), inde a die; in other places we find (l'min-(hayyom), Exodus 9:18; Deuteronomy 4:32; Deuteronomy 9:7, etc.) of the falling away of the ten tribes. The appeal to Asshur laid the foundation for the overthrow of the kingdom of Judah, quite as much as for that of the kingdom of Israel. Ahaz became the tributary vassal of the king of Assyria in consequence; and although Hezekiah was set free from Asshur through the miraculous assistance of Jehovah, what Nebuchadnezzar afterwards performed was only the accomplishment of the frustrated attempt of Sennacherib. It is with piercing force that the words “the king of Assyria” (('eth melek Asshur)) are introduced at the close of the two verses. The particle ('eth) is used frequently where an indefinite object is followed by the more precise and definite one (Genesis 6:10; Genesis 26:34). The point of the v. would be broken by eliminating the words as a gloss, as Knobel proposes. The very king to whom Ahaz had appealed in his terror, would bring Judah to the brink of destruction. The absence of any link of connection between Isaiah 7:16 and Isaiah 7:17 is also very effective. The hopes raised in the mind of Ahaz by Isaiah 7:16 are suddenly turned into bitter disappointment. In the face of such catastrophes as these, Isaiah predicts the birth of Immanuel. His eating only thickened milk and honey, at a time when he knew very well what was good and what was not, would arise from the desolation of the whole of the ancient territory of the Davidic kingdom that had preceded the riper years of his youth, when he would certainly have chosen other kinds of food, if they could possibly have been found. Consequently the birth of Immanuel apparently falls between the time then present and the Assyrian calamities, and his earliest childhood appears to run parallel to the Assyrian oppression. In any case, their consequences would be still felt at the time of his riper youth. In what way the truth of the prophecy was maintained notwithstanding, we shall see presently. What follows in Isaiah 7:18-25, is only a further expansion of Isaiah 7:17. The promising side of the “sign” remains in the background, because this was not for Ahaz. When Ewald expresses the opinion that a promising strophe has fallen out after Isaiah 7:17, he completely mistakes the circumstances under which the prophet uttered these predictions. In the presence of Ahaz he must keep silence as to the promises. But he pours out with all the greater fluency his threatening of judgment.

Verse 18-19
“And it comes to pass in that day, Jehovah will hiss for the fly which is at the end of the Nile-arms of Egypt, and the bees that are in the land of Asshur; and they come and settle all of them in the valleys of the slopes, and in the clefts of the rocks, and in all the thorn-hedges, and upon all grass-plats.” The prophet has already stated, in Isaiah 5:26, that Jehovah would hiss for distant nations; and how he is able to describe them by name. The Egyptian nation, with its vast and unparalleled numbers, is compared to the swarming fly; and the Assyrian nation, with its love of war and conquest, to the stinging bee which is so hard to keep off (Deuteronomy 1:44; Psalm 118:12). The emblems also correspond to the nature of the two countries: the fly to slimy Egypt with its swarms of insects (see Isaiah 18:1),

(Note: Egypt abounds in gnats, etc., more especially in flies ((muscariae), including a species of small fly ((nemâth)), which is a great plague to men throughout all the country of the Nile (see Hartmann, Natur-geschichtlich-medicinische Skizze der Nilländer, 1865, pp. 204- 5).)

and the bee to the more mountainous and woody Assyria, where the keeping of bees is still one of the principal branches of trade. יאר, pl. יארים, is an Egyptian name ((yaro), with the article (phiaro), pl. (yarōu)) for the Nile and its several arms. The end of the Nile-arms of Egypt, from a Palestinian point of view, was the extreme corner of the land. The military force of Egypt would march out of the whole compass of the land, and meet the Assyrian force in the Holy Land; and both together would cover the land in such a way that the valleys of steep precipitous heights (nachalee habbattoth), and clefts of the rocks ((nekikē hasselâ‛im)), and all the thorn-hedges ((nâ‛azūzı̄m)) and pastures ((nahalolim), from (nihēl), to lead to pasture), would be covered with these swarms. The fact that just such places are named, as afforded a suitable shelter and abundance of food for flies and bees, is a filling up of the figure in simple truthfulness to nature. And if we look at the historical fulfilment, it does not answer even in this respect to the actual letter of the prophecy; for in the time of Hezekiah no collision really took place between the Assyrian and Egyptian forces; and it was not till the days of Josiah that a collision took place between the Chaldean and Egyptian powers in the eventful battle fought between Pharaoh-Necho and Nebuchadnezzar at Carchemish (Circesium), which decided the fate of Judah. That the spirit of prophecy points to this eventful occurrence is evident from Isaiah 7:20, where no further allusion is made to Egypt, because of its having succumbed to the imperial power of Eastern Asia.

Verse 20
“In that day will the Lord shave with a razor, the thing for hire on the shore of the river, with the king of Assyria, the head and the hair of the feet; and even the beard it will take away.” Knobel takes the hair to be a figurative representation of the produce of the land; but the only thing which at all favours the idea that the flora is ever regarded by biblical writers as the hairy covering of the soil, is the use of the term (nâzir) as the name of an uncultivated vine left to itself (Leviticus 25:5). The nation of Judah is regarded here, as in Isaiah 1:6, as a man stript naked, and not only with all the hair of his head and feet shaved off ((raglaim), a euphemism), but what was regarded as the most shameful of all, with the hair of his beard shaved off as well. To this end the Almighty would make use of a razor, which is more distinctly defined as hired on the shore of the Euphrates (Conductitia in litoribus Euphratis: (nâhâr) stands here for (hannâhâr)), and still more precisely as the king of Asshur (the latter is again pronounced a gloss by Knobel and others). “The thing for hire:” (hassecı̄râh) might be an abstract term (hiring, Conductio), but it may also be the feminine of (sâcı̄r), which indicates an emphatic advance from the indefinite to the more definite; in the sense of “with a razor, namely, that which was standing ready to be hired in the lands on both sides of the Euphrates, the king of Assyria.” In (hassecı̄râh) (the thing for hire) there was involved the bitterest sarcasm for Ahaz. The sharp knife, which it had hired for the deliverance of Judah, was hired by the Lord, to shave Judah most thoroughly, and in the most disgraceful manner. Thus shaved, Judah would be a depopulated and desert land, in which men would no longer live by growing corn and vines, or by trade and commerce, but by grazing alone.

Verse 21-22
“And it will come to pass in that day, that a man will keep a small cow and a couple of sheep; and it comes to pass, for the abundance of the milk they give he will eat cream: for butter and honey will every one eat that is left within the land.” The former prosperity would be reduced to the most miserable housekeeping. One man would keep a milch cow and two head of sheep (or goats) alive with the greatest care, the strongest and finest full-grown cattle having fallen into the hands of the foe (היּה, like החיה in other places: (shtē), not (shnē), because two female sheep or goats are meant). But this would be quite enough, for there would be only a few men left in the land; and as all the land would be pasture, the small number of animals would yield milk in abundance. Bread and wine would be unattainable. Whoever had escaped the Assyrian razor, would eat thickened milk and honey, that and nothing but that, without variation, ad nauseam. The reason for this would be, that the hills, which at other times were full of vines and corn-fields, would be overgrown with briers.

Verses 23-25
The prophet repeats this three times in Isaiah 7:23-25: “And it will come to pass in that day, every place, where a thousand vines stood at a thousand silverlings, will have become thorns and thistles. With arrows and with bows will men go, for the whole land will have become thorns and thistles. And all the hills that were accustomed to be hoed with the hoe, thou wilt not go to them for fear of thorns and thistles; and it has become a gathering-place for oxen, and a treading-place for sheep.” The “thousand silverlings” (('eleph ceseph), i.e., a thousand shekels of silver) recall to mind Song of Solomon 8:11, though there it is the value of the yearly produce, whereas here the thousand shekels are the value of a thousand vines, the sign of a peculiarly valuable piece of a vineyard. At the present time they reckon the worth of a vineyard in Lebanon and Syria according to the value of the separate vines, and generally take the vines at one piastre (from 2nd to 3rd) each; just as in Germany a Johannisberg vine is reckoned at a ducat. Every piece of ground, where such valuable vines were standing, would have fallen a prey to the briers. People would go there with bow and arrow, because the whole land had become thorns and thistles (see at Isaiah 5:12 ), and therefore wild animals had made their homes there. And thou (the prophet addresses the countryman thus) comest not to all the hills, which were formerly cultivated in the most careful manner; thou comest not thither to make them arable again, because thorns and thistles deter thee from reclaiming such a fallow. They would therefore give the oxen freedom to rove where they would, and let sheep and goats tread down whatever grew there. The description is intentionally thoroughly tautological and pleonastic, heavy and slow in movement. The writer's intention is to produce the impression of a waste heath, or tedious monotony. Hence the repetitions of (hâyâh) and (yihyeh). Observe how great the variations are in the use of the future and perfect, and how the meaning is always determined by the context. In Isaiah 7:21, Isaiah 7:22, the futures have a really future sense; in Isaiah 7:23 the first and third (yihyeh) signify “will have become” (factus erit omnis locus), and the second “was” ((erat)); in Isaiah 7:24 יבוא means “will come” (veniet), and (tihyeh) “will have become” (facta erit terra); in Isaiah 7:25 we must render (yē‛âdērūn), sarciebantur (they used to be hoed). And in Isaiah 7:21, Isaiah 7:22, and Isaiah 7:23, (hâyâh) is equivalent to fiet (it will become); whilst in Isaiah 7:25 it means factum est (it has become). Looked at from a western point of view, therefore, the future tense is sometimes a simple future, sometimes a future perfect, and sometimes an imperfect or synchronistic preterite; and the perfect sometimes a prophetic preterite, sometimes an actual preterite, but the sphere of an ideal past, or what is the same thing, of a predicted future.
This ends Isaiah's address to king Ahaz. He does not expressly say when Immanuel is to be born, but only what will take place before he has reached the riper age of boyhood - namely, first, the devastation of Israel and Syria, and then the devastation of Judah itself, by the Assyrians. From the fact that the prophet says no more than this, we may see that his spirit and his tongue were under the direction of the Spirit of God, who does not descend within the historical and temporal range of vision, without at the same time remaining exalted above it. On the other hand, however, we may see from what he says, that the prophecy has its human side as well. When Isaiah speaks of Immanuel as eating thickened milk and honey, like all who survived the Assyrian troubles in the Holy Land; he evidently looks upon and thinks of the childhood of Immanuel as connected with the time of the Assyrian calamities. And it was in such a perspective combination of events lying far apart, that the complex character of prophecy consisted. The reason for this complex character was a double one, viz., the human limits associated with the prophet's telescopic view of distant times, and the pedagogical wisdom of God, in accordance with which He entered into these limits instead of removing them. If, therefore, we adhere to the letter of prophecy, we may easily throw doubt upon its veracity; but if we look at the substance of the prophecy, we soon find that the complex character by no means invalidates its truth. For the things which the prophet saw in combination were essentially connected, even though chronologically separated. When, for example, in the case before us (chapters 7-12), Isaiah saw Asshur only, standing out as the imperial kingdom; this was so far true, that the four imperial kingdoms from the Babylonian to the Roman were really nothing more than the full development of the commencement made in Assyria. And when he spoke of the son of the virgin (chapter 7) as growing up in the midst of the Assyrian oppressions; this also was so far true, that Jesus was really born at a time when the Holy Land, deprived of its previous abundance, was under the dominion of the imperial power, and in a condition whose primary cause was to be traced to the unbelief of Ahaz. Moreover, He who became flesh in the fulness of time, did really lead an ideal life in the Old Testament history. He was in the midst of it in a pre-existent presence, moving on towards the covenant goal. The fact that the house and nation of David did not perish in the Assyrian calamities, was actually to be attributed, as chapter 8 presupposes, to His real though not His bodily presence. In this way the apparent discrepancy between the prophecy and the history of the fulfilment may be solved. We do not require the solution proposed by Vitringa, and recently appropriate by Haneberg - namely, that the prophet takes the stages of the Messiah's life out of the distant future, to make them the measure of events about to take place in the immediate future; nor that of Bengel, Schegg, Schmieder, and others - namely, that the sign consisted in an event belonging to the immediate future, which pointed typically to the birth of the true Immanuel; nor that of Hofmann, who regards the words of the prophet as an emblematical prediction of the rise of a new Israel, which would come to the possession of spiritual intelligence in the midst of troublous times, occasioned by the want of intelligence in the Israel of his own time. The prophecy, as will be more fully confirmed as we proceed, is directly Messianic; it is a divine prophecy within human limits.

08 Chapter 8 

Verse 1-2
In the midst of the Syro-Ephraimitish war, which was not yet at an end, Isaiah received instructions from God to perform a singular prophetic action. “Then Jehovah said to me, Take a large slab, and write upon it with common strokes, 'In Speed Spoil, Booty hastens;' and I will take to me trustworthy witnesses, Uriyah the priest, and Zecharyahu the son of Yeberechyahu.” The slab or table (cf., Isaiah 3:23, where the same word is used to signify a metal mirror) was to be large, to produce the impression of a monument; and the writing upon it was to be “a man's pen” ((Cheret 'enōsh)), i.e., written in the vulgar, and, so to speak, popular character, consisting of inartistic strokes that could be easily read (vid., Revelation 13:18; Revelation 21:17). Philip d'Aquin, in his Lexicon, adopts the explanation, “Enosh-writing, i.e., hieroglyphic writing, so called because it was first introduced in the time of Enosh.” Luzzatto renders it, a lettere cubitali; but the reading for this would be (b'cheret ammath 'ish). The only true rendering is stylo vulgari (see Ges. Thes. s.v. ('enosh)). The words to be written are introduced with Lamed, to indicate dedication (as in Ezekiel 37:16), or the object to which the inscription was dedicated or applied, as if it read, “A table devoted to 'Spoil very quickly, booty hastens;' “ unless, indeed, (l'mahēr) is to be taken as a fut. instans, as it is by Luzzatto - after Genesis 15:12; Joshua 2:5; Habakkuk 1:17 - in the sense of acceleratura sunt spolia, or (what the position of the words might more naturally suggest) with (mahēr) in a transitive sense, as in the construction לבערּ היה, and others, accelerationi spolia, i.e., they are ready for hastening. Most of the commentators have confused the matter here by taking the words as a proper name (Ewald, §288,c), which they were not at first, though they became so afterwards. At first they were an oracular announcement of the immediate future, accelerant spolia, festinat praeda (spoil is quick, booty hastens). Spoil; booty; but who would the vanquished be? Jehovah knew, and His prophet knew, although not initiated into the policy of Ahaz. But their knowledge was studiously veiled in enigmas. For the writing was not to disclose anything to the people. It was simply to serve as a public record of the fact, that the course of events was one that Jehovah had foreseen and indicated beforehand. And when what was written upon the table should afterwards take place, they would know that it was the fulfilment of what had already been written, and therefore was an event pre-determined by God. For this reason Jehovah took to Himself witnesses. There is no necessity to read ואעידה (and I had it witnessed), as Knobel and others do; nor והעידה (and have it witnessed), as the Sept., Targum, Syriac, and Hitzig do. Jehovah said what He would do; and the prophet knew, without requiring to be told, that it was to be accomplished instrumentally through him. Uriah was no doubt the priest (Urijah), who afterwards placed himself at the service of Ahaz to gratify his heathenish desires (2 Kings 16:10.). Zechariah ben Yeberechyahu (Berechiah) was of course not the prophet of the times after the captivity, but possibly the Asaphite mentioned in 2 Chronicles 29:13. He is not further known to us. In good editions, (ben) is not followed by (makkeph), but marked with (mercha), according to the Masora at Genesis 30:19. These two men were reliable witnesses, being persons of great distinction, and their testimony would weigh with the people. When the time should arrive that the history of their own times solved the riddle of this inscription, these two men were to tell the people how long ago the prophet had written that down in his prophetic capacity.
Verse 3-4
But something occurred in the meantime whereby the place of the lifeless table was taken by a more eloquent and living one. “And I drew near to the prophetess; and she conceived, and bare a son: and Jehovah said to me, Call his name In-speed-spoil-booty-hastens (Maher-shalal-hash-baz): for before the boy shall know how to cry, My father, and my mother, they will carry away the riches of Damascus, and the spoil of Samaria, before the king of Asshur.” To his son Shear-yashub, in whose name the law of the history of Israel, as revealed to the prophet on the occasion of his call (Isaiah 6:1-13), viz., the restoration of only a remnant of the whole nation, had been formulated, there was now added a second son, to whom the inscription upon the table was given as a name (with a small abbreviation, and if the Lamed is the particle of dedication, a necessary one). He was therefore the symbol of the approaching chastisement of Syria and the kingdom of the ten tribes. Before the boy had learned to stammer out the name of father and mother, they would carry away ((yissâ), not the third pers. fut. niphal, which is (yinnâsē), but kal with a latent, indefinite subject (hannōsē'): Ges. §137, 3) the treasures of Damascus and the trophies (i.e., the spoil taken from the flying or murdered foe) of Samaria before the king of Asshur, who would therefore leave the territory of the two capitals as a conqueror. It is true that Tiglath-pileser only conquered Damascus, and not Samaria; but he took from Pekah, the king of Samaria, the land beyond the Jordan, and a portion of the land on this side. The trophies, which he took thence to Assyria, were no less the spoil of Samaria than if he had conquered Samaria itself (which Shalmanassar did twenty years afterwards). The birth of Mahershalal took place about three-quarters of a year later than the preparation of the table (as the verb (vâ'ekrab) is an aorist and not a pluperfect); and the time appointed, from the birth of the boy till the chastisement of the allied kingdoms, was about a year. Now, as the Syro-Ephraimitish war did not commence later than the first year of the reign of Ahaz, i.e., the year 743, and the chastisement by Tiglath-pileser occurred in the lifetime of the allies, whereas Pekah was assassinated in the year 739, the interval between the commencement of the war and the chastisement of the allies cannot have been more than three years; so that the preparation of the table must not be assigned to a much later period than the interview with Ahaz. The inscription upon the table, which was adopted as the name of the child, was not a purely consolatory prophecy, since the prophet had predicted, a short time before, that the same Asshur which devastated the two covenant lands would lay Judah waste as well. It was simply a practical proof of the omniscience and omnipotence of God, by which the history of the future was directed and controlled. The prophet had, in fact, the mournful vocation to harden. Hence the enigmatical character of his words and doings in relation to both kings and nation. Jehovah foreknew the consequences which would follow the appeal to Asshur for help, as regarded both Syria and Israel. This knowledge he committed to writing in the presence of witnesses. When this should be fulfilled, it would be all over with the rejoicing of the king and people at their self-secured deliverance.
But Isaiah was not merely within the broader circle of an incorrigible nation ripe for judgment. He did not stand alone; but was encircled by a small band of believing disciples, who wanted consolation, and were worthy of it. It was to them that the more promising obverse of the prophecy of Immanuel belonged. Mahershalal could not comfort them; for they knew that when Asshur had done with Damascus and Samaria, the troubles of Judah would not be over, but would only then be really about to commence. To be the shelter of the faithful in the terrible judicial era of the imperial power, which was then commencing, was the great purpose of the prediction of Immanuel; and to bring out and expand the consolatory character of that prophecy for the benefit of believers, was the design of the addresses which follow.
Verses 5-7
The heading or introduction, “And Jehovah proceeded still further to speak to me, as follows,” extends to all the following addresses as far as Isaiah 12:1-6. They all finish with consolation. But consolation presupposes the need of consolation. Consequently, even in this instance the prophet is obliged to commence with a threatening of judgment. “Forasmuch as this people despiseth the waters of Siloah that go softly, and regardeth as a delight the alliance with Rezin and the son of Remalyahu, therefore, behold! the Lord of all bringeth up upon them the waters of the river, the mighty and the great, the king of Asshur and all his military power; and he riseth over all his channels, and goeth over all his banks.” The Siloah had its name (Shiloach, or, according to the reading of this passage contained in very good MSS, Shilloach), ab emittendo, either in an infinitive sense, “shooting forth,” or in a participial sense, with a passive colouring, emissus, sent forth, spirted out (vid., John 9:7; and on the variations in meaning of this substantive form, Concord. p. 1349, s.). Josephus places the fountain and pool of Siloah at the opening of the Tyropoeon, on the south-eastern side of the ancient city, where we still find it at the present day (vid., Jos. Wars of the Jews, v. 4, 1; also Robinson, Pal. i. 504). The clear little brook - a pleasant sight to the eye as it issues from the ravine which runs between the south-western slope of Moriah and the south-eastern slope of Mount Zion

(Note: It is with perfect propriety, therefore, that Jerome sometimes speaks in the fons Siloe as flowing ad radices Montis Zion, and at other times as flowing in radicibus Montis Moria.)

(V. Schulbert, Reise, ii. 573) - is used here as a symbol of the Davidic monarchy enthroned upon Zion, which had the promise of God, who was enthroned upon Moriah, in contrast with the imperial or world kingdom, which is compared to the overflowing waters of the Euphrates. The reproach of despising the waters of Siloah applied to Judah as well as Ephraim: to the former because it trusted in Asshur, and despised the less tangible but more certain help which the house of David, if it were but believing, had to expect from the God of promise; to the latter, because it had entered into alliance with Aram to overthrow the house of David; and yet the house of David, although degenerate and deformed, was the divinely appointed source of that salvation, which is ever realized through quiet, secret ways. The second reproach applied more especially to Ephraim. The ('eth) is not to be taken as the sign of the accusative, for (sūs) never occurs with the accusative of the object (not even in Isaiah 35:1), and could not well be so used. It is to be construed as a preposition in the sense of “and (or because) delight (is felt) with (i.e., in) the alliance with Rezin and Pekah.” (On the constructive before a preposition, see Ges. §116, 1: (sūs 'ēth), like (râtzâh).) Luzzatto compares, for the construction, Genesis 41:43, (v'nâthōn); but only the inf. abs. is used in this way as a continuation of the finite verb (see Ges. §131, 4,a). Moreover, משׂושׂ is not an Aramaic infinitive, but a substantive used in such a way as to retain the power of the verb (like מסּע in Numbers 10:2, and מספר in Numbers 23:10, unless, indeed, the reading here should be ספר מי). The substantive clause is preferred to the verbal clause ושׂשׂ, for the sake of the antithetical consonance of משׂושׂס with מאס. It is also quite in accordance with Hebrew syntax, that an address which commences with כי יען should here lose itself in the second sentence “in the twilight,” as Ewald expresses it (§351,c), of a substantive clause. Knobel and others suppose the reproof to relate to dissatisfied Judaeans, who were secretly favourable to the enterprise of the two allied kings. But there is no further evidence that there were such persons; and Isaiah 8:8 is opposed to this interpretation. The overflowing of the Assyrian forces would fall first of all upon Ephraim. The threat of punishment is introduced with ולכן, the Vav being the sign of sequence (Ewald, §348, b). The words “the king of Asshur” are the prophet's own gloss, as in Isaiah 7:17, Isaiah 7:20.

Verse 8
Not till then would this overflowing reach as far as Judah, but then it would do so most certainly and incessantly.”And presses forward into Judah, overflows and pours onward, till it reaches to the neck, and the spreading out of its wings fill the breadth of thy land, Immanuel.” The fate of Judah would be different from that of Ephraim. Ephraim would be laid completely under water by the river, i.e., would be utterly destroyed. And in Judah the stream, as it rushed forward, would reach the most dangerous height; but if a deliverer could be found, there was still a possibility of its being saved. Such a deliverer was Immanuel, whom the prophet sees in the light of the Spirit living through all the Assyrian calamities. The prophet appeals complainingly to him that the land, which is his land, is almost swallowed up by the world-power: the spreadings out ((muttoth), a hophal noun: for similar substantive forms, see Isaiah 14:6; Isaiah 29:3, and more especially Psalm 66:11) of the wings of the stream (i.e., of the large bodies of water pouring out on both sides from the main stream, as from the trunk, and covering the land like two broad wings) have filled the whole land. According to Norzi, Immanuël is to be written here as one word, as it is in Isaiah 7:14; but the correct reading is (Immân El), with mercha silluk (see note on Isaiah 7:14), though it does not therefore cease to be a proper name. As Jerome observes, it is nomen proprium, non interpretatum; and so it is rendered in the Sept., Μεθ ̓ ἡμῶν ὁ Θεός .

Verse 9-10
The prophet's imploring look at Immanuel does not remain unanswered. We may see this from the fact, that what was almost a silent prayer is changed at once into the jubilate of holy defiance. “Exasperate yourselves, O nations, and go to pieces; and see it, all who are far off in the earth! Gird yourselves, and go to pieces; gird yourselves, and go to pieces! Consult counsel, and it comes to nought; speak the word, and it is not realized: for with us is God.” The second imperatives in Isaiah 8:9 are threatening words of authority, having a future signification, which change into futures in Isaiah 8:19 (Ges. §130, 2): Go on exasperating yourselves רעוּ (with the tone upon the penultimate, and therefore not the pual of רעה, consociari, which is the rendering adopted in the Targum, but the kal of רעע, malumesse; not vociferari,for which רוּע, a different verb from the same root, is commonly employed), go on arming; ye will nevertheless fall to pieces ((Chōttu), from (Châthath), related to (Câthath), Confringi, Consternari). The prophet classes together all the nations that are warring against the people of God, pronounces upon them the sentence of destruction, and calls upon all distant lands to hear this ultimate fate of the kingdom of the world, i.e., of the imperial power. The world-kingdom must be wrecked on the land of Immanuel; “for with us,” as the watchword of believers runs, pointing to the person of the Savour, “with us is God.”

Verse 11-12
There then follows in Isaiah 8:11 an explanatory clause, which seems at first sight to pass on to a totally different theme, but it really stands in the closest connection with the triumphant words of Isaiah 8:9, Isaiah 8:10. It is Immanuel whom believers receive, constitute, and hold fast as their refuge in the approaching times of the Assyrian judgment. He is their refuge and God in Him, and not any human support whatever. This is the link of connection with Isaiah 8:11, Isaiah 8:12: “For Jehovah hath spoken thus to me, overpowering me with God's hand, and instructing me not to walk in the way of this people, saying, Call ye not conspiracy all that this people calls conspiracy; and what is feared by it, fear ye not, neither think ye dreadful.” היד, “the hand,” is the absolute hand, which is no sooner laid upon a man than it overpowers all perception, sensation, and though: (Chezkath hayyâd) (viz., (âlai), upon me, Ezekiel 3:14) therefore describes a condition in which the hand of God was put forth upon the prophet with peculiar force, as distinguished from the more usual prophetic state, the effect of a peculiarly impressive and energetic act of God. Luther is wrong in following the Syriac, and adopting the rendering, “taking me by the hand;” as (Chezkath) points back to the kal (invalescere), and not to the hiphil (apprehendere). It is this circumstantial statement, which is continued in (v'yissereni) (“and instructing me”), and not the leading verb (âmar) (“he said”); for the former is not the third pers. pret. piel, which would be (v'yisserani), but the third pers. fut. kal, from the future form (yissōr) (Hosea 10:10, whereas the fut. piel is (v'yassēr)); and it is closely connected with (Chezkath hayyâd), according to the analogy of the change from the participial and infinitive construction to the finite verb (Ges. §132, Anm. 2). With this overpowering influence, and an instructive warning against going in the way of “this people,” Jehovah spake to the prophet as follows. With regard to the substance of the following warning, the explanation that has been commonly adopted since the time of Jerome, viz., noli duorum regum timere conjurationem (fear not the conspiracy of the two kings), is contrary to the reading of the words. The warning runs thus: The prophet, and such as were on his side, were not to call that (kesher) which the great mass of the people called kesher (cf., 2 Chronicles 23:13, “She said, Treason, Treason!” (kesher), (kesher)); yet the alliance of Rezin and Pekah was really a conspiracy - a league against the house and people of David. Nor can the warning mean that believers, when they saw how the unbelieving Ahaz brought the nation into distress, were not to join in a conspiracy against the person of the king (Hofmann, Drechsler); they are not warned at all against making a conspiracy, but against joining in the popular cry when the people called out (kesher). The true explanation has been given by Roorda, viz., that the reference is to the conspiracy, as it was called, of the prophet and his disciples (“sermo hic est de conjuratione, quae dicebatur prophetae et discipulorum ejus”). The same thing happened to Isaiah as to Amos (Amos 7:10) and to Jeremiah. Whenever the prophets were at all zealous in their opposition to the appeal for foreign aid, they were accused and branded as standing in the service of the enemy, and conspiring for the overthrow of the kingdom. In such perversion of language as this, the honourable among them were not to join. The way of God was now a very different one from the way of that people. If the prophet and his followers opposed the alliance with Asshur, this was not a common human conspiracy against the will of the king and nation, but the inspiration of God, the true policy of Jehovah. Whoever trusted in Him had no need to be afraid of such attempts as those of Rezin and Pekah, or to look upon them as dreadful.

Verses 13-15
The object of their fear was a very different one. “Jehovah of hosts, sanctify Him; and let Him be your fear, and let Him be your terror. So will He become a sanctuary, but a stone of stumbling and a rock of offence (vexation) to both the houses of Israel, a snare and trap to the inhabitants of Jerusalem. And many among them shall stumble, and shall fall; and be dashed to pieces, and be snared and taken.” The logical apodosis to Isaiah 8:13 commences with (v'hâhâh) (so shall He be). If ye actually acknowledge Jehovah the Holy One as the Holy One ((hikdı̄sh), as in Isaiah 29:23), and if it is He whom ye fear, and who fills you with dread ((ma‛arı̄tz), used for the object of dread, as (mōrah) is for the object of fear; hence “that which terrifies” in a causative sense), He will become a (mikdâsh). The word (mikdâsh) may indeed denote the object sanctified, and so Knobel understands it here according to Numbers 18:29; but if we adhere to the strict notion of the word, this gives an unmeaning apodosis. (Mikdâsh) generally means the sanctified place or sanctuary, with which the idea of an asylum would easily associate itself, since even among the Israelites the temple was regarded and respected as an asylum (1 Kings 1:50; 1 Kings 2:28). This is the explanation which most of the commentators have adopted here; and the punctuators also took it in the same sense, when they divided the two halves of Isaiah 8:14 by athnach as antithetical. And (mikdâsh) is really to be taken in this sense, although it cannot be exactly rendered “asylum,” since this would improperly limit the meaning of the word. The temple was not only a place of shelter, but also of grace, blessing, and peace. All who sanctified the Lord of lords He surrounded like temple walls; hid them in Himself, whilst death and tribulation reigned without, and comforted, fed, and blessed them in His own gracious fellowship. This is the true explanation of (v'hâyâh), according to such passages as Isaiah 4:5-6; Psalm 27:5; Psalm 31:21. To the two houses of Israel, on the contrary, i.e., to the great mass of the people of both kingdoms who neither sanctified nor feared Jehovah, He would be a rock and snare. The synonyms are intentionally heaped together (cf., Isaiah 28:13), to produce the fearful impression of death occurring in many forms, but all inevitable. The first three verbs of Isaiah 8:15 refer to the “stone” (('eben)) and “rock” ((tzūr)); the last two to the “snare” ((pach)), and “trap” or springe ((mōkēsh)).

(Note: Malbim observes quite correctly, that “the (pach) catches, but does not hurt; the (mokesh) catches and hurts (e.g., by seizing the legs or nose, Job 40:24): the former is a simple snare (or net), the latter a springe, or snare which catches by means of a spring” (Amos 3:5).)

All who did not give glory to Jehovah would be dashed to pieces upon His work as upon a stone, and caught therein as in a trap. This was the burden of the divine warning, which the prophet heard for himself and for those that believed.

Verse 16
The words that follow in Isaiah 8:16, “Bind up the testimony, seal the lesson in my disciples,” appear at first sight to be a command of God to the prophet, according to such parallel passages as Daniel 12:4, Daniel 12:9; Revelation 22:10, cf., Daniel 8:26; but with this explanation it is impossible to do justice to the words “in my disciples” ((b'ilmmudâi)). The explanation given by Rosenmüller, Knobel, and others, viz., “by bringing in men divinely instructed” (adhibitis viris piis et sapientibus), is grammatically inadmissible. Consequently I agree with Vitringa, Drechsler, and others, in regarding Isaiah 8:16 as the prophet's own prayer to Jehovah. We tie together (צרר, imperf. צור = צר) what we wish to keep from getting separated and lost; we seal ((Châtam)) what is to be kept secret, and only opened by a person duly qualified. And so the prophet here prays that Jehovah would take his testimony with regard to the future, and his instruction, which was designed to prepare for this future - that testimony and thorah which the great mass in their hardness did not understand, and in their self-hardening despised - and lay them up well secured and well preserved, as if by band and seal, in the hearts of those who received the prophet's words with believing obedience ((limmūd), as in Isaiah 50:4; Isaiah 54:13). For it would be all over with Israel, unless a community of believers should be preserved, and all over with this community, if the word of God, which was the ground of their life, should be allowed to slip from their hearts. We have here an announcement of the grand idea, which the second part of the book of Isaiah carries out in the grandest style. It is very evident that it is the prophet himself who is speaking here, as we may see from Isaiah 8:17, where he continues to speak in the first person, though he does not begin with ואני.

Verse 17
Whilst offering this prayer, and looking for its fulfilment, he waits upon Jehovah. “And I wait upon Jehovah, who hides His face before the house of Jacob, and hope for Him.” A time of judgment had now commenced, which would still last a long time; but the word of God was the pledge of Israel's continuance in the midst of it, and of the renewal of Israel's glory afterwards. The prophet would therefore hope for the grace which was now hidden behind the wrath.

Verse 18
His home was the future, and to this he was subservient, even with all his house. “Behold, I and the children which Jehovah hath given me for signs and types in Israel, from Jehovah of hosts, who dwelleth upon Mount Zion.” He presents himself to the Lord with his children, puts himself and them into His hands. They were Jehovah's gift, and that for a higher purpose than every-day family enjoyment. They subserved the purpose of signs and types in connection with the history of salvation. “Signs and types:” ('oth) (sign) was an omen or prognostic ( σημεῖον ) in word and deed, which pointed to and was the pledge of something future (whether it were in itself miraculous or natural); (mopheth) was either something miraculous ( τέρας ) pointing back to a supernatural cause, or a type ( τύπος , prodigium = porridigium) which pointed beyond itself to something future and concealed, literally twisted round, i.e., out of the ordinary course, paradoxical, striking, standing out (Arab. (aft), (ift), (res mira), δεινόν τι ), from אפת (related to הפך, אבך) = מאפת, like מוסר = מאסר. His children were signs and enigmatical symbols of the future, and that from Jehovah of hosts who dwelt on Zion. In accordance with His counsel (to which the עם in מעם points), He had selected these signs and types: He who could bring to pass the future, which they set forth, as surely as He was Jehovah of hosts, and who would bring it to pass as surely as He had chosen Mount Zion for the scene of His gracious presence upon earth. Shear-yashuband Mahershalalwere indeed no less symbols of future wrath than of future grace; but the name of the father ((Yesha'hâhu)) was an assurance that all the future would issue from Jehovah's salvation, and end in the same. Isaiah and his children were figures and emblems of redemption, opening a way for itself through judgment. The Epistle to the Hebrews (Hebrews 2:13) quotes these words as the distinct words of Jesus, because the spirit of Jesus was in Isaiah - the spirit of Jesus, which in the midst of this holy family, bound together as it was only to the bands of “the shadow,” pointed forward to that church of the New Testament which would be found together by the bands of the true substance. Isaiah, his children, and his wife, who is called “the prophetess” ((nebi'ah)) not only because she was the wife of the prophet but because she herself possessed the gift of prophecy, and all the believing disciples gathered round this family - these together formed the stock of the church of the Messianic future, on the foundation and soil of the existing massa perdita of Israel.

Verse 19
It is to this ecclesiola in ecclesia that the prophet's admonition is addressed. “And when they shall say to you, Inquire of the necromancers, and of the soothsayers that chirp and whisper:-Should not a people inquire of its God? for the living to the dead?” The appeal is supposed to be made by Judaeans of the existing stamp; for we know from Isaiah 2:6; Isaiah 3:2-3, that all kinds of heathen superstitions had found their way into Jerusalem, and were practised there as a trade. The persons into whose mouths the answer is put by the prophet (we may supply before Isaiah 8:19 , “Thus shall ye say to them;” cf., Jeremiah 10:11), are his own children and disciples. The circumstances of the times were very critical; and the people were applying to wizards to throw light upon the dark future. ('Ob) signified primarily the spirit of witchcraft, then the possessor of such a spirit (equivalent to (Baal ob)), more especially the necromancer. (Yidd‛oni), on the other hand, signified primarily the possessor of a prophesying or soothsaying spirit ( πύθων or πνεῦμα τοῦ πύθωνος ), Syr. (yodūa‛) (after the intensive from (pâ‛ul) with immutable vowels), and then the soothsaying spirit itself (Leviticus 20:27), which was properly called (yiddâ'ōn) (the much knowing), like δαίμων , which, according to Plato, is equivalent to δαήμων . These people, who are designated by the lxx, both here and elsewhere, as ἐγγαστρόμυθοι , i.e., ventriloquists, imitated the chirping of bats, which was supposed to proceed from the shadows of Hades, and uttered their magical formulas in a whispering tone.

(Note: The Mishnah Sanhedrin 65a gives this definition: “(Baal'ob) is a python, i.e., a soothsayer ('with a spirit of divination'), who speaks from his arm-pit; (yidd‛oni), a man who speaks with his mouth.” The (baal) (ob), so far as he had to do with the bones of the dead, is called in the Talmud (obâ) (temayya'), e.g., the witch of Endor (b. Sabbath 152b). On the history of the etymological explanation of the word, see Böttcher, de inferis, §205-217. If ('ob), a skin or leather bottle, is a word from the same root (rendered “bellows” by the lxx at Job 32:19), as it apparently is, it may be applied to a bottle as a thing which swells or can be blown out, and to a wizard of spirit of incantation on account of this puffing and gasping. The explanation “le revenant,” from אוּב = Arab. (âba), to return, has only a very weak support in the proper name איוב = (avvâb) (the penitent, returning again and again to God: see again at Isaiah 29:4).)

What an unnatural thing, for the people of Jehovah to go and inquire, not of their won God, but of such heathenish and demoniacal deceivers and victims as these ((dârash 'el), to go and inquire of a person, Isaiah 11:10, synonymous with (shâ'ar b'), 1 Samuel 28:6)! What blindness, to consult the dead in the interests of the living! By “the dead” ((hammēthim)) we are not to understand “the idols” in this passage, as in Psalm 106:28, but the departed, as Deuteronomy 18:11 (cf., 1 Sam 28) clearly proves; and בּעד is not to be taken, either here or elsewhere, as equivalent to (tachath) (“instead of”), as Knobel supposes, but, as in Jeremiah 21:2 and other passages, as signifying “for the benefit of.” Necromancy, which makes the dead the instructors of the living, is a most gloomy deception.

Verse 20
In opposition to such a falling away to wretched superstition, the watchword of the prophet and his supporters is this. “To the teaching of God (thorah, Gotteslehre), and to the testimony! If they do not accord with this word, they are a people for whom no morning dawns.” The summons, “to the teaching and to the testimony” (namely, to those which Jehovah gave through His prophet, Isaiah 8:17), takes the form of a watchword in time of battle (Judges 7:18). With this construction the following אם־לא (which Knobel understands interrogatively, “Should not they speak so, who, etc.?” and Luzzatto as an oath, as in Psalm 131:2, “Surely they say such words as have no dawn in them”) has, at any rate, all the presumption of a conditional signification. Whoever had not this watchword would be regarded as the enemy of Jehovah, and suffer the fate of such a man. This is, to all appearance, the meaning of the apodosis שׁהר אין־לו אשׁר. Luther has given the meaning correctly, “If they do not say this, they will not have the morning dawn;” or, according to his earlier and equally good rendering, “They shall never overtake the morning light,” literally, “They are those to whom no dawn arises.” The use of the plural in the hypothetical protasis, and the singular in the apodosis, is an intentional and significant change. All the several individuals who did not adhere to the revelation made by Jehovah through His prophet, formed one corrupt mass, which would remain in hopeless darkness. אשׁר is used in the same sense as in Isaiah 5:28 and 2 Samuel 2:4, and possibly also as in 1 Samuel 15:20, instead of the more usual כּי, when used in the affirmative sense which springs in both particles out of the confirmative (namque and quoniam): Truly they have no morning dawn to expect.

(Note: Strangely enough, Isaiah 8:19 and Isaiah 8:20 are described in Lev. Rabba, ch. xv, as words of the prophet Hosea incorporated in the book of Isaiah.)

Verse 21-22
The night of despair to which the unbelieving nation would be brought, is described in Isaiah 8:21, Isaiah 8:22: “And it goes about therein hard pressed and hungry: and it comes to pass, when hunger befals it, it frets itself, and curses by its king and by its God, and turns its face upward, and looks to the earth, and beyond distress and darkness, benighting with anguish, and thrust out into darkness.” The singulars attach themselves to the לו in Isaiah 8:19, which embraces all the unbelievers in one mass; “therein” ((bâh)) refers to the self-evident land (('eretz)). The people would be brought to such a plight in the approaching Assyrian oppressions, that they would wander about in the land pressed down by their hard fate ((niksheh)) and hungry ((râ'eb)), because all provisions would be gone and the fields and vineyards would be laid waste. As often as it experienced hunger afresh, it would work itself into a rage ((v'hithkazzaqph) with Vav apod. and pathach, according to Ges. §54, Anm.), and curse by its king and God, i.e., by its idol. This is the way in which we must explain the passage, in accordance with 1 Samuel 14:43, where (killel bēholim) is equivalent to (killel b'shēm elohim), and with Zephaniah 1:5, where a distinction is made between an oath (layehovâh), and an oath (b'malcâm); if we would adhere to the usage of the language, in which we never find a בּ קלל corresponding to the Latin execrari in aliquem (Ges.), but on the contrary the object cursed is always expressed in the accusative. We must therefore give up Psalm 5:3 and Psalm 68:25 as parallels to (b'malco) and (b'lohâi): they curse by the idol, which passes with them for both king and God, curse their wretched fate with this as they suppose the most effectual curse of all, without discerning in it the just punishment of their own apostasy, and humbling themselves penitentially under the almighty hand of Jehovah. Consequently all this reaction of their wrath would avail them nothing: whether they turned upwards, to see if the black sky were not clearing, or looked down to the earth, everywhere there would meet them nothing but distress and darkness, nothing but a night of anguish all around ((me‛ūph zūkâh) is a kind of summary; (mâ‛ūph) a complete veiling, or eclipse, written with (ū) instead of the more usual (ō) of this substantive form: Ewald, §160, a). The judgment of God does not convert them, but only heightens their wickedness; just as in Revelation 16:11, Revelation 16:21, after the pouring out of the fifth and seventh vials of wrath, men only utter blasphemies, and do not desist from their works. After stating what the people see, whether they turn their eyes upwards or downwards, the closing participial clause of Isaiah 8:22 describes how they see themselves “thrust out into darkness' (in caliginem propulsum). There is no necessity to supply הוּא; but out of the previous (hinnēh) it is easy to repeat (hinno) or (hinnennu) (en ipsum). “Into darkness:” (ăphēlâh) (acc. loci) is placed emphatically at the head, as in Jeremiah 23:12. 

09 Chapter 9 

Verse 1
After the prophet has thus depicted the people as without morning dawn, he gives the reason for the assumption that a restoration of light is to be expected, although not for the existing generation. “For it does not remain dark where there is now distress: in the first time He brought into disgrace the land of Zebulun and the land of Naphtali, and in the last He brings to honour the road by the sea, the other side of Jordan, the circle of the Gentiles.” כּי is neither to be taken as equivalent to the untranslatable ὃτι recitativum (Knobel), nor is there any necessity to translate it “but” or “nevertheless,” and supply the clause, “it will not remain so.” The reason assigned for the fact that the unbelieving people of Judah had fallen into a night without morning, is, that there was a morning coming, whose light, however, would not rise upon the land of Judah first, but upon other parts of the land. (Mū‛âp) and (mūzâk) are hophal nouns: a state of darkness and distress. The meaning is, There is not, i.e., there will not remain, a state of darkness over the land ((lâh), like (bâh) in Isaiah 8:21, refers to ('eretz)), which is now in a state of distress; but those very districts which God has hitherto caused to suffer deep humiliation He will bring to honour by and by ((hēkal) = (hēkēl), according to Ges. §67, Anm. 3, opp. (hicbı̄d), as in Isaiah 23:9). The height of the glorification would correspond to the depth of the disgrace. We cannot adopt Knobel's rendering, “as at a former time,” etc., taking עת as an accusative of time and כּ as equivalent to כּאשׁר, for כּ is never used conjunctionally in this way (see Psalter, i. 301, and ii. 514); and in the examples adduced by Knobel (viz., Isaiah 61:11 and Job 7:2), the verbal clauses after Caph are elliptical relative clauses. The rendering adopted by Rosenmüller and others (sicut tempus prius vilem reddidit, etc., “as a former time brought it into contempt”) is equally wrong. And Ewald, again, is not correct in taking the Vav in (v'hâ) -(acharōn) as the Vav of sequence used in the place of the (Cēn) of comparison. הראשׁון כּעת and האחרון are both definitions of time. The prophet intentionally indicates the time of disgrace with כּ, because this would extend over a lengthened period, in which the same fate would occur again and again. The time of glorification, on the other hand, is indicated by the accus. temporis, because it would occur but once, and then continue in perpetuity and without change. It is certainly possible that the prophet may have regarded (hâ) -(acharōn) as the subject; but this would destroy the harmony of the antithesis. By the land or territory of Naphtali (('artzâh), poet. for ('eretz), as in Job 34:13; Job 37:12, with a toneless (ah)) we are to understand the upper Galilee of later times, and by the land of Zebulun lower Galilee. In the antithetical parallel clause, what is meant by the two lands is distinctly specified: (1.) “the road by the sea,” (derek hayyâm), the tract of land on the western shore of the sea of Chinnereth; (2.) “the other side of Jordan,” (‛ēber hayyardēn), the country to the east of the Jordan; (3.) “the circle of the Gentiles,” (gelı̄l haggōyim), the northernmost border-land of Palestine, only a portion of the so-called Galilaea of after times. Ever since the times of the judges, all these lands had been exposed, on account of the countries that joined them, to corruption from Gentile influence and subjugation by heathen foes. The northern tribes on this side, as well as those on the other side, suffered the most in the almost incessant war between Israel and the Syrians, and afterwards between Israel and the Assyrians; and the transportation of their inhabitants, which continued under Pul, Tiglath-pileser, and Shalmanassar, amounted at last to utter depopulation (Caspari, Beitr. 116-118). But these countries would be the very first that would be remembered when that morning dawn of glory should break. Matthew informs us (Matthew 4:13.) in what way this was fulfilled at the commencement of the Christian times. On the ground of this prophecy of Isaiah, and not of a “somewhat mistaken exposition of it,” as Renan maintains in his Vie de Jésus (Chapter 13), the Messianic hopes of the Jewish nation were really directed towards Galilee.
(Note: The Zohar was not the first to teach that the Messiah would appear in Galilee, and that redemption would break forth from Tiberias; but this is found in the Talmud and Midrash (see Litteratur-blatt des Orients, 1843, Col. 776).)

It is true that, according to Jerome, in loc., the Nazarenes supposed Isaiah 9:1 to refer to the light of the gospel spread by the preaching of Paul in terminos gentium et viam universi maris. But “the sea” ((hayyâm)) cannot possibly be understood as referring to the Mediterranean, as Meier and Hofmann suppose, for “the way of the sea” ((derek hayyâm)) would in that case have been inhabited by the Philistines and Phoenicians; whereas the prophet's intention was evidently to mention such Israelitish provinces as had suffered the greatest affliction and degradation.

Verse 2
The range of vision is first widened in Isaiah 9:2.: “The people that walk about in darkness see a great light; they who dwell in the land of the shadow of death, upon them a light shines.” The range of vision is here extended; not to the Gentiles, however, but to all Israel. Salvation would not break forth till it had become utterly dark along the horizon of Israel, according to the description in Isaiah 5:30, i.e., till the land of Jehovah had become a land of the shadow of death on account of the apostasy of its inhabitants from Jehovah ((zalmâveth) is modified, after the manner of a composite noun, from (zalmūth), according to the form (kadrūth), and is derived from צלם, Aeth. (salema), Arab. (zalima), to be dark).
(Note: The shadow or shade, (zēl), Arab. (zill) (radically related to tall = טל, dew), derived its name (ab obtegendo), and according to the idea attached to it as the opposite of heat or of light, was used as a figure of a beneficent shelter (Isaiah 16:3), or of what was dark and horrible (cf., Targ. (tallâni), a night-demon). The verb (zâlam), in the sense of the Arabic (zalima), bears the same relation to (zâlal) as (bâham) to (bâhâh) (Gen. p. 93), (‛âram), to be naked, to (‛ârâh) (Jeshurun, p. 159). The noun (zelem), however, is either formed from this (zâlam), or else directly from (zēl), with the substantive termination em.)
The apostate mass of the nation is to be regarded as already swept away; for if death has cast its shadow over the land, it must be utterly desolate. In this state of things the remnant left in the land beholds a great light, which breaks through the sky that has been hitherto covered with blackness. The people, who turned their eyes upwards to no purpose, because they did so with cursing (Isaiah 8:21), are now no more. It is the remnant of Israel which sees this light of spiritual and material redemption arise above its head. In what this light would consist the prophet states afterwards, when describing first the blessings and then the star of the new time.

Verse 3
In Isaiah 9:3 he says, in words of thanksgiving and praise: “Thou multipliest the nation, preparest it great joy; they rejoice before Thee like the joy in harvest, as men rejoice when they share the spoil.” “The nation” ((haggoi)) is undoubtedly Israel, reduced to a small remnant. That God would make this again into a numerous people, was a leading feature in the pictures drawn of the time of glory (Isaiah 26:15; Isaiah 66:8; Zechariah 14:10-11), which would be in this respect the counterpart of that of Solomon (1 Kings 4:20). If our explanation is the correct one so far, the only way to give an intelligible meaning to the chethib לא, taking it in a negative sense, is to render it, as Hengstenberg, Hitzig, and others have done, “Thou multipliest the nation to which Thou hadst formerly not given great joy,” which must signify, per litoten, “the nation which Thou hadst plunged into deep sorrow.” But it is unnatural to take any one of the prophetic preterites, commencing with (hicbı̄d) in Isaiah 9:1, in any other than a future sense. We must therefore give the preference to the Keri לו, and render it, “Thou makest of the nation a great multitude, and preparest it great joy.” The pronoun loo is written first, as in Leviticus 7:7-9; Job 41:4 (keri), probably with the emphasis assumed by Drechsler: “to it, in which there was not the smallest indication of such an issue as this.” The verbs “multiplied” ((higdaltâ)) and “increased” ((hirbithâ)) are intentionally written together, to put the intensity of the joy on a level with the extensiveness of the multitude. This joy would be a holy joy, as the expression “before Thee” implies: the expression itself recals the sacrificial meals in the courts of the temple (Deuteronomy 12:7; Deuteronomy 14:26). It would be a joy over blessings received, as the figure of the harvest indicates; and joy over evil averted, as the figure of dividing the spoil presupposes: for the division of booty is the business of conquerors. This second figure is not merely a figure: the people that are so joyous are really victorious and triumphant.
(Note: On the passages in which לא chethib is לו keri, see at Psalm 100:3 and Job 13:15.)

Verse 4
“For the yoke of its burden and the stick of its neck, the stick of its oppressor, Thou hast broken to splinters, as in the day of Midian.” The suffixes refer to the people ((hâēâm)). Instead of (soblō), from (sōbel), we have intentionally the more musical form סבּלו (with dagesh dirimens and chateph kametz under the influence of the previous u instead of the simple sheva). The rhythm of the v. of anapaestic. “Its burden” ((subbolo)) and “its oppressor” ((nogēs bō)) both recall to mind the Egyptian bondage (Exodus 2:11; Exodus 5:6). The future deliverance, which the prophet here celebrates, would be the counterpart of the Egyptian. But as the whole of the great nation of Israel was then redeemed, whereas only a small remnant would participate in the final redemption, he compares it to the day of Midian, when Gideon broke the seven years' dominion of Midian, not with a great army, but with a handful of resolute warriors, strong in the Lord (Judg 7). The question suggests itself here, Who is the hero, Gideon's antitype, through whom all this is to occur? The prophet does not say; but building up one clause upon another with כּי, he gives first of all the reason for the cessation of the oppressive dominion of the imperial power - namely, the destruction of all the military stores of the enemy.
Verse 5
“For every boot of those who tramp with boots in the tumult of battle, and cloak rolled in blood, shall be for burning, a food of fire.” That which is the food of fire becomes at the same time a (sĕrēphâh), inasmuch as the devouring fire reduces it to ashes, and destroys its previous existence. This closing statement requires for סאון the concrete sense of a combustible thing; and this precludes such meanings as business (Handel und Wandel), noise, or din (= שׁאון, Jerome, Syriac, Rashi, and others). On the other hand, the meaning “military equipment,” adopted by Knobel and others - a meaning derived from a comparison of the derivatives of the Aramaean (zūn), (ăzan), and the Arabic (zâna), fut. (yezı̄n) (to dress or equip) - would be quite admissible; at the same time, the interchange of Samech and Zain in this word cannot be dialectically established. Jos. Kimchi has very properly referred to the Targum (sēn), (mesân) (Syr. also (sâūn) with an essentially long a), which signifies shoe (see Bynaeus, de calceo Hebraeorum) - a word which is more Aramaean than Hebrew, and the use of which in the present connection might be explained on the ground that the prophet had in his mind the annihilation of the Assyrian forces. We should no doubt expect (sâ'ūn) ((sandaloumenos)) instead of (sō'ēn); but the denom. verb (sâ'ăn) might be applied to a soldier's coming up in military boots, and so signify Caligatum venire, although the primary meaning is certainly Calceare se (e.g., Ephesians 6:15, Syr.). Accordingly we should render it, “every boot of him who comes booted (des Einherstiefelnden) into the tumult of battle,” taking the word (ra‛ash), not as Drechsler does, in the sense of the noise made by a warrior coming up proudly in his war-boots, nor with Luzzatto in the sense of the war-boot itself, for which the word is too strong, but as referring to the noise or tumult of battle (as in Jeremiah 10:22), in the midst of which the man comes up equipped or shod for military service. The prophet names the boot and garment with an obvious purpose. The destruction of the hostile weapons follows as a matter of course, if even the military shoes, worn by the soldiers in the enemies' ranks, and the military cloaks that were lying in (dâmim), i.e., in blood violently shed upon the battle-field, were all given up to the fire.

Verse 6
Upon the two sentences with ci the prophet now builds a third. The reason for the triumph is the deliverance effected; and the reason for the deliverance, the destruction of the foe; and the reason for all the joy, all the freedom, all the peace, is the new great King. - “For unto us a child is born, unto us a son is given; and the government rests upon His shoulder: and they call His name, Wonder, Counsellor, mighty God, Eternal-Father, Prince of Peace.” The same person whom the prophet foretold in chapter 7 as the son of the virgin who would come to maturity in troublous times, he here sees as born, and as having already taken possession of the government. There he appeared as a sign, here as a gift of grace. The prophet does not expressly say that he is a son of David in this instance any more than in chapter 7 (for the remark that has been recently made, that (yeled) is used here for “infant-prince,” is absurd); but this followed as a matter of course, from the fact that he was to bear the government, with all its official rights (Isaiah 22:22) and godlike majesty (Psalm 21:6), upon his shoulder; for the inviolable promise of eternal sovereignty, of which the new-born infant was to be the glorious fulfilment, had been bound up with the seed of David in the course of Israel's history ever since the declaration in 2 Sam 7. In chapter 7 it is the mother who names the child; here it is the people, or indeed any one who rejoices in him: ויּקרא, “one calls, they call, he is called,” as Luther has correctly rendered it, though under the mistaken idea that the Jews had altered the original ויּקּרא into ויּקרא, for the purpose of eliminating the Messianic sense of the passage. But the active verb itself has really been twisted by Jewish commentators in this way; so that Rashi, Kimchi, Malbim, and others follow the Targum, and explain the passage as meaning, “the God, who is called and is Wonder,' Counsellor, the mighty God, the eternal Father, calls his name the Prince of Peace;” but this rendering evidently tears asunder things that are closely connected. And Luzzatto has justly observed, that you do not expect to find attributes of God here, but such as would be characteristic of the child. He therefore renders the passage, “God the mighty, the eternal Father, the Prince of Peace, resolves upon wonderful things,” and persuades himself that this long clause is meant for the proper name of the child, just as in other cases declaratory clauses are made into proper names, e.g., the names of the prophet's two sons. But even granting that such a sesquipedalian name were possible, in what an unskilful manner would the name be formed, since the long-winded clause, which would necessarily have to be uttered in one breath, would resolve itself again into separate clauses, which are not only names themselves, but, contrary to all expectation, names of God! The motive which prompted Luzzatto to adopt this original interpretation is worthy of notice. He had formerly endeavoured, like other commentators, to explain the passage by taking the words from “Wonderful” to “Prince of Peace” as the name of the child; and in doing this he rendered יועץ פלא “one counselling wonderful things,” thus inverting the object, and regarded “mighty God” as well as “eternal Father” as hyperbolical expressions, like the words applied to the King in Psalm 45:7 . But now he cannot help regarding it as absolutely impossible for a human child to be called (el gibbor), like God Himself in Isaiah 10:21. So far as the relation between his novel attempt at exposition and the accentuation is concerned, it certainly does violence to this, though not to such an extent as the other specimen of exegetical leger-demain, which makes the clause from פלא to אבי־עד the subject to ויקרא. Nevertheless, in the face of the existing accentuation, we must admit that the latter is, comparatively speaking, the better of the two; for if שמו ויקרא were intended to be the introduction to the list of names which follows, שׁמו would not be pointed with (geresh), but with (zakeph). The accentuators seem also to have shrunk from taking (el gibbor) as the name of a man. They insert intermediate points, as though “eternal Father, Prince of Peace,” were the name of the child, and all that precedes, from “Wonder” onwards, the name of God, who would call him by these two honourable names. But, at the very outset, it is improbable that there should be two names instead of one or more; and it is impossible to conceive for what precise reason such a periphrastic description of God should be employed in connection with the naming of this child, as is not only altogether different from Isaiah's usual custom, but altogether unparalleled in itself, especially without the definite article. The names of God should at least have been defined thus, הגּבּור פּלא היּועץ, so as to distinguish them from the two names of the child.
Even assuming, therefore, that the accentuation is meant to convey this sense, “And the wonderful Counsellor, the mighty God, calls his name Eternal-Father, Prince of Peace,” as appears to be the case; we must necessarily reject it, as resting upon a misunderstanding and misinterpretation.

(Note: The telisha in פלא is the smallest of all disjunctive accents; the geresh in שׁמו separates rather more strongly than this; the pashta in יועץ separates somewhat more than the other two, but less than the zakeph in גבור;and this zakeph is the greatest divider in the sentence. The whole sentence, therefore, distributes itself in the following manner: אבי־עד גבור אל יועץ פלא שׁמו ויקרא שׂר־שלום.All the words from ויקרא onwards are subordinate to the zakeph attached to גבור,which is, to all appearance, intended to have the force of an introductory colon: as, for example, in 2 Samuel 18:5 (in the case of לאמר in the clause לאמר ואת־אתי ואת־אבישי יואב). In smaller subdivisions, again, פלא (telisha) is connected with יועץ (pashta), and both together with גבור אל (munach zakeph). If only (sar shalom) (Prince of Peace) were intended as the name of the child, it would necessarily be accentuated in the following manner: שמו ויקרא kadma (geresh), יועץ פלא teilsha (gershayim), גבור אל (mercha) (tebir), עד אבי (tifchah), שׂר־שׁלום silluk; and the principal disjunctive would stand at עד instead of גבור. But if the name of the child were intended to form a declaratory clause, commencing with יועץ פלא, “determines wonderful things,” as Luzzatto assumes, we should expect to find a stronger disjunctive than telisha at פלא, the watchword of the whole; and above all, we should expect a zakeph at שׁמו, and not at גבור. This also applies to our (the ordinary) explanation. It does not correspond to the accentuation. The introductory words שׁמו ויקרא ought to have a stronger distinctive accent, in order that all which follows might stand as the name which they introduce. Francke (see Psalter, ii. 521) perceived this, and in his Abyssus mysteriorum Esa (ix. 6) he lays great stress upon the fact, that God who gives the name has Himself a threefold name.) 

We regard the whole, from פלא onwards - as the connection, the expression, and the syntax require - as a dependent accusative predicate to שמו ויקרא (they call his name), which stands at the head (compare קרא, they call, it is called, in Genesis 11:9; Genesis 16:14; Joshua 7:26, and above Isaiah 8:4, ישׂא, they will carry: Ges. §137, 3). If it be urged, as an objection to the Messianic interpretation of Isaiah 7:14-15, that the Christ who appeared was not named Immanuel, but Jesus, this objection is sufficiently met by the fact that He did not receive as a proper name any one of the five names by which, according to this second prophecy, He was to be called. Moreover, this objection would apply quite as strongly to the notion, which has been a very favourite one with Jewish commentators (e.g., Rashi, A. E. Kimchi, Abravanel, Malbim, Luzzatto, and others), and even with certain Christian commentators (such as Grotius, Gesenius, etc.), that the prophecy refers to Hezekiah - a notion which is a disgrace to those who thereby lead both themselves and others astray. For even if the hopes held out in the prophecy were attached for a long time to Hezekiah, the mistake was but too quickly discovered; whereas the commentators in question perpetuate the mistake, by forcing it upon the prophecy itself, although the prophet, even after the deception had been outlived, not only did not suppress the prophecy, but handed it down to succeeding ages as awaiting a future and infallible fulfilment. For the words in their strict meaning point to the Messiah, whom men may for a time, with pardonable error, have hoped to find in Hezekiah, but whom, with unpardonable error, men refused to acknowledge, even when He actually appeared in Jesus. The name Jesus is the combination of all the Old Testament titles used to designate the Coming One according to His nature and His works. The names contained in Isaiah 7:14 and Isaiah 9:6 are not thereby suppressed; but they have continued, from the time of Mary downwards, in the mouths of all believers. There is not one of these names under which worship and homage have not been paid to Him. But we never find them crowded together anywhere else, as we do here in Isaiah; and in this respect also our prophet proves himself the greatest of the Old Testament evangelists. 

The first name is פּלא, or perhaps more correctly פּלא, which is not to be taken in connection with the next word, יועץ, though this construction might seem to commend itself in accordance with עצה הפליא, in Isaiah 28:29. This is the way in which it has been taken by the Seventy and others (thus lxx, θαυμαστὸς σύμβουλος ; Theodoret, θαυμαστῶς βουλεύων ). If we adopted this explanation, we might regard יועץ פלא as an inverted form for פלא יועץ: counselling wonderful things. The possibility of such an inversion is apparent from Isaiah 22:2, מלאה תשׁאות, i.e., full of tumult. Or, following the analogy of (pere') (a wild man) in Genesis 16:12, we might regard it as a genitive construction: a wonder of a counsellor; in which case the disjunctive (teilshâh) (gedolâh) in (pele') would have to be exchanged for a connecting (mahpach). Both combinations have their doubtful points, and, so far as the sense is concerned, would lead us rather to expect עצה מפליא; whereas there is nothing at all to prevent our taking פלא and יועץ as two separate names (not even the accentuation, which is without parallel elsewhere, so far as the combination of (pashta) with (teilshah) is concerned, and therefore altogether unique). Just as the angel of Jehovah, when asked by Manoah what was his name (Judges 13:18), replied פּלי (פּלאי), and indicated thereby his divine nature - a nature incomprehensible to mortal men; so here the God-given ruler is also (pele'), a phenomenon lying altogether beyond human conception or natural occurrence. Not only is this or that wonderful in Him; but He Himself is throughout a wonder - παραδοξασμός , as Symmachus renders it. The second name if (yō‛ētz), counsellor, because, by virtue of the spirit of counsel which He possesses (Isaiah 11:2), He can always discern and given counsel for the good of His nation. There is no need for Him to surround Himself with counsellors; but without receiving counsel at all, He counsels those that are without counsel, and is thus the end of all want of counsel to His nation as a whole. The third name, (El) (gibbor), attributes divinity to Him. Not, indeed, if we render the words “Strength, Hero,” as Luther does; or “Hero of Strength,” as Meier has done; or “a God of a hero,” as Hofmann proposes; or “Hero-God,” i.e., one who fights and conquers like an invincible god, as Ewald does. But all these renderings, and others of a similar kind, founder, without needing any further refutation, on Isaiah 10:21, where He, to whom the remnant of Israel will turn with penitence, is called (El) (gibbor) (the mighty God). There is no reason why we should take (El) in this name of the Messiah in any other sense than in (Immanu-(El); not to mention the fact that (El) in Isaiah is always a name of God, and that the prophet was ever strongly conscious of the antithesis between (El) and (âdâm), as Isaiah 31:3 (cf., Hosea 11:9) clearly shows. And finally, (El gibbor) was a traditional name of God, which occurs as early as Deuteronomy 10:17, cf., Jeremiah 32:18; Nehemiah 9:32; Psalm 24:8, etc. The name (gibbor) is used here as an adjective, like (shaddai) in (El). The Messiah, then, is here designated “mighty God.” Undoubtedly this appears to go beyond the limits of the Old Testament horizon; but what if it should go beyond them? It stands written once for all, just as in Jeremiah 23:6 (Jehovah Zidkenu) (Jehovah our Righteousness) is also used as a name of the Messiah - a Messianic name, which even the synagogue cannot set aside (vid., Midrash Mishle 57a, where this is adduced as one of the eight names of the Messiah). Still we must not go too far. If we look at the spirit of the prophecy, the mystery of the incarnation of God is unquestionably indicated in such statements as these. But if we look at the consciousness of the prophet himself, nothing further was involved than this, that the Messiah would be the image of God as no other man ever had been (cf., (El), Psalm 82:1), and that He would have God dwelling within Him (cf., Jeremiah 33:16). Who else would lead Israel to victory over the hostile world, than God the mighty? The Messiah is the corporeal presence of this mighty God; for He is with Him, He is in Him, and in Him He is with Israel. The expression did not preclude the fact that the Messiah would be God and man in one person; but it did not penetrate to this depth, so far as the Old Testament consciousness was concerned. The fourth name springs out of the third: אבי־עד, eternal Father (not Booty Father, with which Hitzig and Knobel content themselves); for what is divine must be eternal. The title Eternal Father designates Him, however, not only as the possessor of eternity (Hengstenberg), but as the tender, faithful, and wise trainer, guardian, and provider for His people even in eternity (Isaiah 22:21). He is eternal Father, as the eternal, loving King, according to the description in Ps 72. Now, if He is mighty God, and uses His divine might in eternity for the good of His people, He is also, as the fifth name affirms, sar-(shâl), a Prince who removes all peace-disturbing powers, and secures peace among the nations (Zechariah 9:10) - who is, as it were, the embodiment of peace come down into the world of nations (Micah 5:4). To exalt the government of David into an eternal rule of peace, is the end for which He is born; and moreover He proves Himself to be what He is not only called, but actually is.
Verse 7
“To the increase of government and to peace without end, upon the throne of David, and over his Kingdom, to strengthen it, and to support it through judgment and righteousness from henceforth even for ever. The jealousy of Jehovah of hosts will fulfil this.” למרבּה (written with (Mêm) in the middle of the one word, and, according to Elias Levita, properly to be read רבּה לם, iis magnificando, in accordance with this way of writing the word)

(Note: When Bar-Kappara says (b. Sanhedrin 94a) that God designed to make Hezekiah the Messiah and Sennacherib Gog and Magog, but that Hezekiah was not found worthy of this, and therefore the Mem of (l'marbeh) was closed, there is so far some sense in this, that the Messianic hopes really could centre for a certain time in Hezekiah; whereas the assertion of a certain Hillel (ib. 98b), that Hezekiah was actually the Messiah of Israel, and no other was to be expected, is nothing but the perverted fancy of an empty brain. For an instance of the opposite, see Nehemiah 2:13, פרוצים הם, on which passage the Midrash observes, “The broken walls of Jerusalem will be closed in the day of salvation, and the government which has been closed up to the time of the King Messiah will be opened then.”))

is not a participle here, but a substantive after the forms מראה, מעשׂה, and that not from הרבּה, but from רבה, an infinitive noun expressing, according to its formation, the practical result of an action, rather than the abstract idea.

(Note: We have already observed at p. 101, that this substantive formation had not a purely abstract meaning even at the first. Fürst has given the correct explanation in his Lehrgebäude der Aram. Idiome, §130.)

Ever extending dominion and endless peace will be brought in by the sublime and lofty King's Son, when He sits upon the throne of David and rules over David's kingdom. He is a semper Augustus, i.e., a perpetual increaser of the kingdom; not by war, however, but with the spiritual weapons of peace. And within He gives to the kingdom “judgment” ((mishpât)) and “righteousness” ((zedâkâh)), as the foundations and pillars of its durability: (mishpât), judgment or right, which He pronounces and ordains; and righteousness, which He not only exercises Himself, but transfers to the members of His kingdom. This new epoch of Davidic sovereignty was still only a matter of faith and hope. But the zeal of Jehovah was the guarantee of its realization. The accentuation is likely to mislead here, inasmuch as it makes it appear as though the words “from henceforth even for ever” ((me‛attâh)) belonged to the closing sentence, whereas the eternal perspective which they open applies directly to the reign of the great Son of David, and only indirectly to the work of the divine jealousy. “Zeal,” or jealousy, (kin'âh), lit., glowing fire, from קנּא, Arab. (kanaa), to be deep red (Deuteronomy 4:24), is one of the deepest of the Old Testament ideas, and one of the most fruitful in relation to the work of reconciliation. It is two-sided. The fire of love has for its obverse the fire of wrath. For jealousy contends for the object of its love against everything that touches either the object or the love itself.

(Note: Cf., Weber, On the Wrath of God (p. xxxv). It is evident that by (kin'âh), ζῆλος ,we are to understand the energy of love following up its violated claims upon the creature, from the comparison so common in the Scriptures between the love of God to His church and connubial affection. It is the jealousy of absolute love, which seeks to be loved in return, and indeed demands undivided love, and asserts its claim to reciprocity of love wherever this claim is refused. In a word, it is the self-vindication of scornful love. But this idea includes not only jealousy seeking the recovery of what it has lost, but also jealousy that consumes what cannot be saved (Nahum 1:2; Hebrews 10:27); and the Scriptures therefore deduce the wrath, by which the love resisted affirms itself, and the wrath which meets those who have resisted love in the form of absolute hostility-in other words, the jealousy of love as well as the jealousy of hatred-not from love and holiness as two entirely distinct sources, but from the single source of absolute holy love, which, just because it is absolute and holy, repels and excludes whatever will not suffer itself to be embraced (Joshua 24:19).)

Jehovah loves His nation. That He should leave it in the hands of such bad Davidic kings as Ahaz, and give it up to the imperial power of the world, would be altogether irreconcilable with this love, if continued long. But His love flares up, consumes all that is adverse, and gives to His people the true King, in whom that which was only foreshadowed in David and Solomon reaches its highest antitypical fulfilment. With the very same words, “the zeal of Jehovah of hosts,” etc., Isaiah seals the promise in Isaiah 37:32.

Verses 8-12
The great light would not arise till the darkness had reached its deepest point. The gradual increase of this darkness is predicted in this second section of the esoteric addresses. Many difficult questions suggest themselves in connection with this section. 1. Is it directed against the northern kingdom only, or against all Israel? 2. What was the historical standpoint of the prophet himself? The majority of commentators reply that the prophet is only prophesying against Ephraim here, and that Syria and Ephraim have already been chastised by Tiglath-pileser. The former is incorrect. The prophet does indeed commence with Ephraim, but he does not stop there. The fates of both kingdoms flow into one another here, as well as in Isaiah 8:5., just as they were causally connected in actual fact. And it cannot be maintained, that when the prophet uttered his predictions Ephraim had already felt the scourging of Tiglath-pileser. The prophet takes his stand at a time when judgment after judgment had fallen upon all Israel without improving it. And one of these past judgments was the scourging of Ephraim by Tiglath-pileser. How much or how little of the events which the prophet looks back upon from this ideal standpoint had already taken place, it is impossible to determine; but this is a matter of indifference so far as the prophecy is concerned. The prophet, from his ideal standing-place, had not only this or that behind him, but all that is expressed in this section by perfects and aorists (Ges. §129, 2, b). And we already know from Isaiah 2:9; Isaiah 5:25, that he sued the future conversive as the preterite of the ideal past. We therefore translate the whole in the present tense. In outward arrangement there is no section of Isaiah so symmetrical as this. In chapter 5 we found one partial approach to the strophe in similarity of commencement, and another in chapter 2 in similarity of conclusion. But here Isaiah 5:25 is adapted as the refrain of four symmetrical strophes. We will take each strophe by itself.
Strophe 1. Isaiah 9:8-12 “The Lord sends out a word against Jacob, and it descends into Israel. And all the people must make atonement, Ephraim and the inhabitants of Samaria, saying in pride and haughtiness of heart, 'Bricks are fallen down, and we build with square stones; sycamores are hewn down, and we put cedars in their place.' Jehovah raises Rezin's oppressors high above him, and pricks up his enemies: Aram from the east, and Philistines from the west; they devour Israel with full mouth. For all this His anger is not turned away, and His hand is stretched out still.” The word ((dâbâr)) is both in nature and history the messenger of the Lord: it runs quickly through the earth (Psalm 147:15, Psalm 147:18), and when sent by the Lord, comes to men to destroy or to heal (Psalm 107:20), and never returns to its sender void (Isaiah 55:10-11). Thus does the Lord now send a word against Jacob (Jacob, as in Isaiah 2:5); and this heavenly messenger descends into Israel ((nâphal), as in Daniel 4:28, and like the Arabic (nazala), which is the word usually employed to denote the communication of divine revelation), taking shelter, as it were, in the soul of the prophet. Its immediate commission is directed against Ephraim, which has been so little humbled by the calamities that have fallen upon it since the time of Jehu, that the people are boasting that they will replace bricks and sycamores (or sycamines, from (shikmin)), that wide-spread tree (1 Kings 10:27), with works of art and cedars. “We put in their place:” (nachaliph) is not used here as in Job 14:7, where it signifies to sprout again (nova germina emittere), but as in Isaiah 40:31; Isaiah 41:1, where it is construed with כּח (strength), and signifies to renew (novas vires assumere). In this instance, when the object is one external to the subject, the meaning is to substitute (substituere), like the Arabic (achlafa), to restore. The poorest style of building in the land is contrasted with the best; for “the sycamore is a tree which only flourishes in the plain, and there the most wretched houses are still built of bricks dried in the sun, and of knotty beams of sycamore.” 

(Note: Rosen, Topographisches aus Jerusalem.)

These might have been destroyed by the war, but more durable and stately buildings would rise up in their place. Ephraim, however, would be made to feel this defiance of the judgments of God (to “know,” as in Hosea 9:7; Ezekiel 25:14). Jehovah would give the adversaries of Rezin authority over Ephraim, and instigate his foes: (sicsēc), as in Isaiah 19:2, from (sâcac), in its primary sense of “prick,” figere, which has nothing to do with the meanings to plait and cover, but from which we have the words שׂך, סך, a thorn, nail, or plug, and which is probably related to שׂכה, to view, lit., to fix; hence (pilpel), to prick up, incite, which is the rendering adopted by the Targum here and in Isaiah 19:2, and by the lxx at Isaiah 19:2. There is no necessity to quote the talmudic (sicsēc), to kindle (by friction), which is never met with in the metaphorical sense of exciting. It would be even better to take our (sicsēc) as an intensive form of (sâcac), used in the same sense as the Arabic, viz., to provide one's self with weapons, to arm; but this is probably a denominative from (sicca), signifying offensive armour, with the idea of pricking and spearing - a radical notion, from which it would be easy to get at the satisfactory meaning, to spur on or instigate. “The oppressors of Rezin” (tzâr) (Retzı̄n), a simple play upon the words, like (hoi) (goi) in Isaiah 1:4, and many others in Isaiah) are the Assyrians, whose help had been sought by Ahaz against Rezin; though perhaps not these exclusively, but possibly also the Trachonites, for example, against whom the mountain fortress (Rezı̄n) appears to have been erected, to protect the rich lands of eastern Hauran. In Isaiah 9:12 the range of vision stretches over all Israel. It cannot be otherwise, for the northern kingdom never suffered anything from the Philistines; whereas an invasion of Judah by the Philistines was really one of the judgments belonging to the time of Ahaz (2 Chronicles 28:16-19). Consequently by Israel here we are to understand all Israel, the two halves of which would become a rich prize to the enemy. Ephraim would be swallowed up by Aram - namely, by those who had been subjugated by Asshur, and were now tributary to it - and Judah would be swallowed up by the Philistines. But this strait would be very far from being the end of the punishments of God. Because Israel would not turn, the wrath of God would not turn away.

Verses 13-17
Strophe 2. “But the people turneth not unto Him that smiteth it, and they seek not Jehovah of hosts. Therefore Jehovah rooteth out of Israel head and tail, palm-branch and rush, in one day. Elders and highly distinguished men, this is the head; and prophets, lying teachers, this is the tail. The leaders of this people have become leaders astray, and their followers swallowed up. Therefore the Lord will not rejoice in their young men, and will have no compassion on their orphans and widows: for all together are profligate and evil-doers, and every mouth speaketh blasphemy. With all this His anger is not turned away, and His hand is stretched out still.” As the first stage of the judgments has been followed by no true conversion to Jehovah the almighty judge, there comes a second. עד שׁוּב (to turn unto) denotes a thorough conversion, not stopping half-way. “The smiter of it” ((hammaccēhu)), or “he who smiteth it,” it Jehovah (compare, on the other hand, Isaiah 10:20, where Asshur is intended). The article and suffix are used together, as in Isaiah 24:2; Proverbs 16:4 (vid., Ges. §110, 2; Caspari, Arab. Gram. §472). But there was coming now a great day of punishment (in the view of the prophet, it was already past), such as Israel experienced more than once in the Assyrian oppressions, and Judah in the Chaldean, when head and tail, or, according to another proverbial expression, palm-branch and rush, would be rooted out. We might suppose that the persons referred to were the high and low; but Isaiah 9:15 makes a different application of the first double figure, by giving it a different turn from its popular sense (compare the Arabic (er-(ru 'ūs w-(aledhnâb) = lofty and low, in Dietrich, Abhandlung, p. 209). The opinion which has very widely prevailed since the time of Koppe, that this v. is a gloss, is no doubt a very natural one (see Hitzig, Begriff der Kritik; Ewald, Propheten, i. 57). But Isaiah's custom of supplying his own gloss is opposed to such a view; also Isaiah's composition in Isaiah 3:3 and Isaiah 30:20, and the relation in which this v. stands to Isaiah 9:16; and lastly, the singular character of the gloss itself, which is one of the strongest proofs that it contains the prophet's exposition of his own words. The chiefs of the nation were the head of the national body; and behind, like a wagging dog's tail, sat the false prophets with their flatteries of the people, loving, as Persius says, blando caudam jactare popello. The prophet drops the figure of (Cippâh), the palm-branch which forms the crown of the palm, and which derives its name from the fact that it resembles the palm of the hand (instar palmae manus), and (agmōn), the rush which grows in the marsh.

(Note: The noun (agam) is used in the Old Testament as well as in the Talmud to signify both a marshy place (see Baba mesi'a 36b, and more especially Aboda zara 38a, where (giloi agmah) signifies the laying bare of the marshy soil by the burning up of the reeds), and also the marsh grass (Sabbath 11a, “if all the (agmim) were (kalams), i.e., writing reeds, or pens;” and Kiddûsin 62b, where agam signifies a talk of marsh-grass or reed, a rush or bulrush, and is explained, with a reference to Isaiah 58:5, as signifying a tender, weak stalk). The noun (agmon), on the other hand, signifies only the stalk of the marsh-grass, or the marsh-grass itself; and in this sense it is not found in the Talmud (see Comm on Job, at Isaiah 41:10-13). The verbal meaning upon which these names are founded is evident from the Arabic (mâ āgim) ((magūm)), “bad water” (see at Isaiah 19:10). There is no connection between this and (maugil), literally a depression of the soil, in which water lodges for a long time, and which is only dried up in summer weather.)

The allusion here is to the rulers of the nation and the dregs of the people. The basest extremity were the demagogues in the shape of prophets. For it had come to this, as Isaiah 9:16 affirms, that those who promised to lead by a straight road led astray, and those who suffered themselves to be led by them were as good as already swallowed up by hell (cf., Isaiah 5:14; Isaiah 3:12). Therefore the Sovereign Ruler would not rejoice over the young men of this nation; that is to say, He would suffer them to be smitten by their enemies, without going with them to battle, and would refuse His customary compassion even towards widows and orphans, for they were all thoroughly corrupt on every side. The alienation, obliquity, and dishonesty of their heart, are indicated by the word (Chânēph) (from (Chânaph), which has in itself the indifferent radical idea of inclination; so that in Arabic, (Chanı̄f), as a synonym of (‛âdil),

(Note: This is the way in which it should be written in Comm on Job, at Isaiah 13:16; (‛adala) has also the indifferent meaning of return or decision.)

has the very opposite meaning of decision in favour of what is right); the badness of their actions by מרע (in half pause for מרע 

(Note: Nevertheless this reading is also met with, and according to Masora finalis, p. 52, col. 8, this is the correct reading (as in Proverbs 17:4, where it is doubtful whether the meaning is a friend or a malevolent person). The question is not an unimportant one, as we may see from Olshausen, §258, p. 581.)

= מרע, maleficus); the vicious infatuation of their words by (nebâlâh). This they are, and this they continue; and consequently the wrathful hand of God is stretched out over them for the infliction of fresh strokes.

Verses 18-21
Strophe 3. “For the wickedness burneth up like fire: it devours thorns and thistles, and burns in the thickets of the wood; and they smoke upwards in a lofty volume of smoke. Through the wrath of Jehovah of hosts the land is turned into coal, and the nation has become like the food of fire: not one spares his brother. They hew on the right, and are hungry; and devour on the left, and are not satisfied: they devour the flesh of their own arm: Manasseh, Ephraim; and Ephraim, Manasseh: these together over Judah. With all this His anger is not turned away, and His hand is stretched out still.” The standpoint of the prophet is at the extreme end of the course of judgment, and from that he looks back. Consequently this link of the chain is also past in his view, and hence the future conversives. The curse, which the apostasy of Israel carries within itself, now breaks fully out. Wickedness, i.e., the constant thirst of evil, is a fire which a man kindles in himself. And when the grace of God, which damps and restrains this fire, is all over, it is sure to burst forth: the wickedness bursts forth like fire (the verb is used here, as in Isaiah 30:27, with reference to the wrath of God). And this is the case with the wickedness of Israel, which now consumes first of all thorns and thistles, i.e., individual sinners who are the most ripe for judgment, upon whom the judgment commences, and then the thicket of the wood ((sib-(che),

(Note: The metheg (gaya) in סבכי (to be pronounced (sib-(che)) has simply the caphonic effect of securing a distinct enunciation to the sibilant letter (in other instances to the guttural, vid., (‛arboth), Numbers 31:12), in cases where the second syllable of the word commences with a guttural or labial letter, or with an aspirate.)

as in Isaiah 10:34, from (sebac), Genesis 22:13 = (sobec)), that is to say, the great mass of the people, which is woven together by bands of iniquity ((vattizzath) is not a reflective niphal, as in 2 Kings 22:13, but kal, to kindle into anything, i.e., to set it on fire). The contrast intended in the two figures is consequently not the high and low (Ewald), nor the useless and useful (Drechsler), but individuals and the whole (Vitringa). The fire, into which the wickedness bursts out, seizes individuals first of all; and then, like a forest fire, it seizes upon the nation at large in all its ranks and members, who “whirl up (roll up) ascending of smoke,” i.e., who roll up in the form of ascending smoke ((hith'abbek), a synonym of (hithhappēk), Judges 7:13, to curl or roll). This fire of wickedness was no other than the wrath ((ebrâh)) of God: it is God's own wrath, for all sin carries this within itself as its own self-punishment. By this fire of wrath the soil of the land is gradually but thoroughly burnt out, and the people of the land utterly consumed: עתם ἁπ λεγ to be red-hot (lxx συγκέκαυται , also the Targum), and to be dark or black (Arabic (‛atame), late at night), for what is burnt out becomes black. Fire and darkness are therefore correlative terms throughout the whole of the Scriptures. So far do the figures extend, in which the prophet presents the inmost essence of this stage of judgment. In its historical manifestation it consisted in the most inhuman self-destruction during an anarchical civil war. Destitute of any tender emotions, they devoured one another without being satisfied: (gâzar), to cut, tohew(hence the Arabic for a butcher): (zero'o), his arm, according to Jeremiah 19:9, equivalent to the member of his own family and tribe, who was figuratively called his arm (Arabic (‛adud): see Ges. Thes. p. 433), as being the natural protector and support. This interminable self-immolation, and the regicide associated with the jealousy of the different tribes, shook the northern kingdom again and again to its utter destruction. And the readiness with which the unbrotherly feelings of the northern tribes towards one another could turn into combined hostility towards Judah, was evident enough from the Syro-Ephraimitish war, the consequences of which had not passed away at the time when these prophecies were uttered. This hostility on the part of the brother kingdoms would still further increase. And the end of the judgments of wrath had not come yet. 

10 Chapter 10 

Verses 1-4
Strophe 4. “Woe unto them that decree unrighteous decrees, and to the writers who prepare trouble to force away the needy from demanding justice, and to rob the suffering of my people of their rightful claims, that widows may become their prey, and they plunder orphans! And what will ye do in the day of visitation, and in the storm that cometh from afar? To whom will ye flee for help? and where will ye deposit your glory? There is nothing left but to bow down under prisoners, and they fall under the slain. With all this His anger is not turned away, but His hand is stretched out still.” This last strophe is directed against the unjust authorities and judges. The woe pronounced upon them is, as we have already frequently seen, Isaiah's Ceterum censeo. (Châkak) is their decisive decree (not, however, in a denominative sense, but in the primary sense of hewing in, recording in official documents, Isaiah 30:8; Job 19:23); and (Cittēb) (piel only occurring here, and a perfect, according to Gesenius, §126, 3) their official signing and writing. Their decrees are (Chikekē 'aven) (an open plural, as in Judges 5:15, for (Chukkē), after the analogy of גללי, עממי, with an absolute (Chăkâkim) underlying it: Ewald, §186-7), inasmuch as their contents were worthlessness, i.e., the direct opposite of morality; and what they wrote out was (‛âmâl), trouble, i.e., an unjust oppression of the people (compare πόνος and πονηρός ).
(Note: The current accentuation, ומכתבים mercha, עמל tiphchahis wrong. The true accentuation would be the former with tiphchah (and metheg), the latter with mercha; for (‛âmâl cittēbu) is an attributive (an elliptical relative) clause. According to its etymon, (‛âmâl) seems to stand by the side of μ ῶλος , moles, molestus (see Pott in Kuhn's Zeitschrift, ix. 202); but within the Semitic itself it stands by the side of אמל,to fade, marcescere, which coincides with the Sanscrit root (mlâ) and its cognates (see Leo Meyer, Vergleichende Grammatik, i. 353), so that (‛âmâl) is, strictly speaking, to wear out or tire out (vulg. to worry).)
Poor persons who wanted to commence legal proceedings were not even allowed to do so, and possessions to which widows and orphans had a well-founded claim were a welcome booty to them (for the diversion into the finite verb, see Isaiah 5:24; Isaiah 8:11; Isaiah 49:5; Isaiah 58:5). For all this they could not escape the judgment of God. This is announced to them in Isaiah 10:3, in the form of three distinct questions (commencing with (ūmâh), quid igitur). The noun (pekuddah) in the first question always signifies simply a visitation of punishment; (sho'âh) is a confused, dull, desolate rumbling, hence confusion (turba), desolation: here it is described as “coming from afar,” because a distant nation (Asshur) was the instrument of God's wrath. Second question: “Upon whom will ye throw yourselves in your search for help then” ((nūs ‛al), a constr. praegnans, only met with here)? Third question: “Where, i.e., in whose hand, will ye deposit your wealth in money and possessions” ((câbōd), what is weighty in value and imposing in appearance); (‛âzab) with (b'yad) (Genesis 39:6), or with Lamed (Job 39:14), to leave anything with a person as property in trust. No one would relieve them of their wealth, and hold it as a deposit; it was irrecoverably lost. To this negative answer there is appended the following (bilti), which, when used as a preposition after a previous negation, signifies praeter; when used as a conjunction, (nisi) ((bilti 'im), Judges 7:14); and where it governs the whole sentence, as in this case, nisi quod (cf., Numbers 11:6; Daniel 11:18). In the present instance, where the previous negation is to be supplied in thought, it has the force of nil reliquum est nisi quod (there is nothing left but). The singular verb ((câra‛)) is used contemptuously, embracing all the high persons as one condensed mass; and tachath does not mean aeque ac or loco (like, or in the place of), as Ewald (§217, k) maintains, but is used in the primary and local sense of infra (below). Some crouch down to find room at the feet of the prisoners, who are crowded closely together in the prison; or if we suppose the prophet to have a scene of transportation in his mind, they sink down under the feet of the other prisoners, in their inability to bear such hardships, whilst the rest fall in war; and as the slaughter is of long duration, not only become corpses themselves, but are covered with corpses of the slain (cf., Isaiah 14:19). And even with this the wrath of God is not satisfied. The prophet, however, does not follow out the terrible gradation any further. Moreover, the captivity, to which this fourth strophe points, actually formed the conclusion of a distinct period.

Verse 5-6
The law of contrast prevails in prophecy, as it does also in the history of salvation. When distress is at its height, it is suddenly brought to an end, and changed into relief; and when prophecy has become as black with darkness as in the previous section, it suddenly becomes as bright and cloudless as in that which is opening now. The (hoi) (woe) pronounced upon Israel becomes a (hoi) upon Asshur. Proud Asshur, with its confidence in its own strength, after having served for a time as the goad of Jehovah's wrath, now falls a victim to that wrath itself. Its attack upon Jerusalem leads to its own overthrow; and on the ruins of the kingdom of the world there rises up the kingdom of the great and righteous Son of David, who rules in peace over His redeemed people, and the nations that rejoice in Him: - the counterpart of the redemption from Egypt, and one as rich in materials for songs of praise as the passage through the Red Sea. The Messianic prophecy, which turns its darker side towards unbelief in chapter 7, and whose promising aspect burst like a great light through the darkness in Isaiah 8:5-9:6, is standing now upon its third and highest stage. In chapter 7 it is like a star in the night; in Isaiah 8:5-9:6, like the morning dawn; and now the sky is perfectly cloudless, and it appears like the noonday sun. The prophet has now penetrated to the light fringe of Isaiah 6:1-13. The name Shear-yashub, having emptied itself of all the curse that it contained, is now transformed into a pure promise. And it becomes perfectly clear what the name Immanuel and the name given to Immanuel, (El gibbor) (mighty God), declared. The remnant of Israel turns to God the mighty One; and God the mighty is henceforth with His people in the Sprout of Jesse, who has the seven Spirits of God dwelling within Himself. So far as the date of composition is concerned, the majority of the more recent commentators agree in assigning it to the time of Hezekiah, because Isaiah 10:9-11 presupposes the destruction of Samaria by Shalmanassar, which took place in the sixth year of Hezekiah. But it was only from the prophet's point of view that this event was already past; it had not actually taken place. The prophet had already predicted that Samaria, and with Samaria the kingdom of Israel, would succumb to the Assyrians, and had even fixed the years (Isaiah 7:8 and Isaiah 8:4, Isaiah 8:7). Why, then, should he not be able to presuppose it here as an event already past? The stamp on this section does not tally at all with that of Isaiah's prophecy in the times of Hezekiah; whereas, on the other hand, it forms so integral a link in the prophetic cycle in chapters 7-12, and is interwoven in so many ways with that which precedes, and of which it forms both the continuation and crown, that we have no hesitation in assigning it, with Vitringa, Caspari, and Drechsler, to the first three years of the reign of Ahaz, though without deciding whether it preceded or followed the destruction of the two allies by Tiglath-pileser. It is by no means impossible that it may have preceded it.
The prophet commences with (hoi) (woe!), which is always used as an expression of wrathful indignation to introduce the proclamation of judgment upon the person named; although, as in the present instance, this may not always follow immediately (cf., Isaiah 1:4, Isaiah 1:5-9), but may be preceded by the announcement of the sin by which the judgment had been provoked. In the first place, Asshur is more particularly indicated as the chosen instrument of divine judgment upon all Israel. “Woe to Asshur, the rod of mine anger, and it is a staff in their hand, mine indignation. Against a wicked nation will I send them, and against the people of my wrath give them a charge, to spoil spoil, and to prey prey, to make it trodden down like street-mire.” “Mine indignation:” (za‛mi) is either a permutation of the predicative הוּא, which is placed emphatically in the foreground (compare the אתּה־הּוּא in Jeremiah 14:22, which is also written with (makkeph)), as we have translated it, though without taking הוּא as a copula (= est), as Ewald does; or else בידם הוּא is written elliptically for בידם הוּא אשׁר, “the staff which they hold is mine indignation” (Ges., Rosenmüller, and others), in which case, however, we should rather expect הוא זעמי בידם ומטה. It is quite inadmissible, however, to take (za‛mi) as a separate genitive to matteh, and to point the latter with zere, as Knobel has done; a thing altogether unparalleled in the Hebrew language.
(Note: In the Arabic, such a separation does occur as a poetical licence (see De Sacy, Gramm. t. ii. §270).)

The futures in Isaiah 10:6 are to be taken literally; for what Asshur did to Israel in the sixty year of Hezekiah's reign, and to Judah in his fourteenth year, was still in the future at the time when Isaiah prophesied. Instead of וּלשׂימו the keri has וּלשׂוּמו, the form in which the infinitive is written in other passages when connected with suffixes (see, on the other hand, 2 Samuel 14:7). “Trodden down:” (mirmas) with short a is the older form, which was retained along with the other form with the a lengthened by the tone (Ewald §160,c).

Verses 7-11
Asshur was to be an instrument of divine wrath upon all Israel; but it would exalt itself, and make itself the end instead of the means. Isaiah 10:7 “Nevertheless he meaneth not so, neither doth his heart think so; for it is in his heart to destroy and cut off nations not a few.” Asshur did not think so ((lo'-(cēn)), i.e., not as he ought to think, seeing that his power over Israel was determined by Jehovah Himself. For what filled his heart was the endeavour, peculiar to the imperial power, to destroy not a few nations, i.e., as many nations as possible, for the purpose of extending his own dominions, and with the determination to tolerate no other independent nation, and the desire to deal with Judah as with all the rest. For Jehovah was nothing more in his esteem than one of the idols of the nations. Isaiah 10:8-11 “For he saith, Are not my generals all kings? Is not Calno as Carchemish, or Hamath as Arpad, or Samaria as Damascus? As my hand hath reached the kingdoms of the idols, and their graven images were more than those of Jerusalem and Samaria; shall I not, as I have done unto Samaria and her idols, do likewise to Jerusalem and her idols?” The king of Asshur bore the title of the great king (Isaiah 36:4), and indeed, as we may infer from Ezekiel 26:7, that of the king of kings. The generals in his army he could call kings,
(Note: The question is expressed in Hebrew phraseology, since (sar) in Assyrian was a superior title to that of (melek), as we may see from inscriptions and proper names.)
because the satraps

(Note: (Satrapes) is the old Persian (arrow-headed) (khshatra) (Sanscr. (xatra)) (pâvan), i.e., keeper of government. (Pâvan) (nom. (pâvâ)), which occurs in the Zendik as an independent word (pavan) (nom. (pavao)) in the sense of sentry or watchman, is probably the original of the Hebrew (pechâh) (see Spiegel, in Kohler on Malachi 1:8).)
who led their several contingents were equal to kings in the extent and splendour of their government, and some of them were really conquered kings (cf., 2 Kings 25:28). He proudly asks whether every one of the cities named has not been as incapable as the rest, of offering a successful resistance to him. Carchemish is the later Circesium (Cercusium), at the junction of the Chaboras with the Euphrates (see above); Calno, the later Ctesiphon, on the left bank of the Tigris; Arpad (according to Merâshid, i. p. 47, in the pashalic of Chaleb, i.e., Aleppo) and Hamath (i.e., Epiphania) were Syrian cities, the latter on the river Orontes, still a large and wealthy place. The king of Asshur had also already conquered Samaria, at the time when the prophet introduced him as uttering these words. Jerusalem, therefore, would be unable to resist him. As he had obtained possession of idolatrous kingdoms (ל מעא, to reach, as in Psalm 21:9: (hâ-('elil) with the article indicating the genus), which had more idols than Jerusalem or than Samaria; so would he also overcome Jerusalem, which had just as few and just as powerless idols as Samaria had. Observe there that Isaiah 10:11 is the apodosis to Isaiah 10:10, and that the comparative clause of Isaiah 10:10 is repeated in Isaiah 10:11, for the purpose of instituting a comparison, more especially with Samaria and Jerusalem. The king of Asshur calls the gods of the nations by the simple name of idols, though the prophet does not therefore make him speak from his own Israelitish standpoint. On the contrary, the great sin of the king of Asshur consisted in the manner in which he spoke. For since he recognised no other gods than his own Assyrian national deities, he placed Jehovah among the idols of the nations, and, what ought particularly to be observed, with the other idols, whose worship had been introduced into Samaria and Jerusalem. But in this very fact there was so far consolation for the worshippers of Jehovah, that such blasphemy of the one living God would not remain unavenged; whilst for the worshipers of idols it contained a painful lesson, since their gods really deserved nothing better than that contempt should be heaped upon them. The prophet has now described the sin of Asshur. It was ambitious self-exaltation above Jehovah, amounting even to blasphemy. And yet he was only the staff of Jehovah, who could make use of him as He would.
Verse 12
And when He had made use of him as He would, He would throw him away. “And it will come to pass, when the Lord shall have brought to an end all His work upon Mount Zion and upon Jerusalem, I will come to punish over the fruit of the pride of heart of the king of Asshur, and over the haughty look of his eyes.” The “fruit” ((peri)) of the heart's pride of Asshur is his vainglorious blasphemy of Jehovah, in which his whole nature is comprehended, as the inward nature of the tree is in the fruit which hangs above in the midst of the branches; (tiph'ereth), as in Zechariah 12:7, the self-glorification which expresses itself in the lofty look of the eyes. Several constructives are here intentionally grouped together (Ges. §114, 1), to express the great swelling of Asshur even to bursting. But Jehovah, before whom humility is the soul of all virtue, would visit this pride with punishment, when He should have completely cut off His work, i.e., when He should have thoroughly completed ((bizza'), absolvere) His punitive work upon Jerusalem ((ma‛aseh), as in Isaiah 28:21). The prep. Beth is used in the same sense as in Jeremiah 18:23, agere cum aliquo. It is evident that (ma‛aseh) is not used to indicate the work of punishment and grace together, so that (yebazza‛) could be taken as a literal future (as Schröring and Ewald suppose), but that it denotes the work of punishment especially; and consequently (yebazza‛) is to be taken as a futurum exactum (cf., Isaiah 4:4), as we may clearly see from the choice of this word in Lamentations 2:17 (cf., Zechariah 4:9).

Verse 13-14
When Jehovah had punished to such an extent that He could not go any further without destroying Israel - a result which would be opposed to His mercy and truth - His punishing would turn against the instrument of punishment, which would fall under the curse of all ungodly selfishness. “For he hath said, By the strength of my hand I have done it, and by my own wisdom; for I am prudent: and I removed the bounds of the nations, and I plundered their stores, and threw down rulers
(Note: Thronende, lit., those who sat (on thrones).)

like a bull. And my hand extracted the wealth of the nations like a nest: and as men sweep up forsaken eggs, have I swept the whole earth; there was none that moved the wing, and opened the mouth, and chirped.” The futures may be taken most safely as regulated by the preterites, and used, like German imperfects, to express that which occurs not once merely, but several times. The second of these preterites, שׁושׂיתי, is the only example of a poel of verbs ל ה; possibly a mixed form from שׁסס (poel of שסס) and שהסה (piel of שסה). The object to this, viz., (‛athidoth) (chethib) or (‛athudoth) (keri), is sometimes used in the sense of τὰ μ έλλοντα ; sometimes, as in this instance, in the sense of τὰ ὑπάρχοντα . According to the keri, the passage is to be rendered, “And I, a mighty one, threw down kings” (those sitting on thrones), (cabbir) being taken in the same sense as in Job 34:17, Job 34:24; Job 36:5. But the chethib (câ'abbı̄r) is to be preferred as more significant, and not to be rendered “as a hero” (to which the Caph similitudinis is so little suitable, that it would be necessary to take it, as in Isaiah 13:6, as Caph veritatis), but “as a bull,” ('abbı̄r) as in Psalm 68:31; Psalm 22:13; Psalm 50:13. A bull, as the excavations show, was an emblem of royalty among the Assyrians. In Isaiah 10:14, the more stringent Vav conv. is introduced before the third pers. fem. The Kingdoms of the nations are compared here to birds' nests, which the Assyrian took for himself (('âsaph), as in Habakkuk 2:5); and their possessions to single eggs. The mother bird was away, so that there was not even a sign of resistance; and in the nest itself not one of the young birds moved a wing to defend itself, or opened its beak to scare the intruder away. Seb. Schmid has interpreted to correctly, “nulla alam movet ad defendendum aut os aperit ad terrendum.” Thus proudly did Asshur look back upon its course of victory, and thus contemptuously did it look down upon the conquered kingdoms.

Verse 15
This self-exaltation was a foolish sin. “Dare the axe boast itself against him that heweth therewith, or the saw magnify itself against him that useth it? As if a staff were to swing those that lift it up, as if a stick should lift up not-wood!” “Not-wood” is to be taken as one word, as in Isaiah 31:8. A stick is wood, and nothing more; in itself it is an absolutely motionless thing. A man is “not-wood,” an incomparably higher, living being. As there must be “not-wood” to lay hold of wood, so, wherever a man performs extraordinary deeds, there is always a superhuman cause behind, viz., God Himself, who bears the same relation to the man as the man to the wood. The boasting of the Assyrian was like the bragging of an instrument, such as an axe, a saw, or a stick, against the person using it. The verb (hēnı̄ph) is applied both to saw and stick, indicating the oscillating movements of a measured and more or less obvious character. The plural, “those that lift it up,” points to the fact that by Him who lifts up the stock, Jehovah, the cause of all causes, and power of all powers, is intended.

Verse 16
There follows in the next v. the punishment provoked by such self-deification (cf., Habakkuk 1:11). “Therefore will the Lord, the Lord of hosts, send consumption against his fat men; and under Asshur's glory there burns a brand like a firebrand.” Three epithets are here employed to designate God according to His unlimited, all-controlling omnipotence: viz., (hâ'âdōn), which is always used by Isaiah in connection with judicial and penal manifestations of power; and (adonâi) (zebâoth), a combination never met with again, similar to the one used in the Elohistic Psalms, (Elohim zebaoth) (compare, on the other hand, Isaiah 3:15; Isaiah 10:23-24). Even here a large number of codices and editions (Norzi's, for example) have the reading Jehovah (Zebaoth), which is customary in other cases.
(Note: This passage is not included in the 134 (vaddâ'ı̄n) (i.e., “real”) (adonai), or passages in which (adonai) is written, and not merely to be read, that are enumerated by the Masora (see Bär's Psalterium, p. 133).)
(Râzōn) (Isaiah 17:4) is one of the diseases mentioned in the catalogue of curses in Leviticus 26:16 and Deuteronomy 28:22. Galloping consumption comes like a destroying angel upon the great masses of flesh seen in the well-fed Assyrian magnates: (mishmannim) is used in a personal sense, as in Psalm 78:31. And under the glory of Asshur, i.e., its richly equipped army ((câbōd) as in Isaiah 8:7), He who makes His angels flames of fire places fire so as to cause it to pass away in flames. In accordance with Isaiah's masterly art of painting in tones, the whole passage is so expressed, that we can hear the crackling, and spluttering, and hissing of the fire, as it seizes upon everything within its reach. This fire, whatever it may be so far as its natural and phenomenal character is concerned, is in its true essence the wrath of Jehovah.

Verse 17
“And the light of Israel becomes a fire, and His Holy One a flame; and it sets on fire and devours its thistles and thorns on one day.” God is fire (Deuteronomy 9:3), and light (1 John 1:5); and in His own self-life the former is resolved into the latter. (Kâdōsh) (holy) is here parallel to ('ōr) (light); for the fact that God is holy, and the fact that He is pure light, are essentially one and the same thing, whether (kâdash) meant originally to be pure or to be separate. The nature of all creatures, and of the whole cosmos, is a mixture of light and darkness. The nature of God alone is absolute light. But light is love. In this holy light of love He has given Himself up to Israel, and taken Israel to Himself. But He has also within Him a basis of fire, which sin excites against itself, and which was about to burst forth as a flaming fire of wrath against Asshur, on account of its sins against Him and His people. Before this fire of wrath, this destructive might of His penal righteousness, the splendid forces of Asshur were nothing but a mass of thistles and a bed of thorns (written here in the reverse order peculiar to Isaiah, (shâmı̄r) (vâshaith)), equally inflammable, and equally deserving to be burned. To all appearance, it was a forest and a park, but is was irrecoverably lost.

Verse 18-19
“And the glory of his forest and his garden-ground will He destroy, even to soul and flesh, so that it is as when a sick man dieth. And the remnant of the trees of his forest can be numbered, and a boy could write them.” The army of Asshur, composed as it was of many and various nations, was a forest ((ya‛ar)); and, boasting as it did of the beauty of both men and armour, a garden ground (carmel), a human forest and park. Hence the idea of “utterly” is expressed in the proverbial “even to soul and flesh,” which furnishes the occasion for a leap to the figure of the wasting away of a נסס (hap. leg. the consumptive man, from (nâsas), related to (nūsh), ('ânash), Syr. (n‛sı̄so), (n‛shisho), a sick man, based upon the radical notion of melting away, cf., (mâsas), or of reeling to and fro, cf., (mūt), (nūt), Arab. (nâsa), (nâta)). Only a single vital spark would still glimmer in the gigantic and splendid colossus, and with this its life would threaten to become entirely extinct. Or, what is the same thing, only a few trees of the forest, such as could be easily numbered ((mispâr) as in Deuteronomy 33:6, cf., Isaiah 21:17), would still remain, yea, so few, that a boy would be able to count and enter them. And this really came to pass. Only a small remnant of the army that marched against Jerusalem ever escaped. With this small remnant of an all-destroying power the prophet now contrasts the remnant of Israel, which is the seed of a new power that is about to arise.

Verse 20
“And it will come to pass in that day, the remnant of Israel, and that which has escaped of the house of Jacob, will not continue to stay itself upon its chastiser, and will stay itself upon Jehovah, the Holy One of Israel, in truth.” Behind the judgment upon Asshur there lies the restoration of Israel. “The chastiser” was the Assyrian. While relying upon this, Israel received strokes, because Jehovah made Israel's staff into its rod. But henceforth it would sanctify the Holy One of Israel, putting its trust in Him and not in man, and that purely and truly ((be'emeth), “in truth”), not with fickleness and hypocrisy. Then would be fulfilled the promise contained in the name Shear-yashub, after the fulfilment of the threat that it contained.

Verse 21
“The remnant will turn, the remnant of Jacob, to God the mighty.” (El gibbor) is God as historically manifested in the heir of David (Isaiah 9:6). Whilst Hosea (Hosea 3:5) places side by side Jehovah and the second David, Isaiah sees them as one. In New Testament phraseology, it would be “to God in Christ.”

Verse 22-23
To Him the remnant of Israel would turn, but only the remnant. “For if thy people were even as the sea-sand, the remnant thereof will turn: destruction is firmly determined, flowing away righteousness. For the Lord, Jehovah of hosts, completes the finishing stroke and that which is firmly determined, within the whole land.” As the words are not preceded by any negative clause, (ci 'im) are not combined in the sense of (sed) or (nisi); but they belong to two sentences, and signify (nam si) (for if). If the number of the Israelites were the highest that had been promised, only the remnant among them, or of them ((bō) partitive, like the French en), would turn, or, as the nearer definition ad Deum is wanting here, come back to their right position. With regard to the great mass, destruction was irrevocably determined ((râchatz), τέμνειν , then to resolve upon anything, ἀποτόμως , 1 Kings 20:40); and this destruction “overflowed with righteousness,” or rather “flowed on ((shōtēph), as in Isaiah 28:18) righteousness,” i.e., brought forth righteousness as it flowed onwards, so that it was like a swell of the penal righteousness of God ((shâtaph), with the accusative, according to Ges. §138, Anm. 2). That (cillâyōn) is not used here in the sense of completion any more than in Deuteronomy 28:65, is evident from Isaiah 10:23, where (câlâh) (fem. of (câleh), that which vanishes, then the act of vanishing, the end) is used interchangeably with it, and (necherâtzâh) indicates judgment as a thing irrevocably decided (as in Isaiah 28:22, and borrowed from these passages in Daniel 9:27; Daniel 11:36). Such a judgment of extermination the almighty Judge had determined to carry fully out ((‛ōseh) in the sense of a fut. instans) within all the land ((b'kereb), within, not (b'thok), in the midst of), that is to say, one that would embrace the whole land and all the people, and would destroy, if not every individual without exception, at any rate the great mass, except a very few.

Verse 24
In these esoteric addresses, whoever, it is not the prophet's intention to threaten and terrify, but to comfort and encourage. He therefore turns to that portion of the nation which needs and is susceptible of consolation, and draws this conclusion from the element of consolation contained in what has been already predicted, that they may be consoled. - “Therefore thus saith the Lord, Jehovah of hosts, My people that dwellest in Zion, be not afraid of Asshur, if it shall smite thee with the rod, and lift its stick against thee, in the manner of Egypt.” “Therefore:” (lacēn) never occurs in Hebrew in the sense of attamen (Gesenius and Hitzig), and this is not the meaning here, but propterea. The elevating appeal is founded upon what has just before been threatened in such terrible words, but at the same time contains an element of promise in the midst of the peremptory judgment. The very words in which the people are addressed, “My people that dwelleth on Zion,” are indirectly encouraging. Zion was the site of the gracious presence of God, and of that sovereignty which had been declared imperishable. Those who dwelt there, and were the people of God (the servants of God), not only according to their calling, but also according to their internal character, were also heirs of the promise; and therefore, even if the Egyptian bondage should be renewed in the Assyrian, they might be assured of this to their consolation, that the redemption of Egypt would also be renewed. “In the manner of Egypt:” (b'derek Mitzraim), lit., in the way, i.e., the Egyptians' mode of acting; (derek) denotes the course of active procedure, and also, as in Isaiah 10:26 and Amos 4:10, the course of passive endurance.

Verse 25-26
A still further reason is given for the elevating words, with a resumption of the grounds of consolation upon which they were founded. “For yet a very little the indignation is past, and my wrath turns to destroy them: and Jehovah of hosts moves the whip over it, as He smote Midian at the rock of Oreb; and His staff stretches out over the sea, and He lifts it up in the manner of Egypt.” The expression “a very little” (as in Isaiah 16:14; Isaiah 29:17) does not date from the actual present, when the Assyrian oppressions had not yet begun, but from the ideal present, when they were threatening Israel with destruction. The indignation of Jehovah would then suddenly come to an end ((câlâh za‛am), borrowed in Daniel 11:36, and to be interpreted in accordance with Isaiah 26:20); and the wrath of Jehovah would be, or go, (‛al-(tabilthâm). Luzzatto recommends the following emendation of the text, יתּם על־תּבל ואפּי, “and my wrath against the world will cease,” (tēbēl) being used, as in Isaiah 14:17, with reference to the (oikoumenon) as enslaved by the imperial power. But the received text gives a better train of thought, if we connect it with Isaiah 10:26. We must not be led astray, however, by the preposition (‛al), and take the words as meaning, My wrath (burneth) over the destruction inflicted by Asshur upon the people of God, or the destruction endured by the latter. It is to the destruction of the Assyrians that the wrath of Jehovah is now directed; (‛al) being used, as it frequently is, to indicate the object upon which the eye is fixed, or to which the intention points (Psalm 32:8; Psalm 18:42). With this explanation Isaiah 10:25 leads on to Isaiah 10:26. The destruction of Asshur is predicted there in two figures drawn from occurrences in the olden time. The almighty Judge would swing the whip over Asshur ((‛orer), agitare, as in 2 Samuel 23:18), and smite it, as Midian was once smitten. The rock of Oreb is the place where the Ephraimites slew the Midianitish king 'Oreb (Judges 7:25). His staff would then be over the sea, i.e., would be stretched out, like the wonder-working staff of Moses, over the sea of affliction, into which the Assyrians had driven Israel ((yâm), the sea, an emblem borrowed from the type; see Kohler on Zechariah 10:11, cf., Psalm 66:6); and He would lift it up, commanding the waves of the sea, so that they would swallow Asshur. “In the manner of Egypt:” (b'derek Mitzraim) (according to Luzzatto in both instances, “on the way to Egypt,” which restricts the Assyrian bondage in a most unhistorical manner to the time of the Egyptian campaign) signifies in Isaiah 10:24, as the Egyptians lifted it up; but here, as it was lifted up above the Egyptians. The expression is intentionally conformed to that in Isaiah 10:24: because Asshur had lifted up the rod over Israel in the Egyptian manner, Jehovah would lift it up over Asshur in the Egyptian manner also.

Verse 27
The yoke of the imperial power would then burst asunder. “And it will come to pass in that day, its burden will remove from thy shoulder, and its yoke from thy neck; and the yoke will be destroyed from the pressure of the fat.” We have here two figures: in the first (cessabit onus ejus a cervice tua) Israel is represented as a beast of burden; in the second (et jugum ejus a collo tuo), as a beast of draught. And this second figure is divided again into two fields. For (yâsūr) merely affirms that the yoke, like the burden, will be taken away from Israel; but (chubbal), that the yoke itself will snap, from the pressure of his fat strong neck against it. Knobel, who alters the text, objects to this on the ground that the yoke was a cross piece of wood, and not a collar. And no doubt the simple yoke is a cross piece of wood, which is fastened to the forehead of the ox (generally of two oxen yoked together: jumenta = jugmenta, like jugum, from jungere); but the derivation of the name itself, (‛ol), from (‛âlal), points to the connection of the cross piece of wood with a collar, and here the yoke is expressly described as lying round the neck (and not merely fastened against the forehead). There is no necessity, therefore, to read (chebel) ((chablo)), as Knobel proposes; (chubbal) (Arabic (chubbila)) indicates her a corrumpi consequent upon a disrumpi. (On (p'nē), vid., Job 41:5; and for the application of the term (mippenē) to energy manifesting itself in its effects, compare Psalm 68:3 as an example.) Moreover, as Kimchi has observed, in most instances the yoke creates a wound in the fat flesh of the ox by pressure and friction; but here the very opposite occurs, and the fatness of the ox leads to the destruction of the yoke (compare the figure of grafting employed in Romans 11:17, to which Paul gives a turn altogether contrary to nature). Salvation, as the double turn in the second figure affirms, comes no less from within (Isaiah 10:27 ) than from without (Isaiah 10:27 ). It is no less a consequence of the world-conquering grace at work in Isaiah, than a miracle wrought for Israel upon their foes.
The prophet now proceeds to describe how the Assyrian army advances steadily towards Jerusalem, spreading terror on every hand, and how, when planted there like a towering forest, it falls to the ground before the irresistible might of Jehovah. Eichhorn and Hitzig pronounce this prophecy a vaticinium post eventum, because of its far too special character; but Knobel regards it as a prophecy, because no Assyrian king ever did take the course described; in other words, as a mere piece of imagination, as Ewald maintains. Now, no doubt the Assyrian army, when it marched against Jerusalem, came from the southwest, namely, from the road to Egypt, and not directly from the north. Sennacherib had conquered Lachish; he then encamped before Libnah, and it was thence that he advanced towards Jerusalem. But the prophet had no intention of giving a fragment out of the history of the war: all that he meant to do was to give a lively representation of the future fact, that after devastating the land of Judah, the Assyrian would attack Jerusalem. There is no necessity whatever to contend, as Drechsler does, against calling the description an ideal one. There is all the difference in the world between idea and imagination. Idea is the essential root of the real, and the reality is its historical form. This form, its essential manifestation, may be either this or that, so far as individual features are concerned, without any violation of its essential character. What the prophet here predicts has, when properly interpreted, been all literally fulfilled. The Assyrian did come from the north with the storm-steps of a conqueror, and the cities named were really exposed to the dangers and terrors of war. And this was what the prophet depicted, looking as he did from a divine eminence, and drawing from the heart of the divine counsels, and then painting the future with colours which were but the broken lights of those counsels as they existed in his own mind.

Verses 28-34
Aesthetically considered, the description is one of the most magnificent that human poetry has ever produced. “He comes upon Ayyath, passes through Migron; in Michmash he leaves his baggage. They go through the pass: let Geba be our quarters for the night! Ramah trembles; Gibeah of Saul flees. Scream aloud, O daughter of Gallim! Only listen, O Laysha! Poor Anathoth! Madmenah hurries away; the inhabitants of Gebim rescue. He still halts in Nob today; swings his hand over the mountain of the daughter of Zion, the hill of Jerusalem. Behold, the Lord, Jehovah of hosts, lops down the branches with terrific force; and those of towering growth are hewn down, and the lofty are humbled. And He fells the thickets of the forest with iron; and Lebanon, it falls by a Majestic One.” When the Assyrian came upon Ayyath (= (Ayyah), 1 Chronicles 7:28 (?), Nehemiah 11:31, generally (hâ) -(‛ai), or 'Ai), about thirty miles to the north-east of Jerusalem, he trod for the first time upon Benjaminitish territory, which was under the sway of Judaea. The name of this 'Ai, which signifies “stone-heap,” tallies, as Knobel observes, with the name of the Tell el-hagar, which is situated about three-quarters of an hour to the south-east of Beitîn, i.e., Bethel. But there are tombs, reservoirs, and ruins to be seen about an hour to the south-east of Beitin; and these Robinson associates with Ai. From Ai, however, the army will not proceed towards Jerusalem by the ordinary route, viz., the great north road (or “Nablus road”); but, in order to surprise Jerusalem, it takes a different route, in which it will have to cross three deep and difficult valleys. From Ai they pass to Migron, the name of which has apparently been preserved in the ruins of Burg Magrun, situated about eight minutes' walk from Beitîn.

(Note: I also find the name written Magrum (read Magrun), which is probably taken from a more correct hearsay than the Machrûn of Robinson (ii. 127).)

Michmash is still to be found in the form of a deserted village with ruins, under the name of Muchmâs, on the eastern side of the valley of Migron. Here they deposit their baggage ((hiphkid), Jeremiah 36:20), so far as they are able to dispense with it - either to leave it lying there, or to have it conveyed after them by an easier route. For they proceed thence through the pass of Michmash, a deep and precipitous ravine about forty-eight minutes in breadth, the present Wady Suweinit. “The pass” ((ma‛bârâh)) is the defile of Michmash, with two prominent rocky cliffs, where Jonathan had his adventure with the garrison of the Philistines. One of these cliffs was called Seneh (1 Samuel 14:4), a name which suggests es-Suweinit. Through this defile they pass, encouraging one another, as they proceed along the difficult march, by the prospect of passing the night in Geba, which is close at hand. It is still disputed whether this Geba is the same place as the following Gibeah of Saul or not. There is at the present time a village called Geba' below Muchmâs, situated upon an eminence. The almost universal opinion now is, that this is not Gibeah of Saul, but that the latter is to be seen in the prominent Tell (Tuleil) el-Fûl, which is situated farther south. This is possibly correct.

(Note: This is supported by Robinson in his Later Biblical Researches in Palestine (1857), by Valentiner (pastor at Jerusalem), and by Keil in the Commentary on Joshua, Judges, etc. (Joshua 18:21-28), where all the more recent writings on this topographical question are given.)

For there can be no doubt that this mountain, the name of which signifies “Bean-hill,” would be a very strong position, and one very suitable for Gibeah of Saul; and the supposition that there were two places in Benjamin named Geba, Gibeah, or Gibeath, is favoured at any rate by Joshua 18:21-28, where Geba and Gibeath are distinguished from one another. And this mountain, which is situated to the south of er-Râm- that is to say, between the ancient Ramah and Anathoth - tallies very well with the route of the Assyrian as here described; whilst it is very improbable that Isaiah has designated the very same place first of all Geba, and then (for what reason no one can tell) Gibeah of Saul. We therefore adopt the view, that the Assyrian army took up its quarters for the night at Geba, which still bears this name, spreading terror in all directions, both east and west, and still more towards the south. Starting in the morning from the deep valley between Michmash and Geba, they pass on one side of Rama (the present er-Râm), situated half an hour to the west of Geba, which trembles as it sees them go by; and the inhabitants of Gibeath of Saul, upon the “Bean-hill,” a height that commands the whole of the surrounding country, take to flight when they pass by. Every halting-place on their route brings them nearer to Jerusalem. The prophet goes in spirit through it all. It is so objectively real to him, that it produces the utmost anxiety and pain. The cities and villages of the district are lost.

He appeals to the daughter, i.e., the population, of Gallim, to raise a far-sounding yell of lamentation with their voice (Ges. §138, 1, Anm. 3), and calls out in deep sympathy to Laysha, which was close by (on the two places, both of which have vanished now, see 1 Samuel 25:44 and Judges 18:29), “only listen,” the enemy is coming nearer and nearer; and then for Anathoth ((‛Anâtâ), still to be seen about an hour and a quarter to the north of Jerusalem) he utters this lamentation (taking the name as an omen of its fate): O poor Anathoth! There is no necessity for any alteration of the text; (‛anniyâh) is an appeal, or rather an exclamation, as in Isaiah 54:11; and (‛anâthoth) follows, according to the same verbal order as in Isaiah 23:12, unless indeed we take it at once as an adjective written before the noun - an arrangement of the words which may possibly have been admissible in such interjectional sentences. The catastrophe so much to be dreaded by Jerusalem draws nearer and nearer. Madmenah (dung-hill, see Comm. on Job, at Job 9:11-15) flees in anxious haste: the inhabitants of Gebim (water-pits) carry off their possessions (הּעיז, from עוּז, to flee, related to (chush), hence to carry off in flight, to bring in haste to a place of security, Exodus 9:19, cf., Jeremiah 4:6; Jeremiah 6:1; synonymous with (hēnı̄s), Exodus 9:20; Judges 6:11; different from (‛âzaz), to be firm, strong, defiant, from which (mâ‛oz), a fortress, is derived - in distinction from the Arabic (ma‛âdh), a place of refuge: comp. Isaiah 30:2, to flee to Pharaoh's shelter). There are no traces left of either place. The passage is generally understood as implying that the army rested another day in Nob. But this would be altogether at variance with the design - to take Jerusalem by surprise by the suddenness of the destructive blow. We therefore render it, “Even to-day he will halt in Nob” (in eo est ut subsistat, Ges. §132, Anm. 1) - namely, to gather up fresh strength there in front of the city which was doomed to destruction, and to arrange the plan of attack. The supposition that Nob was the village of el-'Isawiye, which is still inhabited, and lies to the south-west of Anât, fifty-five minutes to the north of Jerusalem, is at variance with the situation, as correctly described by Jerome, when he says: “Stans in oppidulo Nob et procul urbem conspiciens Jerusalem.” A far more appropriate situation is to be found in the hill which rises to the north of Jerusalem, and which is called Sadr, from its breast-like projection or roundness - a name which is related in meaning to nob, (nâb), to rise. From this eminence the way leads down into the valley of Kidron; and as you descend, the city spreads out before you at a very little distance off. It may have been here, in the prophet's view, that the Assyrians halted.

(Note: This is the opinion of Valentiner, who also regards the march of the Assyrians as an “execution-march” in two columns, one of which took the road through the difficult ground to the east, whilst the other inflicted punishment upon the places that stood near the road. The text does not require this, however, but describes a march, which spread alarm both right and left as it went along.)

It was not long, however (as the (yenōphēph) which follows ἀσυνδέτως implies), before his hand was drawn out to strike (Isaiah 11:15; Isaiah 19:16), and swing over the mountain of the daughter of Zion (Isaiah 16:1), over the city of the holy hill. But what would Jehovah do, who was the only One who could save His threatened dwelling-place in the face of such an army? As far as Isaiah 10:32 , the prophet's address moved on at a hurried, stormy pace; it then halted, and seemed, as it were, panting with anxiety; it now breaks forth in a dactylic movement, like a long rolling thunder. The hostile army stands in front of Jerusalem, like a broad dense forest. But it is soon manifest that Jerusalem has a God who cannot be defied with impunity, and who will not leave His city in the lurch at the decisive moment, like the gods of Carchemish and Calno. Jehovah is the Lord, the God of both spiritual and starry hosts. He smites down the branches of this forest of an army: (sē‛ēph) is a so-called piel privativum, to lop (lit. to take the branches in hand; cf., (sikkēl), Isaiah 5:2); and (pu'rah) = (pe'urah) (in Ezekiel (pō'rah)) is used like the Latin frons, to include both branches and foliage - in other words, the leafy branches as the ornament of the tree, or the branches as adorned with leaves. The instrument He employs is (ma‛arâtzâh), his terrifying and crushing power (compare the verb in Isaiah 2:19, Isaiah 2:21). And even the lofty trunks of the forest thus cleared of branches and leaves do not remain; they lie hewn down, and the lofty ones must fall. It is just the same with the trunks, i.e., the leaders, as with the branches and the foliage, i.e., with the great crowded masses. The whole of the forest thicket (as in Isaiah 9:17) he hews down ((nikkaph), third pers. piel, though it may also be niphal); and Lebanon, i.e., the army of Asshur which is now standing opposite to Mount Zion, like Lebanon with its forest of cedars, falls down through a Majestic One (('addı̄r)), i.e., through Jehovah (Isaiah 33:21, cf., Psalm 76:5; Psalm 93:4). In the account of the fulfilment (Isaiah 37:36) it is the angel of the Lord ((mal'ach Jehovah)), who is represented as destroying the hundred and eighty-five thousand in the Assyrian camp in a single night. The angel of Jehovah is not a messenger of God sent from afar, but the chosen organ of the ever-present divine power. 

11 Chapter 11 

Verse 1
This is the fate of the imperial power of the world. When the axe is laid to it, it falls without hope. But in Israel spring is returning. “And there cometh forth a twig out of the stump of Jesse, and a shoot from its roots bringeth forth fruit.” The world-power resembles the cedar-forest of Lebanon; the house of David, on the other hand, because of its apostasy, is like the stump of a felled tree ((geza‛), truncus, from (gâza‛), truncare), like a root without stem, branches, or crown. The world-kingdom, at the height of its power, presents the most striking contrast to Israel and the house of David in the uttermost depth announced in Isaiah 6:1-13 fin., mutilated and reduced to the lowliness of its Bethlehemitish origin. But whereas the Lebanon of the imperial power is thrown down, to remain prostrate; the house of David renews its youth. And whilst the former has no sooner reached the summit of its glory, than it is suddenly cast down; the latter, having been reduced to the utmost danger of destruction, is suddenly exalted. What Pliny says of certain trees, “inarescunt rursusque adolescunt, senescunt quidem, sed e radicibus repullulant,” is fulfilled in the tree of Davidic royalty, that has its roots in Jesse (for the figure itself, see F. V. Lasaulx, Philosophie der Geschichte, pp. 117-119). Out of the stumps of Jesse, i.e., out of the remnant of the chosen royal family which has sunk down to the insignificance of the house from which it sprang, there comes forth a twig ((choter)), which promises to supply the place of the trunk and crown; and down below, in the roots covered with earth, and only rising a little above it, there shows itself a (nētzer), i.e., a fresh green shoot (from (nâtzēr), to shine or blossom). In the historical account of the fulfilment, even the ring of the words of the prophecy is noticed: the (nētzer), at first so humble and insignificant, was a poor despised Nazarene (Matthew 2:23). But the expression (yiphreh) shows at once that it will not stop at this lowliness of origin. The shoot will bring forth fruit ((pârâh), different in meaning, and possibly
(Note: We say possibly, for the Indo-Germanic root bhar, to bear (Sanscr. (bharâmi) = φέρω ,(fero), cf., ferax, fertilis), which Gesenius takes as determining the radical meaning of (pârach), cannot be traced with any certainty in the Semitic. Nevertheless (peri) and (perach) bear the same relation to one another, in the ordinary usage of the language, as fruit and blossom: the former is so called, as that which has broken through (cf., (pĕtĕr)); the latter, as that which has broken up, or budded.)

also in root, from (pârach), to blossom and bud). In the humble beginning there lies a power which will carry it up to a great height by a steady and certain process (Ezekiel 17:22-23). The twig which is shooting up on the ground will become a tree, and this tree will have a crown laden with fruit. Consequently the state of humiliation will be followed by one of exaltation and perfection.

Verse 2
Jehovah acknowledges Him, and consecrates and equips Him for His great work with the seven spirits.”And the Spirit of Jehovah descends upon Him, spirit of wisdom and understanding, spirit of counsel and might, spirit of knowledge and fear of Jehovah.” “The Spirit of Jehovah” ((ruach Yehovah)) is the Divine Spirit, as the communicative vehicle of the whole creative fulness of divine powers. Then follow the six spirits, comprehended by the (ruach Yehovah) in three pairs, of which the first relates to the intellectual life, the second to the practical life, and the third to the direct relation to God. For (chocmâh) (wisdom) is the power of discerning the nature of things through the appearance, and (bı̄nâh) (understanding) the power of discerning the differences of things in their appearance; the former is σοφία , the latter διάκρισις or σύνεσις . “Counsel” ((etzâh)) is the gift of forming right conclusions, and “might” ((gebūrâh)) the ability to carry them out with energy. “The knowledge of Jehovah” ((da‛ath Yehovah)) is knowledge founded upon the fellowship of love; and “the fear of Jehovah” ((yir'ath Yehovâh)), fear absorbed in reverence. There are seven spirits, which are enumerated in order from the highest downwards; since the spirit of the fear of Jehovah is the basis of the whole (Proverbs 1:7; Job 28:28; Psalm 111:10), and the Spirit of Jehovah is the heart of all. It corresponds to the shaft of the seven-lighted candlestick, and the three pair of arms that proceeded from it. In these seven forms the Holy Spirit descended upon the second David for a permanent possession, as is affirmed in the perf. consec. ונהה (with the tone upon the ultimate, on account of the following guttural, to prevent its being pronounced unintelligibly;
(Note: This moving forward of the tone to the last syllable is also found before Ayin in Genesis 26:10, and very commonly with (kūmâh), and verbs of a similar kind; also before Elohim and Jehovah, to be read Adonai, and before the half-guttural resh, Psalm 43:1; Psalm 119:154, but nowhere on any other ground than the orthophonic rather than euphonic one mentioned above; compare also וסרה in Isaiah 11:13, with וסרוּ (with ה following) in Exodus 8:7.)

(nuach) like καταβαίνειν καὶ μένειν , John 1:32-33). The seven torches before the throne of God (Revelation 4:5, cf., Isaiah 1:4) burn and give light in His soul. The seven spirits are His seven eyes (Revelation 5:6).

Verse 3
And His regal conduct is regulated by this His thoroughly spiritual nature.”And fear of Jehovah is fragrance to Him; and He judges not according to outward sight, neither does He pass sentence according to outward hearing.” We must not render it: His smelling is the smelling of the fear of God, i.e., the penetration of it with a keen judicial insight (as Hengstenberg and Umbreit understand it); for (hērı̄ach) with the preposition Beth has not merely the signification to smell (as when followed by an accusative, Job 39:25), but to smell with satisfaction (like בּ ראה, to see with satisfaction), Exodus 30:38; Leviticus 26:31; Amos 5:21. The fear of God is that which He smells with satisfaction; it is (rēach nı̄choach) to Him. Meier's objection, that fear of God is not a thing that can be smelt, and therefore that (hērı̄ach) must signify to breathe, is a trivial one. Just as the outward man has five senses for the material world, the inner man has also a sensorium for the spiritual world, which discerns different things in different ways. Thus the second David scents the fear of God, and only the fear of God, as a pleasant fragrance; for the fear of God is a sacrifice of adoration continually ascending to God. His favour or displeasure does not depend upon brilliant or repulsive external qualities; He does not judge according to outward appearances, but according to the relation of the heart to His God.
Verse 4-5
This is the standard according to which He will judge when saving, and judge when punishing. “And judges the poor with righteousness, and passes sentence with equity for the humble in the land; and smites the earth with the rod of His mouth, and with the breath of His lips He slays the wicked. And righteousness is the girdle of His loins, and faithfulness the girdle of His hips.” The main feature in Isaiah 11:4 is to be seen in the objective ideas. He will do justice to the (dallim), the weak and helpless, by adopting an incorruptibly righteous course towards their oppressors, and decide with straightforwardness for the humble or meek of the land: (‛ânâv), like (‛ânı̄), from (‛ânâh), to bend, the latter denoting a person bowed down by misfortune, the former a person inwardly bowed down, i.e., from all self-conceit ((hōcı̄ach l'), as in Job 16:21). The poor and humble, or meek, are the peculiar objects of His royal care; just as it was really to them that the first beatitudes of the Sermon on the Mount applied. But “the earth” and “the wicked” (the latter is not to be understood collectively, but, as in several passages in the Old Testament, viz., Psalm 68:22; Psalm 110:6; Habakkuk 3:13-14, as pointing forward prophetically to an eschatological person, in whom hostility towards Jehovah and His Anointed culminates most satanically) will experience the full force of His penal righteousness. The very word of His mouth is a rod which shatters in pieces (Psalm 2:9; Revelation 1:16); and the breath of His lips is sufficient to destroy, without standing in need of any further means (2 Thessalonians 2:8). As the girdle upon the hips ((mothnaim), lxx την̀ ὀσφύν ), and in front upon the loins ((chălâzaim), lxx τὰς πλευράς ), fastens the clothes together, so all the qualities and active powers of His person have for their band (tzedâkâh), which follows the inviolable norm of the divine will, and (hâ'emūnâh), which holds immovably to the course divinely appointed, according to promise (Isaiah 25:1). Special prominence is given by the article to ('emūnâh); He is the faithful and true witness (Revelation 1:5; Revelation 3:14). Consequently with Him there commences a new epoch, in which the Son of David and His righteousness acquire a world-subduing force, and find their home in a humanity that has sprung, like Himself, out of deep humiliation.

Verses 6-9
The fruit of righteousness is peace, which now reigns in humanity under the rule of the Prince of Peace, and even in the animal world, with nothing whatever to disturb it. “And the wolf dwells with the lamb, and the leopard lies down with the kid; and calf and lion and stalled ox together: a little boy drives them. And cow and bear go to the pasture; their young ones lie down together: and the lion eats shopped straw like the ox. And the suckling plays by the hole of the adder, and the weaned child stretches its hand to the pupil of the basilisk-viper. They will not hurt nor destroy in all my holy mountain: for the land is filled with knowledge of Jehovah, like the waters covering the sea.” The fathers, and such commentators as Luther, Calvin, and Vitringa, have taken all these figures from the animal world as symbolical. Modern rationalists, on the other hand, understand them literally, but regard the whole as a beautiful dream and wish. It is a prophecy, however, the realization of which is to be expected on this side of the boundary between time and eternity, and, as Paul has shown in Rom 8, is an integral link in the predestined course of the history of salvation (Hengstenberg, Umbreit, Hofmann, Drechsler). There now reign among irrational creatures, from the greatest to the least, - even among such as are invisible, - fierce conflicts and bloodthirstiness of the most savage kind. But when the Son of David enters upon the full possession of His royal inheritance, the peace of paradise will be renewed, and all that is true in the popular legends of the golden age be realized and confirmed. This is what the prophet depicts in such lovely colours. The wolf and lamb, those two hereditary foes, will be perfectly reconciled then. The leopard will let the teazing kid lie down beside it. The lion, between the calf and stalled ox, neither seizes upon its weaker neighbour, nor longs for the fatter one. Cow and bear graze together, whilst their young ones lie side beside in the pasture. The lion no longer thirsts for blood, but contents itself, like the ox, with chopped straw. The suckling pursues its sport (pilpel of שׁעע, mulcere) by the adder's hole, and the child just weaned stretches out its hand boldly and fearlessly to (me'ūrath tziph‛ōni). It is evident from Jeremiah 8:17 that (tziph‛ōni) is the name of a species of snake. According to Aquila and the Vulgate, it is (basiliskos), serpens regulus, possibly from (tzaph), to pipe or hiss (Ges., Fürst); for Isidorus, in his Origg. xii. 4, says, Sibilus idem est qui et regulus; sibilo enim occidit, antequam mordeat vel exurat. For the hapax leg. (hâdâh), the meaning (dirigere), (tendere), is established by the Arabic; but there is all the more uncertainty about the meaning of the hap. leg. מאורה. According to the parallel חר, it seems to signify the hollow (Syr., Vulg., lxx, κοίτη ): whether from אּוּר = עוּר, from which comes מערה; or from אור, the light-hole (like מאור, which occurs in the Mishna, Ohaloth xiii. 1) or opening where a cavern opens to the light of day. It is probable, however, that (me'ūrâh) refers to something that exerts an attractive influence upon the child, either the “blending of colours” (Saad. renders (tziph‛oni), (errakas'), the motley snake), or better still, the “pupil of the eye” (Targum), taking the word as a feminine of (mâ'ōr), the light of the eye (b. Erubin 55b - the power of vision). The look of a snake, more especially of the basilisk (not merely the basilisk-lizard, but also the basilisk-viper), was supposed to have a paralyzing and bewitching influence; but now the snake will lose this pernicious power (Isaiah 65:25), and the basilisk become so tame and harmless, as to let children handle its sparkling eyes as if they were jewels. All this, as we should say with Luthardt and Hofmann (Schriftbeweis, ii. 2, 567), is only colouring which the hand of the prophet employs, for the purpose of painting the peace of that glorified state which surpasses all possibility of description; and it is unquestionably necessary to take the thought of the promise in a spiritual sense, without adhering literally to the medium employed in expressing it. But, on the other hand, we must guard against treating the description itself as merely a drapery thrown around the actual object; whereas it is rather the refraction of the object in the mind of the prophet himself, and therefore a manifestation of the true nature of that which he actually saw. 
But are the animals to be taken as the subject in Isaiah 11:9 also? The subject that most naturally suggests itself is undoubtedly the animals, of which a few that are alarming and destructive to men have been mentioned just before. And the fact that they really are thought of as the subject, is confirmed by Isaiah 65:25, where Isaiah 11:6-9 is repeated in a compendious form. The idea that ירעוּ requires men as the subject, is refuted by the common רעה חיּה (compare the parallel promise in Ezekiel 34:25, which rests upon Hosea 2:20). That the term (yashchithu) can be applied to animals, is evident from Jeremiah 2:30, and may be assumed as a matter of course. But if the animals are the subject, (har kodshi) (my holy mountain) is not Zion-Moriah, upon which wild beasts never made their home in historical times; but, as the generalizing (col) (all) clearly shows, the whole of the holy mountain-land of Israel: (har kodshi) has just this meaning in Isaiah 57:13 (cf., Psalm 78:54; Exodus 15:17). The fact that peace prevails in the animal world, and also peace between man and beast, is then attributed to the universal prevalence of the knowledge of God, in consequence of which that destructive hostility between the animal world and man, by which estrangement and apostasy from God were so often punished (2 Kings 17:25; Ezekiel 14:15, etc.: see also Isaiah 7:24), have entirely come to an end. The meaning of “the earth” is also determined by that of “all my holy mountain.” The land of Israel, the dominion of the Son of David in the more restricted sense, will be from this time forward the paradisaical centre, as it were, of the whole earth - a prelude of its future state of perfect and universal glorification (Isaiah 6:3, “all the earth”). It has now become full of “the knowledge of Jehovah,” i.e., of that experimental knowledge which consists in the fellowship of love (דעה, like לדה, is a secondary form of דעת, the more common infinitive or verbal noun from ידע: Ges. §133, 1), like the waters which cover the sea, i.e., bottom of the sea (compare Habakkuk 2:14, where (lâda‛ath) is a virtual accusative, full of that which is to be known). “Cover:” (cissâh) (like (sâcac), Psalm 91:4), signifies to afford a covering to another; the Lamed is frequently introduced with a participle (in Arabic regularly) as a sign of the object (Ewald, §292,e), and the omission of the article in the case of (mecassim) is a natural consequence of the inverted order of the words.

Verse 10
The prophet has now described, in Isaiah 11:1-5, the righteous conduct of the Son of David, and in Isaiah 11:6-9 the peace which prevails under His government, and extends even to the animal world, and which is consequent upon the living knowledge of God that has now become universal, that is to say, of the spiritual transformation of the people subject to His sway, - an allusion full of enigmas, but one which is more clearly expounded in the following verse, both in its direct contents and also in all that it presupposes. “And it will come to pass in that day: the root-sprout of Jesse, which stands as a banner of the peoples, for it will nations ask, and its place of rest is glory.” The first question which is disposed of here, has reference to the apparent restriction thus far of all the blessings of this peaceful rule to Israel and the land of Israel. This restriction, as we now learn, is not for its own sake, but is simply the means of an unlimited extension of this fulness of blessing. The proud tree of the Davidic sovereignty is hewn down, and nothing is left except the root. The new David is (shoresh Yishai) (the root-sprout of Jesse), and therefore in a certain sense the root itself, because the latter would long ago have perished if it had not borne within itself from the very commencement Him who was now about to issue from it. But when He who had been concealed in the root of Jesse as its sap and strength should have become the rejuvenated root of Jesse itself (cf., Revelation 22:16), He would be exalted from this lowly beginning (l'nēs ‛ammin), into a banner summoning the nations to assemble, and uniting them around itself. Thus visible to all the world, He would attract the attention of the heathen to Himself, and they would turn to Him with zeal, and His (menuchâh), i.e., the place where He had settled down to live and reign (for the word in this local sense, compare Numbers 10:33 and Psalm 132:8, Psalm 132:14), would be glory, i.e., the dwelling-place and palace of a king whose light shines over all, who has all beneath His rule, and who gathers all nations around Himself. The Vulgate renders it “et sepulcrum ejus gloriosum” (a leading passage for encouraging pilgrimages), but the passion is here entirely swallowed up by the splendour of the figure of royalty; and (menuchah) is no more the place of rest in the grave than (nēs) is the cross, although undoubtedly the cross has become the banner in the actual fulfilment, which divides the parousia of Christ into a first and second coming.

Verse 11-12
A second question also concerns Israel. The nation out of which and for which this king will primarily arise, will before that time be scattered far away from its native land, in accordance with the revelation in Isaiah 6:1-13. How, then, will it be possible for Him to reign in the midst of it? “And it will come to pass in that day, the Lord will stretch out His hand again a second time to redeem the remnant of His people that shall be left, out of Asshur, and out of Egypt, and out of Pathros, and out of Ethiopia, and out of 'Elam, and out of Shinar, and out of Hamath, and out of the islands of the sea. And he raises a banner for the nations, and fetches home the outcasts of Israel; and the dispersed of Judah will He assemble from the four borders of the earth.” Asshur and Egypt stand here in front, and side by side, as the two great powers of the time of Isaiah (cf., Isaiah 7:18-20). As appendices to Egypt, we have (1.) Pathros, hierogl. (to-(rēs), and with the article (petorēs), the southland, i.e., Upper Egypt, so that Mizraim in the stricter sense is Lower Egypt (see, on the other hand, Jeremiah 44:15); and (2.) Cush, the land which lies still farther south than Upper Egypt on both sides of the Arabian Gulf; and as appendices to Asshur, (1.) 'Elam, i.e., Elymais, in southern Media, to the east of the Tigris; and (2.) Shinar, the plain to the south of the junction of the Euphrates and Tigris. Then follow the Syrian Hamath at the northern foot of the Lebanon; and lastly, “the islands of the sea,” i.e., the islands and coast-land of the Mediterranean, together with the whole of the insular continent of Europe. There was no such diaspora of Israel at the time when the prophet uttered this prediction, nor indeed even after the dissolution of the northern kingdom; so that the specification is not historical, but prophetic. The redemption which the prophet here foretells is a second, to be followed by no third; consequently the banishment out of which Israel is redeemed is the ultimate form of that which is threatened in Isaiah 6:12 (cf., Deuteronomy 30:1.). It is the second redemption, the counterpart of the Egyptian. He will then stretch out His hand again ((yōsiph), supply (lishloach)); and as He once delivered Israel out of Egypt, so will He now redeem it - purchase it back ((kânâh), opp. (mâcar)) out of all the countries named. The min attached to the names of the countries is to be construed with (liknōth). Observe how, in the prophet's view, the conversion of the heathen becomes the means of the redemption of Israel. The course which the history of salvation has taken since the first coming of Christ, and which is will continue to take to the end, as described by Paul in the Epistle to the Romans, is distinctly indicated by the prophet. At the word of Jehovah the heathen will set His people free, and even escort them (Isaiah 49:22; Isaiah 62:10); and thus He will gather again (('âsaph), with reference to the one gathering point; (kibbētz), with reference to the dispersion of those who are to be gathered together) from the utmost ends of the four quarters of the globe, “the outcasts of the kingdom of Israel, and the dispersed of the kingdom of Judah” ((nidchē Yisrâe): (nidchē) = (niddechē), with the dagesh dropped before the following guttural),

(Note: The same occurs in ויסעוּ,וישׂאוּ,ויקנאוּ,מלאוּ,שׁלחוּ,תּקחוּ.In every case the dagesh has fallen out because of the following guttural (Luzzatto, Gramm. §180).)

both men and women.

Verse 13
But this calls to mind the present rent in the unity of the nation; and the third question very naturally arises, whether this rent will continue. The answer to this is given in Isaiah 11:13: “And the jealousy of Ephraim is removed, and the adversaries of Judah are cut off; Ephraim will not show jealousy towards Judah, and Judah will not oppose Ephraim.” As the suffix and genitive after (tzōrēr) are objective in every other instance (e.g., Amos 5:12), (tzorerē Yehudâh) must mean, not those members of Judah who are hostile to Ephraim, as Ewald, Knobel, and others suppose, but those members of Ephraim who are hostile to Judah, as Umbreit and Schegg expound it. In Isaiah 11:13 the prophet has chiefly in his mind the old feeling of enmity cherished by the northern tribes, more especially those of Joseph, towards the tribe of Judah, which issued eventually in the division of the kingdom. It is only in Isaiah 11:13 that he predicts the termination of the hostility of Judah towards Ephraim. The people, when thus brought home again, would form one fraternally united nation, whilst all who broke the peace of this unity would be exposed to the immediate judgment of God ((yiccârēthu), will be cut off).

Verse 14
A fourth question has reference to the relation between this Israel of the future and the surrounding nations, such as the warlike Philistines, the predatory nomad tribes of the East, the unbrotherly Edomites, the boasting Moabites, and the cruel Ammonites. Will they not disturb and weaken the new Israel, as they did the old? “And they fly upon the shoulder of the Philistines seawards; unitedly they plunder the sons of the East: they seize upon Edom and Moab, and the sons of Ammon are subject to them.” (Câthēph) (shoulder) was the peculiar name of the coast-land of Philistia which sloped off towards the sea (Joshua 15:11); but here it is used with an implied allusion to this, to signify the shoulder of the Philistian nation ((becâthēph) = (becĕthĕph); for the cause see at Isaiah 5:2), upon which Israel plunges down like an eagle from the height of its mountain-land. The “object of the stretching out of their hand” is equivalent to the object of their grasp. And whenever any one of the surrounding nations mentioned should attack Israel, the whole people would make common cause, and act together. How does this warlike prospect square, however, with the previous promise of paradisaical peace, and the end of all warfare which this promise presupposes (cf., Isaiah 2:4)? This is a contradiction, the solution of which is to be found in the fact that we have only figures here, and figures drawn from the existing relations and warlike engagements of the nation, in which the prophet pictures that supremacy of the future united Israel over surrounding nations, which is to be maintained by spiritual weapons.

Verse 15-16
He dwells still longer upon the miracles in which the antitypical redemption will resemble the typical one. “And Jehovah pronounces the ban upon the sea-tongue of Egypt, and swings His hand over the Euphrates in the glow of His breath, and smites it into seven brooks, and makes it so that men go through in shoes. And there will be a road for the remnant of His people that shall be left, out of Asshur, as it was for Israel in the day of its departure out of the land of Egypt.” The two countries of the diaspora mentioned first are Asshur and Egypt. And Jehovah makes a way by His miraculous power for those who are returning out of both and across both. The sea-tongue of Egypt, which runs between Egypt and Arabia, i.e., the Red Sea (sinus Heroopolitanus, according to another figure), He smites with the ban ((hecherim), corresponding in meaning to the pouring out of the vial of wrath in Revelation 16:12 -a stronger term than (gâ‛ar), e.g., Psalm 106:9); and the consequence of this is, that it affords a dry passage to those who are coming back (though without there being any necessity to read (hecherı̄b), or to follow Meier and Knobel, who combine (hecherı̄m) with (chârūm), Leviticus 21:18, in the precarious sense of splitting). And in order that the dividing of Jordan may have its antitype also, Jehovah swings His hand over the Euphrates, to smite, breathing upon it at the same time with burning breath, so that it is split up into seven shallow brooks, through which men can walk in sandals. בּעים stands, according to the law of sound, for בּעים; and the ἁπ λεγ עים (with a fixed kametz), from עום = חום, חמם, to glow, signifies a glowing heat - a meaning which is also so thoroughly supported by the two Arabic verbs med. (Ye ‛lm) and (glm) (inf. (‛aim), (gaim), internal heat, burning thirst, also violent anger), that there is no need whatever for the conjecture of Luzzatto and Gesenius, בעתסם. The early translators (e.g., lxx πνεύματι βιαίῳ , Syr. (beuchdono), with a display of might) merely give conjectural renderings of the word, which had become obsolete before their time; Saadia, however, renders it with etymological correctness (suchūn), from (sachana), to be hot, or set on fire. Thus, by changing the Euphrates in the (parching) heat of His breath into seven shallow wadys, Jehovah makes a free course for His people who come out of Asshur, etc. This was the idea which presented itself to the prophet in just this shape, though it by no means followed that it must necessarily embody itself in history in this particular form. 
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Verse 1-2
As Israel, when redeemed from Egypt beyond the Red Sea, sang songs of praise, so also will the Israel of the second redemption, when brought, in a no less miraculous manner, across the Red Sea and the Euphrates. “And in that day thou wilt say, I thank Thee, O Jehovah, that Thou wast angry with me: Thine anger is turned away, and Thou hast comforted me. Behold, the God of my salvation; I trust, and am not afraid: for Jah Jehovah is my pride and song, and He became my salvation.” The words are addressed to the people of the future in the people of the prophet's own time. They give thanks for the wrath experienced, inasmuch as it was followed by all the richer consolation. The formation of the sentence after כּי is paratactic; the principal tone falls upon 1b, where (yâshōb) is written poetically for (vayyâshob) (cf., Deuteronomy 32:8, Deuteronomy 32:18; Psalm 18:12; Hosea 6:1). We hear the notes of Psalm 90:13; Psalm 27:1, resounding here; whilst Isaiah 12:2 is the echo of Exodus 15:2 (on which Psalm 118:14 is also founded). עזי (to be read (‛ozzi), and therefore also written עזי) is another form of עזּי, and is used here to signify the proud self-consciousness associated with the possession of power: pride, and the expression of it, viz., boasting. Zimrath is equivalent in sense, and probably also in form, to (zimrâti), just as in Syriac (zemori) (my song) is regularly pronounced (zemōr), with the i of the suffix dropped (see Hupfeld on Psalm 16:6). It is also possible, however, that it may be only an expansion of the primary form zimrath = (zimrâh), and therefore that zimrath is only synonymous with (zimrâti), as (chēphetz) in 2 Samuel 23:5 is with (chephtzi). One thing peculiar to this echo of Exodus 15:2 is the doubling of the (Jah) in (Jâh) (Jehōvâh), which answers to the surpassing of the type by the antitype.

Verses 3-6
Isaiah 12:3, again, contains a prophetic promise, which points back to the commencement of Isaiah 12:1: “And with rapture ye will draw water out of the wells of salvation.” Just as Israel was miraculously supplied with water in the desert, so will the God of salvation, who has become your salvation, open many and manifold sources of salvation for you (מעיני as it is pointed here, instead of מעיני,

(Note: The root is the same as, for example, in יעלתסּו (they rejoice) and יעלתסּו; here, however, it is more striking, because the singular is written מעין, and not מעין. At the same time, it is evident that the connecting sound ay was rather preferred than avoided, as Ewald maintains - as we may see, for example, from the repeated (aychi) in Ps 103.))
from which ye may draw with and according to your heart's delight. This water of salvation, then, forms both the material for, and instigation to, new songs of praise; and Isaiah 12:4-6 therefore continue in the strain of a psalm: “And ye will say in that day, Praise Jehovah, proclaim His name, make known His doings among the nations, boast that His name is exalted. Harp to Jehovah; for He has displayed majesty: let this be known in all lands. Shout and be jubilant, O inhabitants of Zion: for great is the Holy One of Israel in the midst of thee.” The first song of six lines is here followed by a second of seven lines: a prophetic word of promise, inserted between them, separates the one from the other. This second also commences with the well-known tones of a psalm (compare especially Psalm 105:1; 1 Chronicles 16:8). The phrase, “Call upon the name of Jehovah,” signifies, Make the name of Jehovah the medium of invocation (Ges. §138, Anm. 3*), i.e., invoke it, or, as here, call it out. (Gē'ūth) is high, towering dignity; here it is used of God, as in Isaiah 26:10, with (‛âsâh): to prove it practically, just as with (lābēsh) in Psalm 93:1, to show one's self openly therein. Instead of the (Chethib meyudda‛ath) in Isaiah 12:5, the keri substitutes the hophal form (mūda‛ath), probably because (meyuddâ‛), according to the standing usage of speech, denotes one well known, or intimate; the passive of the hophal is certainly the more suitable. According to the preceding appeals, the words are to be understood as expressing a desire, that the glorious self-attestation of the God of salvation might be brought to the consciousness of the whole of the inhabitants of the earth, i.e., of all mankind. When God redeems His people, He has the salvation of all the nations in view. It is the knowledge of the Holy One of Israel, made known through the word of proclamation, that brings salvation to them all. How well may the church on Zion rejoice, to have such a God dwelling in the midst of it! He is great as the giver or promises, and great in fulfilling them; great in grace, and great in judgment; great in all His saving acts which spread from Israel to all mankind. Thus does this second psalm of the redeemed nation close, and with it the book of Immanuel.
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Introduction
Collection of Oracles Concerning the Heathen - Isaiah 13-23 part iii 
Oracle Concerning the Chaldeans, the Heirs of the assyrians - Isaiah 13:1-14:27
Just as in Jeremiah (chapters 46-51) and Ezekiel (chapters 25-32), so also in Isaiah, the oracles concerning the heathen are all placed together. In this respect the arrangement of the three great books of prophecy is perfectly homogeneous. In Jeremiah these oracles, apart from the prelude in chapter 25, form the concluding portion of the book. In Ezekiel they fill up that space of time, when Jerusalem at home was lying at her last gasp and the prophet was sitting speechless by the Chaboras. And here, in Isaiah, the compensate us for the interruption which the oral labours of the prophet appears to have sustained in the closing years of the reign of Ahaz. Moreover, this was their most suitable position, at the end of the cycle of Messianic prophecies in chapters 7-12; for the great consolatory thought of the prophecy of Immanuel, that all kingdoms are to become the kingdoms of God and His Christ, is here expanded. And as the prophecy of Immanuel was delivered on the threshold of the times of the great empires, so as to cover the whole of that period with its consolation, the oracles concerning the heathen nations and kingdoms are inseparably connected with that prophecy, which forms the ground and end, the unity and substance, of them all.

Verse 1
The heading in Isaiah 13:1, “Oracle concerning Babel, which Isaiah the son of Amoz did see,” shows that chapter 13 forms the commencement of another part of the whole book. (Massâh) (from נסא), efferre, then effari, Exodus 20:7) signifies, as we may see from 2 Kings 9:25, effatum, the verdict or oracle, more especially the verdict of God, and generally, perhaps always, the judicial sentence of God,
(Note: In Zechariah 12:1. the promise has, at any rate, a dark side. In Lamentations 2:14 there is no necessity to think of promises in connection with the (mas'oth); and Proverbs 30:1 and Proverbs 31:1 cannot help us to determine the prophetic use of the word.)
though without introducing the idea of (onus) (burden), which is the rendering adopted by the Targum, Syriac, Vulgate, and Luther, notwithstanding the fact that, according to Jeremiah 23:33., it was the scoffers who associated this idea with the word. In a book which could throughout be traced to Isaiah, there could be no necessity for it to be particularly stated, that it was to Isaiah that the oracle was revealed, of which Babel was the object. We may therefore see from this, that the prophecy relating to Babylon was originally complete in itself, and was intended to be issued in that form. But when the whole book was compiled, these headings were retained as signal-posts of the separate portions of which it was composed. Moreover, in the case before us, the retention of the heading may be regarded as a providential arrangement. For if this “oracle of Babel” lay before us in a separate form, and without the name of Isaiah, we should not dare to attribute it to him, for the simple reason that the overthrow of the Chaldean empire is here distinctly announced, and that at a time when the Assyrian empire was still standing. For this reason the majority of critics, from the time of Rosenmüller and Justi downwards, have regarded the spuriousness of the prophecy as an established fact. But the evidence which can be adduced in support of the testimony contained in the heading is far too strong for it to be set aside: viz., (1.) the descriptive style as well as the whole stamp of the prophecy, which resembles the undisputed prophecies of Isaiah in a greater variety of points than any passage that can be selected from any other prophet. We will show this briefly, but yet amply, and as far as the nature of an exposition allows, against Knobel and others who maintain the opposite. And (2.) the dependent relation of Zephaniah and Jeremiah - a relation which the generally admitted muse-like character of the former, and the imitative character of the latter, render it impossible to invert. Both prophets show that they are acquainted with this prophecy of Isaiah, as indeed they are with all those prophecies which are set down as spurious. Stähelin, in his work on the Messianic prophecies (Excursus iv), has endeavoured to make out that the derivative passages in question are the original passages; but stat pro ratione voluntas. Now, as the testimony of the heading is sustained by such evidence as this, the one argument adduced on the other side, that the prophecy has no historical footing in the circumstances of Isaiah's times, cannot prove anything at all. No doubt all prophecy rested upon an existing historical basis. But we must not expect to be able to point this out in the case of every single prophecy. In the time of Hezekiah, as Isaiah 39:1-8 clearly shows (compare Micah 4:10), Isaiah had become spiritually certain of this, that the power by which the final judgment would be inflicted upon Judah would not be Asshur, but Babel, i.e., an empire which would have for its centre that Babylon, which was already the second capital of the Assyrian empire and the seat of kings who, though dependent then, were striving hard for independence; in other words, a Chaldean empire. Towards the end of his course Isaiah was full of this prophetic thought; and from it he rose higher and higher to the consoling discovery that Jehovah would avenge His people upon Babel, and redeem them from Babel, just as surely as from Asshur. The fact that so far-reaching an insight was granted to him into the counsels of God, was not merely founded on his own personality, but rested chiefly on the position which he occupied in the midst of the first beginnings of the age of great empires. Consequently, according to the law of the creative intensity of all divinely effected beginnings, he surveyed the whole of this long period as a universal prophet outstripped all his successors down to the time of Daniel, and left to succeeding ages not only such prophecies as those we have already read, which had their basis in the history of his own times and the historical fulfilment of which was not sealed up, but such far distant and sealed prophecies as those which immediately follow. For since Isaiah did not appear in public again after the fifteenth year of Hezekiah, the future, as his book clearly shows, was from that time forth his true home. Just as the apostle says of the New Testament believer, that he must separate himself from the world, and walk in heaven, so the Old Testament prophet separated himself from the present of his own nation, and lived and moved in its future alone.

Verse 2
The prophet hears a call to war. From whom it issues, and to whom or against whom it is directed, still remains a secret; but this only adds to the intensity.”On woodless mountain lift ye up a banner, call to them with loud sounding voice, shake the hand, that they may enter into gates of princes!” The summons is urgent: hence a threefold signal, viz., the banner-staff planted on a mountain “made bald” ((nishpeh), from which comes (shephi), which only occurs in Isaiah and Jeremiah), the voice raised high, and the shaking of the hand, denoting a violent beckoning - all three being favourite signs with Isaiah. The destination of this army is to enter into a city of princes ((nedı̄bı̄m), freemen, nobles, princes, Psalm 107:40, cf., Psalm 113:8), namely, to enter as conquerors; for it is not the princes who invite them, but Jehovah.
Verse 3
“I have summoned my sanctified ones, also called my heroes to my wrath, my proudly rejoicing ones.” “To my wrath” is to be explained in accordance with Isaiah 10:5. To execute His wrath He had summoned His “sanctified ones” ((mekuddâshim)), i.e., according to Jeremiah 22:7 (compare Jeremiah 51:27-28), those who had already been solemnly consecrated by Him to go into the battle, and had called the heroes whom He had taken into His service, and who were His instruments in this respect, that they rejoiced with the pride of men intoxicated with victory (vid., Zephaniah 1:7, cf., Isaiah 3:11). עליז is a word peculiarly Isaiah's; and the combination גאוה עליזי is so unusual, that we could hardly expect to find it employed by two authors who stood in no relation whatever to one another.

Verse 4-5
The command of Jehovah is quickly executed. The great army is already coming down from the mountains. “Hark, a rumbling on the mountains after the manner of a great people; hark, a rumbling of kingdoms of nations met together! Jehovah of hosts musters an army, those that have come out of a distant land, from the end of the heaven: Jehovah and His instruments of wrath, to destroy the whole earth.” (Kōl) commences an interjectional sentence, and thus becomes almost an interjection itself (compare Isaiah 52:8; Isaiah 66:6, and on Genesis 4:10). There is rumbling on the mountains (Isaiah 17:12-13), for there are the peoples of Eran, and in front the Medes inhabiting the mountainous north-western portion of Eran, who come across the lofty Shahu (Zagros), and the ranges that lie behind it towards the Tigris, and descend upon the lowlands of Babylon; and not only the peoples of Eran, but the peoples of the mountainous north of Asia generally (Jeremiah 51:27) - an army under the guidance of Jehovah, the God of hosts of spirits and stars, whose wrath it will execute over the whole earth, i.e., upon the world-empire; for the fall of Babel is a judgment, and accompanied with judgments upon all the tribes under Babylonian rule.

Verses 6-8
Then all sink into anxious and fearful trembling. “Howl; for the day of Jehovah is near; like a destructive force from the Almighty it comes. Therefore all arms hang loosely down, and every human heart melts away. And they are troubled: they fall into cramps and pangs; like a woman in labour they twist themselves: one stares at the other; their faces are faces of flame.” The command הילילוּ (not written defectively, הלילוּ) is followed by the reason for such a command, viz., “the day of Jehovah is near,” the watchword of prophecy from the time of Joel downwards. The Caph in (ceshod) is the so-called Caph veritatis, or more correctly, the Caph of comparison between the individual and its genus. It is destruction by one who possesses unlimited power to destroy ((shōd), from (shâdad), from which we have (shaddai), after the form (chaggai), the festive one, from (châgag)). In this play upon the words, Isaiah also repeats certain words of Joel (Joel 1:15). Then the heads hang down from despondency and helplessness, and the heart, the seat of lift, melts (Isaiah 19:1) in the heat of anguish. Universal consternation ensues. This is expressed by the word (venibhâlu), which stands in half pause; the word has (shalsheleth) followed by (psik) ((pasek)), an accent which only occurs in seven passages in the twenty-one prose books of the Old Testament, and always with this dividing stroke after it.

(Note: For the seven passages, see Ewald, Lehrbuch (ed. 7), p. 224.)

Observe also the following fut. paragogica, which add considerably to the energy of the description by their anapaestic rhythm. The men (subj.) lay hold of cramps and pangs (as in Job 18:20; Job 21:6), the force of the events compelling them to enter into such a condition. Their faces are faces of flames. Knobel understands this as referring to their turning pale, which is a piece of exegetical jugglery. At the same time, it does not suggest mere redness, nor a convulsive movement; but just as a flame alternates between light and darkness, so their faces become alternately flushed and pale, as the blood ebbs and flows, as it were, being at one time driven with force into their faces, and then again driven back to the heart, so as to leave deadly paleness, in consequence of their anguish and terror.

Verse 9-10
The day of Jehovah's wrath is coming - a starless night - a nightlike, sunless day. “Behold, the day of Jehovah cometh, a cruel one, and wrath and fierce anger, to turn the earth into a wilderness: and its sinners He destroys out of it. For the stars of heaven, and its Orions, will not let their light shine: the sun darkens itself at its rising, and the moon does not let its light shine.” The day of Jehovah cometh as one cruelly severe (('aczâri), an adj. rel. from ('aczâr), (chosh), (kosh), to be dry, hard, unfelling), as purely an overflowing of inward excitement, and as burning anger; (lâsūm) is carried on by the finite verb, according to a well-known alteration of style (= (ūlehashmı̄d)). It is not indeed the general judgment which the prophet is depicting here, but a certain historical catastrophe falling upon the nations, which draws the whole world into sympathetic suffering. ('Eretz), therefore (inasmuch as the notions of land generally, and some particular land or portion of the earth, are blended together - a very elastic term, with vanishing boundaries), is not merely the land of Babylon here, as Knobel supposes, but the earth. Verse 10 shows in what way the day of Jehovah is a day of wrath. Even nature clothes itself in the colour of wrath, which is the very opposite to light. The heavenly lights above the earth go out; the moon does not shine; and the sun, which is about to rise, alters its mind. “The Orions” are Orion itself and other constellations like it, just as the morning stars in Job 38:7 are Hesperus and other similar stars. It is more probable that the term cesiil is used for Orion in the sense of “the fool” (= foolhardy),

(Note: When R. Samuel of Nehardea, the astronomer, says in his b. Berachoth 58b, “If it were not for the heat of the cesil, the world would perish from the cold of the Scorpion, and vice versa,” - he means by the cesil Orion; and the true meaning of the passage is, that the constellations of Orion and the Scorpion, one of which appears in the hot season, and the other in the cold, preserve the temperature in equilibrium.)

according to the older translators (lxx ὁ ̓Ωρίων , Targum (nephilehon) from (nephila'), Syr. (gaboro), Arab. (gebbâr), the giant), than that it refers to (Suhêl), i.e., Canopus (see the notes on Job 9:9; Job 38:31), although the Arabic (suhêl) does occur as a generic name for stars of surpassing splendour (see at Job 38:7). The comprehensive term employed is similar to the figure of speech met with in Arabic (called (taglı̄b), i.e., the preponderance of the pars potior), in such expressions as “the two late evenings” for the evening and late evening, “the two Omars” for Omar and Abubekr, though the resemblance is still greater to the Latin Scipiones, i.e., men of Scipio's greatness. Even the Orions, i.e., those stars which are at other times the most conspicuous, withhold their light; for when God is angry, the principle of anger is set in motion even in the natural world, and primarily in the stars that were created “for signs (compare Genesis 1:14 with Jeremiah 10:2).

Verse 11-12
The prophet now hears again the voice of Jehovah revealing to him what His purpose is - namely, a visitation punishing the wicked, humbling the proud, and depopulating the countries. “And I visit the evil upon the world, and upon sinners their guilt, and sink into silence the pomp of the proud; and the boasting of tyrants I throw to the ground. I make men more precious than fine gold, and people than a jewel of Ophir.” The verb (pâkad) is construed, as in Jeremiah 23:2, with the accusative of the thing punished, and with על of the person punished. Instead of ('eretz) we have here (tēbel), which is always used like a proper name (never with the article), to denote the earth in its entire circumference. We have also (‛ârı̄tzı̄m) instead of (nedı̄bı̄m): the latter signifies merely princes, and it is only occasionally that it has the subordinate sense of despots; the former signifies men naturally cruel, or tyrants (it occurs very frequently in Isaiah). Everything here breathes the spirit of Isaiah both in thought and form. “The lofty is thrown down:” this is one of the leading themes of Isaiah's proclamation; and the fact that the judgment will only leave a remnant is a fundamental thought of his, which also runs through the oracles concerning the heathen (Isaiah 16:14; Isaiah 21:17; Isaiah 24:6), and is depicted by the prophet in various ways (Isaiah 10:16-19; Isaiah 17:4-6; Isaiah 24:13; Isaiah 30:17). There it is expressed under the figure that men become as scarce as the finest kinds of gold. Word-painting is Isaiah's delight and strength. 'Ophir, which resembles ('okir) in sound, was the gold country of India, that lay nearest to the Phoenicians, the coast-land of Abhira on the northern shore of the Runn (Irina), i.e., the salt lake to the east of the mouths of the Indus (see at Genesis 10:29 and Job 22:24; and for the Egypticized Souphir of the lxx, Job 28:16).

Verse 13
Thus does the wrath of God prevail among men, casting down and destroying; and the natural world above and below cannot fail to take part in it. “Therefore I shake the heavens, and the earth trembles away from its place, because of the wrath of Jehovah of hosts, and because of the day of His fierce anger.” The two Beths have a causative meaning (cf., Isaiah 9:18). They correspond to (‛al-(cēn) (therefore), of which they supply the explanation. Because the wrath of God falls upon men, every creature which is not the direct object of the judgment must become a medium in the infliction of it. We have here the thought of Isaiah 13:9 repeated as a kind of refrain (in a similar manner to Isaiah 5:25). Then follow the several disasters. The first is flight.

Verse 14
“And it comes to pass as with a gazelle which is scared, and as with a flock without gatherers: they turn every one to his people, and they flee every one to his land.” The neuter (v'hâyâh) affirms that it will then be as described in the simile and the interpretation which follows. Babylon was the market for the world in central Asia, and therefore a rendezvous for the most diverse nations (Jeremiah 50:16, cf., Isaiah 51:9, 44) - for a πάμμικτος ὄχλος , as Aeschylus says in his Persae, v. 52. This great and motley mass of foreigners would now be scattered in the wildest flight, on the fall of the imperial city. The second disaster is violent death.

Verse 15-16
“Every one that is found is pierced through, and every one that is caught falls by the sword.” By “every one that is found,” we understand those that are taken in the city by the invading conquerors; and by “every one that is caught,” those that are overtaken in their flight ((sâphâh), abripere, Isaiah 7:20). All are put to the sword. - The third and fourth disasters are plunder and ravage. Isaiah 13:16 “And their infants are dashed to pieces before their eyes, their houses plundered, and their wives ravished.” Instead of (tisshâgalnâh), the keri has the euphemistic term (tisshâcabnâh) (concubitum patientur), a passive which never occurs in the Old Testament text itself. The keri readings (shuccabt) in Jeremiah 3:2, and (yishcâbennâh) in Deuteronomy 28:30, also do violence to the language, which required עם שכב and את (the latter as a preposition in Genesis 19:34) for the sake of euphemism; or rather they introduce a later (talmudic) usage of speech into the Scriptures (see Geiger, Urschrift, pp. 407-8). The prophet himself intentionally selects the base term (shâgal), though, as the queen's name Shegal shows, it must have been regarded in northern Palestine and Aramaean as by no means a disreputable word. In this and other passages of the prophecy Knobel scents a fanaticism which is altogether strange to Isaiah.

Verse 17
With Isaiah 13:17 the prophecy takes a fresh turn, in which the veil that has hitherto obscured it is completely broken through. We now learn the name of the conquerors. “Behold, I rouse up the Medes over them, who do not regard silver, and take no pleasure in gold.” It was the Medes (Darius Medus = Cyaxares II) who put an end to the Babylonian kingdom in combination with the Persians (Cyrus). The Persians are mentioned for the first time in the Old Testament by Ezekiel and Daniel. Consequently (Mâdi) (by the side of which Elam is mentioned in Isaiah 21:2) appears to have been a general term applied to the Arian populations of Eran from the most important ruling tribe. Until nearly the end of Hezekiah's reign, the Medes lived scattered about over different districts, and in hamlets (or villages) united together by a constitutional organization. After they had broken away from the Assyrians (714 b.c.) they placed themselves in 709-8 b.c. under one common king, namely Deyoces, probably for the purpose of upholding their national independence; or, to speak more correctly, under a common monarch, for even the chiefs of the villages were called kings.

(Note: See Spiegel's Eran das Land zwischen dem Indus und Tigris (1863), p. 308ff.)

It is in this sense that Jeremiah speaks of “king of Madai;” at any rate, this is a much more probable supposition than that he refers to monarchs in a generic sense. But the kings of Media, i.e., the rulers of the several villages, are mentioned in Jeremiah 25:25 among those who will have to drink the intoxicating cup which Jehovah is about to give to the nations through Nebuchadnezzar. So that their expedition against Babylon is an act of revenge for the disgrace of bondage that has been inflicted upon them. Their disregarding silver and gold is not intended to describe them as a rude, uncultivated people: the prophet simply means that they are impelled by a spirit of revenge, and do not come for the purpose of gathering booty. Revenge drives them on to forgetfulness of all morality, and humanity also.

Verse 18
“And bows dash down young men; and they have no compassion on the fruit of the womb: their eye has no pity on children.” The bows do not stand for the bowmen (see Isaiah 21:17), but the bows of the latter dash the young men to the ground by means of the arrows shot from them. They did not spare the fruit of the womb, since they ripped up the bodies of those that were with child (2 Kings 8:12; 2 Kings 15:16, etc.). Even towards children they felt no emotion of compassionate regard, such as would express itself in the eye: chuus, to feel, more especially to feel with another, i.e., to sympathize; here and in Ezekiel 5:11 it is ascribed to the eye as the mirror of the soul (compare the Arabic (chasyet el-(‛ain ala fulânin), carefulness of eye for a person: Hariri, Comment. p. 140). With such inhuman conduct on the part of the foe, the capital of the empire becomes the scene of a terrible conflagration.

Verse 19
“And Babel, the ornament of kingdoms, the proud boast of the Chaldeans, becomes like Elohim's overthrowing judgment upon Sodom and Gomorrah.” The ornament of kingdoms ((mamlâcoth)), because it was the centre of many conquered kingdoms, which now avenged themselves upon it (Isaiah 13:4); the pride (cf., Isaiah 28:1), because it was the primitive dwelling-place of the Chaldeans of the lowlands, that ancient cultivated people, who were related to the Chaldean tribes of the Carduchisan mountains in the north-east of Mesopotamia, though not of the same origin, and of totally different manners (see at Isaiah 23:13). Their present catastrophe resembled that of Sodom and Gomorrah: the two eths are accusative; (mahpēcâh) ( καταστροφή ) is used like (de‛âh) in Isaiah 11:9 with a verbal force ( τὸ καταστρέψαι , well rendered by the lxx ὄν τρόπον κατέστρεψεν ὁ Θεός . On the arrangement of the words, see Ges. §133, 3).

Verses 20-22
Babel, like the cities of the Pentapolis, had now become a perpetual desert. “She remains uninhabited for ever, and unoccupied into generation of generations; and not an Arab pitches his tent there, and shepherds do not make their folds there. And there lie beasts of the desert, and horn-owls fill their houses; and ostriches dwell there, and field-devils hop about there. And jackals howl in her castles, and wild dogs in palaces of pleasure; and her time is near to come, and her days will not be prolonged.” The conclusion is similar to that of the prophecy against Edom, in Isaiah 34:16-17. There the certainty of the prediction, even in its most minute particulars, is firmly declared; here the nearness of the time of fulfilment. But the fulfilment did not take place so soon as the words of the prophecy might make it appear. According to Herodotus, Cyrus, the leader of the Medo-Persian army, left the city still standing, with its double ring of walls. Darius Hystaspis, who had to conquer Babylon a second time in 518 b.c., had the walls entirely destroyed, with the exception of fifty cubits. Xerxes gave the last thrust to the glory of the temple of Belus. Having been conquered by Seleucus Nicator (312), it declined just in proportion as Seleucia rose. Babylon, says Pliny, ad solitudinem rediit exhausta vicinitate Seleuciae. At the time of Strabo (born 60 b.c.) Babylon was a perfect desert; and he applies to it (16:15) the words of the poet, ἐρημία μεγάλη ̓στὶν ἡ μεγάλη πόλις . Consequently, in the passage before us the prophecy falls under the law of perspective foreshortening. But all that it foretells has been literally fulfilled. The curse that Babylon would never come to be settled in and inhabited again (a poetical expression, like Jeremiah 17:25; Jeremiah 33:16), proved itself an effectual one, when Alexander once thought of making Babylon the metropolis of his empire. He was carried off by an early death. Ten thousand workmen were at that time employed for two months in simply clearing away the rubbish of the foundations of the temple of Belus (the Nimrod-tower). “Not an Arab pitches his tent there” ((‛Arâbi), from (‛Arâbâh), a steppe, is used here for the first time in the Old Testament, and then again in Jeremiah 3:2; (yăhēl), different from (yâhēl) in Isaiah 13:10 and Job 31:26, is a syncopated form of יאהל, tentorium figet, according to Ges. §68, Anm. 2, used instead of the customary יאהל): this was simply the natural consequence of the great field of ruins, upon which there was nothing but the most scanty vegetation. But all kinds of beasts of the desert and waste places make their homes there instead. The list commences with (ziyyim) (from (zi), dryness, or from (ziyi), an adj. relat. of the noun (zi)), i.e., dwellers in the desert; the reference here is not to men, but, as in most other instances, to animals, though it is impossible to determine what are the animals particularly referred to. That (ochim) are horned owls (Uhus) is a conjecture of Aurivillius, which decidedly commends itself. On (benoth ya‛ănâh), see at Job 39:13-18. Wetzstein connects (ya‛ănâh) with an Arabic word for desert; it is probably more correct, however, to connect it with the Syriac יענא, greedy. The feminine plural embraces ostriches of both sexes, just as the ('iyyim) (sing. אי = אוי, from ('âvâh), to howl: see Bernstein's Lex. on Kirsch's Chrestom. Syr. p. 7), i.e., jackals, are called (benât) in Arabic, without distinction of sex ((awa) in this appellation is a direct reproduction of the natural voice of the animal, which is called (wawi) in vulgar Arabic). (Tan) has also been regarded since the time of Pococke and Schnurrer as the name of the jackal; and this is supported by the Syriac and Targum rendering (yaruro) (see Bernstein, p. 220), even more than by the Arabic name of the wolf, (tinân), which only occurs here and there. אי, (ibnu) (āwa), is the common jackal found in Hither Asia (Canis aureus vulgaris), the true type of the whole species, which is divided into at least ten varieties, and belongs to the same genus as dogs and wolves (not foxes). (Tan) may refer to one of these varieties, which derived its name from its distinctive peculiarity as a long-stretched animal, whether the extension was in the trunk, the snout, or the tail. 
The animals mentioned, both quadrupeds ((râbatz)) and birds ((shâcan)), are really found there, on the soil of ancient Babylon. When Kerporter was drawing near to the Nimrod-tower, he saw lions sunning themselves quietly upon its walls, which came down very leisurely when alarmed by the cries of the Arabs. And as Rich heard in Bagdad, the ruins are still regarded as a rendezvous for ghosts: (sâ‛ir), when contrasted with (‛attūd), signifies the full-grown shaggy buck-goat; but here (se‛irim) is applied to demons in the shape of goats (as in Isaiah 34:14). According to the Scriptures, the desert is the abode of unclean spirits, and such unclean spirits as the popular belief or mythology pictured to itself were (se‛irim). Virgil, like Isaiah, calls them saltantes Satyros. It is remarkable also that Joseph Wolf, the missionary and traveller to (Bochâra), saw pilgrims of the sect of Yezidis (or devil-worshippers) upon the ruins of Babylon, who performed strange and horrid rites by moonlight, and danced extraordinary dances with singular gestures and sounds. On seeing these ghost-like, howling, moonlight pilgrims, he very naturally recalled to mind the dancing (se‛irim) of prophecy (see Moritz Wagner's Reise nach Persien und dem Lande der Kurden, Bd. ii. p. 251). And the nightly howling and yelling of jackals ((‛ânâh) after (rikkēd), as in 1 Samuel 18:6-7) produces its natural effect upon every traveller there, just as in all the other ruins of the East. These are now the inhabitants of the royal ('armenoth), which the prophet calls ('almenoth) with a sarcastic turn, on account of their widowhood and desolation; these are the inhabitants of the palaces of pleasure, the luxurious villas and country-seats, with their hanging gardens. The Apocalypse, in Revelation 18:2, takes up this prophecy of Isaiah, and applies it to a still existing Babylon, which might have seen itself in the mirror of the Babylon of old. 

14 Chapter 14 

Verse 1-2
But it is love to His own people which impels the God of Israel to suspend such a judgment of eternal destruction over Babylon. “For Jehovah will have mercy on Jacob, and will once more choose Israel, and will settle them in their own land: and the foreigner will associate with them, and they will cleave to the house of Jacob. And nations take them, and accompany them to their place; and the house of Israel takes them to itself in the land of Jehovah for servants and maid-servants: and they hold in captivity those who led them away captive; and become lords over their oppressors.” We have here in nuce the comforting substance of chapters 46-66. Babylon falls that Israel may rise. This is effected by the compassion of God. He chooses Israel once more ((iterum), as in Job 14:7 for example), and therefore makes a new covenant with it. Then follows their return to Canaan, their own land, Jehovah's land (as in Hosea 9:3). Proselytes from among the heathen, who have acknowledged the God of the exiles, go along with them, as Ruth did with Naomi. Heathen accompany the exiles to their own place. And now their relative positions are reversed. Those who accompany Israel are now taken possession of by the latter ((hithnachēl), κληρονομεῖν ἑαυτῷ , like (hithpattēach), Isaiah 52:2, λύεσθαι ; cf., p. 62, note, and Ewald, §124,b), as servants and maid-servants; and they (the Israelites) become leaders into captivity of those who led them into captivity (Lamed with the participle, as in Isaiah 11:9), and they will oppress ((râdâh b'), as in Psalm 49:15) their oppressors. This retribution of life for like is to all appearance quite out of harmony with the New Testament love. But in reality it is no retribution of like for like. For, according to the prophet's meaning, to be ruled by the people of God is the true happiness of the nations, and to allow themselves to be so ruled is their true liberty. At the same time, the form in which the promise is expressed is certainly not that of the New Testament; and it would not possibly have been so, for the simple reason that in Old Testament times, and from an Old Testament point of view, there was no other visible manifestation of the church (ecclesia) than in the form of a nation. This national form of the church has been broken up under the New Testament, and will never be restored. Israel, indeed, will be restored as a nation; but the true essence of the church, which is raised above all national distinctions, will never return to those worldly limits which it has broken through. And the fact that the prophecy moves within those limits here may be easily explained, on the ground that it is primarily the deliverance from the Babylonian captivity to which the promise refers. And the prophet himself was unconscious that this captivity would be followed by another.

Verses 3-6
The song of the redeemed is a song concerning the fall of the king of Babel. Isaiah 14:3, Isaiah 14:4 . Instead of the hiphil (hinniach) (to let down) of Isaiah 14:1, we have here, as in the original passage, Deuteronomy 25:19, the form (hēniach), which is commonly used in the sense of quieting, or procuring rest. עצב is trouble which plagues (as עמל is trouble which oppresses), and (rōgez) restlessness which wears out with anxious care (Job 3:26, cf., Ezekiel 12:18). The assimilated min before the two words is pronounced (mĭ), with a weak reduplication, instead of (mē), as elsewhere, before ח, ה, and even before ר (1 Samuel 23:28; 2 Samuel 18:16). In the relative clause עבּד־בך אשר, אשר is not the Hebrew casus adverb. answering to the Latin ablative quâservo te usi sunt; not do בך … אשר belong to one another in the sense of quo, as in Deuteronomy 21:3, quâ(vitulâ); but it is regarded as an acc. obj. according to Exodus 1:14 and Leviticus 25:39, qu'on t'a fait servir, as in Numbers 32:5, qu'on donne la terre (Luzzatto). When delivered from such a yoke of bondage, Israel would raise a (mâshâl). According to its primary and general meaning, (mâshâl) signifies figurative language, and hence poetry generally, more especially that kind of proverbial poetry which loves the emblematical, and, in fact, any artistic composition that is piquant in its character; so that the idea of what is satirical or defiant may easily be associated with it, as in the passage before us.
The words are addressed to the Israel of the future in the Israel of the present, as in Isaiah 12:1. The former would then sing, and say as follows. “How hath the oppressor ceased! The place of torture ceased! Jehovah hath broken the rod of the wicked, the ruler's staff, which cmote nations in wrath with strokes without ceasing subjugated nations wrathfully with hunting than nevers stays.” Not one of the early translators ever thought of deriving the hap. leg. (madhebâh) from the Aramaean (dehab) (gold), as Vitringa, Aurivillius, and Rosenmüller have done. The former have all translated the word as if it were (marhēbâh) (haughty, violent treatment), as corrected by J. D. Michaelis, Doederlein, Knobel, and others. But we may arrive at the same result without altering a single letter, if we take דּאב as equivalent to דּהב, דּוּב, to melt or pine away, whether we go back to the kal or to the hiphil of the verb, and regard the Mem as used in a material or local sense. We understand it, according to (madmenah) (dunghill) in Isaiah 25:10, as denoting the place where they were reduced to pining away, i.e., as applied to Babylon as the house of servitude where Israel had been wearied to death. The tyrant's sceptre, mentioned in Isaiah 14:5, is the Chaldean world-power regarded as concentrated in the king of Babel (cf., (shēbet) in Numbers 24:17). This tyrant's sceptre smote nations with incessant blows and hunting: (maccath) is construed with (macceh), the derivative of the same verb; and (murdâph), a hophal noun (as in Isaiah 9:1; Isaiah 29:3), with (rodeh), which is kindred in meaning. Doederlein's conjecture ((mirdath)), which has been adopted by most modern commentators, is quite unnecessary. Unceasing continuance is expressed first of all with (bilti), which is used as a preposition, and followed by (sârâh), a participial noun like (câlâh), and then with (b'li), which is construed with the finite verb as in Genesis 31:20; Job 41:18; for (b'li châsâk) is an attributive clause: with a hunting which did not restrain itself, did not stop, and therefore did not spare. Nor is it only Israel and other subjugated nations that now breathe again.

Verse 7-8
“The whole earth rests, is quiet: they break forth into singing. Even the cypresses rejoice at thee, the cedars of Lebanon: 'Since thou hast gone to sleep, no one will come up to lay the axe upon us.'” The preterites indicate inchoatively the circumstances into which the whole earth has now entered. The omission of the subject in the case of (pâtz'chu) (they break forth) gives the greatest generality to the jubilant utterances: (pâtzach) (rinnâh) (erumpere gaudio) is an expression that is characteristic of Isaiah alone (e.g., Isaiah 44:23; Isaiah 49:13); and it is a distinctive peculiarity of the prophet to bring in the trees of the forest, as living and speaking beings, to share in the universal joy (cf., Isaiah 55:12). Jerome supposes the trees to be figuratively employed here for the “chiefs of the nations” (principes gentium). But this disposition to allegorize not only destroys the reality of the contents, but the spirit of the poetry also. Cypresses and cedars rejoice because of the treatment which they received from the Chaldean, who made use of the almost imperishable wood of both of them for ornamental buildings, for his siege apparatus, and for his fleets, and even for ordinary ships - as Alexander, for example, built himself a fleet of cypress-wood, and the Syrian vessels had masts of cedar. Of the old cedars of Lebanon, there are hardly thirty left in the principle spot where they formerly grew. Gardner Wilkinson (1843) and Hooker the botanist (1860) estimated the whole number at about four hundred; and according to the conclusion which the latter drew from the number of concentric rings and other signs, not one of them is more than about five hundred years old.
(Note: See Wilkinson's paper in the Athenaeum (London, Noverse 1862).)

Verse 9
But whilst it has become so quiet on earth, there is the most violent agitation in the regions below. “The kingdom of the dead below is all in uproar on account of thee, to meet thy coming; it stirreth up the shades for thee, all the he-goats of the earth; it raiseth up from their throne-seats all the kings of the nations.” The notion of Hades, notwithstanding the mythological character which it had assumed, was based upon the double truth, that what a man has been, and the manner in which he has lived on this side the grave, are not obliterated on the other side, but are then really brought to light, and that there is an immaterial self-formation of the soul, in which all that a man has become under certain divinely appointed circumstances, by his own self-determination, is, as it were, reflected in a mirror, and that in a permanent form. This psychical image, to which the dead body bears the same relation as the shattered mould to a cast, is the shade-like corporeality of the inhabitants of Hades, in which they appear essentially though spiritually just as they were on this side the grave. This is the deep root of what the prophet has here expressed in a poetical form; for it is really a (mâshâl) that he has interwoven with his prophecy here. All Hades is overwhelmed with excitement and wonder, now that the king of Babel, that invincible ruler of the world, who, if not unexpected altogether, was not expected so soon, as actually approaching. From עורר onwards, Sheol, although a feminine, might be the subject; in which case the verb would simply have reverted from the feminine to the radical masculine form. But it is better to regard the subject as neuter; a nescio quid, a nameless power. The shades are suddenly seized with astonishment, more especially the former leaders (leading goats or bell-wethers) of the herds of nations, so that, from sheer amazement, they spring up from their seats.

Verse 10
And how do they greet this lofty new-comer? “They all rise up and say to thee, Art thou also made weak like us? art thou become like us?” This is all that the shades say; what follows does not belong to them. The pual (chullâh) (only used here), “to be made sickly, or powerless,” signifies to be transposed into the condition of the latter, viz., the (Repahim) (a word which also occurs in the Phoenician inscriptions, from רפא = רפה, to be relaxed or weary), since the life of the shades is only a shadow of life (cf., εἴδωλα ἄκικυς , and possibly also καμόντες in Homer, when used in the sense of those who are dying, exhausted and prostrate with weakness). And in Hades we could not expect anything more than this expression of extreme amazement. For why should they receive their new comrade with contempt or scorn? From Isaiah 14:11 onwards, the singers of the mashal take up the song again.
Verse 11
“Thy pomp is cast down to the region of the dead, the noise of thy harps: maggots are spread under thee, and they that cover thee are worms.” From the book of Daniel we learn the character of the Babylonian music; it abounded in instruments, some of which were foreign. Maggots and worms (a bitter sarcasm) now take the place of the costly artistic Babylonian rugs, which once formed the pillow and counterpane of the distinguished corpse. יצּע might be a third pers. hophal (Ges. §71); but here, between perfects, it is a third pers. pual, like (yullad) in Isaiah 9:5. (Rimmâh), which is preceded by the verb in a masculine and to a certain extent an indifferent form (Ges. §147,a), is a collective name for small worms, in any mass of which the individual is lost in the swarm. The passage is continued with איך (on which, as a catchword of the (mashal), see at Isaiah 1:21).

Verse 12
“How art thou fallen from the sky, thou star of light, sun of the dawn, hurled down to the earth, thou that didst throw down nations from above?” הילל is here the morning star (from (hâlal), to shine, resolved from (hillel), after the form מאן, Jeremiah 13:10, סעף, Psalm 119:113, or rather attaching itself as a third class to the forms היכל, עירם: compare the Arabic (sairaf), exchanger; (saikal), sword-cleaner). It derives its name in other ancient languages also from its striking brilliancy, and is here called (ben-(shachar) (sun of the dawn), just as in the classical mythology it is called son of Eos, from the fact that it rises before the sun, and swims in the morning light as if that were the source of its birth.

(Note: It is singular, however, that among the Semitic nations the morning star is not personified as a male ((Heōsphoros) or (Phōsphoros)), but as a female (Astarte, see at Isaiah 17:8), and that it is called (Nâghâh), Ashtoreth, Zuhara, but never by a name derived from (hâlal); whilst the moon is regarded as a male deity (Sin), and in Arabic (hilâl) signifies the new moon, which might be called ben- shacar (son of the dawn), from the fact that, from the time when it passes out of the invisibility of its first phase, it is seen at sunrise, and is as it were born out of the dawn.)

Lucifer, as a name given to the devil, was derived from this passage, which the fathers (and lately Stier) interpreted, without any warrant whatever, as relating to the apostasy and punishment of the angelic leaders. The appellation is a perfectly appropriate one for the king of Babel, on account of the early date of the Babylonian culture, which reached back as far as the grey twilight of primeval times, and also because of its predominant astrological character. The additional epithet (chōlēsh ‛al-(gōyim) is founded upon the idea of the influxus siderum:
(Note: In a similar manner, the sun-god (San) is called the “conqueror of the king's enemies,” “breaker of opposition,” etc., on the early Babylonian monuments (see G. Rawlinson, The Five Great Monarchies, i. 160).)

(cholesh) signifies “overthrowing” or laying down (Exodus 17:13), and with (‛al), “bringing defeat upon;” whilst the Talmud (b. Sabbath 149b) uses it in the sense of projiciens sortem, and thus throws light upon the (cholesh) (= (purah), lot) of the Mishnah. A retrospective glance is now cast at the self-deification of the king of Babylon, in which he was the antitype of the devil and the type of antichrist (Daniel 11:36; 2 Thessalonians 2:4), and which had met with its reward.

Verses 13-15
“And thou, thou hast said in thy heart, I will ascend into heaven, I will exalt my throne above the stars of God, and sit down on the mount of the assembly of gods in the corner of the north. I will ascend to the heights of the clouds, I will make myself like the Most High. Nevertheless, thou wilt be cast down into the region of the dead, into the corner of the pit.” An antithetical circumstantial clause commences with (veattah), just as in Isaiah 14:19, “whilst thou,” or “whereas thou.” The (har hammōēd) (mount of assembly) cannot be Zion, as is assumed by Schegg and others, who are led astray by the parallel in Psalm 48:3, which has been entirely misunderstood, and has no bearing upon this passage at all. Zion was neither a northern point of the earth, nor was it situated on the north of Jerusalem. The prophet makes the king of Babylon speak according to the general notion of his people, who had not the seat of the Deity in the midst of them, as the Israelites had, but who placed it on the summit of the northern mountains, which were lost in the clouds, just as the Hindus place it on the fabulous mountains of (Kailâsa), which lie towards the north beyond the Himalayas (Lassen, i. 34ff.). ירכתים (with an aspirated כ in a loosely closed syllable) are the two sides into which a thing parts, the two legs of an angle, and then the apex at which the legs separate. And so here, צפון ירכּתי (with an unaspirated Caph in a triply closed syllable) is the uttermost extremity of the north, from which the northern mountains stretch fork-like into the land, and (yarcethe-(borthe interior of the pit into which its two walls slope, and from which it unfolds or widens. All the foolhardy purposes of the Chaldean are finally comprehended in this, “I will make myself like the Most High;” just as the Assyrians, according to Ctesias, and the Persians, according to the Persae of Aeschylus, really called their king God, and the Sassanidae call themselves bag, (Theos), upon coins and inscriptions (('eddammeh) is hithpael, equivalent to ('ethdammeh), which the usual assimilation of the preformative (Tav): Ges. §34, 2,b). By the אך in Psalm 48:14, the high-flying pride of the Chaldean is contrasted with his punishment, which hurls him down into the lowest depths. אך, which was originally affirmative, and then restrictive (as (rak) was originally restrictive and then affirmative), passes over here into an adversative, just as in Psalm 49:16; Job 13:15 (a change seen still more frequently in אכן); nevertheless thou wilt be hurled down; nothing but that will occur, and not what you propose. The prophetic (tūrad) is language that neither befits the inhabitants of Hades, who greet his advent, nor the Israel singing the (mashal); but the words of Israel have imperceptibly passed into words of the prophet, who still sees in the distance, and as something future, what the (mashal) commemorates as already past.

Verse 16-17
The prophet then continues in the language of prediction. “They that see thee look, considering thee, look at thee thoughtfully: Is this the man that set the earth trembling, and kingdoms shaking? that made the world a wilderness, and destroyed its cities, and did not release its prisoners (to their) home?” The scene is no longer in Hades (Knobel, Umbreit). Those who are speaking thus have no longer the Chaldean before them as a mere shade, but as an unburied corpse that has fallen into corruption. As (tēbēl) is feminine, the suffixes in Isaiah 14:17 must refer, according to a constructio ad sensum, to the world as changed into a wilderness ((midbâr)). (Pâthach), to open, namely locks and fetters; here, with (baithâh), it is equivalent to releasing or letting go (syn. (shillēach), Jeremiah 50:33). By the “prisoners” the Jewish exiles are principally intended; and it was their release that had never entered the mind of the king of Babylon.

Verse 18-19
The prophet, whose own words now follow the words of the spectators, proceeds to describe the state in which the tyrant lies, and which calls for such serious reflections. “All the kings of the nations, they are all interred in honour, every one in his house: but thou art cast away far from thy sepulchre like a shoot hurled away, clothed with slain, with those pierced through with the sword, those that go down to the stones of the pit; like a carcase trodden under feet.” Every other king was laid out after his death “in his house” ((b'bēthō)), i.e. within the limits of his own palace; but the Chaldean lay far away from the sepulchre that was apparently intended for him. The מן in מקברך signifies procul ab, as in Numbers 15:24; Proverbs 20:3. He lies there like (nētzer) (nith‛âb), i.e., like a branch torn off from the tree, that has withered and become offensive, or rather (as neetzer does not mean a branch, but a shoot) like a side-shoot that has been cut off the tree and thrown away with disgust as ugly, useless, and only a hindrance to the regular growth of the tree (possibly also an excrescence); (nith‛âb) (cast away) is a pregnant expression, signifying “cast away with disgust.” The place where he lies is the field of battle. A vaticinium post eventum would be expressed differently from this, as Luzzatto has correctly observed. For what Seder 'Olam says - namely, that Nebuchadnezzar's corpse was taken out of the grave by Evilmerodach, or as Abravanel relates it, by the Medo-Persian conquerors - is merely a conclusion drawn from the passage before us, and would lead us to expect הוצת rather than השלכת. It is a matter of indifference, so far as the truth of the prophecy is concerned, whether it was fulfilled in the person of Nebuchadnezzar I, or of that second Nebuchadnezzar who gave himself out as a son of Nabonet, and tried to restore the freedom of Babylon. The scene which passes before the mind of the prophet is the field of battle. To clear this they made a hole and throw stones ((abnē-(bor), stones of the pit) on the top, without taking the trouble to shovel in the earth; but the king of Babylon is left lying there, like a carcase that is trampled under foot, and deserves nothing better than to be trampled under foot ((mūbâs), part. hoph. of (būs), conculcare). They do not even think him worth throwing into a hole along with the rest of the corpses.

Verse 20
“Thou art not united with them in burial, for thou hast destroyed thy land, murdered thy people: the seed of evil-doers will not be named for ever.” In this way is vengeance taken for the tyrannical manner in which he has oppressed and exhausted his land, making his people the involuntary instruments of his thirst for conquest, and sacrificing them as victims to that thirst. For this reason he does not meet with the same compassion as those who have been compelled to sacrifice their lives in his service. And it is not only all over for ever with him, but it is so with his dynasty also. The prophet, the messenger of the penal justice of God, and the mouthpiece of that Omnipotence which regulates the course of history, commands this.

Verse 21
“Prepare a slaughter-house for his sons, because of the iniquity of their fathers! They shall not rise and conquer lands, and fill the face of the earth with cities.” They exhortation is addressed to the Medes, if the prophet had any particular persons in his mind at all. After the nocturnal storming of Babylon by the Medes, the new Babylonian kingdom and royal house which had been established by Nabopolassar vanished entirely from history. The last shoot of the royal family of Nabopolassar was slain as a child of conspirators. The second Nebuchadnezzar deceived the people (as Darius says in the great inscription of Behistan), declaring, “I am Nabukudrac ara the son of Nabunita.” בּל (used poetically for אל, like בּלי in Isaiah 14:6 for לא) expresses a negative wish (as pen does a negative intention): Let no Babylonian kingdom ever arise again! Hitzig corrects ערים into עיּים (heaps of ruins), Ewald into עריצים (tyrants), Knobel into רעים, and Meier into עדים, which are said to signify conflicts, whilst Maurer will not take ערים in the sense of cities, but of enemies. But there is no necessity for this at all. Nimrod, the first founder of a Babylonio-Assyrian kingdom, built cities to strengthen his monarchy. The king of Asshur built cities for the Medes, for the purpose of keeping them better in check. And it is to this building of cities, as a support to despotism, that the prophet here refers.

Verse 22-23
Thus far the prophet has spoken in the name of God. But the prophecy closes with a word of God Himself, spoken through the prophet. “And I will rise up against them, saith Jehovah of hosts, and root out in Babel name and remnant, sprout and shoot, saith Jehovah. And make it the possession of hedgehogs and marshes of water, and sweep it away with the bosom of destruction, saith Jehovah of hosts.” שםושאר and ניןונכד are two pairs of alliterative proverbial words, and are used to signify “the whole, without exception” (compare the Arabic expression “(Kiesel und Kies),” “flint and pebble,” in the sense of “altogether:” Nöldecke, Poesie der alten Araber, p. 162). Jehovah rises against the descendants of the king of Babylon, and exterminates Babylon utterly, root and branch. The destructive forces, which Babylon has hitherto been able to control by raising artificial defences, are now let loose; and the Euphrates, left without a dam, lays the whole region under water. Hedgehogs now take the place of men, and marshes the place of palaces. The (kippod) occurs in Isaiah 34:11 and Zephaniah 2:14, in the company of birds; but according to the derivation of the word and the dialects, it denotes the hedgehog, which possesses the power of rolling itself up (lxx ἔρημον ὥστε κατοικεῖν ἐχίνους ), and which, although it can neither fly, nor climb with any peculiar facility, on account of its mode of walking, could easily get upon the knob of a pillar that had been thrown down (Zephaniah 2:14). The concluding threat makes the mode of Babel's origin the omen of its end: the city of טיט, i.e., Babylon, which had been built for the most part of clay or brick-earth, would be strangely swept away. The pilpel טאטא (or טאטא, as Kimchi conjugates it in Michlol 150ab, and in accordance with which some codices and early editions read וטאטאתיה with double zere) belongs to the cognate root which is mentioned at Psalm 42:5, with an opening ד, ט, ס (cf., Isaiah 27:8), and which signifies to drive or thrust away. מטאטא is that with which anything is driven out or swept away, viz., a broom. Jehovah treats Babylon as rubbish, and sweeps it away, destruction ((hashmēd): an inf. absol. used as a substantive) serving Him as a broom.

Verses 24-27
There now follows, apparently out of all connection, another prophecy against Asshur. It is introduced here quite abruptly, like a fragment; and it is an enigma how it got here, and what it means here, though not an enigma without solution. This short Assyrian passage reads as follows. “Jehovah of hosts hath sworn, saying, Surely as I have thought, so shall it come to pass; and as I have purposed, that takes place; to break Asshur to pieces in my land, and upon my mountain will I tread him under foot: then his yoke departs from them, and his burden will depart from their neck. This is the purpose that is purposed over the whole earth; and this the hand that is stretched out over all nations. For Jehovah of hosts hath purposed, and who could bring it to nought? And His hand that is stretched out, who can turn it back?” It is evidently a totally different judicial catastrophe which is predicted here, inasmuch as the world-power upon which it falls is not called Babel or Chasdim, but Asshur, which cannot possibly be taken as a name for Babylon (Abravanel, Lowth, etc.). Babylon is destroyed by the Medes, whereas Asshur falls to ruin in the mountain-land of Jehovah, which it is seeking to subjugate - a prediction which was literally fulfilled. And only when this had taken place did a fitting occasion present itself for a prophecy against Babel, the heiress of the ruined Assyrian power. Consequently the two prophecies against Babel and Asshur form a hysteron-proteron as they stand here. The thought which occasioned this arrangement, and which it is intended to set forth, is expressed by Jeremiah in Jeremiah 50:18-19, “Behold, I will punish the king of Babylon and his land, as I have punished the king of Assyria.” The one event was a pledge of the other. At a time when the prophecy against Assyria had actually been fulfilled, the prophet attached it to the still unfulfilled prophecy against Babylon, to give a pledge of the fulfilment of the latter. This was the pedestal upon which the (Massâh) (Bâbel) was raised. And it was doubly suited for this, on account of its purely epilogical tone from Isaiah 14:26 onwards.

Verse 28
This is one of the prophecies the date of which is fixed in Isaiah 14:28. “In the year of the death of king Ahaz the following oracle was uttered.” “The year of the death of king Aha”Z was (as in Isaiah 6:1) the year in which the death of Ahaz was to take place. In that year the Philistines still remained in those possessions, their hold of which was so shameful to Judah, and had not yet met with any humiliating retribution. But this year was the turning-point; for Hezekiah, the successor of Ahaz, not only recovered the cities that they had taken, but thoroughly defeated them in their own land (2 Kings 18:8).

Verse 29
It was therefore in a most eventful and decisive year that Isaiah began to prophesy as follows. “Rejoice not so fully, O Philistia, that the rod which smote thee is broken to pieces; for out of the serpent's root comes forth a basilisk, and its fruit is a flying dragon.” (Shēbet maccēk), “the rod which smote thee” (not “of him that smote thee,” which is not so appropriate), is the Davidic sceptre, which had formerly kept the Philistines in subjection under David and Solomon, and again in more recent times since the reign of Uzziah. This sceptre was now broken to pieces, for the Davidic kingdom had been brought down by the Syro-Ephraimitish war, and had not been able to recover itself; and so far as its power over the surrounding nations was concerned, it had completely fallen to pieces. Philistia was thoroughly filled with joy in consequence, but this joy was all over now. The power from which Philistia had escaped was a common snake ((nâchâsh)), which had been either cut to pieces, or had died out down to the very roots. But out of this root, i.e., out of the house of David, which had been reduced to the humble condition of its tribal house, there was coming forth a (zepha‛), a basilisk (regulus, as Jerome and other early translators render it: see at Isaiah 11:8); and this basilisk, which is dangerous and even fatal in itself, as soon as it had reached maturity, would bring forth a winged dragon as its fruit. The basilisk is Hezekiah, and the flying dragon is the Messiah (this is the explanation given by the Targum); or, what is the same thing, the former is the Davidic government of the immediate future, the latter the Davidic government of the ultimate future. The figure may appear an inappropriate one, because the serpent is a symbol of evil; but it is not a symbol of evil only, but of a curse also, and a curse is the energetic expression of the penal justice of God. And it is as the executor of such a curse in the form of a judgment of God upon Philistia that the Davidic king is here described in a threefold climax as a snake or serpent. The selection of this figure may possibly have also been suggested by Genesis 49:17; for the saying of Jacob concerning Dan was fulfilled in Samson, the sworn foe of the Philistines.

Verse 30
The coming Davidic king is peace for Israel, but for Philistia death. “And the poorest of the poor will feed, and needy ones lie down in peace; and I kill thy root through hunger, and he slays thy remnant.” “The poorest of the poor:” (becōrē dallim) is an intensified expression for (benē dallim), the latter signifying such as belong to the family of the poor, the former (cf., Job 18:13, mors dirissima) such as hold the foremost rank in such a family - a description of Israel, which, although at present deeply, very deeply, repressed and threatened on every side, would then enjoy its land in quietness and peace (Zephaniah 3:12-13). In this sense ורעוּ is used absolutely; and there is no necessity for Hupfeld's conjecture (Ps. ii. 258), that we should read בכרי (in my pastures). Israel rises again, but Philistia perishes even to a root and remnant; and the latter again falls a victim on the one hand to the judgment of God (famine), and on the other to the punishment inflicted by the house of David. The change of persons in Isaiah 14:30 is no synallage; but the subject to (yaharōg) (slays) is the basilisk, the father of the flying dragon. The first strophe of the (massah) terminates here. It consists of eight lines, each of the two Masoretic Isaiah 14:29, Isaiah 14:30 containing four clauses.

Verse 31
The massah consists of two strophes. The first threatens judgment from Judah, and the second - of seven lines - threatens judgment from Asshur. “Howl, O gate! cry, O city! O Philistia, thou must melt entirely away; for from the north cometh smoke, and there is no isolated one among his hosts.” שׁער, which is a masculine everywhere else, is construed here as a feminine, possibly in order that the two imperfects may harmonize; for there is nothing to recommend Luzzatto's suggestion, that שׁער should be taken as an accusative. The strong gates of the Philistian cities (Ashdod and Gaza), of world-wide renown, and the cities themselves, shall lift up a cry of anguish; and Philistia, which has hitherto been full of joy, shall melt away in the heat of alarm (Isaiah 13:7, (nâmōg), inf. abs. niph.; on the form itself, compare Isaiah 59:13): for from the north there comes a singing and burning fire, which proclaims its coming afar off by the smoke which it produces; in other words, an all-destroying army, out of whose ranks not one falls away from weariness or self-will (cf., Isaiah 5:27), that is to say, an army without a gap, animated throughout with one common desire. (מועד, after the form מושב, the mass of people assembled at an appointed place, or (mō'ed), Joshua 8:14; 1 Samuel 20:35, and for an appointed end.)

Verse 32
To understand Isaiah 14:32, which follows here, nothing more is needed than a few simple parenthetical thoughts, which naturally suggest themselves. This one desire was the thirst for conquest, and such a desire could not possibly have only the small strip of Philistian coast for its object; but the conquest of this was intended as the means of securing possession of other countries on the right hand and on the left. The question arose, therefore, How would Judah fare with the fire which was rolling towards it from the north? For the very fact that the prophet of Judah was threatening Philistia with this fire, presupposed that Judah itself would not be consumed by it.
And this is just what is expressed in Isaiah 14:32: “And what answer do the messengers of the nations bring? That Jehovah hath founded Zion, and that the afflicted of His people are hidden therein.” “The messengers of the nations” ((maleacē goi)): goi is to be taken in a distributive sense, and the messengers to be regarded either as individuals who have escaped from the Assyrian army, which was formed of contingents from many nations, or else (as we should expect (pelitē) in that case, instead of (mal'acē)) messengers from the neighbouring nations, who were sent to Jerusalem after the Assyrian army had perished in front of the city, to ascertain how the latter had fared. And they all reply as if with one mouth ((yaaneh)): Zion has stood unshaken, protected by its God; and the people of this God, the poor and despised congregation of Jehovah (cf., Zechariah 11:7), are, and know that they are, concealed in Zion. The prophecy is intentionally oracular. Prophecy does not adopt the same tone to the nations as to Israel. Its language to the former is dictatorially brief, elevated with strong self-consciousness, expressed in lofty poetic strains, and variously coloured, according to the peculiarity of the nation to which the oracle refers. The following prophecy relating to Moab shows us very clearly, that in the prophet's view the judgment executed by Asshur upon Philistia would prepare the way for the subjugation of Philistia by the sceptre of David. By the wreck of the Assyrian world-power upon Jerusalem, the house of David would recover its old supremacy over the nations round about. And this really was the case. But the fulfilment was not exhaustive. Jeremiah therefore took up the prophecy of his predecessor again at the time of the Chaldean judgment upon the nations (Jeremiah 47:1-7), but only the second strophe. The Messianic element of the first was continued by Zechariah (Zech 9).
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Introduction
The Oracle Concerning Moab - Isaiah 15-16

So far as the surrounding nations were concerned, the monarchy of Israel commenced with victory and glory. Saul punished them all severely for their previous offences against Israel (1 Samuel 14:47), and the Moabites along with the rest. The latter were completely subdued by David (2 Samuel 8:2). After the division of the kingdom, the northern kingdom took possession of Joab. The Moabites paid tribute from their flocks to Samaria. But when Ahab died, Mesha the king of Moab refused this tribute (2 Kings 1:1; 2 Kings 3:4.). Ahaziah of Israel let this refusal pass. In the meantime, the Moabites formed an alliance with other nations, and invaded Judah. But the allies destroyed one another, and Jehoshaphat celebrated in the valley of Berachah the victory which he had gained without a battle, and which is commemorated in several psalms. And when Jehoram the king of Israel attempted to subjugate Moab again, Jehoshaphat made common cause with him. And the Moabites were defeated; but the fortress, the Moabitish Kir, which was situated upon a steep and lofty chalk rock, remained standing still. The interminable contests of the northern kingdom with the Syrians rendered it quite impossible to maintain either Moab itself, or the land to the east of the Jordan in general. During the reign of Jehu, the latter, in all its length and breadth, even as far south as the Arnon, was taken by the Syrians (2 Kings 10:32-33). The tribes that were now no longer tributary to the kingdom of Israel oppressed the Israelitish population, and avenged upon the crippled kingdom the loss of their independence. Jeroboam II, as the prophet Jonah had foretold (2 Kings 14:25), was the first to reconquer the territory of Israel from Hamath to the Dead Sea. It is not indeed expressly stated that he subjugated Moab again; but as Moabitish bands had disturbed even the country on this side under his predecessor Joash (2 Kings 13:20), it may be supposed that he also attempted to keep Moab within bounds. If the Moabites, as is very probable, had extended their territory northwards beyond the Arnon, the war with Joab was inevitable. Moreover, under Jeroboam II on the one hand, and Uzziah-Jotham on the other, we read nothing about the Moabites rising; but, on the contrary, such notices as those contained in 1 Chronicles 5:17 and 2 Chronicles 26:10, show that they kept themselves quiet. But the application made by Ahaz to Assyria called up the hostility of Joab and the neighbouring nations again. Tiglath-pileser repeated what the Syrians had done before. He took possession of the northern part of the land on this side, and the whole of the land on the other side, and depopulated them. This furnished an opportunity for the Moabites to re-establish themselves in their original settlements to the north of the Arnon. And this was how it stood at the time when Isaiah prophesied. The calamity which befel them came from the north, and therefore fell chiefly and primarily upon the country to the north of the Arnon, which the Moabites had taken possession of but a short time before, after it had been peopled for a long time by the tribes of Reuben and Gad.

Verse 1
There is no other prophecy in the book of Isaiah in which the heart of the prophet is so painfully affected by what his mind sees, and his mouth is obliged to prophesy. All that he predicts evokes his deepest sympathy, just as if he himself belonged to the unfortunate nation to which he is called to be a messenger of woe. He commences with an utterance of amazement. “Oracle concerning Moab! for in a night 'Ar-Moab is laid waste, destroyed; for in a night Kir-Moab is laid waste, destroyed.” The (ci) (for) is explanatory in both instances, and not simply affirmative, or, as Knobel maintains, recitative, and therefore unmeaning. The prophet justifies the peculiar heading to his prophecy from the horrible vision given him to see, and takes us at once into the very heart of the vision, as in Isaiah 17:1; Isaiah 23:1. 'Ar Moab (in which 'Ar is Moabitish for 'Ir; cf., Jeremiah 49:3, where we find 'Ai written instead of 'Ar, which we should naturally expect) is the name of the capital of Moab (Grecized, Areopolis), which was situated to the south of the Arnon, at present a large field of ruins, with a village of the name of Rabba. Kir Moab (in which Kir is the Moabitish for Kiryah) was the chief fortress of Joab, which was situated to the south-east of Ar, the present Kerek, where there is still a town with a fortification upon a rock, which can be seen from Jerusalem with a telescope on a clear day, and forms so thoroughly one mass with the rock, that in 1834, when Ibrahim Pasha resolved to pull it down, he was obliged to relinquish the project. The identity of Kir and Kerek is unquestionable, but that of Ar and Rabba has been disputed; and on the ground of Numbers 22:36, where it seems to be placed nearer the Arnon, it has been transposed to the ruins on the pasture land at the confluence of the Lejûmand Mujib (= “the city that is by the river” in Deuteronomy 2:36 and Joshua 13:9, Joshua 13:16: see Comm. on Numbers 21:15) - a conjecture which has this against it, that the name Areopolis, which has been formed from Ar, is attached to the “metropolis civitas Ar,” which was called Rabba as the metropolis, and of which Jerome relates (on the passage before us), as an event associated with his own childhood, that it was then destroyed by an earthquake (probably in 342). The two names of the cities are used as masculine here, like Dammesek in Isaiah 17:1, and Tzor in Isaiah 23:1, though it cannot therefore be said, as at Micah 5:1, that the city stands for the inhabitants (Ges. Lehrgebäude, p. 469). “In a night” (ליל absolute, as in Isaiah 21:11, not construct, which would give an illogical assertion, as (shuddad) and (nidmâh) are almost coincident, so far as the sense is concerned) the two pillars of the strength of Moab are overthrown. In the space of a night, and therefore very suddenly (Isaiah 17:14), Moab is destroyed. The prophet repeats twice what it would have been quite sufficient to say once, just as if he had been condemned to keep his eye fixed upon the awful spectacle (on the asyndeton, see at Isaiah 33:9; and on the anadiplosis, Isaiah 15:8; Isaiah 8:9; Isaiah 21:11; Isaiah 17:12-13). His first sensation is that of horror.

Verses 2-4
But just as horror, when once it begins to reflect, is dissolved in tears, the thunder-claps in Isaiah 15:1 are followed by universal weeping and lamentation. “They go up to the temple-house and Dibon, up to the heights to weep: upon Nebo and upon Medebah of Moab there is weeping: on all heads baldness, every beard is mutilated. In the markets of Moab they gird themselves with sackcloth; on the roofs of the land, and in its streets, everything wails, melting into tears. Heshbon cries, and 'Elâle; even to Jahaz they hear their howling; even the armed men of Moab break out into mourning thereat; its soul trembles within it.” The people (the subject to עלה) ascend the mountain with the temple of Chemosh, the central sanctuary of the land. This temple is called (hab-(baith), though not that there was a Moabitish town or village with some such name as Bêth-Diblathaim (Jeremiah 48:22), as Knobel supposes. Dibon, which lay above the Arnon (Wady Mujib), like all the places mentioned in Isaiah 15:2-4, at present a heap of ruins, a short hour to the north of the central Arnon, in the splendid plain of el-Chura, had consecrated heights in the neighbourhood (cf., Joshua 13:17; Numbers 22:41), and therefore would turn to them. Moab mourns upon Nebo and Medebah; ייליל, for which we find יהיליל in Isaiah 52:5, is written intentionally for a double preformative, instead of ייליל (compare the similar forms in Job 24:21; Psalm 138:6, and Ges. §70, Anm.). על is to be taken in a local sense, as Hendewerk, Drechsler, and Knobel have rendered it. For Nebo was probably a place situated upon a height on the mountain of that name, towards the south-east of Heshbon (the ruins of Nabo, Nabau, mentioned in the Onom.); and Medebah (still a heap of ruins bearing the same name) stood upon a round hill about two hours to the south-east of Heshbon. According to Jerome, there was an image of Chemosh in Nebo; and among the ruins of Madeba, Seetzen discovered the foundations of a strange temple. There follows here a description of the expressions of pain. Instead of the usual ראשיו, we read ראשיו here. And instead of (gedu‛âh) (abscissae), Jeremiah (Jeremiah 48:37) has, according to his usual style, (geru'âh) (decurtatae), with the simple alteration of a single letter.
(Note: At the same time, the Masora on this passage before us is for (geru‛ah) with Resh, and we also find this reading in Nissel, Clodius, Jablonsky, and in earlier editions; whilst Sonc. 1486, Ven. 1521, and others, have (gedu‛ah), with (Daleth).)
All runs down with weeping ((culloh), written as in Isaiah 16:7; in Isaiah 9:8, Isaiah 9:16, we have (cullo) instead). In other cases it is the eyes that are said to run down in tears, streams, or water-brooks; but here, by a still bolder metonymy, the whole man is said to flow down to the ground, as if melting in a stream of tears. Heshbon and Elale are still visible in their ruins, which lie only half an hour apart upon their separate hills and are still called by the names Husban and el-Al. They were both situated upon hills which commanded an extensive prospect. And there the cry of woe created an echo which was audible as far as Jahaz (Jahza), the city where the king of Heshbon offered battle to Israel in the time of Moses (Deuteronomy 2:32). The general mourning was so great, that even the armed men, i.e., the heroes (Jeremiah 48:41) of Moab, were seized with despair, and cried out in their anguish (the same figure as in Isaiah 33:7). על־כן (, thereat, namely on account of this universal lamentation. Thus the lamentation was universal, without exception. (Naphsho) (his soul) refers to Moab as a whole nation. The soul of Moab trembles in all the limbs of the national body; ירעה (forming a play upon the sound with יריעוּ), an Arabic word, and in יריעה a Hebrew word also, signifies tremere, huc illuc agitari - an explanation which we prefer, with Rosenmüller and Gesenius, to the idea that ירע is a secondary verb to רעע, fut. ירע. לו is an ethical dative (as in Psalm 120:6 and Psalm 123:4), throwing the action or the pathos inwardly (see Psychology, p. 152). The heart of the prophet participates in this pain with which Moab is agitated throughout; for, as Rashi observes, it is just in this that the prophets of Israel were distinguished from heathen prophets, such as Balaam for example, viz., that the calamities which they announced to the nations went to their own heart (compare Isaiah 21:3-4, with Isaiah 22:4).

Verse 5-6
The difficult words in which the prophet expresses this sympathy we render as follows: “My heart, towards Moab it crieth out; its bolts reached to Zoar, the three-year-old heifer.” The Lamed in (l'Moab) is the same both here and in Isaiah 16:11 as in Isaiah 14:8-9, viz., “turned toward Moab.” Moab, which was masculine in Isaiah 15:4, is feminine here. We may infer from this that עד־צער בריחה is a statement which concerns Moab as a land. Now, (berichim) signifies the bolts in every other passage in which it occurs; and it is possible to speak of the bolts of a land with just as much propriety as in Lamentations 2:9 and Jeremiah 51:30 (cf., Jonah 2:7) of the bolts of a city. And the statement that the bolts of this land went to Zoar is also a very appropriate one, for Kir Moab and Zoar formed the southern fortified girdle of the land; and Zoar, on the south-western tongue of land which runs into the Dead Sea, was the uttermost fortress of Moab, looking over towards Judah; and in its depressed situation below the level of the sea it formed, as it were, the opposite pole of Kir Moab, the highest point in the high land itself. Hence we agree with Jerome, who adopts the rendering vectes ejus usque ad Segor, whereas all the modern translators have taken the word in the sense of fugitives. (‛Eglath sheilshiyyâh), which Rosenmüller, Knobel, Drechsler, Meier, and others have taken quite unnecessarily as a proper name, is either in apposition to Zoar or to Moab. In the former case it is a distinguishing epithet. An ox of the three years, or more literally of the third year (cf., (meshullesheth), Genesis 15:9), i.e., a three-year-old ox, is one that is still in all the freshness and fulness of its strength, and that has not yet been exhausted by the length of time that it has worn the yoke. The application of the term to the Moabitish nation is favoured by Jeremiah 46:20, where Egypt is called “a very fair heifer” ((‛eglâh) (yephēh-(phiyyâh)), whilst Babylon is called the same in Jeremiah 50:11 (cf., Hosea 4:16; Hosea 10:11). And in the same way, according to the lxx, Vulg., Targum, and Gesenius, Moab is called juvenca tertii anni, h. e. indomita jugoque non assueta, as a nation that was still in the vigour of youth, and if it had hitherto borne the yoke, had always shaken it off again. But the application of it to Zoar is favoured (1.) by Jeremiah 48:34, where this epithet is applied to another Moabitish city; (2.) by the accentuation; and (3.) by the fact that in the other case we should expect (berı̄châh) (the three-year-old heifer, i.e., Moab, is a fugitive to Zoar: vid., Luzzatto). Thus Zoar, the fine, strong, and hitherto unconquered city, is now the destination of the wildest flight before the foe that is coming from the north. A blow has fallen upon Joab, that is more terrible than any that has preceded it.
In a few co-ordinate clauses the prophet now sets before us the several scenes of mourning and desolation. “for the mountain slope of Luhith they ascend with weeping; for on the road to Horonayim they lift up a cry of despair. For the waters of Nimrim are waste places from this time forth: for the grass is dried up, the vegetation wasteth away, the green is gone.” The road to Luhith (according to the Onom. between Ar-Moab and Zoar, and therefore in the centre of Moabitis proper) led up a height, and the road to Horonayim (according to Jeremiah 48:5) down a slope. Weeping, they ran up to the mountain city to hide themselves there ((bo), as in Psalm 24:3; in Jeremiah 48:5 it is written incorrectly בּכי). Raising loud cries of despair, they stand in front of Horonayim, which lay below, and was more exposed to the enemy. יעערוּ is softened from יערערוּ (possibly to increase the resemblance to an echo), like כּוכב from כּבכּב. The Septuagint renders it very well, κραυγὴν συντριμμοῦ ἐξαναγεροῦσιν - an unaccustomed expression of intense and ever renewed cries at the threatening danger of utter destruction, and with the hope of procuring relief and assistance ((sheber), as in Isaiah 1:28; Isaiah 30:26). From the farthest south the scene would suddenly be transferred to the extreme north of the territory of Moab, if Nimrim were the Nimra (Beth-Nimra, Talm. (nimrin)) which was situated near to the Jordan in Gilead, and therefore farther north than any of the places previously mentioned, and the ruins of which lie a little to the south of Salt, and are still called Nimrin. But the name itself, which is derived from the vicinity of fresh water (Arab. (nemir), (nemı̄r), clear, pure, sound), is one of frequent occurrence; and even to the south of Moabitis proper there is a Wadi Numere, and a brook called Moyet Numere (two diminutives: “dear little stream of Nimra”), which flows through stony tracks, and which formerly watered the country (Burckhardt, Seetzen, and De Saulcy). In all probability the ruins of Numere by the side of this wady are the Nimrim referred to here, and the waters of the brook the “waters of Nimrim” ((me Nimrim)). The waters that flowed fresh from the spring had been filled up with rubbish by the enemy, and would now probably lie waste for ever (a similar expression to that in Isaiah 17:2). He had gone through the land scorching and burning, so that all the vegetation had vanished. On the miniature-like short sentences, see Isaiah 29:20; Isaiah 33:8-9; Isaiah 32:10; and on היה לא (“it is not in existence,” or “it has become not,” i.e., annihilated), vid., Ezekiel 21:32.

Verses 7-9
As Moabitis has thus become a great scene of conflagration, the Moabites cross the border and fly to Idumaea. The reason for this is given in sentences which the prophet again links on to one another with the particle ci (for). “Therefore what has been spared, what has been gained, and their provision, they carry it over the willow-brook. For the scream has gone the round in the territory of Moab; the wailing of Joab resounds to Eglayim, and his wailing to Beeer-Elim. For the waters of Dimon are full of blood: for I suspend over Dimon a new calamity, over the escaped of Moab a lion, and over the remnant of the land.” (Yithrâh) is what is superfluous or exceeds the present need, and (pekuddâh) (lit. a laying up, depositio) that which has been carefully stored; whilst (‛âsâh), as the derivative passage, Jeremiah 48:36, clearly shows (although the accusative in the whole of Isaiah 15:7 is founded upon a different view: see Rashi), is an attributive clause (what has been made, worked out, or gained). All these things they carry across (nachal hâ‛arâbim), i.e., not the desert-stream, as Hitzig, Maurer, Ewald, and Knobel suppose, since the plural of (‛arâbâh) is (‛arâboth), but either the Arab stream (lxx, Saad.), or the willow-stream, torrens salicum (Vulg.). The latter is more suitable to the connection; and among the rivers which flow to the south of the Arnon from the mountains of the Moabitish highlands down to the Dead Sea, there is one which is called Wadi Sufsaf, i.e., willow-brook (Tzaphtzâphâhis the name of a brook in Hebrew also), viz., the northern arm of the Seil el-Kerek. This is what we suppose to be intended here, and not the Wadi el-Ahsa, although the latter (probably the biblical Zered
(Note: Hence the Targ. II renders (nachal zered) “the brook of the willows.” See Buxtorf, Lex. chald. s.v. Zerad.))
is the boundary river on the extreme south, and separates Moab from Edom (Kerek from Gebal: see Ritter, Erdk. xv 1223-4). Wading through the willow-brook, they carry their possessions across, and hurry off to the land of Edom, for their own land has become the prey of the foe throughout its whole extent, and within its boundaries the cry of wailing passes from Eglayim, on the south-west of Ar, and therefore not far from the southern extremity of the Dead Sea (Ezekiel 47:10), as far as Beer-elim, in the north-east of the land towards the desert (Numbers 21:16-18; עד must be supplied: Ewald, §351, a), that is to say, if we draw a diagonal through the land, from one end to the other. Even the waters of Dibon, which are called Dimon here to produce a greater resemblance in sound to (dâm), blood, and by which we are probably to understand the Arnon, as this was only a short distance off (just as in Judges 5:19 the “waters of Megiddo” are the Kishon), are full of blood,

(Note: דם מלאוּ, with (munach) (which also represents the metheg) at the first syllable of the verb (compare Isaiah 15:4, לּו ירעה, with (mercha)), according to Vened. 1521, and other good editions. This is also grammatically correct.) 

so that the enemy must have penetrated into the very heart of the land in his course of devastation and slaughter. But what drives them across the willow-brook is not this alone; it is as if they forebode that what has hitherto occurred is not the worst or the last. Jehovah suspends ((shith), as in Hosea 6:11) over Dibon, whose waters are already reddened with blood, (nōsâphōth), something to be added, i.e., a still further judgment, namely a lion. The measure of Moab's misfortunes is not yet full: after the northern enemy, a lion will come upon those that have escaped by flight or have been spared at home (on the expression itself, compare Isaiah 10:20; Isaiah 37:32, and other passages). This lion is no other than the basilisk of the prophecy against Philistia, but with this difference, that the basilisk represents one particular Davidic king, whilst the lion is Judah generally, whose emblem was the lion from the time of Jacob's blessing, in Genesis 49:9.

16 Chapter 16 

Verse 1
But just because this lion is Judah and its government, the summons goes forth to the Moabites, who have fled to Edom, and even to Sela, i.e., Petra (Wady Musa), near Mount Hor in Arabia Petraea, to which it gave its name, to turn for protection to Jerusalem. “Send a land-ruler's tribute of lambs from Sela desert-wards to the mountain of the daughter of Zion.” This v. is like a long-drawn trumpet-blast. The prophecy against Moab takes the same turn here as in Isaiah 14:32; Isaiah 18:7; Isaiah 19:16., Isaiah 23:18. The judgment first of all produces slavish fear; and this is afterwards refined into loving attachment. Submission to the house of David is Moab's only deliverance. This is what the prophet, weeping with those that weep, calls out to them in such long-drawn, vehement, and urgent tones, even into the farthest hiding-place in which they have concealed themselves, viz., the rocky city of the Edomites. The tribute of lambs which was due to the ruling prince is called briefly (car mōshēl-('eretz). This tribute, which the holders of the pasture-land so rich in flocks have hitherto sent to Samaria (2 Kings 3:4), they are now to send to Jerusalem, the “mountain of the daughter of Zion” (as in Isaiah 10:32, compared with Isaiah 18:7), the way to which lay through “the desert,” i.e., first of all in a diagonal direction through the Arabah, which stretched downwards to Aelath.

Verse 2
The advice does not remain without effect, but they embrace it eagerly.”And the daughters of Moab will be like birds fluttering about, a scared nest, at the fords of the Arnon.” “The daughters of Moab,” like “the daughters of Judah,” for example, in Psalm 48:12, are the inhabitants of the cities and villages of the land of Moab. They were already like birds soaring about (Proverbs 27:8), because of their flight from their own land; but here, as we may see from the expression תהיינה … והיה, the simile is intended to depict the condition into which they would be thrown by the prophet's advice. The figure (cf., Isaiah 10:14) as well as the expression (cf., Isaiah 17:2) is thoroughly Isaiah's. It is a state of anxious and timid indecision, resembling the fluttering to and fro of birds, that have been driven away from their nest, and wheel anxiously round and round, without daring to return to their old home. In this way the daughters of Moab, coming out of their hiding-places, whether nearer or more remote, show themselves at the fords of the Arnon, that is to say, on the very soil of their old home, which was situated between the Arnon and Wady el-Ahsa, and which was now devastated by the hand of a foe. לארנון מעברות we should regard as in apposition to (benoth Moab) (the daughters of Moab), if (ma‛bâroth) signifies the coast-lands (like (‛ebrē) in Isaiah 7:20), and not, as it invariably does, the fords. It is locative in its meaning, and is so accentuated.

Verses 3-5
There they show themselves, on the spot to which their land once reached before it passed into the possession of Israel - there, on its farthest boundary in the direction towards Judah, which was seated above; and taking heart, address the following petitions to Zion, or to the Davidic court, on the other side. “Give counsel, form a decision, make thy shadow like night in the midst of noon; hide the outcasts, do not betray the wanderers. Let mine outcasts tarry in thee, Moab; be a covert to it from before the spoiler.” In their extremity they appeal to Zion for counsel, and the once proud but now thoroughly humbled Moabites place the decision of their fate in the hands of the men of Judah (so according to the Keri), and stand before Zion praying most earnestly for shelter and protection. Their fear of the enemy is so great, that in the light of the noon-day sun they desire to be covered with the protecting shade of Zion as with the blackness of night, that they may not be seen by the foe. The short-sentences correspond to the anxious urgency of the prayer (cf., Isaiah 33:8). (Pelilâh) (cf., (peililyyâh), Isaiah 28:7) is the decision of a judge ((pâlil)); just as in Isaiah 15:5 (sheilshiyyâh) is the age and standing of three years. The figure of the shadow is the same as in Isaiah 30:2-3; Isaiah 32:2, etc.; (nōdēd) is the same as in Isaiah 21:14; (niddâchai) as in Isaiah 11:12; (sēther) as in Isaiah 32:2, and other passages; (shōdēd) as in Isaiah 33:1; (mippenē) as in Isaiah 21:15. The whole is word for word Isaiah's. There is no necessity to read (nidchē) instead of (niddâc) (Mo'âb) in Isaiah 16:4; still less is ay a collective termination, as in Isaiah 20:4. Nor are the words to be rendered “my outcasts … of Moab,” and the expression to be taken as a syntaxis ornata (cf., Isaiah 17:6). On the contrary, such an expression is absolutely impossible here, where the speaker is alluding to himself. It is better to abide by the punctuation as we have it, with (niddâchai) ((zakeph)) closing the first clause of Isaiah 16:4 , and Moab ((tebir), which is subordinate to the following tiphchah, and with this to athnach) opening the second as an absolute noun. This is the way in which we have rendered it above: “Moab … be a shield to it … ” (though without taking (lâmō) as equivalent to (lō)).
The question then arises, By what means has Zion awakened such reverence and confidence on the part of Moab? This question is answered in Isaiah 16:4 , Isaiah 16:5: “For the extortioner is at an end, desolation has disappeared, treaders down are away from the land. And a throne is established by grace, and there sits thereon in truth in the tent of David one judging, and zealous for right, and practised in righteousness.” The imperial world-power, which pressed out both marrow and blood ((mētz), a noun of the same form as (lētz), like (mı̄tz) in Proverbs 30:33, pressure), and devastated and trod down everything (Isaiah 29:20; Isaiah 10:6; Isaiah 33:1, cf., Isaiah 16:8), is swept away from the land on this side of the Jordan; Jerusalem is not subject to it now, but has come forth more gloriously out of all her oppressions than ever she did before. And the throne of the kingdom of Judah has not fallen down, but by the manifestation of Jehovah's grace has been newly established. There no longer sits thereon a king who dishonours Him, and endangers His kingdom; but the tent-roof of the fallen and now re-erected hut of David (Amos 9:11) is spread over a King in whom the truth of the promise of Jehovah is verified, inasmuch as justice and righteousness are realized through all that He does. The Messianic times must therefore have dawned (so the Targum understands it), since grace and truth ((chesed ve'emeth)) and “justice and righteousness” ((mishpât) (ūtzedâkâh)) are the divino-human signs of those times, and as it were their kindred genii; and who can here fail to recall to mind the words of Isaiah 9:6 (cf., Isaiah 33:5-6)? The king depicted here is the same as “the lion out of Judah,” threatened against Moab in Isaiah 15:9. Only by thus submitting to Him and imploring His grace will it escape the judgment.

Verse 6
But if Moab does this, and the law of the history of Israel, which is that “a remnant shall return,” is thus reflected in the history of Moab; Isaiah 16:6 cannot possibly contain the answer which Moab receives from Zion, as the more modern commentators assume according to an error that has almost become traditional. On the contrary, the prophecy enters here upon a new stage, commencing with Moab's sin, and depicting the fate of Moab in still more elegiac strains. “We have heard of the pride of Moab, the very haughty (pride), his haughtiness, and his pride, and his wrath, the falsehood of his speech.” The future self-humiliation of Moab, which would be the fruit of its sufferings, is here contrasted with the previous self-exaltation, of which these sufferings were the fruit. “We have heard,” says the prophet, identifying himself with his people. Boasting pompousness has hitherto been the distinguishing characteristic of Moab in relation to the latter (see Isaiah 25:11). The heaping up of words of the same verbal stem (cf., Isaiah 3:1) is here intended to indicate how thoroughly haughty was their haughtiness (cf., Romans 7:13, “that sin might become exceeding sinful”), and how completely it had taken possession of Moab. It boasted and was full of rage towards Israel, to which, so far as it retained its consciousness of the truth of Jehovah, the talk of Moab (בדיו from בדד = בדא, בטא, to talk at random) must necessarily appear as לא־כן, not-right, i.e., at variance with fact. These expressions of opinion had been heard by the people of God, and, as Jeremiah adds in Jeremiah 48:29-30, by Israel's God as well.

Verse 7-8
Therefore the delightful land is miserably laid waste. “Therefore will Moab wail for Moab, everything will wail: for the grape-cakes of Kir-hareseth will ye whine, utterly crushed. For the fruit-fields of Heshbon have faded away: the vine of Sibmah, lords of the nations its branches smote down; they reached to Ja'zer, trailed through the desert: its branches spread themselves out wide, crossed over the sea.” The Lamed in (l'Moab) is the same as in Isaiah 15:5, and in (la'ashishē), which follows here. Kir-hareseth(written Kir-heresin Isaiah 16:11, and by Jeremiah; compare 2 Kings 3:25, where the vowel-pointing is apparently false): Heres or Hareseth may possibly refer to the glazed tiles or grooved stones. As this was the principal fortress of Moab, and according to Isaiah 15:1 it had already been destroyed, (‛ashishē) appears to mean the “strong foundations,” - namely, as laid bare; in other words, the “ruins” (cf., Jeremiah 50:15, and (mōsedē) in Isaiah 58:12). But in every other passage in which the word occurs it signifies a kind of cake; and as the devastation of the vines of Moab is made the subject of mourning afterwards, it has the same meaning here as in Hosea 3:1, namely raisin-cakes, or raisins pressed into the form of cakes. Such cakes as these may have been a special article of the export trade of Kir. Jeremiah has altered ('ashishē) into ('anshē) (Jeremiah 48:31), and thus made men out of the grapes. (Hâgâh) is to be understood in accordance with Isaiah 38:14; Isaiah 59:11 (viz., of the cooing of the dove); ('ac) (in good texts it is written with (mercha), not with (makkeph)) according to Deuteronomy 16:15. On the construction of the pluralet. (shadmoth), compare Habakkuk 3:17. We have rendered the clause commencing with (baalē goyim) (lords of the nations) with the same amphibolism as we find in the Hebrew. It might mean either “lords of the nations (domini gentium) smote down its branches” (viz., those of the vine of Sibmah;
(Note: In MSS Shibmah is written with (gaya), in order that the two labials may be distinctly expressed.)

(hâlam) being used as in Isaiah 41:7), or “its branches smote down (i.e., intoxicated) lords of the nations” (dominos gentium; (hâlam) having the same meaning as in the undisputed prophecy of Isaiah in Isaiah 28:1). As the prophet enlarges here upon the excellence of the Moabitish wine, the latter is probably intended. The wine of Sibmah was so good, that it was placed upon the tables of monarchs, and so strong that it smote down, i.e., inevitably intoxicated, even those who were accustomed to good wines. This Sibmah wine was cultivated, as the prophet says, far and wide in Moab - northwards as far as Ja'zer(between Ramoth, i.e., Salt, and Heshbon, now a heap of ruins), eastwards into the desert, and southwards across the Dead Sea - a hyperbolical expression for close up to its shores. Jeremiah defines (yâm) (the sea) more closely as (yam Ja‛zer) (the sea of Jazer; vid., Jeremiah 48:32), so that the hyperbole vanishes. But what sea can the sea of Jazer be? Probably some celebrated large pool, like the pools of Heshbon, in which the waters of the Wady (Nahr) Sir, which takes its rise close by, were collected. Seetzen found some pools still there. The “sea” ((yâm)) in Solomon's temple shows clearly enough that the term sea was also commonly applied to artificial basins of a large size; and in Damascus the marble basins of flowing water in the halls of houses are still called (baharât); and the same term is applied to the public reservoirs in all the streets of the city, which are fed by a network of aqueducts from the river (Baradâ). The expression “break through the desert” ((tâ‛u) (midbâr)) is also a bold one, probably pointing to the fact that, like the red wines of Hungary at the present time, they were trailing vines, which did not require to be staked, but ran along the ground.

Verse 9
The beauties of nature and fruitfulness of the land, which come into the possession of any nation, are gifts from the riches of divine goodness, remnants of the paradisaical commencement of the history of man, and types of its paradisaical close; and for this very reason they are not matters of indifference to the spirit of prophecy. And for the same reason, it is not unworthy of a prophet, who predicts the renovation of nature and the perfecting of it into the beauty of paradise, to weep over such a devastation as that of the Moabitish vineyards which was now passing before his mind (cf., Isaiah 32:12-13). “Therefore I bemoan the vines of Sibmah with the weeping of Jazer; I flood thee with my tears, O Heshbon and Elealeh, that Hêdadhath fallen upon thy fruit-harvest and upon thy vintage.” A tetrastich, the Hebrew equivalent, in measure and movement, of a sapphic strophe. The circumstantiality of the vision is here swallowed up again by the sympathy of the prophet; and the prophecy, which is throughout as truly human as it is divine, becomes soft and flowing like an elegy. The prophet mingles his tears with the tears of Jazer. Just as the latter weeps for the devastated vines of Sibmah, so does he also weep. The form אריּוך, transposed from ארוּיך = ארוּך (cf., Ewald, §253, a, where it is explained as being a rare “voluntative” formation), corresponds to the elegiac tone of the whole strophe. Heshbon and Elealeh, those closely connected cities, with their luxuriant fields ((shedemoth), Isaiah 16:8), are now lying in ruins; and the prophet waters them with tears, because (hedad) has fallen upon the fruit-harvest and vintage of both the sister cities. In other instances the term (kâtzı̄r) is applied to the wheat-harvest; but here it is used in the same sense as (bâtzı̄r), to which it is preferred on account of Isaiah's favourite alliteration, viz., with (kaytz) (compare, for example, the alliteration of (mistor) with (sēther) in Isaiah 4:6). That it does not refer to the wheat-harvest here, but to the vintage, which was nearly coincident with the fruit-harvest (which is called (kaytz), as in Isaiah 28:4), is evident from the figure suggested in the word (hēdâd), which was the shout raised by the pressers of the grapes, to give the time for moving their feet when treading out the wine (Isaiah 16:10; Jeremiah 25:30). A (hēdâd) of this kind had fallen upon the rich floors of Heshbon-Elealeh, inasmuch as they had been trodden down by enemies - a Hedad, and yet no Hedad, as Jeremiah gives it in a beautiful oxymoron (Jeremiah 48:33), i.e., no joyous shout of actual grape-treaders.

Verse 10-11
The prophet, to whose favourite words and favourite figures Carmel belongs, both as the name of a place and as the name of a thing, now proceeds with his picture, and is plunged still more deeply into mourning. “And joy is taken away, and the rejoicing of the garden-land; and there is no exulting, no shouting in the vineyards: the treader treads out no wine in the presses; I put an end to the Hedad. Therefore my bowels sound for Moab like a harp, and my inside for Kir-heres.” It is Jehovah who says “I put an end;” and consequently the words, “My bowels sound like a harp,” or, as Jeremiah expresses it (Jeremiah 48:36), like flutes, might appear to be expressive of the feelings of Jehovah. And the Scriptures do not hesitate to attribute (mē‛ayim) (viscera) to God (e.g., Isaiah 63:15; Jeremiah 31:20). But as the prophet is the sympathizing subject throughout the whole of the prophecy, it is better, for the sake of unity, to take the words in this instance also as expressing the prophet's feelings. Just as the hand or plectrum touches the strings of the harp, so that they vibrate with sound; so did the terrible things that he had heard Jehovah say concerning Moab touch the strings of his inward parts, and cause them to resound with notes of pain. By the bowels, or rather entrails (viscera), the heart, liver, and kidneys are intended - the highest organs of the Psyche, and the sounding-board, as it were, of those “hidden sounds” which exist in every man. God conversed with the prophet “in the spirit;” but what passed there took the form of individual impressions in the domain of the soul, in which impressions the bodily organs of the psychical life sympathetically shared. Thus the prophet saw in the spirit the purpose of God concerning Moab, in which he could not and would not make any change; but it threw his soul into all the restlessness of pain.

Verse 12
The ultimate reason for this restlessness is, that Moab does not know the living God. “And it will come to pass, when it is seen that Moab is weary with weeping upon the mountain height, and enters into its sanctuary to pray, it will not gain anything.” נלאה נראה, a pictorial assonance, such as Isaiah delights in. נראה .ni st is transferred from the Israelitish worship (appearance before God in His temple) to the heathen; syntactically, si apparuerit, etc., with Vav before the apodosis. It would be with the Moabites as with the priests of Baal in the time of Elijah (1 Kings 18:26.).

Verse 13-14
The (massa) is now brought to a close, and there follows an epilogue which fixes the term of the fulfilment of what is not predicted now for the first time, from the standpoint of the anticipated history. “This is the word which Jehovah spake long ago concerning Moab. And now Jehovah speaketh thus: In three years, like years of a hireling, the glory of Moab is disgraced, together with all the multitude of the great; a remnant is left, contemptibly small, not great at all.” The time fixed is the same as in Isaiah 20:3. Of working time the hirer remits nothing, and the labourer gives nothing in. The statement as to the time, therefore, is intended to be taken exactly: three years, not more, rather under than over. Then will the old saying of God concerning Moab be fulfilled. Only a remnant, a contemptible remnant, will be left (וּשׁאר, cf., וּמשׂושׂ, Isaiah 8:6, in sense equivalent to ושׁאר); for every history of the nations is but the shadow of the history of Israel.
The (massa) in Isaiah 15:1-16:12 was a word that had already gone forth from Jehovah “long ago.” This statement may be understood in three different senses. In the first place, Isaiah may mean that older prophecies had already foretold essentially the same concerning Moab. But what prophecies? We may get an answer to this question from the prophecies of Jeremiah concerning Moab in Jer 48. Jeremiah there reproduces the (massa) Moab of the book of Isaiah, but interweaves with it reminiscences (1.) out of the (mâshal) on Moab in Numbers 21:27-30; (2.) out of Balaam's prophecy concerning Moab in Numbers 24:17; (3.) out of the prophecy of Amos concerning Moab (Amos 2:1-3). And it might be to these earlier words of prophecy that Isaiah here refers (Hävernick, Drechsler, and others). But this is very improbable, as there is no ring of these earlier passages in the (massa), such as we should expect if Isaiah had had them in his mind. Secondly, Isaiah might mean that Isaiah 15:1. contained the prophecy of an older prophet, which he merely brought to remembrance in order to connect therewith the precise tenor of its fulfilment which had been revealed to him. This is at present the prevailing view. Hitzig, in a special work on the subject (1831), as well as in his Commentary, has endeavoured to prove, on the ground of 2 Kings 14:25, that in all probability Jonah was the author of the oracle which Isaiah here resumes. And Knobel, Maurer, GustavBaur, and Thenius agree with him in this; whilst De Wette, Ewald, and Umbreit regard it as, at any rate, decidedly non-Messianic. If the conjecture that Jonah was the author could but be better sustained, we should heartily rejoice in this addition to the history of the literature of the Old Testament. But all that we know of Jonah is at variance with such a conjecture. He was a prophet of the type of Elijah and Elisha, in whom the eloquence of a prophet's words was thrown altogether into the shade by the energy of a prophet's deeds. His prophecy concerning the restoration of the kingdom of Israel to its old boundaries, which was fulfilled by the victories of Jeroboam II, we cannot therefore imagine to have been so pictorial or highly poetical as the (massa) Moab (which would only be one part of that prophecy) really is; and the fact that he was angry at the sparing of Nineveh harmonizes very badly with its elegiac softness and its flood of tears. Moreover, it is never intimated that the conquerors to whom Moab was to succumb would belong to the kingdom of Israel; and the hypothesis is completely overthrown by the summons addressed to Moab to send tribute to Jerusalem. But the conclusion itself, that the oracle must have originated with any older prophet whatever, is drawn from very insufficient premises. No doubt it is a thing altogether unparalleled even in Isaiah, that a prophecy should assume so thoroughly the form of a (kinah), or lamentation; still there are tendencies to this in Isaiah 22:4 (cf., Isaiah 21:3-4), and Isaiah was an inexhaustible master of language of every character and colour. It is true we do light upon many expressions which cannot be pointed out anywhere else in the book of Isaiah, such as (baalē) (goyim), (hedâd), (yelâlâh), (yâra‛), (yithrâh), (mâhir), (mētz), (nosâphoth), (pekuddâh) (provision, possession); and there is something peculiar in the circular movement of the prophecy, which is carried out to such an extent in the indication of reason and consequence, as well as in the perpetually returning, monotonous connection of the sentences by (ci) (for) and (‛al-(cēn) ((lâcēn), therefore), the former of which is repeated twice in Isaiah 15:1, three times in Isaiah 15:8-9, and four times in succession in Isaiah 15:5-6. But there is probably no prophecy, especially in chapters 13-23, which does not contain expressions that the prophet uses nowhere else; and so far as the conjunctions (ci) and (a‛ l-(cēn) ((lâcēn)), are concerned, Isaiah crowds them together in other passages as well, and here almost to monotony, as a natural consequence of the prevailing elegiac tone. Besides, even Ewald can detect the characteristics of Isaiah in Isaiah 16:1-6; and you have only to dissect the whole rhetorically, syntactically, and philologically, with the carefulness of a Caspari, to hear throughout the ring of Isaiah's style. And whoever has retained the impression which he brought with him from the oracle against Philistia, will be constrained to say, that not only the stamp and outward form, but also the spirit and ideas, are thoroughly Isaiah's. Hence the third possible conjecture must be the correct one. Thirdly, then, Isaiah may mean that the fate of Moab, which he has just proclaimed, was revealed to him long ago; and the addition made now is, that it will be fulfilled in exactly three years. מאז does not necessarily point to a time antecedent to that of Isaiah himself (compare Isaiah 44:8; Isaiah 48:3, Isaiah 48:5, Isaiah 48:7, with 2 Samuel 15:34). If we assume that what Isaiah predicts down to Isaiah 16:12 was revealed to him in the year that Ahaz died, and that the epilogue reckons from the third or tenth year of Hezekiah, in either case the interval is long enough for the (mê'âz) (from of old). And we decide in favour of this. Unfortunately, we know nothing certain as to the time at which the three years commence. The question whether it was Shalmanassar, Sargon, or Sennacherib who treated the Moabites so harshly, is one that we cannot answer. In Herodotus (ii. 141), Sennacherib is called “king of the Arabians and Assyrians;” and Moab might be included in the Arabians. In any case, after the fulfilment of Isaiah's prophecy in the Assyrian times, there was still a portion left, the fulfilment of which, according to Jer 48, was reserved for the Chaldeans.
17 Chapter 17 

Introduction
The Oracle Concerning Damascus and Israel - Isaiah 17:1-14 

From the Philistines on the west, and the Moabites on the east, the prophecy relating to the neighbouring nations now turns, without any chronological order, to the people of Damascene Syria on the north. The curse pronounced on them, however, falls upon the kingdom of Israel also, because it has allied itself with heathen Damascus, in opposition to its own brother tribe to the south, as well as to the Davidic government; and by this unnatural alliance with a (zâr), or stranger, had become a (zâr) itself. From the period of Hezekiah's reign, to which the (massa) Moab belongs, at least so far as its epilogue is concerned, we are here carried back to the reign of Ahaz, and indeed far beyond “the year that Ahaz died” (Isaiah 14:28), to the very border of the reigns of Jotham and Ahaz - namely, to the time when the league for the destruction of Judah had only just been concluded. At the time when Isaiah incorporated this oracle in his collection, the threats against the kingdoms of Damascus and Israel had long been fulfilled. Assyria had punished both of them. And Assyria itself had also been punished, as the fourth turn in the oracle indicates. Consequently the oracle stands here as a memorial of the truthfulness of the prophecy; and it answers a further purpose still, viz., to furnish a rich prophetic consolation for the church of all times, when persecuted by the world, and sighing under the oppression of the kingdom of the world.
Verses 1-3
The first turn: “Behold, Damascus must (be taken) away out of the number of the cities, and will be a heap of fallen ruins. The cities of Aroer are forsaken, they are given up to flocks, they lie there without any one scaring them away. And the fortress of Ephraim is abolished, and the kingdom of Damascus; and it happens to those that are left of Aram as to the glory of the sons of Israel, saith Jehovah of hosts.” “Behold,” etc.: (hinnēh) followed by a participle indicates here, as it does everywhere else, something very near at hand. Damascus is removed מעיר (= עיר מהיות, cf., 1 Kings 15:13), i.e., out of the sphere of existence as a city. It becomes מעי, a heap of ruins. The word is used intentionally instead of עי, to sound as much as possible like מעיר: a mutilated city, so to speak. It is just the same with Israel, which has made itself an appendage of Damascus. The “cities of Aroer” (gen. appos. Ges. §114, 3) represent the land to the east of the Jordan: there the judgment upon Israel (executed by Tiglath-pileser) first began. There were two Aroers: an old Amoritish city allotted to the tribe of Reuben, viz., “Aroer on the Arnon” (Deuteronomy 2:36; Deuteronomy 3:12, etc.); and an old Ammonitish one, allotted to the tribe of Gad, viz., “Aroer before Rabbah” (Rabbath, Ammon, Joshua 13:25). The ruins of the former are Arair, on the lofty northern bank of the Mugib; but the situation of the latter has not yet been determined with certainty (see Comm. on Joshua 13:25). The “cities of Aroer” are these two Aroers, and the rest of the cities similar to it on the east of the Jordan; just as “the Orions” in Isaiah 13:10 are Orion and other similar stars. We meet here again with a significant play upon the sound in the expression (‛ârē) (‛Aro‛ēr) (cities of Aroer): the name of Aroer was ominous, and what its name indicated would happen to the cities in its circuit. ערער means “to lay bare,” to pull down (Jeremiah 51:58); and ערער, ערירי signifies a stark-naked condition, a state of desolation and solitude. After Isaiah 17:1 has threatened Damascus in particular, and Isaiah 17:2 has done the same to Israel, Isaiah 17:3 comprehends them both. Ephraim loses the fortified cities which once served it as defences, and Damascus loses its rank as a kingdom. Those that are left of Aram, who do not fall in the war, become like the proud citizens of the kingdom of Israel, i.e., they are carried away into captivity. All this was fulfilled under Tiglath-pileser. The accentuation connects ארם שׁאר (the remnant of Aram) with the first half of the verse; but the meaning remains the same, as the subject to יהיוּ is in any case the Aramaeans.

Verses 4-8
Second turn: “And it comes to pass in that day, the glory of Jacob wastes away, and the fat of his flesh grows thin. And it will be as when a reaper grasps the stalks of wheat, and his arm mows off the ears; and it will be as with one who gathers together ears in the valley of Rephaim. Yet a gleaning remains from it, as at the olive-beating: two, three berries high up at the top; four, five in its, the fruit tree's, branches, saith Jehovah the God of Israel. At that day will man look up to his Creator, and his eyes will look to the Holy One of Israel. And he will not look to the altars, the work of his hands; and what his fingers have made he will not regard, neither the Astartes nor the sun-gods.” This second turn does not speak of Damascus, but simply of Israel, and in fact of all Israel, the range of vision widening out from Israel in the more restricted sense, so as to embrace the whole. It will all disappear, with the exception of a small remnant; but the latter will return. Thus “a remnant will return,” the law of Israel's history, which is here shown first of all in its threatening aspect, and then in its more promising one. The reputation and prosperity to which the two kingdoms were raised by Jeroboam II and Uzziah would pass away. Israel was ripe for judgment, like a field of corn for the harvest; and it would be as when a reaper grasps the stalks that have shot up, and cuts off the ears. קציר is not used elliptically for קציר אישׁ (Gesenius), nor is it a definition of time (Luzzatto), nor an accusative of the object (Knobel), but a noun formed like נביא, פליל, פריץ, and used in the sense of reaper ((kōtzēr) in other cases).

(Note: Instead of (kâtzar) (to cut off, or shorten), they now say (kâratz) in the whole of the land to the east of the Jordan, which gives the idea of sawing off - a much more suitable one where the Syrian sickle is used.)

The figure suggested here is more fully expanded in John 4 and Rev 14. Hardly a single one will escape the judgment: just as in the broad plain of Rephaim, which slopes off to the south-west of Jerusalem as far as Bethlehem, where it is covered with rich fields of wheat, the collectors of ears leave only one or two ears lying scattered here and there.

Nevertheless a gleaning of Israel (“in it,” viz., in Jacob, Isaiah 17:4; Isaiah 10:22) will be left, just as when the branches of the olive tree, which have been already cleared with the hand, are still further shaken with a stick, there still remain a few olives upon the highest branch (two, three; cf., 2 Kings 9:32), or concealed under the foliage of the branches. “Its, the fruit tree's, branches:” this is an elegant expression, as, for example, in Proverbs 14:13; the carrying over of the ה to the second word is very natural in both passages (see Ges. §121, b). This small remnant will turn with stedfast gaze to the living God, as is becoming in man as such ((hâ'âdâm)), and not regard the idols as worthy of any look at all, at least of any reverential look. As (hammânim) are here images of the sun-god חמן בעל, which is well known from the Phoenician monuments,

(Note: See Levy, Phönizisches Wörterbuch (1864), p. 19; and Otto Strauss on Nahum, p. xxii. ss.)

('ashērim) (for which we find, though more rarely, ('ashēroth)) apparently signifies images of the moon-goddess. And the combination of “Baal, Asherah, and all the host of heaven” in 2 Kings 23:4, as well as the surname “queen of heaven” in Jeremiah 7:18; Jeremiah 44:18-19, appears to require this (Knobel). But the latest researches have proved that ('Ashērâh) is rather the Semitic Aphrodite, and therefore the planet Venus, which was called the “little luck” ((es-(sa‛d el-(as'gar))

(Note: See Krehl, Religion der vorislamischen Araber (1863), p. 11.)

by the Arabs, in distinction from (Musteri) (Jupiter),

(Note: This was the (tutelar) deity of Damascus; see Comm. on Job, Appendix.)

or “the great luck.” And with this the name ('Asherah) the “lucky” (i.e., the source of luck or prosperity) and the similar surname given to the Assyrian Istar agree;

(Note: “Ishtarsays Rawlinson in his Five Great Monarchies of the Ancient Eastern World, - a work which challenges criticism through its dazzling results - ”Ishtar is the goddess who rejoices mankind, and her most common epithet is Amra, 'the fortunate' or 'the happy.' But otherwise her epithets are vague and general, insomuch that she is often scarcely distinguishable from Beltis (the wife of Bel-Nimrod).” Vid., vol. i. p. 175 (1862).)

for ('Asherah) is the very same goddess as ('Ashtoreth), whose name is thoroughly Arian, and apparently signifies the star (Ved. (stir) = star; Zend. (stare); Neo-Pers. (sitâre), used chiefly for the morning star), although Rawlinson (without being able to suggest any more acceptable interpretation) speaks of this view as “not worthy of much attention.”

(Note: The planet Venus, according to a Midrash relating to Genesis 6:1-2, is ('Istehar) transferred to the sky; and this is the same as (Zuhare) (see Geiger, Was hat Muhammed, etc. 1833, pp. 107-109).)

Thus Asherim is used to signify the (bosquets) (shrubberies) or trees dedicated to the Semitic Aphrodite (Deuteronomy 16:21; compare the verbs used to signify their removal, גדע, כרת, נתשׁ); but here it probably refers to her statues or images

(Note: The plural (Ashtaroth), (Hathors), which occurs upon Assyrian and Egyptian monuments, has a different meaning.)

(2 Kings 21:7; compare the (miphletzeth) in 1 Kings 15:13, which is used to denote an obscene exhibition). For these images of the sun-god and of the goddess of the morning star, the remnant of Israel, that has been purified by the smelting furnace of judgment, has no longer any eye. Its looks are exclusively directed to the one true God of man. The promise, which here begins to dawn at the close of the second turn, is hidden again in the third, though only to break forth again in the fourth with double or triple intensity.

Verses 9-11
Third turn: “In that day will his fortified cities be like the ruins of the forest and of the mountain top, which they cleared before the sons of Israel: and there arises a waste place. For thou hast forgotten the God of thy salvation, and hast not thought of the Rock of thy stronghold, therefore thou plantedst charming plantations, and didst set them with strange vines. In the day that thou plantedst, thou didst make a fence; and with the morning dawn thou madest thy sowing to blossom: a harvest heap in the day of deep wounds and deadly sorrow of heart.” The statement in Isaiah 17:3, “The fortress of Ephraim is abolished,” is repeated in Isaiah 17:9 in a more descriptive manner. The fate of the strongly fortified cities of Ephraim would be the same as that of the old Canaanitish castles, which were still to be discerned in their antiquated remains, either in the depths of forests or high up on the mountains. The word (‛azubâh), which the early translators quite misunderstood, signifies, both here and in Isaiah 6:12, desolate places that have gone to ruin. They also misunderstood והאמיר הסהרשׁ. The Septuagint renders it, by a bold conjecture, οἱ Αμοῤῥηαῖοι καὶ οὶ Εὐαῖοι ; but this is at once proved to be false by the inversion of the names of the two peoples, which was very properly thought to be necessary. האמיר undoubtedly signifies the top of a tree, which is quite unsuitable here. But as even this meaning points back to אמר, extollere, efferre (see at Psalm 94:4), it may also mean the mountain-top. The name (hâ'emori) (the Amorites: those who dwell high up in the mountains) proves the possibility of this; and the prophet had this name in his mind, and was guided by it in his choice of a word. The subject of עזבוּ is self-evident. And the reason why only the ruins in forests and on mountains are mentioned is, that other places, which were situated on the different lines of traffic, merely changed their inhabitants when the land was taken by Israel. The reason why the fate of Ephraim's fortified castles was the same as that of the Amoritish castles, which were then lying in ruins, was that Ephraim, as stated in Isaiah 17:10, had turned away from its true rocky stronghold, namely from Jehovah. It was a consequence of this estrangement from God, that Ephraim planted נעמנים נטעי, plantations of the nature of pleasant things, or pleasant plantations (compare on Psalm 78:49, and Ewald, §287, ab), i.e., cultivated all kinds of sensual accompaniments to its worship, in accordance with its heathen propensities; and sowed, or rather (as (zemōrâh) is the layer of a vine) “set,” this garden-ground, to which the suffix (ennu) refers, with strange grapes, by forming an alliance with a (zâr) (a stranger), namely the king of Damascus. On the very day of the planting, Ephraim fenced it carefully (this is the meaning of the pilpel, (sigsēg) from שׂוּג = סוּג, not “to raise,” as no such verb as שׂוּג = שׂגה, סגא, can be shown to exist), that is to say, he ensured the perpetuity of these sensuous modes of worship as a state religion, with all the shrewdness of a Jeroboam (see Amos 7:13). And the very next morning he had brought into blossom what he had sown: the foreign layer had shot up like a hot-house plant, i.e., the alliance had speedily grown into a hearty agreement, and had already produced one blossom at any rate, viz., the plan of a joint attack upon Judah. But this plantation, which was so flattering and promising for Israel, and which had succeeded so rapidly, and to all appearance so happily, was a harvest heap for the day of the judgment. Nearly all modern expositors have taken (nēd) as the third person (after the form (mēth), Ges. §72, Anm. 1), and render it “the harvest flees;” but the third person of נוּד would be נד, like the participle in Genesis 4:12; whereas the meaning cumulus (a heap), which it has elsewhere as a substantive, is quite appropriate, and the statement of the prophet resembles that of the apostle in Romans 2:5. The day of the judgment is called “the day of נחלה ” (or, according to another reading, נחלה), not, however, as equivalent to (nachal), a stream (Luzzatto, in giorno di fiumana), as in Psalm 124:4 (the tone upon the last syllable proves this), nor in the sense of “in the day of possession,” as Rosenmüller and others suppose, since this necessarily gives to נד the former objectionable and (by the side of קציר) improbable verbal sense; but as the feminine of (nachleh), written briefly for (maccâh) (nachlâh) (Jeremiah 14:17), i.e., inasmuch as it inflicts grievous and mortal wounds. Ephraim's plantation is a harvest heap for that day (compare (kâtzir), the harvest of punishment, in Hosea 6:11 and Jeremiah 51:33); and the hope set upon this plantation is changed into אנוּשׁ כּאב, a desperate and incurable heartfelt sorrow (Jeremiah 30:15). The organic connection between Isaiah 17:12-14, which follow, and the oracle concerning Damascus and Israel, has also been either entirely misunderstood, or not thoroughly appreciated. The connection is the following: As the prophet sets before himself the manner in which the sin of Ephraim is punished by Asshur, as the latter sweeps over the Holy Land, the promise which already began to dawn in the second turn bursts completely through: the world-power is the instrument of punishment in the hands of Jehovah, but not for ever.

Verses 12-14
Fourth turn: “Woe to the raoring of many nations: like the roaring of seas they roar; and to the rumbling of nations, like the rumbling of mighty waters they rumble! Nations, like the rumbling of many waters they rumble; and He threatens it: then it flies far away, and is chased like chaff of the mountains before the wind, and like a cloud of dust before the gale. At eventide, behold consternation; and before the morning dawn it is destroyed: this the portion of our plunderers, and the lot of our robbers.” It is the destruction of Asshur that the prophet is predicting here (as in Isaiah 14:24-27; Isaiah 29:5-8, etc.), though not of Asshur as Asshur, but of Asshur as the imperial kingdom, which embraced a multitude of nations (Isaiah 22:6; Isaiah 8:9, Isaiah 8:10; Isaiah 14:26; Isaiah 29:7, Isaiah 29:8) all gathered together under the rule of one will, to make a common attack upon the church of God. The connection between this fourth turn and the third is precisely the same as between Isaiah 8:9, Isaiah 8:10, and Isaiah 8:6-8. The exclamation of woe ((hoi)) is an expression of pain, as in Isaiah 10:1; and this is followed by a proclamation of the judgment of wrath. The description of the rolling wave of nations is as pictorial as the well-known illi inter sese, etc., of the Cyclops in Virgil. “It spreads and stretches out, as if it would never cease to roll, and roar, and surge, and sweep onward in its course” (Drechsler). In the expression “it” ((bo)) in Isaiah 17:13, the many surging nations are kneaded together, as it were, into one mass. It costs God simply a threatening word; and this mass all flies apart ((mimmerchâk) like (mērâchōk), Isaiah 23:7), and falls into dust, and whirls about in all directions, like the chaff of threshing-floors in high situations, or like dust whirled up by the storm. The judgment commences in the evening, and rages through the night; and before the morning dawns, the army of nations raised by the imperial power is all destroyed (compare Isaiah 29:7, Isaiah 29:8, and the fulfilment in Isaiah 37:36). The fact that the oracle concerning Damascus in its fourth stage takes so comprehensive and, so far as Israel is concerned, so promising a form, may be explained on the ground that Syria was the forerunner of Asshur in the attack upon Israel, and that the alliance between Israel and Syria became the occasion of the complications with Asshur. If the substance of the (massâ Dammesek) (the oracle concerning Damascus) had been restricted to the prophecy contained in the name Mahershalal, the element of promise so characteristic of the prophecies against the nations of the world would be entirely wanting. But the shout of triumph, “This is the portion,” etc., supplied a terminal point, beyond which the (massa) could not go without the sacrifice of its unity. We are therefore warranted in regarding Isaiah 18:1-7 as an independent prophecy, notwithstanding its commencement, which apparently forms a continuation of the fourth strophe of Isaiah 17:1-14.

18 Chapter 18 

Introduction
Ethiopia's Submission to Jehovah - Isaiah 18:1-7 

The notion that Isaiah 18:4-6 contains an account of the judgment of Jehovah upon Ethiopia is quite an untenable one. The prophet is here predicting the destruction of the army of Sennacherib in his usual way, and in accordance with the actual fulfilment (Isaiah 37:36). The view which Hofmann has adopted from the Jewish expositors - namely, that the people so strangely described at the commencement and close of the prophecy is the Israelitish nation - is equally untenable. It is Ethiopia. Taking both these facts together, then, the conclusion to which we are brought is, that the prophet is here foretelling the effect that will be produced upon Ethiopia by the judgment which Jehovah is about to inflict upon Asshur. But it is altogether improbable either that the prophecy falls later than the Assyrian expedition against Egypt (as Schegg supposes), or that the Ethiopian ambassadors mentioned here are despatched to Judah to seek for friendship and aid (as Ewald, Knobel, Meier, and Thenius maintain). The expedition was still impending, and that against Judah was the means to this further end. The ambassadors are not sent to Judah, but carry commands with the most stirring despatch to every province under Ethiopian rule. The Ethiopian kingdom is thrown into the greatest excitement in the face of the approaching Assyrian invasion, and the messengers are sent out to raise the militia. At that time both Egypts were governed by the Ethiopian (or twenty-fifth) dynasty, Sabako the Ethiopian having made himself master of the country on the Lower Nile.

(Note: See Brugsch, Histoire d'Egypte, i. (1859) 244-246.)

The king of Egypt who was contemporaneous with Sennacherib was the Tirhaka of the Old Testament, the Tarakos of Manetho, and the Tearkon of Strabo - a great conqueror, according to Megasthenes, like Sesostris and Nebuchadnezzar, who had carried his conquests as far as the Pillars of Hercules (Strabo, xv 1, 6). This explains the strangely sounding description given in Isaiah 18:2, Isaiah 18:7 of the Ethiopian people, which had the universal reputation in antiquity of gigantic strength and invincibility. It is impossible to determine the length of time that intervened between the composition of the prophecy and the fourteenth year of Hezekiah's reign, in which the Assyrian army commenced the expedition across Judah to Egypt. The event which the prophecy foretells - namely, that the judgment of Jehovah upon Asshur would be followed by the submission of Ethiopia to Jehovah - was only partially and provisionally fulfilled (2 Chronicles 32:23). And there is nothing to surprise us in this, inasmuch as in the prophecies delivered before the destruction of Assyria the latter always presented itself to the mind of the prophet as the kingdom of the world; and consequently the prophecy had also an eschatological feature, which still remained for a future and remote fulfilment.

Verses 1-3
The prophecy commences with (hoi), which never signifies heus, but always vae (woe). Here, however, it differs from Isaiah 17:12, and is an expression of compassion (cf., Isaiah 55:1; Zechariah 2:10) rather than of anger; for the fact that the mighty Ethiopia is oppressed by the still mightier Asshur, is a humiliation which Jehovah has prepared for the former. Isaiah 18:1, Isaiah 18:2 : “Woe to the land of the whirring of wings, which is beyond the rivers of Cush, that sends ambassadors into the sea and in boats of papyrus over the face of the waters.” The land of Cush commences, according to Ezekiel 29:10 (cf., Isaiah 30:6), where Upper Egypt ends. The (Sevēneh) ((Aswân)), mentioned by Ezekiel, is the boundary-point at which the Nile enters Mizraim proper, and which is still a depot for goods coming from the south down the Nile. The (naharē-(Cush) (rivers of Cush) are chiefly those that surround the Cushite Seba (Genesis 10:7). This is the name given to the present Sennâr, the Meroitic island which is enclosed between the White and Blue Nile (the Astapos of Ptolemy, or the present Bahr el-Abyad, and the Astaboras of Ptolemy, or the present Bahr el-Azrak). According to the latest researches, more especially those of Speke, the White Nile, which takes its rise in the Lake of Nyanza, is the chief source of the Nile. The latter, and the Blue Nile, whose confluence ((makran)) with it takes place in lat. 15° 25´, are fed by many larger or smaller tributary streams (as well as mountain torrents); the Blue Nile even more than the Nile proper. And this abundance of water in the land to the south of (Sevēnēh), and still farther south beyond Seba (or Meroë), might very well have been known to the prophet as a general fact. The land “beyond the rivers of Cush” is the land bounded by the sources of the Nile, i.e., (including Ethiopia itself in the stricter sense of the word) the south land under Ethiopian rule that lay still deeper in the heart of the country, the land of its African auxiliary tribes, whose names (which probably include the later Nubians and Abyssinians), as given in 2 Chronicles 12:3; Nahum 3:9; Ezekiel 30:5; Jeremiah 46:9, suppose a minuteness of information which has not yet been attained by modern research. To this Ethiopia, which is designated by its farthest limits (compare Zephaniah 3:10, where Wolff, in his book of Judith, erroneously supposes Media to be intended as the Asiatic Cush), the prophets give the strange name of (eretz) (tziltzal) (cenâp). This has been interpreted as meaning “the land of the wings of an army with clashing arms” by Gesenius and others; but (cenâphaim) does not occur in this sense, like ('agappim) in Ezekiel. Others render it “the land of the noise of waves” (Umbreit); but (cenâphaim) cannot be used of waters except in such a connection as Isaiah 8:8. Moreover, (tziltzal) is not a fitting onomatopoetic word either for the clashing of arms or the noise of waves. Others, again, render it “the land of the double shadow” (Grotius, Vitringa, Knobel, and others); but, however appropriate this epithet might be to Ethiopia as a tropical land, it is very hazardous to take the word in a sense which is not sustained by the usage of the language; and the same objection may be brought against Luzzatto's “land of the far-shadowing defence.” Shelling has also suggested another objection - namely, that the shadow thrown even in tropical lands is not a double one, falling northwards and southwards at the same time, and therefore that it cannot be figuratively described as double-winged. (Tziltzal) (cenâphaim) is the buzzing of the wings of insects, with which Egypt and Ethiopia swarmed on account of the climate and the abundance of water: צלצל, constr. צלצל, tinnitus, stridor, a primary meaning from which the other three meanings of the word-cymbal, harpoon (a whirring dart), and grasshopper
(Note: Schröring supposes (tziltzal) to be the scarabaeus sacer (Linn.); but it would be much more natural, if any particular animal is intended, to think of the (tzaltzalya), as it is called in the language of the Gallas, the (tzetze) in the Betschuana language, the most dreaded diptera of the interior of Africa, a species of glossina which attacks all the larger mammalia (though not men). Vid., Hartmann, Naturgeschichtlich-medic. Skizze der Nilländer, Abth. i. p. 205.)
- are derived. In Isaiah 7:18 the forces of Egypt are called “the fly from the end of the rivers of Egypt.” Here Egypt and Ethiopia are called the land of the whirring of wings, inasmuch as the prophet had in his mind, under the designation of swarms of insects, the motley swarms of different people included in this great kingdom that were so fabulously strange to an Asiatic. Within this great kingdom messengers were now passing to and fro upon its great waters in boats of papyrus (on (gōme), Copt. (‛gōme), Talm. (gâmi),see at Job 8:11), Greek βαρίδες παπύριναι ( βαρίς , from the Egyptian (bari), (bali), a barque). In such vessels as these, and with Egyptian tackle, they went as far as the remote island of Taprobane. The boats were made to clap together ((pilcatiles)), so as to be carried past the cataracts (Parthey on Plutarch. de Iside, pp. 198-9). And it is to these messengers in their paper boats that the appeal of the prophet is addressed.

He sends them home; and what they are to say to their own people is generalized into an announcement to the whole earth. “Go, swift messengers, to the people stretched out and polished, to the terrible people far away on the other side, to the nation of command upon command and treading down, whose land rivers cut through. All ye possessors of the globe and inhabitants of the earth, when a banner rises on the mountains, look ye; and when they blow the trumpets, hearken!” We learn from what follows to what it is that the attention of Ethiopia and all the nations of the earth is directed: it is the destruction of Asshur by Jehovah. They are to attend, when they observe the two signals, the banner and the trumpet-blast; these are decisive moments. Because Jehovah was about to deliver the world from the conquering might of Assyria, against which the Ethiopian kingdom was now summoning all the means of self-defence, the prophet sends the messengers home. Their own people, to which he sends them home, are elaborately described. They are (memusshâk), stretched out, i.e., very tall (lxx ἔθνος μετέωρον ), just as the Sabaeans are said to have been in Isaiah 45:14. They are also (mōrât) = (memorât) (Ges. §52, Anm. 6), smoothed, politus, i.e., either not disfigured by an ugly growth of hair, or else, without any reference to depilation, but rather with reference to the bronze colour of their skin, smooth and shining with healthy freshness. The description which Herodotus gives of the Ethiopians, μέγιστοι καὶ κάλλιστοι ἀνθρώπων πάντων (iii. 20), quite answers to these first two predicates. They are still further described, with reference to the wide extent of their kingdom, which reached to the remotest south, as “the terrible nation והלאה מן־הוּא,” i.e., from this point, where the prophet meets with the messengers, farther and farther off (compare 1 Samuel 20:21-22, but not 1 Samuel 18:9, where the expression has a chronological meaning, which would be less suitable here, where everything is so pictorial, and which is also to be rejected, because מן־הוּא cannot be equivalent to הוּא מאשׁר; cf., Nahum 2:9). We may see from Isaiah 28:10, Isaiah 28:13, what (kâv) ((kăv), with connecting accusatives and before (makkeph)), a measuring or levelling line, signifies, when used by the prophet with the reduplication which he employs here: it is a people of “command upon command,” - that is to say, a commanding nation; (according to Ewald, Knobel, and others, (kâv) is equivalent to the Arabic (kūwe), strength, a nation of double or gigantic strength.) “A people of treading down” (sc., of others; (mebūsah) is a second genitive to (goi)), i.e., one which subdues and tramples down wherever it appears. These are all distinctive predicates - a nation of imposing grandeur, a ruling and conquering nation. The last predicate extols its fertile land. בּזא we take not in the sense of diripere, or as equivalent to (bâzaz), like מאס, to melt, equivalent to (mâsas), but in the sense of findere, i.e., as equivalent to בזע, like גּמא, to sip = גּמע. For it is no praise to say that a land is scoured out, or washed away, by rivers. Böttcher, who is wrong in describing this chapter as “perhaps the most difficult in the whole of the Old Testament,” very aptly compares with it the expression used by Herodotus (ii. 108), κατετμήθη ἡ Αἴγυπτος . But why this strange elaboration instead of the simple name? There is a divine irony in the fact that a nation so great and glorious, and (though not without reason, considering its natural gifts) so full of self-consciousness, should be thrown into such violent agitation in the prospect of the danger that threatened it, and should be making such strenuous exertions to avert that danger, when Jehovah the God of Israel was about to destroy the threatening power itself in a night, and consequently all the care and trouble of Ethiopia were utterly needless.

Verses 4-6
The prophet knows for certain that the messengers may be home and announce this act of Jehovah to their own people and to all the world. “For thus hath Jehovah spoken to me: I will be still, and will observe upon my throne during clear weather in sunshine, during a cloud of dew in the heat of harvest. For before the harvest, when the blossom falls off, and the fruit becomes the ripening grape: then will He cut off the branches with pruning-hooks; and the tendrils He removes, breaks off. They are left altogether to the birds of prey on the mountains, and to the cattle of the land; and the birds of prey summer thereon, and all the cattle of the land will winter thereon.” The prophecy explains itself here, as is very frequently the case, especially with Isaiah; for the literal words of v. 6 show us unquestionably what it is that Jehovah will allow to develop itself so prosperously under favourable circumstances, and without any interposition on His part, until He suddenly and violently puts an end to the whole, must as it is approaching perfect maturity. It is the might of Assyria. Jehovah quietly looks on from the heavenly seat of His glorious presence, without disturbing the course of the thing intended. This quietness, however, is not negligence, but, as the hortative expressions show, a well-considered resolution. The two Caphs in v. 4 are not comparative, but indicate the time. He remains quiet whilst there is clear weather with sunshine (עלי indicating continuance, as in Jeremiah 8:18; 1 Samuel 14:32), and whilst there is a dew-cloud in the midst of that warmth, which is so favourable for the harvest, by causing the plants that have been thoroughly heated in the day and refreshed at night by the dew, to shoot up and ripen with rapidity and luxuriance. The plant thought of, as v. 5 clearly shows, is the vine. By (liphnē) (kâtzir) (before the harvest) we are either to understand the period just before the wheat-harvest, which coincides with the flowering of the grape; or, since Isaiah uses (kâtzir) for (bâzri) in Isaiah 16:9, the time at the close of the summer, immediately preceding the vintage. Here again the Caph indicates the time. When the blossoming is over, so that the flower fades away, and the fruit that has set becomes a ripening grape ((boser), as in Job 15:33, not in the sense of (labruscum), but of (omphax); and (gâmal), maturescere, as in Numbers 17:8, maturare), He cuts off the branches ((zalzalilm), from (zilzēl), to swing to and fro; compare the Arabic (dâliye), a vine-branch, from (dalâ), to hang long and loose) upon which the nearly ripened grapes are hanging, and removes or nips off
(Note: התז = התז with a pausal sharpening of the (tzere), which is lengthened by the tone, from (tâzaz) or (tı̄z) in post-biblical Hebrew, to knock off, knock to pieces, or weaken (compare (tâshash)). On this change of vowels in pause, see at Genesis 17:14; and compare Olshausen, §91, d. For an example of the post-biblical use of the word, vid., b. Sanhedrin 102a, “like two sticks (hammattı̄zōth),” i.e., one of which “hits the other in two” ((hittiz), apparently from (tūz), or (tiz), like (hinnı̄ach) from (nuach)).)

the tendrils ((netishoth), as in Jeremiah 5:10, from (nâtash), to stretch far out; niphal, to twist about a long way, Isaiah 16:8, compare Jeremiah 48:32); an intentional asyndeton with a pictorial sound. The words of Jehovah concerning Himself have here passed imperceptibly into words of the prophet concerning Jehovah. The ripening grapes, as Isaiah 18:6 now explains, are the Assyrians, who were not far from the summit of their power; the fruit-branches that are cut off and nipped in pieces are their corpses, which are now through both summer and winter the food of swarms of summer birds, as well as of beasts of prey that remain the whole winter through. This is the act of divine judgment, to which the approaching exaltation of the banner, and the approaching blast of trumpets, is to call the attention of the people of Ethiopia.

Verse 7
What effect this act of Jehovah would have upon the Ethiopian kingdom, if it should now take place, is described in Isaiah 18:7: “At that time will there be offered as a homage to Jehovah of hosts a nation stretched out and polished, and from a terrible people, far away on the other side; a nation of command upon command and treading down, whose land rivers cut through, at the place of the name of Jehovah of hosts, the mountain of Zion.” עם (a people), at the commencement, cannot possibly be equivalent to מעם (from a people). If it were taken in this sense, it would be necessary to make the correction accordingly, as Knobel has done; but the important parallels in Isaiah 66:20 and Zephaniah 3:10 are against this. Consequently (‛am) and (goi) (people and nation) must be rendered as subjects; and the מן in מעם must be taken as partitive. Ethiopia is offered, i.e., offers itself, as a free-will offering to Jehovah, impelled irresistibly by the force of the impression made by the mighty act of Jehovah, or, as it is expressed in “the Titan among the Psalms” (Psalm 68:32, probably a Davidic psalm of the time of Hezekiah), “there come kingdoms of splendour out of Egypt; Cush rapidly stretches out its hands to (Elohim).” In order that the greatness of this spiritual conquest might be fully appreciated, the description of this strangely glorious people is repeated here; and with this poetical rounding, the prophecy itself, which was placed as a kind of overture before the following (massa Mitzraim) when the prophet collected the whole of his prophecies together, is brought to a close.
19 Chapter 19 

Introduction
The Oracle Concerning Egypt - Isaiah 19

Isaiah 19:1 

The three prophecies in Isaiah 18:1-7, 19 and Isaiah 20:1-6 really form a trilogy. The first (Isaiah 18:1-7), which, like chapter 1, the introduction to the whole, is without any special heading, treats in language of the sublimest pathos of Ethiopia. The second (chapter 19) treats in a calmer and more descriptive tone of Egypt. The third (Isaiah 20:1-6) treats of both Egypt and Ethiopia in the style of historic prose. The kingdom to which all three prophecies refer is one and the same, viz., the Egypto-Ethiopian kingdom; but whilst Isaiah 18:1-7 refers to the ruling nation, chapter 19 treats of the conquered one, and Isaiah 20:1-6 embraces both together. The reason why such particular attention is given to Egypt in the prophecy, is that no nation on earth was so mixed up with the history of the kingdom of God, from the patriarchal times downwards, as Egypt was. And because Israel, as the law plainly enjoined upon it, was never to forget that it had been sheltered for a long time in Egypt, and there had grown into a great nation, and had received many benefits; whenever prophecy has to speak concerning Egypt, it is quite as earnest in its promises as it is in its threats. And thus the (massa) of Isaiah falls into two distinct halves, viz., a threatening one (Isaiah 19:1-15), and a promising one (Isaiah 19:18-25); whilst between the judgment and the salvation (in Isaiah 19:16 and Isaiah 19:17) there stands the alarm, forming as it were a connecting bridge between the two. And just in proportion as the coil of punishments is unfolded on the one hand by the prophet, the promise is also unfolded in just as many stages on the other; and moving on in ever new grooves, rises at length to such a height, that it breaks not only through the limits of contemporaneous history, but even through those of the Old Testament itself, and speaks in the spiritual language of the world-embracing love of the New Testament.

Verse 1
The oracle opens with a short introduction, condensing the whole of the substance of the first half into a few weighty words - an art in which Isaiah peculiarly excelled. In this the name of Egypt, the land without an equal, occurs no less than three times. “Behold, Jehovah rideth upon a light cloud, and cometh to Egypt; and the idols of Egypt shake before Him, and the heart of Egypt melteth within it.” Jehovah rides upon clouds when He is about to reveal Himself in His judicial majesty (Psalm 18:11); and in this instance He rides upon a light cloud, because it will take place rapidly. The word kal signifies both light and swift, because what is light moves swiftly; and even a light cloud, which is light because it is thin, is comparatively עב, i.e., literally dense, opaque, or obscure. The idols of Egypt shake נוּע, as in Isaiah 6:4; Isaiah 7:2), because Jehovah comes over them to judgment (cf., Exodus 12:12; Jeremiah 46:25; Ezekiel 30:13): they must shake, for they are to be thrown down; and their shaking for fear is a shaking to their fall נוּע, as in Isaiah 24:20; Isaiah 29:9). The Vavapodosisin ונעוּ together the cause and effect, as in Isaiah 6:7. - In what judgments the judgment will be fulfilled, is now declared by the majestic Judge Himself. 

Verses 2-4
“And I spur Egypt against Egypt: and they go to war, every one with his brother, and every one with his neighbour; city against city, kingdom against kingdom. And the spirit of Egypt is emptied out within it: and I swallow up its ready counsel; and they go to the idols to inquire, and to the mutterers, and to the oracle-spirits, and to the soothsayers. And I shut up Egypt in the hand of a hard rule; and a fierce king will reign over them, saith the Lord, Jehovah of hosts.” Civil war will rage in Egypt (on (sicsēc), see at Isaiah 9:10). The people once so shrewd are now at their wits' end; their spirit is quite poured out נבקה, with the reduplication removed, for נבקּה, according to Ges. §68, Anm. 11 - as, for example, in Genesis 11:7; Ezekiel 41:7), so that there is nothing left of either intelligence or resolution. Then (and this is also part of the judgment) they turn for help, in counsel and action, where no help is to be found, viz., to their “nothings” of gods, and the manifold demoniacal arts, of which Egypt could boast of being the primary seat. On the names of the practisers of the black art, see Isaiah 8:19; ('ittim), the mutterers, is from ('âtat), to squeak (used of a camel-saddle, especially when new), or to rumble (used of an empty stomach): see Lane's Lexicon. But all this is of no avail: Jehovah gives them up (סכּר, syn. הסגּיר, συγκλείειν to be ruled over by a hard-hearted and cruel king. The prophecy does not relate to a foreign conqueror, so as to lead us to think of Sargon (Knobel) or Cambyses (Luzzatto), but to a native despot. In comparing the prophecy with the fulfilment, we must bear in mind that Isaiah 19:2 relates to the national revolution which broke out in Sais, and resulted in the overthrow of the Ethiopian rule, and to the federal dodekarchyto which the rising of the nation led. “Kingdom against kingdom:” this exactly suits those twelve small kingdoms into which Egypt was split up after the overthrow of the Ethiopian dynasty in the year 695, until Psammetichus, the dodekarchof Sais, succeeded in the year 670 in comprehending these twelve states once more under a single monarchy. This very Psammetichus (and the royal house of Psammetichus generally) is the hard ruler, the reckless despot. He succeeded in gaining the battle at Momemphis, by which he established himself in the monarchy, through having first of all strengthened himself with mercenary troops from Ionia, Caria, and Greece. From his time downwards, the true Egyptian character was destroyed by the admixture of foreign elements;
(Note: See Leo, Universalgesch. i. 152, and what Brugsch says in his Histoire d'Egypte, i. 250, with regard to the brusques changements that Egypt endured under Psammetichus.)

and this occasioned the emigration of a large portion of the military caste to Meroe. The Egyptian nation very soon came to feel how oppressive this new dynasty was, when Necho (616-597), the son and successor of Psammetichus, renewed the project of Ramses-Miamun, to construct a Suez canal, and tore away 120,000 of the natives of the land from their homes, sending them to wear out their lives in forced labour of the most wearisome kind. A revolt on the part of the native troops, who had been sent against the rising Cyrene, and driven back into the desert, led to the overthrow of Hophra, the grandson of Necho (570), and put an end to the hateful government of the family of Psammetichus.

Verses 5-10
The prophet then proceeds to foretell another misfortune which was coming upon Egypt: the Nile dries up, and with this the fertility of the land disappears. “And the waters will dry up from the sea, and the river is parched and dried. And the arms of the river spread a stench; the channels of Matzor become shallow and parched: reed and rush shrivel up. The meadows by the Nile, on the border of the Nile, and every corn-field of the Nile, dries up, is scattered, and disappears. And the fishermen groan, and all who throw draw-nets into the Nile lament, and they that spread out the net upon the face of the waters languish away. And the workers of fine combed flax are confounded, and the weavers of cotton fabrics. And the pillars of the land are ground to powder; all that work for wages are troubled in mind.” In Isaiah 19:5 the Nile is called (yâm) (a sea), just as Homer calls it Oceanus, which, as Diodorus observes, was the name given by the natives to the river (Egypt. (oham)). The White Nile is called (bahr) (el-(abyad) (the White Sea), the Blue Nile (bahr) (el-(azrak), and the combined waters (bahr eṅNil), or, in the language of the Besharîn, as here in Isaiah, (yām). And in the account of the creation, in Gen 1, (yammim) is the collective name for great seas and rivers. But the Nile itself is more like an inland sea than a river, from the point at which the great bodies of water brought down by the Blue Nile and the White Nile, which rises a few weeks later, flow together; partly on account of its great breadth, and partly also because of its remaining stagnant throughout the dry season. It is not till the tropical rains commence that the swelling river begins to flow more rapidly, and the (yâm) becomes a (nâhâr). But when, as is here threatened, the Nile sea and Nile river in Upper Egypt sink together and dry up ((nisshethu), niphal either of (shâthath) = (nâshattu), to set, to grow shallow; or more probably from (nâshath), to dry up, since Isaiah 41:17 and Jeremiah 51:30 warrant the assumption that there was such a verb), the mouths (or arms) of the Nile ((nehâr)), which flow through the Delta, and the many canals ((ye'orim)), by which the benefits of the overflow are conveyed to the Nile valley, are turned into stinking puddles (האזניחוּ, a hiphil, half substantive half verbal, unparalleled elsewhere,
(Note: It is not unparalleled as a hiph. denom. (compare הצהיר, oil, יצהר, to press, Job 24:11, Talm. התליע, to become worm-eaten, and many others of a similar kind); and as a mixed form (possibly a mixture of two readings, as Gesenius and Böttcher suppose, though it is not necessarily so), the language admitted of much that was strange, more especially in the vulgar tongue, which found its way here and there into written composition.)

signifying to spread a stench; possibly it may have been used in the place of הזניח, from אזנח or אזנח, stinking, to which a different application was given in ordinary use). In all probability it is not without intention that Isaiah uses the expression (Mâtzor), inasmuch as he distinguishes (Mâzort) from (Pathros) (Isaiah 11:11), i.e., Lower from Upper Egypt (Egyp. (sa-(het), the low land, and (sa-(res), the higher land), the two together being Mitzrayim. And (ye'orim) (by the side of (nehâroth)) we are warranted in regarding as the name given of the Nile canals. The canal system in Egypt and the system of irrigation are older than the invasion of the Hyksos (vid., Lepsius, in Herzog's Cyclopaedia). On the other hand, (ye) in Isaiah 19:7 (where it is written three times (plene), as it is also in Isaiah 19:8) is the Egyptian name of the Nile generally ((yaro)).

(Note: From the fact that (aur) in old Egyptian means the Nile, we may explain the Φρουορῶ ἤτοι Νεῖλος , with which the Laterculus of Eratosthenes closes.)

It is repeated emphatically three times, like Mitzrayim in Isaiah 19:1. Parallel to (mizra‛), but yet different from it, is ערות, from ערה, to be naked or bare, which signifies, like many derivatives of the synonymous word in Arabic, either open spaces, or as here, grassy tracts by the water-side, i.e., meadows. Even the meadows, which lie close to the water-side ((pi) = (ora), as in Psalm 133:2, not ostium), and all the fields, become so parched, that they blow away like ashes.

Then the three leading sources from which Egypt derived its maintenance all fail: - viz. the fishing; the linen manufacture, which supplied dresses for the priests and bandages for mummies; and the cotton manufacture, by which all who were not priests were supplied with clothes. The Egyptian fishery was very important. In the Berlin Museum there is an Egyptian (micmoreth) with lead attached. The mode of working the flax by means of (serikâh), pectinatio (compare סרוק, wool-combs, Kelim, 12, 2), is shown on the monuments. In the Berlin Museum there are also Egyptian combs of this description with which the flax was carded. The productions of the Egyptian looms were celebrated in antiquity: (chōrây), lit., white cloth (singularet. with the old termination (ay)), is the general name for cotton fabrics, or the different kinds of byssus that were woven there (compare the βυσσίνων ὀθονίων of the Rosetta inscription). All the castes, from the highest to the lowest, are not thrown into agonies of despair. The (shâthōth) (an epithet that was probably suggested by the thought of (shethi), a warp, Syr. ('ashti), to weave, through the natural association of ideas), i.e., the “pillars” of the land (with a suffix relating to Mitzrayim, see at Isaiah 3:8, and construed as a masculine as at Psalm 11:3), were the highest castes, who were the direct supporters of the state edifice; and שׂכר עשׂי cannot mean the citizens engaged in trade, i.e., the middle classes, but such of the people as hired themselves to the employers of labour, and therefore lived upon wages and not upon their own property (שׂכר is used here as in Proverbs 11:18, and not as equivalent to סכר, the dammers-up of the water for the purpose of catching the fish, like סכרין, Kelim, 23, 5).

Verses 11-13
The prophet now dwells upon the punishment which falls upon the pillars of the land, and describes it in Isaiah 19:11-13: “The princes of Zoan become mere fools, the wise counsellors of Pharaoh; readiness in counsel is stupefied. How can ye say to Pharaoh, I am a son of wise men, a son of kings of the olden time? Where are they then, thy wise men? Let them announce to thee, and know what Jehovah of hosts hath determined concerning Egypt. The princes of Zoan have become fools, the princes of Memphis are deceived; and they have led Egypt astray who are the corner-stone of its castes.” The two constructives יעצי חכמי do not stand in a subordinate relation, but in a co-ordinate one (see at Psalm 78:9 and Job 20:17; compare also 2 Kings 17:13, Keri), viz., “the wise men, counsellors of Pharaoh,”

(Note: Pharaoh does not mean “the king” (equivalent to the Coptic π-ουρο ), but according to Brugsch, “great house” (Upper Egyptian (perâa), Lower Egyptian (pher-(âo); vid.,aus demOrienti. 36). Lauth refers in confirmation of this to Horapollo, i. 62, ὄφις καὶ οἶκος μέγας ἐν μέσω αὐτοῦ σημαίνει βασιλέα ,and explains this Coptic name for a king from that of the Οὐραῖος ( βασιλίσκος ) upon the head of the king, which was a specifically regal sign.)
so that the second noun is the explanatory permutative of the first. Zoan is the Tanis of primeval times (Numbers 13:22), which was situated on one of the arms through which the Nile flows into the sea (viz., the ostium Taniticum), and was the home from which two dynasties sprang. Noph((per) (aphaer). = (Menoph), contracted into (Moph) in Hosea 9:6) is Memphis, probably the seat of the Pharaohs in the time of Joseph, and raised by Psammetichus into the metropolis of the whole kingdom. The village of Mitrahenni still stands upon its ruins, with the Serapeum to the north-west. 
(Note: What the lexicons say with reference to Zoanand Nophneeds rectifying. Zoan (old Egyptian (Zane), with the hieroglyphic of striding legs, Copt. ('Gane)) points back to the radical idea of pellior fugereand according to the latest researches, to which the Turin papyrus No. 112 has led, it is the same as Αὔαρις ( Ἄβαρις ), which is said to mean the house of flight ((Ha-(uare)), and was the seat of government under the (Hykshōs). But Memphis is not equivalent to (Ma-(m-(ptah), as Champollion assumed (although this city is unquestionably sometimes called (Ha-(ka-(ptah), house of the essential being of (Ptah)); it is rather equivalent to (Men-(nefer) (with the hieroglyphic of the pyramids), place of the good (see Brugsch, Histoire d'Egypte, i. 17). In the later language it is called (pa-(nuf) or (ma-(nuf), which has the same meaning (Copt. (nufi), good). Hence (Moph) is the contraction of the name commencing with (ma), and (Noph) the abbreviation of the name commencing with (ma) or (pa) by the rejection of the local prefix; for we cannot for a moment think of (Nup), which is the second district of Upper Egypt (Brugsch, Geogr. i. 66). (Noph) is undoubtedly Memphis.) 
Consequently princes of Zoan and Memphis are princes of the chief cities of the land, and of the supposed primeval pedigree; probably priest-princes, since the wisdom of the Egyptian priest was of world-wide renown (Herod. ii. 77, 260), and the oldest kings of Egypt sprang from the priestly caste. Even in the time of Hezekiah, when the military caste had long become the ruling one, the priests once more succeeded in raising one of their own number, namely Sethos, to the throne of Sais. These magnates of Egypt, with their wisdom, would be turned into fools by the history of Egypt of the immediate future; and (this is the meaning of the sarcastic “how can ye say”) they would no longer trust themselves to boast of their hereditary priestly wisdom, or their royal descent, when giving counsel to Pharaoh. They were the corner-stone of the (shebâtim), i.e., of the castes of Egypt (not of the districts or provinces, νομοί ); but instead of supporting and defending their people, it is now very evident that they only led them astray. התעוּ, as the Masora on Isaiah 19:15 observes, has no Vavcop.

Verse 14-15
In Isaiah 19:14 and Isaiah 19:15 this state of confusion is more minutely described: “Jehovah hath poured a spirit of giddiness into the heart of Egypt, so that they have led Egypt astray in all its doing, as a drunken man wandereth about in his vomit. And there does not occur of Egypt any work, which worked, of head and tail, palm-branch and rush.” The spirit which God pours out (as it also said elsewhere) is not only a spirit of salvation, but also a spirit of judgment. The judicial, penal result which He produces is here called עועים, which is formed from עועו (root עו, to curve), and is either contracted from עועוים, or points back to a supposed singular עועה (vid., Ewald, §158, b). The suffix in (b'kribâh) points to Egypt. The divine spirit of judgment makes use of the imaginary wisdom of the priestly caste, and thereby plunges the people, as it were, into the giddiness of intoxication. The prophet employs the hiphil התעה to denote the carefully considered actions of the leaders of the nation, and the niphal נתעה to denote the constrained actions of a drunken man, who has lost all self-control. The nation has been so perverted by false counsels and hopes, that it lies there like a drunken man in his own vomit, and gropes and rolls about, without being able to find any way of escape. “No work that worked,” i.e., that averted trouble (עשׂה is as emphatic as in Daniel 8:24), was successfully carried out by any one, either by the leaders of the nation or by the common people and their flatterers, either by the upper classes or by the mob.

Verse 16-17
The result of all these plagues, which were coming upon Egypt, would be fear of Jehovah and of the people of Jehovah. “In that day will the Egyptians become like women, and tremble and be alarmed at the swinging of the hand of Jehovah of hosts, which He sets in motion against it. And the land of Judah becomes a shuddering for Egypt; as often as they mention this against Egypt, it is alarmed, because of the decree of Jehovah of hosts, that He suspendeth over it.” The swinging ((tenuphâh)) of the hand (Isaiah 30:32) points back to the foregoing judgments, which have fallen upon Egypt blow after blow. These humiliations make the Egyptians as soft and timid as women (tert. compar., not as in Isaiah 13:7-8; Isaiah 21:3-4). And the sacred soil of Judah (('adâmâh), as in Isaiah 14:1-2; Isaiah 32:13), which Egypt has so often made the scene of war, throws them into giddiness, into agitation at the sight of terrors, whenever it is mentioned (אשׁר כּל, cf., 1 Samuel 2:13, lit., “whoever,” equivalent to “as often as any one,” Ewald, §337, 3, f; חגּא is written according to the Aramaean form, with Alephfor He, like זרא)in Numbers 11:20, קרחא in Ezek. 37:31, compare כּלּא, Ezekiel 36:5, and similar in form to חפה in Isaiah 4:5).
The author of the plagues is well known to them, their faith in the idols is shaken, and the desire arises in their heart to avert fresh plagues by presents to Jehovah.

Verse 18
At first there is only slavish fear; but there is the beginning of a turn to something better. “In that day there will be five cities in the land of Egypt speaking the language of Canaan, and swearing to Jehovah of hosts: 'Ir ha-Heres will one be called.” Five cities are very few for Egypt, which was completely covered with cities; but this is simply a fragmentary commencement of Egypt's future and complete conversion. The description given of them, as beginning to speak the language of Canaan, i.e., the sacred language of the worship of Jehovah (comp. Zephaniah 3:9), and to give themselves up to Jehovah with vows made on oath, is simply a periphrastic announcement of the conversion of the five cities. ל נשׁבּע (different from בּ נשׁבּע, Isaiah 65:16, as Isaiah 45:23 clearly shows) signifies to swear to a person, to promise him fidelity, to give one's self up to him. One of these five will be called (‛Ir) (ha-(Heres). As this is evidently intended for a proper name, (lâ'echât) does not mean unicuique, as in Judges 8:18 and Ezekiel 1:6, but uni. It is a customary thing with Isaiah to express the nature of anything under the form of some future name (vid., Isaiah 4:3; Isaiah 32:5; Isaiah 61:6; Isaiah 62:4). The name in this instance, therefore, must have a distinctive and promising meaning.
But what does (‛Ir) (ha-(Heres) mean? The Septuagint has changed it into πόλις ἀσεδέκ , equivalent to (‛Ir) (hazzedek) (city of righteousness), possibly in honour of the temple in the Heliopolitan (nomos), which was founded under Ptolemaeus Philometor about 160 b.c., during the Syrian reign of terror, by Onias IV, son of the high priest Onias III, who emigrated to Egypt.
(Note: See Frankel on this Egyptian auxiliary temple, in his Monatschrift für Geschichte und Wissenschaft des Judenthums, 1852, p. 273ff.; Herzfeld, Geschichte des Volkes Israel, iii. 460ff., 557ff.; and Grätz, Geschichte der Juden, iii. 36ff.)

Maurer in his Lexicon imagines that he has found the true meaning, when he renders it “city of rescue;” but the progressive advance from the meaning “to pull off' to that of “setting free” cannot be established in the case of the verb (hâras); in fact, (hâras) does not mean to pull off or pull out, but to pull down. (Heres) cannot have any other meaning in Hebrew than that of “destruction.” But as this appears unsuitable, it is more natural to read (‛Ir) (ha-(cheres) (which is found in some codices, though in opposition to the Masora).
(Note: But no Greek codex has the reading πόλις ἀχερές (see Holmes-Parsons' V. T. Graecum c. var. lect. t. iv. on this passage), as the Complutensian has emended it after the Vulgate (see the Vocabluarium Hebr. 37a, belonging to the Complutensian).)

This is now generally rendered “city of protection” (Rosenmüller, Ewald, Knobel, and Meier), as being equivalent to an Arabic word signifying divinitus protecta. But such an appeal to the Arabic is contrary to all Hebrew usage, and is always a very precarious loophole. (‛Ir ha-(cheres) would mean “city of the sun” ((cheres) as in Job 9:7 and Judges 14:18), as the Talmud in the leading passage concerning the Onias temple (in b. Menahoth 110a) thinks that even the received reading may be understood in accordance with Job 9:7, and says “it is a description of the sun.” “Sun-city” was really the name of one of the most celebrated of the old Egyptian cities, viz., Heliopolis, the city of the sun-god Ra, which was situated to the north-east of Memphis, and is called On in other passages of the Old Testament. Ezekiel (Ezekiel 30:17) alters this into Aven, for the purpose of branding the idolatry of the city.
(Note: Heliopolis answers to the sacred name (Pe-(ra), house of the sun-god (like (Pe-(Ramesses), house of Ramses), which was a name borne by the city that was at other times called On (old Egyptian (anu)). Cyrill, however, explains even the latter thus, Ὤν δέ ἐστι κατ ̓ αὐτοὺς ὁ ἤλιος (“On, according to their interpretation, is the sun”), which is so far true according to Lauth, that (Ain), (Oin), (Oni), signifies the eye as an emblem of the sun; and from this, the tenth month, which marks the return of the sun to the equinoctial point, derives its name of (Pa-(oni), (Pa-(one), (Pa-(uni). It may possibly be with reference to this that Heliopolis is called (Ain) (es-(sems) in Arabic (see Arnold, Chrestom. Arab. p. 56 s.). Edrisi (iii. 3) speaks of this (Ain) (es-(sems) as “the country-seat of Pharaoh, which may God curse;” just as (Bin) (el-(Faraun) is a common expression of contempt, which the Arabs apply to the Coptic (fellahs).)
But this alteration of the well-attested text is a mistake; and the true explanation is, that (Ir-(hahares) is simply used with a play upon the name (Ir-(hacheres). This is the explanation given by the Targum: “Heliopolis, whose future fate will be destruction.” But even if the name is intended to have a distinctive and promising meaning, it is impossible to adopt the explanation given by Luzzatto, “a city restored from the ruins;” for the name points to destruction, not to restoration. Moreover, Heliopolis never has been restored since the time of its destruction, which Strabo dates as far back as the Persian invasion. There is nothing left standing now out of all its monuments but one granite obelisk: they are all either destroyed, or carried away, like the so-called “Cleopatra's Needle,” or sunk in the soil of the Nile (Parthey on Plutarch, de Iside, p. 162). This destruction cannot be the one intended. But (hâras) is the word commonly used to signify the throwing down of heathen altars (Judges 6:25; 1 Kings 18:30; 1 Kings 19:10, 1 Kings 19:14); and the meaning of the prophecy may be, that the city which had hitherto been (‛Ir-(ha-(cheres), the chief city of the sun-worship, would become the city of the destruction of idolatry, as Jeremiah prophesies in Isaiah 43:13, “Jehovah will break in pieces the obelisks of the sun-temple in the land of Egypt.” Hence Herzfeld's interpretation: “City of demolished Idols”. It is true that in this case (ha-(heres) merely announces the breaking up of the old, and does not say what new thing will rise upon the ruins of the old; but the context leaves no doubt as to this new thing, and the one-sided character of the description is to be accounted for from the intentional play upon the actual name of that one city out of the five to which the prophet gives especial prominence. With this interpretation - for which indeed we cannot pretend to find any special confirmation in the actual fulfilment in the history of the church, and, so to speak, the history of missions - the train of thought in the prophet's mind which led to the following groove of promises is a very obvious one.
Verse 19-20
The allusion to the sun-city, which had become the city of destruction, led to the (mazzeboth) or obelisks (see Jeremiah 43:13), which were standing there on the spot where Ra was worshipped. “In that day there stands an altar consecrated to Jehovah in the midst of the land of Egypt, and an obelisk near the border of the land consecrated to Jehovah. And a sign and a witness for Jehovah of hosts is this in the land of Egypt: when they cry to Jehovah for oppressors, He will send them a helper and champion, and deliver them.” This is the passage of Isaiah (not v. 18) to which Onias IV appealed, when he sought permission of Ptolemaeus Philometor to build a temple of Jehovah in Egypt. He built such a temple in the (nomos) of Heliopolis, 180 stadia(22 1/2 miles) to the north-east of Memphis (Josephus, Bell. vii. 10, 3), and on the foundation and soil of the ὀχύρωμα in Leontopolis, which was dedicated to Bubastis (Ant. xiii. 3, 1, 2).
(Note: We are acquainted with two cities called Leontopolis, viz., the capital of the (nomos) called by its name, which was situated between the Busiritic and the Tanitic (nomoi); and a second between (Herōōn-(poils) and (Magdōlon) (see Brugsch, Geogr. i. 262). The Leontopolis of Josephus, however, must have been another, or third. It may possibly have derived its name, as Lauth conjectures, from the fact that the goddess Bast (from which comes Boubastos, House of Bast) was called Pacht when regarded in her destructive character (Todtenbuch, 164, 12). The meaning of the name is “lioness,” and, as her many statues show, she was represented with a lion's head. At the same time, the boundaries of the districts fluctuated, and the Heliopolitan Leontopolis of Josephus may have originally belonged to the Bubastic district.)
This temple, which was altogether unlike the temple of Jerusalem in its outward appearance, being built in the form of a castle, and which stood for more than two hundred years (from 160 b.c. to a.d. 71, when it was closed by command of Vespasian), was splendidly furnished and much frequented; but the recognition of it was strongly contested both in Palestine and Egypt. It was really situated “in the midst of the land of Egypt.” But it is out of the question to seek in this temple for the fulfilment of the prophecy of Isaiah, from the simple fact that it was by Jews and for Jews that it was erected. And where, in that case, would the obelisk be, which, as Isaiah prophesies, was to stand on the border of Egypt, i.e., on the side towards the desert and Canaan? The altar was to be “a sign” (('oth)) that there were worshippers of Jehovah in Egypt; and the obelisk a “witness” ((‛ēd)) that Jehovah had proved Himself, to Egypt's salvation, to be the God of the gods of Egypt. And now, if they who erected this place of worship and this monument cried to Jehovah, He would show Himself ready to help them; and they would no longer cry in vain, as they had formerly done to their own idols (Isaiah 19:3). Consequently it is the approaching conversion of the native Egyptians that is here spoken of. The fact that from the Grecian epoch Judaism became a power in Egypt, is certainly not unconnected with this. But we should be able to trace this connection more closely, if we had any information as to the extent to which Judaism had then spread among the natives, which we do know to have been by no means small. The therapeutae described by Philo, which were spread through all the (nomoi) of Egypt, were of a mixed Egypto-Jewish character (vid., Philo, Opp. ii. p. 474, ed. Mangey). It was a victory on the part of the religion of Jehovah, that Egypt was covered with Jewish synagogues and coenobia even in the age before Christ. And Alexandra was the place where the law of Jehovah was translated into Greek, and thus made accessible to the heathen world, and where the religion of Jehovah created for itself those forms of language and thought, under which it was to become, as Christianity, the religion of the world. And after the introduction of Christianity into the world, there were more than one (mazzebah) (obelisk) that were met with on the way from Palestine to Egypt, even by the end of the first century, and more than one (mizbeach) (altar) found in the heart of Egypt itself. The importance of Alexandria and of the monasticism and anachoretism of the peninsula of Sinai and also of Egypt, in connection with the history of the spread of Christianity, is very well known.

Verse 21-22
When Egypt became the prey of Islam in the year 640, there was already to be seen, at all events in the form of a magnificent prelude, the fulfilment of what the prophet foretells in Isaiah 19:21, Isaiah 19:22: “And Jehovah makes Himself known to the Egyptians, and the Egyptians know Jehovah in that day; and they serve with slain-offerings and meat-offerings, and vow vows to Jehovah, and pay them. And Jehovah smites Egypt, smiting and healing; and if they return to Jehovah, He suffers Himself to be entreated, and heals them.” From that small commencement of five cities, and a solitary altar, and one solitary obelisk, it has now come to this: Jehovah extends the knowledge of Himself to the whole of Egypt ענודע, reflective se cognoscendum dare, or neuter innotescere), and throughout all Egypt there arises the knowledge of God, which soon shows itself in acts of worship. This worship is represented by the prophet, just as we should expect according to the Old Testament view, as consisting in the offering of bleeding and bloodless, or legal and free-will offerings: ועבדוּ, viz., את־יהוה, so that עבד is construed with a double accusative, as in Exodus 10:26, cf., Genesis 30:29; or it may possibly be used directly in the sense of sacrificing, as in the Phoenician, and like עשׂה in the Thorah; and even if we took it in this sense, it would yield no evidence against Isaiah's authorship (compare Isaiah 28:21; Isaiah 32:17). Egypt, though converted, is still sinful; but Jehovah smites it, “smiting and healing” ((nâgoph) (verâpho'), compare 1 Kings 20:37), so that in the act of smiting the intention of healing prevails; and healing follows the smiting, since the chastisement of Jehovah leads it to repentance. Thus Egypt is now under the same plan of salvation as Israel (e.g., Leviticus 26:44; Deuteronomy 32:36).

Verse 23
Asshur, as we already know from Isaiah 18:1-7, is equally humbled; so that now the two great powers, which have hitherto only met as enemies, meet in the worship of Jehovah, which unites them together. “In that day a road will run from Egypt to Asshur, and Asshur comes into Egypt, and Egypt to Asshur; and Egypt worships (Jehovah) with Asshur.” את is not a sign of the accusative, for there can be no longer any idea of the subjection of Egypt to Asshur: on the contrary, it is a preposition indicating fellowship; and עבדוּ is used in the sense of worship, as in Isaiah 19:21. Friendly intercourse is established between Egypt and Assyria by the fact that both nations are now converted to Jehovah. The road of communication runs through Canaan.

Verse 24-25
Thus is the way prepared for the highest point of all, which the prophet foretells in Isaiah 19:24, Isaiah 19:25: “In that day will Israel be the third part to Egypt and Asshur, a blessing in the midst of the earth, since Jehovah of hosts blesseth them thus: Blessed be thou, my people Egypt; and thou Asshur, the work of my hands; and thou Israel, mine inheritance.” Israel is added to the covenant between Egypt and Asshur, so that it becomes a tripartite covenant in which Israel forms the “third part” ((sheilshiyyâh), tertia pars, like (‛ası̄ryyâh), decima pars, in Isaiah 6:13). Israel has now reached the great end of its calling - to be a blessing in “the midst of the earth” ((b'kereb) (hâ'âretz), in the whole circuit of the earth), all nations being here represented by Egypt and Assyria. Hitherto it had been only to the disadvantage of Israel to be situated between Egypt and Assyria. The history of the Ephraimitish kingdom, as well as that of Judah, clearly proves this. If Israel relied upon Egypt, it deceived itself, and was deceived; and if it relied on Assyria, it only became the slave of Assyria, and had Egypt for a foe. Thus Israel was in a most painful vise between the two great powers of the earth, the western and the eastern powers. But how will all this be altered now! Egypt and Assyria become one in Jehovah, and Israel the third in the covenant. Israel is lo longer the only nation of God, the creation of God, the heir of God; but all this applies to Egypt and Assyria now, as well as to Israel. To give full expression to this, Israel's three titles of honour are mixed together, and each of the three nations receives one of the choice names - (nachali), “my inheritance,” being reserved for Israel, as pointing back to its earliest history. This essential equalization of the heathen nations and Israel is no degradation to the latter. For although from this time forward there is to be no essential difference between the nations in their relation to God, it is still the God of Israel who obtains this universal recognition, and the nation of Israel that has become, according to the promise, the medium of blessing to the world.
Thus has the second half of the prophecy ascended step by step from salvation to salvation, as the first descended step by step from judgment to judgment. The culminating point in Isaiah 19:25 answers to the lowest point in Isaiah 19:15. Every step in the ascending half is indicated by the expression “in that day.” Six times do we find this sign-post to the future within the limits of Isaiah 19:16-25. This expression is almost as characteristic of Isaiah as the corresponding expression, “Behold, the days come” ((hinneh) (yâm) (bâ'im)), is of Jeremiah (compare, for example, Isaiah 7:18-25). And it is more particularly in the promising or Messianic portions of the prophecy that it is so favourite an introduction (Isaiah 11:10-11; Isaiah 12:1; compare Zech). Nevertheless, the genuineness of Isaiah 19:16-25 has recently been called in question, more especially by Hitzig. Sometimes this passage has not been found fanatical enough to have emanated from Isaiah, i.e., too free from hatred towards the heathen; whereas, on the other hand, Knobel adduces evidence that the prophet was no fanatic at all. Sometimes it is too fanatical; in reply to which we observe, that there never was a prophet of God in the world who did not appear to a “sound human understanding” to be beside himself, since, even assuming that this human understanding be sound, it is only within the four sides of its own peculiar province that it is so. Again, in Isaiah 19:18, Isaiah 19:19, a prophecy has been discovered which is too special to be Isaiah's, in opposition to which Knobel proves that it is not so special as is supposed. But it is quite special enough; and this can never astonish any one who can discern in the prophecy a revelation of the future communicated by God, whereas in itself it neither proves nor disproves the authorship of Isaiah. So far as the other arguments adduced against the genuineness are concerned, they have been answered exhaustively by Caspari, in a paper which he contributed on the subject to the Lutherische Zeitschrift, 1841, 3. Hävernick, in his Introduction, has not been able to do anything better than appropriate the arguments adduced by Caspari. And we will not repeat for a third time what has been said twice already. The two halves of the prophecy are like the two wings of a bird. And it is only through its second half that the prophecy becomes the significant centre of the Ethiopic and Egyptian trilogy. For chapter 19 predicts the saving effect that will be produced upon Egypt by the destruction of Assyria. And Isaiah 19:23. announces what will become of Assyria. Assyria will also pass through judgment to salvation. This eschatological conclusion to chapter 19, in which Egypt and Assyria are raised above themselves into representatives of the two halves of the heathen world, is the golden clasp which connects chapters 19 and Isaiah 20:1-6. We now turn to this third portion of the trilogy, which bears the same relation to chapter 19 as Isaiah 16:13-14 to Isaiah 15-16:12.
20 Chapter 20 

Verse 1-2
This section, commencing in the form of historic prose, introduces itself thus: “In the year that Tartan came to Ashdod, Sargon the king of Asshur having sent him (and he made war against Ashdod, and captured it): at that time Jehovah spake through Yeshayahu the son of Amoz as follows,” i.e., He communicated the following revelation through the medium of Isaiah ((b'yad), as in Isaiah 37:24; Jeremiah 37:2, and many other passages). The revelation itself was attached to a symbolical act. (B'yad) (lit. “by the hand of”) refers to what was about to be made known through the prophet by means of the command that was given him; in other words, to Isaiah 20:3, and indirectly to Isaiah 20:2 . Tartan (probably the same man) is met with in 2 Kings 18:17 as the chief captain of Sennacherib. No Assyrian king of the name of Sargon is mentioned anywhere else in the Old Testament; but it may now be accepted as an established result of the researches which have been made, that Sargon was the successor of Shalmanassar, and that Shalmaneser (Shalman, Hosea 10:14), Sargon, Sennacherib, and Esarhaddon, are the names of the four Assyrian kings who were mixed up with the closing history of the kingdoms of Israel and Judah. It was Longperrier who was the first to establish the identity of the monarch who built the palaces at Khorsabad, which form the north-eastern corner of ancient Nineveh, with the Sargon of the Bible. We are now acquainted with a considerable number of brick, harem, votive-table, and other inscriptions which bear the name of this king, and contain all kinds of testimony concerning himself.
(Note: See Oppert, Expédition, i. 328-350, and the picture of Sargon in his war-chariot in Rawlinson's Five Great Monarchies, i. 368; compare also p. 304 (prisoners taken by Sargon), p. 352 (the plan of his palace), p. 483 (a glass vessel with his name), and many other engravings in vol. ii.)

It was he, not Shalmanassar, who took Samaria after a three years' siege; and in the annalistic inscription he boasts of having conquered the city, and removed the house of Omri to Assyria. Oppert is right in calling attention to the fact, that in 2 Kings 18:10 the conquest is not attributed to Shalmanassar himself, but to the army. Shalmanassar died in front of Samaria; and Sargon not only put himself at the head of the army, but seized upon the throne, in which he succeeded in establishing himself, after a contest of several years' duration with the legitimate heirs and their party. He was therefore a usurper.

(Note: See Oppert, Les Inscriptions Assyriennes des Sargonides et les Fastes de Ninive (Versailles, 1862), and Rawlinson (vol. ii. 406ff.), who here agrees with Oppert in all essential points. Consequently there can no longer be any thought of identifying Sargon with Shalmanassar (see Brandis, Ueber den historischen Gewinn aus der Entzifferung der assyr. Inschriften, 1856, p. 48ff.). Rawlinson himself at first thought they were the same person (vid., Journal of the Asiatic Society, xii. 2, 419), until gradually the evidence increased that Sargon and Shalmanassar were the names of two different kings, although no independent inscription of the latter, the actual besieger of Samaria, has yet been found.)

Whether his name as it appears on the inscriptions is Sar-kin or not, and whether it signifies the king de facto as distinguished from the king de jure, we will not attempt to determine now.

(Note: Hitzig ventures a derivation of the name from the Zend; and Grotefend compares it with the Chaldee (Sârēk), Daniel 6:3 (in his Abhandlung über Anlage und Zerstörung der Gebäude von Nimrud, 1851).)
This Sargon, the founder of a new Assyrian dynasty, who reigned from 721-702 (according to Oppert), and for whom there is at all events plenty of room between 721-20 and the commencement of Sennacherib's reign, first of all blockaded Tyre for five years after the fall of Samaria, or rather brought to an end the siege of Tyre which had been begun by Shalmanassar (Jos. Ant. ix. 14, 2), though whether it was to a successful end or not is quite uncertain. He then pursued with all the greater energy his plan for following up the conquest of Samaria with the subjugation of Egypt, which was constantly threatening the possessions of Assyria in western Asia, either by instigation or support. The attack upon Ashdod was simply a means to this end. As the Philistines were led to join Egypt, not only by their situation, but probably by kinship of tribe as well, the conquest of Ashdod - a fortress so strong, that, according to Herodotus (ii. 157), Psammetichus besieged it for twenty-nine years - was an indispensable preliminary to the expedition against Egypt. When Alexander the Great marched against Egypt, he had to do the same with Gaza. How long Tartan required is not to be gathered from Isaiah 20:1. But if he conquered it as quickly as Alexander conquered Gaza - viz. in five months - it is impossible to understand why the following prophecy should defer for three years the subjugation of Ethiopia and Egypt. The words, “and fought against Ashdod, and took it,” must therefore be taken as anticipatory and parenthetical.

It was not after the conquest of Ashdod, but in the year in which the siege commenced, that Isaiah received the following admonition: “Go and loosen the smock-frock from off thy loins, and take off thy shoes from thy feet. And he did so, went stripped and barefooted.” We see from this that Isaiah was clothed in the same manner as Elijah, who wore a fur coat (2 Kings 1:8, cf., Zechariah 13:4; Hebrews 11:37), and John the Baptist, who had a garment of camel hair and a leather girdle round it (Matthew 3:4); for sak is a coarse linen or hairy overcoat of a dark colour (Revelation 6:12, cf., Isaiah 50:3), such as was worn by mourners, either next to the skin ((‛al-(habbâsâr), 1 Kings 21:27; 2 Kings 6:30; Job 16:15) or over the tunic, in either case being fastened by a girdle on account of its want of shape, for which reason the verb (châgar) is the word commonly used to signify the putting on of such a garment, instead of (lâbash). The use of the word (ârōm) does not prove that the former was the case in this instance (see, on the contrary, 2 Samuel 6:20, compared with 2 Samuel 6:14 and John 21:7). With the great importance attached to the clothing in the East, where the feelings upon this point are peculiarly sensitive and modest, a person was looked upon as stripped and naked if he had only taken off his upper garment. What Isaiah was directed to do, therefore, was simply opposed to common custom, and not to moral decency. He was to lay aside the dress of a mourner and preacher of repentance, and to have nothing on but his tunic ((cetoneth)); and in this, as well as barefooted, he was to show himself in public. This was the costume of a man who had been robbed and disgraced, or else of a beggar or prisoner of war. The word (cēn) (so) is followed by the inf. abs., which develops the meaning, as in Isaiah 5:5; Isaiah 58:6-7.
Verse 3-4
It is not till Isaiah has carried out the divine instructions, that he learns the reason for this command to strip himself, and the length of time that he is to continue so stripped. “And Jehovah said, As my servant Yesha'yahu goeth naked and barefooted, a sign and type for three years long over Egypt and over Ethiopia, so will the king of Asshur carry away the prisoners of Egypt and the exiles of Ethiopia, children and old men, naked and barefooted, and with their seat uncovered - a shame to Egypt.” The expression “as he goeth” ((ca'asher) (hâlac)) stands here at the commencement of the symbolical action, but it is introduced as if with a retrospective glance at its duration for three years, unless indeed the preterite (hâlac) stands here, as it frequently does, to express what has already commenced, and is still continuing and customary (compare, for example, Job 1:4 and Psalm 1:1). The strange and unseemly dress of the prophet, whenever he appeared in his official capacity for three whole years, was a prediction of the fall of the Egypto-Ethiopian kingdom, which was to take place at the end of these three years. Egypt and Ethiopia are as closely connected here as Israel and Judah in Isaiah 11:12. They were at that time one kingdom, so that the shame of Egypt was the shame of Ethiopia also. (‛Ervâh) is a shameful nakedness, and (‛ervath) (Mitzrayim) is in apposition to all that precedes it in Isaiah 20:4. (Shēth) is the seat or hinder part, as in 2 Samuel 10:4, from (shâthâh), to set or seat; it is a substantive form, like בּן, עץ, רע, שׁם, with the third radical letter dropt. (Chashūphay) has the same (ay) as the words in Isaiah 19:9; Judges 5:15; Jeremiah 22:14, which can hardly be regarded as constructive forms, as Ewald, Knobel, and Gesenius suppose (although ־י of the construct has arisen from ־י), but rather as a singular form with a collective signification. The emendations suggested, viz., (chasūphē) by Olshausen, and (chasūphı̄) with a connecting (i) by Meier, are quite unnecessary.
Verse 5-6
But if Egypt and Ethiopia are thus shamefully humbled, what kind of impression will this make upon those who rely upon the great power that is supposed to be both unapproachable and invincible? “And they cry together, and behold themselves deceived by Ethiopia, to which they looked, and by Egypt, in which they gloried. And the inhabitant of this coast-land saith in that day, Behold, thus it happens to those to whom we looked, whither we fled for help to deliver us from the king of Asshur: and how should we, we escape?” אי, which signifies both an island and a coast-land, is used as the name of Philistia and Zephaniah 2:5, and as the name of Phoenicia in Isaiah 23:2, Isaiah 23:6; and for this reason Knobel and others understand it here as denoting the former with the inclusion of the latter. But as the Assyrians had already attacked both Phoenicians and Philistines at the time when they marched against Egypt, there can be no doubt that Isaiah had chiefly the Judaeans in his mind. This was the interpretation given by Jerome (“Judah trusted in the Egyptians, and Egypt will be destroyed”), and it has been adopted by Ewald, Drechsler, Luzzatto, and Meier. The expressions are the same as those in which a little further on we find Isaiah reproving the Egyptian tendencies of Judah's policy. At the same time, by “the inhabitant of this coast-land” we are not to understand Judah exclusively, but the inhabitants of Palestine generally, with whom Judah was mixed up to its shame, because it had denied its character as the nation of Jehovah in a manner so thoroughly opposed to its theocratic standing.
Unfortunately, we know very little concerning the Assyrian campaigns in Egypt. But we may infer from Nahum 3:8-10, according to which the Egyptian Thebes had fallen (for it is held up before Nineveh as the mirror of its own fate), that after the conquest of Ashdod Egypt was also overcome by Sargon's army. In the grand inscription found in the halls of the palace at Khorsabad, Sargon boasts of a successful battle which he had fought with Pharaoh Sebech at Raphia, and in consequence of which the latter became tributary to him. Still further on he relates that he had dethroned the rebellious king of Ashdod, and appointed another in his place, but that the people removed him, and chose another king; after which he marched with his army against Ashdod, and when the king fled from him into Egypt, he besieged Ashdod, and took it. Then follows a difficult and mutilated passage, in which Rawlinson agrees with Oppert in finding an account of the complete subjection of Sebech (Sabako?).

(Note: Five Great Monarchies, vol. ii. pp. 416-7; compare Oppert, Sargonides, pp. 22, 26-7. With regard to one passage of the annals, which contains an account of a successful battle fought at Ra-bek (Heliopolis), see Journal Asiat. xii. 462ff.; Brandis, p. 51.)

Nothing can be built upon this, however; and it must also remain uncertain whether, even if the rest is correctly interpreted, Isaiah 20:1 relates to that conquest of Ashdod which was followed by the dethroning of the rebellious king and the appointment of another, or to the final conquest by which it became a colonial city of Assyria.

(Note: Among the pictures from Khorsabad which have been published by Botta, there is a burning fortress that has been taken by storm. Isidor Löwenstern (in his Essai, Paris 1845) pronounced it to be Ashdod; but Rödiger regarded the evidence as inconclusive. Nevertheless, Löwenstern was able to claim priority over Rawlinson in several points of deciphering (Galignani's Messenger, Rev. 28, 1850). He read in the inscription the king's name, Sarak.)

This conquest Sargon ascribes to himself in person, so that apparently we must think of that conquest which was carried out by Tartan; and in that case the words, “he fought against it,” etc., need not be taken as anticipatory. It is quite sufficient, that the monuments seem to intimate that the conquest of Samaria and Ashdod was followed by the subjugation of the Egypto-Ethiopian kingdom. But inasmuch as Judah, trusting in the reed of Egypt, fell away from Assyria under Hezekiah, and Sennacherib had to make war upon Egypt again, to all appearance the Assyrians never had much cause to congratulate themselves upon their possession of Egypt, and that for reasons which are not difficult to discover. At the time appointed by the prophecy, Egypt came under the Assyrian yoke, from which it was first delivered by Psammetichus; but, as the constant wars between Assyria and Egypt clearly show, it never patiently submitted to that yoke for any length of time. The confidence which Judah placed in Egypt turned out most disastrously for Judah itself, just as Isaiah predicted here. But the catastrophe that occurred in front of Jerusalem did not put an end to Assyria, nor did the campaigns of Sargon and Sennacherib bring Egypt to an end. And, on the other hand, the triumphs of Jehovah and of the prophecy concerning Assyria were not the means of Egypt's conversion. In all these respects the fulfilment showed that there was an element of human hope in the prophecy, which made the distant appear to be close at hand. And this element it eliminated. For the fulfilment of a prophecy is divine, but the prophecy itself is both divine and human.

21 Chapter 21 

Introduction
The Oracle Concerning the Desert of the Sea (Babylon) - Isaiah 21:1-10 

Ewald pronounces this and other headings to be the glosses of ancient readers (proph. i. 56, 57). Even Vitringa at first attributed it to the collectors, but he afterwards saw that this was inadmissible. In fact, it is hardly possible to understand how the expression “desert of the sea” ((midbar-(yâm)) could have been taken from the prophecy itself; for (yâm) cannot signify the south (as though synonymous with negeb), but is invariably applied to the west, whilst there is nothing about a sea in the prophecy. The heading, therefore, is a peculiar one; and this Knobel admits, though he nevertheless adheres to the opinion that it sprang from a later hand. But why? According to modern critics, the hand by which the whole (massa) was written was certainly quite late enough. From Koppe to Knobel they are almost unanimous in asserting that it emanated from a prophet who lived at the end of the Babylonian captivity. And Meier asserts with dictatorial brevity, that no further proof is needed that Isaiah was not the author. But assuming, what indeed seems impossible to modern critics - namely, that a prophet's insight into futurity might stretch over hundreds of years - the (massa) contains within itself and round about itself the strongest proofs of its genuineness. Within itself: for both the thoughts themselves, and the manner in which they are expressed, are so thoroughly Isaiah's, even in the most minute points, that it is impossible to conceive of any prophecy in a form more truly his own. And round about itself: inasmuch as the four massa's (Isaiah 21:1-10, Isaiah 21:11-12, Isaiah 21:13-17; 22), are so intertwined the one with the other as to form a tetralogy, not only through their emblematical titles (compare Isaiah 30:6) and their visionary bearing, but also in many ways through the contexts themselves. Thus the designation of the prophet as a “watchman” is common to the first and second massa's; and in the fourth, Jerusalem is called the valley of vision, because the watch-tower was there, from which the prophet surveyed the future fate of Babylon, Edom, and Arabia. And just as in the first, Elam and Madai march against Babylon; so in the fourth (Isaiah 22:6) Kir and Elam march against Jerusalem. The form of expression is also strikingly similar in both instances (compare Isaiah 22:6-7, with Isaiah 21:7). Is it then possible that the first portion of the tetralogy should be spurious, and the other three genuine? We come to the same conclusion in this instance as we did at Isaiah 13:1.; and that, most truly, neither from a needless apologetical interest, nor from forced traditional prejudice. Just as the (massâ) (Bâbel) rests upon a prophecy against Asshur, which forms, as it were, a pedestal to it, and cannot be supposed to have been placed there by any one but Isaiah himself; so that (massa) (midbar-(yâm) rests, as it were, upon the pillars of its genuineness, and announces itself velut de tripode as Isaiah's. This also applies to the heading. We have already noticed, in connection with Isaiah 15:1, how closely the headings fit in to the prophecies themselves. Isaiah is fond of symbolical names (Isaiah 29:1; Isaiah 30:7). And (midbar-(yâm) (desert of the sea) is a name of this kind applied to Babylon and the neighbourhood. The continent on which Babylon stood was a (midbâr), a great plain running to the south into Arabia deserta; and so intersected by the Euphrates as well as by marshes and lakes, that it floated, as it were, in the sea. The low-lying land on the Lower Euphrates had been wrested, as it were, from the sea; for before Semiramis constructed the dams, the Euphrates used to overflow the whole just like a sea ( πελαγίζειν , Herod. i. 184). Abydenus even says, that at first the whole of it was covered with water, and was called thalassa (Euseb. praep. ix. 41). We may learn from Isaiah 14:23, why it was that the prophet made use of this symbolical name. The origin and natural features of Babylon are made into ominous prognostics of its ultimate fate. The true interpretation is found in Jeremiah (Jeremiah 51:13; Jeremiah 50:38), who was acquainted with this oracle.

Verse 1-2
The power which first brings destruction upon the city of the world, is a hostile army composed of several nations. “As storms in the south approach, it comes from the desert, from a terrible land. Hard vision is made known to me: the spoiler spoils, and the devastator devastates. Go up, Elam! Surround, Maday! I put an end to all their sighing.” “Storms in the south” (compare Isaiah 28:21; Amos 3:9) are storms which have their starting-point in the south, and therefore come to Babylon from Arabia deserta; and like all winds that come from boundless steppes, they are always violent (Job 1:19; Job 37:9; see Hosea 13:15). It would be natural, therefore, to connect (mimmidbâr) with (lachalōph) (as Knobel and Umbreit do), but the arrangement of the words is opposed to this; (lachalōōph) (“pressing forwards”) is sued instead of (yachalōph) (see Ges. §132, Anm. 1, and still more fully on Habakkuk 1:17). The conjunctio periphrastica stands with great force at the close of the comparison, in order that it may express at the same time the violent pressure with which the progress of the storm is connected. It is true that, according to Herod. i. 189, Cyrus came across the Gyndes, so that he descended into the lowlands to Babylonia through Chalonitis and Apolloniatis, by the road described by Isidor V. Charax in his Itinerarium,
(Note: See C. Masson's “Illustration of the route from Seleucia to Apobatana, as given by Isid. of Charax,” in the Asiatic Journal, xii. 97ff.)

over the Zagros pass through the Zagros-gate (Ptolem. vi. 2) to the upper course of the Gyndes (the present Diyala), and then along this river, which he crossed before its junction with the Tigris. But if the Medo-Persian army came in this direction, it could not be regarded as coming “from the desert.” If, however, the Median portion of the army followed the course of the Choaspes (Kerkha) so as to descend into the lowland of Chuzistan (the route taken by Major Rawlinson with a Guran regiment),

(Note: See Rawlinson's route as described in Ritter's Erdkunde, ix. 3 (West-asien), p. 397ff.)

and thus approached Babylon from the south-east, it might be regarded in many respects as coming (mimmidbâr) (from the desert), and primarily because the lowland of Chuzistan is a broad open plain - that is to say, a (midbâr). According to the simile employed of storms in the south, the assumption of the prophecy is really this, that the hostile army is advancing from Chuzistan, or (as geographical exactitude is not to be supposed) from the direction of the desert of ed-Dahna, that portion of Arabia deserta which bounded the lowland of Chaldean on the south-west. The Medo-Persian land itself is called “a terrible land,” because it was situated outside the circle of civilised nations by which the land of Israel was surrounded. After the thematic commencement in Isaiah 21:1, which is quite in harmony with Isaiah's usual custom, the prophet begins again in Isaiah 21:2. (Châzuth) (a vision) has the same meaning here as in Isaiah 29:11 (though not Isaiah 28:18); and (châzuth) (kâshâh) is the object of the passive which follows (Ges. §143, 1,b). The prophet calls the look into the future, which is given to him by divine inspiration, hard or heavy (though in the sense of difficilis, not gravis, (câbēd)), on account of its repulsive, unendurable, and, so to speak, indigestible nature. The prospect is wide-spread plunder and devastation (the expression is the same as in Isaiah 33:1, compare Isaiah 16:4; Isaiah 24:16, (bâgad) denoting faithless or treacherous conduct, then heartless robbery), and the summoning of the nations on the east and north of Babylonia to the conquest of Babylon; for Jehovah is about to put an end ((hishbatti), as in Isaiah 16:10) to all their sighing ((anchâthâh), with He raf. and the tone upon the last syllable), i.e., to all the lamentations forced out of them far and wide by the oppressor.

Verse 3-4
Here again, as in the case of the prophecy concerning Moab, what the prophet has given to him to see does not pass without exciting his feelings of humanity, but works upon him like a horrible dream. “Therefore are my loins full of cramp: pangs have taken hold of me, as the pangs of a travailing woman: I twist myself, so that I do not hear; I am brought down with fear, so that I do not see. My heart beats wildly; horror hath troubled me: the darkness of night that I love, he hath turned for me into quaking.” The prophet does not describe in detail what he saw; but the violent agitation produced by the impression leads us to conclude how horrible it must have been. (Chalchâlâh) is the contortion produced by cramp, as in Nahum 2:11; (tzirim) is the word properly applied to the pains of childbirth; (na‛avâh) means to bend, or bow one's self, and is also used to denote a convulsive utterance of pain; (tâ‛âh), which is used in a different sense from Psalm 95:10 (compare, however, Psalm 38:11), denotes a feverish and irregular beating of the pulse. The darkness of evening and night, which the prophet loved so much ((chēshek), a desire arising from inclination, 1 Kings 9:1, 1 Kings 9:19), and always longed for, either that he might give himself up to contemplation, or that he might rest from outward and inward labour, had bee changed into quaking by the horrible vision. It is quite impossible to imagine, as Umbreit suggests, that (nesheph chishki) (the darkness of my pleasure) refers to the nocturnal feast during which Babylon was stormed (Herod. i. 191, and Xenophon, Cyrop. vii. 23).
Verse 5
On the other hand, what Xenophon so elaborately relates, and what is also in all probability described in Daniel 5:30 (compare Jeremiah 51:39, Jeremiah 51:57), is referred to in Isaiah 21:5: “They cover the table, watch the watch, eat, drink. Rise up, ye princes! Anoint the shield!” This is not a scene from the hostile camp, where they are strengthening themselves for an attack upon Babylon: for the express allusion to the covering of the table is intended to create the impression of confident and careless good living; and the exclamation “anoint the shield” (cf., Jeremiah 51:11) presupposes that they have first of all to prepare themselves for battle, and therefore that they have been taken by surprise. What the prophet sees, therefore, is a banquet in Babylon. The only thing that does not seem quite to square with this is one of the infinitives with which the picture is so vividly described (Ges. §131, 4, b), namely (tzâpōh) (hatztzâphith). Hitzig's explanation, “they spread carpets” (from (tzâphâh), expandere, obducere, compare the Talmudic (tziphâh), (tziphtâh), a mat, storea), commends itself thoroughly; but it is without any support in biblical usage, so that we prefer to follow the Targum, Peshito, and Vulgate (the Sept. does not give any translation of the words at all), and understand the hap. leg. (tzâphith) as referring to the watch: “they set the watch.” They content themselves with this one precautionary measure, and give themselves up with all the greater recklessness to their night's debauch (cf., Isaiah 22:13). The prophet mentions this, because (as Meier acknowledges) it is by the watch that the cry, “Rise up, ye princes,” etc., is addressed to the feasters. The shield-leather was generally oiled, to make it shine and protect it from wet, and, more than all, to cause the strokes it might receive to glide off (compare the laeves clypeos in Virg. Aen. vii. 626). The infatuated self-confidence of the chief men of Babylon was proved by the fact that they had to be aroused. They fancied that they were hidden behind the walls and waters of the city, and therefore they had not even got their weapons ready for use.

Verse 6
The prophecy is continued with the conjunction “for” ((ci)). The tacit link in the train of thought is this: they act thus in Babylon, because the destruction of Babylon is determined. The form in which this thought is embodied is the following: the prophet receives instruction in the vision to set a (metzappeh) upon the watch-tower, who was to look out and see what more took place. “For thus said the Lord to me, Go, set a spy; what he seeth, let him declare.” In other cases it is the prophet himself who stands upon the watch-tower (Isaiah 21:11; Habakkuk 2:1-2); but here in the vision a distinction is made between the prophet and the person whom he stations upon the watch-tower (specula). The prophet divides himself, as it were, into two persons (compare Isaiah 18:4 for the introduction; and for the expression “go,” Isaiah 20:2). He now sees through the medium of a spy, just as Zechariah sees by means of the angel speaking in him; with this difference, however, that here the spy is the instrument employed by the prophet, whereas there the prophet is the instrument employed by the angel.

Verse 7
What the man upon the watch-tower sees first of all, is a long, long procession, viz., the hostile army advancing quietly, like a caravan, in serried ranks, and with the most perfect self-reliance. “And he saw a procession of cavalry, pairs of horsemen, a procession of asses, a procession of camels; and listened sharply, as sharply as he could listen.” (Receb), both here and in Isaiah 21:9, signifies neither riding-animals nor war-chariots, but a troop seated upon animals - a procession of riders. In front there was a procession of riders arranged two and two, for Persians and Medes fought either on foot or on horseback (the latter, at any rate, from the time of Cyrus; vid., Cyrop. iv 3); and (pârâsh) signifies a rider on horseback (in Arabic it is used in distinction from (râkib), the rider on camels). Then came lines of asses and camels, a large number of which were always taken with the Persian army for different purposes. They not only carried baggage and provisions, but were taken into battle to throw the enemy into confusion. Thus Cyrus gained the victory over the Lydians by means of the great number of his camels (Herod. i. 80), and Darius Hystaspis the victory over the Scythians by means of the number of asses that he employed (Herod. iv 129). Some of the subject tribes rode upon asses and camels instead of horses: the Arabs rode upon camels in the army of Xerxes, and the Caramanians rode upon asses. What the spy saw was therefore, no doubt, the Persian army. But he only saw and listened. It was indeed “listening, greatness of listening,” i.e., he stretched his ear to the utmost ((rab) is a substantive, as in Isaiah 63:7; Psalm 145:7; and (hikshib), according to its radical notion, signifies to stiffen, viz., the ear);

(Note: Böttcher has very correctly compared (kâshab) ((kasuba)) with (kâshâh) ((kasa)), and Fleischer with (sarra) ((tzâr)), which is applied in the kaland hiphil((asarra)) to any animal (horse, ass, etc.) when it holds its ears straight and erect to listen to any noise ((sarra) (udhneı̄h), or (udhnahu) (bi-(udhneı̄h), or (bi-(udhnı̄h) iv.(asarra) (bi-(udhnı̄h), and also absolutely (asarra), exactly like (hikshib)).)
but he heard nothing, because the long procession was moving with the stillness of death.

Verse 8
At length the procession has vanished; he sees nothing and hears nothing, and is seized with impatience. “Then he cried with lion's voice, Upon the watch-tower, O Lord, I stand continually by day, and upon my watch I keep my stand all the nights.” He loses all his patience, and growls as if he were a lion (compare Revelation 10:3), with the same dull, angry sound, the same long, deep breath out of full lungs, complaining to God that he has to stand so long at his post without seeing anything, except that inexplicable procession that has now vanished away.

Verse 9
But when he is about to speak, his complaint is stifled in his mouth. “And, behold, there came a cavalcade of men, pairs of horsemen, and lifted up its voice, and said, Fallen, fallen is Babylon; and all the images of its gods He hath dashed to the ground!” It is now clear enough where the long procession went to when it disappeared. It entered Babylon, made itself master of the city, and established itself there. And now, after a long interval, there appears a smaller cavalcade, which has to carry the tidings of victory somewhere; and the spy hears them cry out in triumph, “Fallen, fallen is Babylon!” In Revelation 18:1-2, the same words form the shout of triumph raised by the angel, the antitype being more majestic than the type, whilst upon the higher ground of the New Testament everything moves on in spiritual relations, all that is merely national having lost its power. Still even here the spiritual inwardness of the affair is so far expressed, that it is Jehovah who dashes to the ground; and even the heathen conquerors are obliged to confess that the fall of Babylon and its (pesilim) (compare Jeremiah 51:47, Jeremiah 51:52) is the work of Jehovah Himself. What is here only hinted at from afar - namely, that Cyrus would act as the anointed of Jehovah - is expanded in the second part (Isaiah 40-66) for the consolation of the captives.

Verse 10
The night vision related and recorded by the prophet, a prelude to the revelations contained in Chapters 40-60, was also intended for the consolation of Israel, which had already much to suffer, when Babylon was still Assyrian, but would have to suffer far more from it when it should become Chaldean. “O thou my threshing, and child of my threshing-floor! What I have heard from Jehovah of hosts, the God of Israel, I have declared to you.” Threshing ((dūsh)) is a figure used to represent crushing oppression in Isaiah 41:15 and Micah 4:12-13; and judicial visitation in Jeremiah 51:33 (a parallel by which we must not allow ourselves to be misled, as Jeremiah has there given a different turn to Isaiah's figure, as he very frequently does); and again, as in the present instance, chastising plagues, in which wrath and good intention are mingled together. Israel, placed as it was under the tyrannical supremacy of the imperial power, is called the (medŭsshâh) (for (medūshah), i.e., the threshing) of Jehovah - in other words, the corn threshed by Him; also His “child of the threshing-floor,” inasmuch as it was laid in the floor, in the bosom as it were of the threshing-place, to come out threshed (and then to become a thresher itself, Micah 4:12-13). This floor, in which Jehovah makes a judicial separation of grains and husks in Israel, was their captivity. Babylon is the instrument of the threshing wrath of God. But love also takes part in the threshing, and restrains the wrath. This is what the prophet has learned in the vision (“I have heard,” as in Isaiah 28:22) - a consolatory figure for the threshing-corn in the floor, i.e., for Israel, which was now subject to the power of the world, and had been mowed off its own field and carried captive into Babylonia.

Verse 11
This oracle consists of a question, addressed to the prophet from Seir, and of the prophet's reply. Seir is the mountainous country to the south of Palestine, of which Edom took possession after the expulsion of the Horites. Consequently the Dumah of the heading cannot be either the (Dūma) of Eastern Hauran (by the side of which we find also a Tema and a Buzan); or the Duma in the high land of Arabia, on the great Nabataean line of traffic between the northern harbours of the Red Sea and Irak, which bore the cognomen of the rocky ((el-(gendel)) or Syrian Duma (Genesis 25:14); or the Duma mentioned in the Onom., which was seventeen miles from Eleutheropolis (or according to Jerome on this passage, twenty) “in Daroma hoc est ad australem plagam,” and was probably the same place as the Duma in the mountains of Judah - that is to say, judging from the ruins of Daume, to the south-east of Eleutheropolis (see the Com. on Joshua 15:52), a place out of which Jerome has made “a certain region of Idumaea, near which are the mountains of Seir.” The name as it stands here is symbolical, and without any demonstrable topographical application. (Dūmâh) is deep, utter silence, and therefore the land of the dead (Psalm 94:17; Psalm 115:17). The name אדום is turned into an emblem of the future fate of Edom, by the removal of the a sound from the beginning of the word to the end. It becomes a land of deathlike stillness, deathlike sleep, deathlike darkness. “A cry comes to me out of Seir: Watchman, how far is it in the night? Watchman, how far in the night?” Luther translates the participle correctly, “they cry” (man ruft; compare the similar use of the participle in Isaiah 30:24; Isaiah 33:4). For the rest, however, we have deviated from Luther's excellent translation, for the purpose of giving to some extent the significant change from מלּילה and מלּיל. The more winged form of the second question is expressive of heightened, anxious urgency and haste. The wish is to hear that it is very late in the night, and that it will soon be past; minis partitive (Saad.), “What part of the night are we at now?” Just as a sick man longs for a sleepless night to come to an end, and is constantly asking what time it is, so do they inquire of the prophet out of Edom, whether the night of tribulation will not be soon over. We are not to understand, however, that messengers were really sent out of Edom to Isaiah; the process was purely a pneumatical one. The prophet stands there in Jerusalem, in the midst of the benighted world of nations, like a sentry upon the watch tower; he understands the anxious inquiries of the nations afar off, and answers them according to the word of Jehovah, which is the plan and chronological measure of the history of the nations, and the key to its interpretation. What, then, is the prophet's reply? He lets the inquirer “see through a glass darkly.”

Verse 12
“Watchman says, Morning cometh, and also night. Will ye inquire, inquire! Turn, come!!” The answer is intentionally and pathetically expressed in an Aramaean form of Hebrew. אתא (written even with א at the end, cf., Deuteronomy 33:2) is the Aramaean word for בּוא; and בּעה בּעא) the Aramaean word for שׁאל, from the primary form of which (בּעי) the future (tib‛âyūn) is taken here (as in Isaiah 33:7), and the imperative (be'ây) (Ges. §75, Anm. 4). אתיוּ, which is here pointed in the Syriac style, אתיוּ, as in Isaiah 56:9, Isaiah 56:12, would be similarly traceable to אתי (cf., Ges. §75, Anm. 4, with §23, Anm. 2). But what is the meaning? Luther seems to me to have hit upon it: “When the morning comes, it will still be night.” But (v'gam) (and also) is not equivalent to “and yet,” as Schröring explains it, with a reference to Ewald, §354, a. With the simple connection in the clauses, the meaning cannot possibly be, that a morning is coming, and that it will nevertheless continue night, but that a morning is coming, and at the same time a night, i.e., that even if the morning dawns, it will be swallowed up again directly by night. And the history was quite in accordance with such an answer. The Assyrian period of judgment was followed by the Chaldean, and the Chaldean by the Persian, and the Persian by the Grecian, and the Grecian by the Roman. Again and again there was a glimmer of morning dawn for Edom (and what a glimmer in the Herodian age!), but it was swallowed up directly by another night, until Edom became an utter (Dūmâh), and disappeared from the history of the nations. The prophet does not see to the utmost end of these Edomitish nights, but he has also no consolation for Edom. It is altogether different with Edom from what it is with Israel, the nocturnal portion of whose history has a morning dawn, according to promise, as its irrevocable close. The prophet therefore sends the inquirers home. Would they ask any further questions, they might do so, might turn and come. In (shūbū) (turn back) there lies a significant though ambiguous hint. It is only in the case of their turning, coming, i.e., coming back converted, that the prophet has any consolatory answer for them. So long as they are not so, there is suspended over their future an interminable night, to the prophet as much as to themselves. The way to salvation for every other people is just the same as for Israel - namely, the way of repentance.

Verses 13-15
The heading בּערב משּׂא (the ע written according to the best codd. with a simple sheva), when pointed as we have it, signifies, according to Zechariah 9:1 (cf., Isaiah 9:7), “oracle against Arabia.” But why not (massâ) (‛Arâb), since (massâ) is followed by a simple genitive in the other three headings? Or again, is this the only heading in the tetralogy that is not symbolical? We must assume that the Beth by which this is distinguished is introduced for the express purpose of rendering it symbolical, and that the prophet pointed it first of all בּערב, but had at the same time בּערב in his mind. The earlier translators (lxx, Targum, Syr., Vulg., Ar.) read the second בּערב like the first, but without any reason. The oracle commences with an evening scene, even without our altering the second בּערב. And the (massa) has a symbolical title founded upon this evening scene. Just as 'Edom becomes Dumah, inasmuch as a night without a morning dawn falls upon the mountain land of Seir, so will בּערב soon be בּערב, inasmuch as the sun of Arabia is setting. Evening darkness is settling upon Arabia, and the morning-land is becoming an evening-land. “In the wilderness in Arabia ye must pass the night, caravans of the Dedanians. Bring water to meet thirsty ones! The inhabitants of the land of Tema are coming with its bread before the fugitive. For they are flying before swords, before drawn swords, and before a bent bow, and before oppressive war.” There is all the less ground for making any alteration in בּערב בּיער, inasmuch as the second Beth (wilderness in Arabia for of Arabia) is favoured by Isaiah's common usage (Isaiah 28:21; Isaiah 9:2; compare 2 Samuel 1:21; Amos 3:9). (‛Arab), written with (pathach), is Arabia (Ezekiel 27:21; (‛arâb) in pause, Jeremiah 25:24); and (ya‛ar) here is the solitary barren desert, as distinguished from the cultivated land with its cities and villages. Wetzstein rejects the meaning (nemus), (sylva), with (ya‛ar) has been assumed to have, because it would be rather a promise than a threat to be told that they would have to flee from the steppe into the wood, since a shady tree is the most delicious dream of the Beduins, who not only find shade in the forest, but a constant supply of green pasture, and fuel for their hospitable hearths. He therefore renders it, “Ye will take refuge in the (V‛ar) of Arabia,” i.e., the open steppe will no longer afford you any shelter, so that ye will be obliged to hide yourselves in the (V‛ar). Arab. (wa‛ur) for example, is the name applied to the trachytic rayon of the Syro-Hauranitic volcanoes which is covered with a layer of stones. But as the (V‛ar) in this sense is also planted with trees, and furnishes firewood, this epithet must rest upon some peculiar distinction in the radical meaning of the word (ya‛ar), which really does mean a forest in Hebrew, though not necessarily a forest of lofty trees, but also a wilderness overgrown with brushwood and thorn-bushes. The meaning of the passage before us we therefore take to be this: the trading caravans (('ârchōth), like (hailı̄coth) in Job 6:19) of the Dedanians, that mixed tribe of Cushites and Abrahamides dwelling in the neighbourhood of the Edomites (Genesis 10:7; Genesis 25:3), when on their way from east to west, possibly to Tyre (Ezekiel 27:20), would be obliged to encamp in the wilderness, being driven out of the caravan road in consequence of the war that was spreading from north to south. The prophet, whose sympathy mingles with the revelation in this instance also, asks for water for the panting fugitives (התיוּ, as in Jeremiah 12:9, an imperative equivalent to האתיוּ = האתיוּ; compare 2 Kings 2:3: there is no necessity to read קדמוּ, as the Targum, Döderlein, and Ewald do). They are driven back with fright towards the south-east as far as Tema, on the border of Negd and the Syrian desert. The Tema referred to is not the trans-Hauranian Têmâ, which is three-quarters of an hour from Dumah, although there is a good deal that seems to favour this,

(Note: See Wetzstein, ut supra, p. 202; compare Job, ii. 425.)

but the Tema on the pilgrim road from Damascus to Mecca, between Tebuk and Wadi el-Kora, which is about the same distance (four days' journey) from both these places, and also from Chaibar (it is to be distinguished, however, from Tihama, the coast land of Yemen, the antithesis of which is (ne'gd), the mountain district of Yemen).

(Note: See Sprenger, Post und Reise-routen des Orients, Heft i. (1864), pp. 118, 119.))

But even here in the land of Tema they do not feel themselves safe. The inhabitants of Tema are obliged to bring them water and bread (“its bread,” (lachmo), referring to (nōdēd): the bread necessary in order to save them), into the hiding-places in which they have concealed themselves. “How humiliating,” as Drechsler well observes, “to be obliged to practise their hospitality, the pride of Arabian customs, in so restricted a manner, and with such unbecoming secrecy!” But it could not possibly be done in any other way, since the weapons of the foe were driving them incessantly before them, and the war itself was rolling incessantly forward like an overwhelming colossus, as the repetition of the word “before” ((mippenē)) no less than four times clearly implies.

Verse 16-17
Thus does the approaching fate of Arabia present itself in picture before the prophet's eye, whilst it is more distinctly revealed in Isaiah 21:16, Isaiah 21:17: “For thus hath the Lord spoken to me, Within a year, as the years of a hired labourer, it is over with all the glory of Kedar. And the remnant of the number of bows of heroes of the Kedarenes will be small: for Jehovah, the God of Israel, hath spoken.” The name Kedar is here the collective name of the Arabic tribes generally. In the stricter sense, Kedar, like Nebaioth, which is associated with it, as a nomadic tribe of Ishmaelites, which wandered as far as the Elanitic Gulf. Within the space of a year, measured as exactly as is generally the case where employers and labourers are concerned, Kedar's freedom, military strength, numbers, and wealth (all these together constituting its glory), would all have disappeared. Nothing but a small remnant would be left of the heroic sons of Kedar and their bows. They are numbered here by their bows (in distinction from the numbering by heads), showing that the righting men are referred to - a mode of numbering which is customary among the Indian tribes of America, for example.

(Note: See the work of V. Martius on the Indians of Brazil, i. 395, 411, etc.)

The noun (she'âr) (remnant) is followed by five genitives here (just as (peri) is by four in Isaiah 10:12); and the predicate ימעטוּ is in the plural because of the copiousness of the subject. The period of the fulfilment of the prophecy keeps us still within the Assyrian era. In Herodotus (2, 141), Sennacherib is actually called “king of Arabians and Assyrians” (compare Josephus, Ant. x. 1, 4); and both Sargon and Sennacherib, in their annalistic inscriptions, take credit to themselves for the subjugation of Arabian tribes. But in the Chaldean era Jeremiah predicted the same things against Kedar (chapter 49) as against Edom; and Jeremiah 49:30-31 was evidently written with a retrospective allusion to this oracle of Isaiah. When the period fixed by Isaiah for the fulfilment arrived, a second period grew out of it, and one still more remote, inasmuch as a second empire, viz., the Chaldean, grew out of the Assyrian, and inaugurated a second period of judgment for the nations. After a short glimmer of morning, the night set in a second time upon Edom, and a second time upon Arabia.

22 Chapter 22 

Introduction
The Oracle Concerning the Valley of Vision (Jerusalem) - Isaiah 22:1-14 

The (châzūth) concerning Babylon, and the no less visionary prophecies concerning Edom and Arabia, are now followed by a (massâ), the object of which is “the valley of vision” ((gē') (chizzâyōn)) itself. Of course these four prophecies were not composed in the tetralogical form in which they are grouped together here, but were joined together at a later period in a group of this kind on account of their close affinity. The internal arrangement of the group was suggested, not by the date of their composition (they stand rather in the opposite relation to one another), but by the idea of a storm coming from a distance, and bursting at last over Jerusalem; for there can be no doubt that the “valley of vision” is a general name for Jerusalem as a whole, and not the name given to one particular valley of Jerusalem. It is true that the epithet applied to the position of Jerusalem does not seem to be in harmony with this; for, according to Josephus, “the city was built upon two hills, which are opposite to one another and have a valley to divide them asunder, at which valley the corresponding rows of houses on both hills end” (Wars of the Jews, v. 4, 1; Whiston). But the epithet is so far allowable, that there are mountains round Jerusalem (Psalm 125:2); and the same city which is on an eminence in relation to the land generally, appears to stand on low ground when contrasted with the mountains in the immediate neighbourhood ( πρὸς δὲ τὰ ἐχόμενα ταύθς γηόλοφα χθαμαλίζεται , as Phocas says). According to this twofold aspect, Jerusalem is called the “inhabitant of the valley” in Jeremiah 21:13, and directly afterwards the “rock of the plain;” just as in Jeremiah 17:3 it is called the mountain in the fields, whereas Zephaniah (Zephaniah 1:11) applies the epithet (mactēsh) (the mortar or cauldron) not to all Jerusalem, but to one portion of it (probably the ravine of the Tyropaeum). And if we add to this the fact that Isaiah's house was situated in the lower town - and therefore the standpoint of the epithet is really there - it is appropriate in other respects still; for the prophet had there the temple-hill and the Mount of Olives, which is three hundred feet higher, on the east, and Mount Zion before him towards the south; so that Jerusalem appeared like a city in a valley in relation to the mountains inside, quite as much as to those outside. But the epithet is intended to be something more than geographical. A valley is a deep, still, solitary place, but off and shut in by mountains. And thus Jerusalem was an enclosed place, hidden and shut off from the world, which Jehovah had chosen as the place in which to show to His prophets the mysteries of His government of the world. And upon this sacred prophets' city the judgment of Jehovah was about to fall; and the announcement of the judgment upon it is placed among the oracles concerning the nations of the world! We may see from this, that at the time when this prophecy was uttered, the attitude of Jerusalem was so worldly and heathenish, that it called forth this dark, nocturnal threat, which is penetrated by not a single glimmer of promise. But neither the prophecies of the time of Ahaz relating to the Assyrian age of judgment, nor those which were uttered in the midst of the Assyrian calamities, are so destitute of promise and so peremptory as this. The (massa) therefore falls in the intermediate time, probably the time when the people were seized with the mania for liberty, and the way was prepared for their breaking away from Assyria by their hope of an alliance with Egypt (vid., Delitzsch-Caspari, Studien, ii. 173-4).
Verses 1-3
The prophet exposes the nature and worthlessness of their confidence in Isaiah 22:1-3: “What aileth thee, then, that thou art wholly ascended upon the house-tops? O full of tumult, thou noisy city, shouting castle, thy slain men are not slain with the sword, nor slaughtered in battle. All thy rulers departing together are fettered without bow; all thy captured ones are fettered together, fleeing far away.” From the flat house-tops they all look out together at the approaching army of the foe, longing for battle, and sure of victory ((cullâk) is for (cullēk), Isaiah 14:29, Isaiah 14:31). They have no suspicion of what is threatening them; therefore are they so sure, so contented, and so defiant. מלאה תּשׂאות is inverted, and stands for תּשׁאות מלאת, like מנדּח אפלה in Isaiah 8:22. עלּיזה is used to denote self-confident rejoicing, as in Zephaniah 2:15. How terribly they deceive themselves! Not even the honour of falling upon the battle-field is allowed them. Their rulers ((kâtzin), a judge, and then any person of rank) depart one and all out of the city, and are fettered outside “without bow” ((mikkesheth)), i.e., without there being any necessity for the bow to be drawn (min, as in Job 21:9; 2 Samuel 1:22; cf., Ewald, §217,b). All, without exception, of those who are attacked in Jerusalem by the advancing foe ((nimzâ'aik), thy captured ones, as in Isaiah 13:15), fall helplessly into captivity, as they are attempting to flee far away (see at Isaiah 17:13; the perf. de conatu answers to the classical praesens de conatu). Hence (what is here affirmed indirectly) the city is besieged, and in consequence of the long siege hunger and pestilence destroy the inhabitants, and every one who attempts to get away falls into the hands of the enemy, without venturing to defend himself, on account of his emaciation and exhaustion from hunger. Whilst the prophet thus pictures to himself the fate of Jerusalem and Judah, through their infatuation, he is seized with inconsolable anguish.

Verse 4-5
“Therefore I say, Look away from me, that I may weep bitterly; press me not with consolations for the destruction of the daughter of my people! For a day of noise, and of treading down, and of confusion, cometh from the Lord, Jehovah of hosts, in the valley of vision, breaking down walls; and a cry of woe echoes against the mountains.” The note struck by Isaiah here is the note of the (kinah) that is continued in the Lamentations of Jeremiah. Jeremiah says (sheber) for (shod) (Lamentations 3:48), and (bath-(ammi) (daughter of my people) is varied with (batḣZion) (daughter of Zion) and (bath-(yehudah) (daughter of Judah). (Mērēr) (babbeci) (weep bitterly) is more than (bâcâh) (mar) (Isaiah 33:7): it signifies to give one's self thoroughly up to bitter weeping, to exhaust one's self with weeping. The two similar sounds which occur in Isaiah 22:5, in imitation of echoes, can hardly be translated. The day of divine judgment is called a day in which masses of men crowd together with great noise ((mehūmâh)), in which Jerusalem and its inhabitants are trodden down by foes ((mebūsâh)) and are thrown into wild confusion ((mebūcâh)). This is one play upon words. The other makes the crashing of the walls audible, as they are hurled down by the siege-artillery ((mekarkar) (kir)). (Kirkēr) is not a denom. of (kı̄r), as Kimchi and Ewald suppose (unwalling walls), but is to be explained in accordance with Numbers 24:17, “he undermines,” i.e., throws down by removing the supports, in other words, “to the very foundations” ((kur), to dig, hence (karkârâh), the bottom of a vessel, Kelim ii. 2; (kurkoreth), the bottom of a net, ib. xxviii. 10, or of a cask, Ahaloth ix. 16). When this takes place, then a cry of woe echoes against the mountain ((shōa‛), like (shūa‛), (sheva‛)), i.e., strikes against the mountains that surround Jerusalem, and is echoed back again. Knobel understands it as signifying a cry for help addressed to the mountain where Jehovah dwells; but this feature is altogether unsuitable to the God - forgetting worldly state in which Jerusalem is found. It is also to be observed, in opposition to Knobel, that the description does not move on in the same natural and literal way as in a historical narrative. The prophet is not relating, but looking; and in Isaiah 22:5 he depicts the day of Jehovah according to both its ultimate intention and its ultimate result.

Verse 6-7
The advance of the besiegers, which leads to the destruction of the walls, is first described in Isaiah 22:6, Isaiah 22:7. “And Elam has taken the quiver, together with chariots with men, horsemen; and Kir has drawn out the shield. And then it comes to pass, that thy choicest valleys are filled with chariots, and the horsemen plant a firm foot towards the gate.” Of the nations composing the Assyrian army, the two mentioned are Elam, the Semitic nation of Susiana (Chuzistan), whose original settlements were the row of valleys between the Zagros chain and the chain of advanced mountains bounding the Assyrian plains on the east, and who were greatly dreaded as bowmen (Ezekiel 32:24; Jeremiah 49:35), and Kir, the inhabitants of the country of the Cyrus river, which was an Assyrian province, according to 2 Kings 16:9 and Amos 1:5, and still retained its dependent position even in the time of the Achaemenides, when Armenia, at any rate, is expressly described in the arrowheaded writings as a Persian province, though a rebellious one. The readiness for battle of this people of Kur, who represent, in combination with Elam, the whole extent of the Assyrian empire from south to north,

(Note: The name Gurgistan (= Georgia) has nothing to do with the river Kur; and it is a suspicious fact that Kirhaskat the commencement, and i in the middle, whereas the name of the river which joins the Araxes, and flows into the Caspian sea, is pronounced Kurand is written in Persian with k(answering to the Armenian and old Persian, in which (Kuru) is equivalent to Κῦρος ). Wetzstein considers Kira portion of Mesopotamia.)

is attested by their “drawing out the shield” ((‛ērâh) (mâgēn)), which Caesar calls scutis tegimenta detrahere (bell. gall. ii. 21); for the Talmudic meaning applicare cannot be thought of for a moment (Buxtorf, lex. col. 1664). These nations that fought on foot were accompanied ((Beth), as in 1 Kings 10:2) by chariots filled with men ((receb) ('âdâm)), i.e., war-chariots (as distinguished from (‛agâloth)), and, as is added ἀσυνδέτως , by (pârâshim), riders (i.e., horsemen trained to arms). The historical tense is introduced with ויהי in Isaiah 22:7, but in a purely future sense. It is only for the sake of the favourite arrangement of the words that the passage does not proceed with Vav relat. וּמלאוּ. “Thy valleys” ((‛amâkaik)) are the valleys by which Jerusalem was encircled on the east, the west, and the south, viz., the valley of Kidron on the east; the valley of Gihon on the west; the valley of Rephaim, stretching away from the road to Bethlehem, on the south-west (Isaiah 17:5); the valley of Hinnom, which joins the Tyropaeum, and then runs on into a south-eastern angle; and possibly also the valley of Jehoshaphat, which ran on the north-east of the city above the valley of Kidron. These valleys, more especially the finest of them towards the south, are now cut up by the wheels and hoofs of the enemies' chariots and horses; and the enemies' horsemen have already taken a firm position gatewards, ready to ride full speed against the gates at a given signal, and force their way into the city ((shı̄th) with a (shoth) to strengthen it, as in Psalm 3:7; also (sı̄m) in 1 Kings 20:12, compare 1 Samuel 15:2).

Verses 8-11
When Judah, after being for a long time intoxicated with hope, shall become aware of the extreme danger in which it is standing, it will adopt prudent measures, but without God. “Then he takes away the covering of Judah, and thou lookest in that day to the store of arms of the forest-house; and ye see the breaches of the city of David, that there are many of them; and ye collect together the waters of the lower pool. And ye number the houses of Jerusalem, and pull down the houses, to fortify the wall. And ye make a basin between the two walls for the waters of the old pool; and ye do not look to Him who made it, neither do ye have regard to Him who fashioned it long ago.” (Mâsâk) is the curtain or covering which made Judah blind to the threatening danger. Their looks are now directed first of all to the forest-house, built by Solomon upon Zion for the storing and display of valuable arms and utensils ((nēshĕk), or rather, according to the Masora on Job 20:24, and the older editions, (nĕshĕk)), and so called because it rested upon four rows of cedar columns that ran all round (it was in the centre of the fore-court of the royal palace; see Thenius, das vorexil. Jerusalem, p. 13). They also noticed in the city of David, the southern and highest portion of the city of Jerusalem, the bad state of the walls, and began to think of repairing them. To this end they numbered the houses of the city, to obtain building materials for strengthening the walls and repairing the breaches, by pulling down such houses as were suitable for the purpose, and could be dispensed with ((vattithtzu), from (nâthatz), with the removal of the recompensative reduplication). The lower pool and the old pool, probably the upper, i.e., the lower and upper Gihon, were upon the western side of the city, the lower (Birket es-Sultan) to the west of Sion, the upper (Birket el-Mamilla) farther up to the west of Akra (Robinson, i. 483-486; V. Raumer, Pal. pp. 305-6). (Kibbētz) either means to collect in the pool by stopping up the outflow, or to gather together in the reservoirs and wells of the city by means of artificial canals. The latter, however, would most probably be expressed by אסף; so that the meaning that most naturally suggests itself is, that they concentrate the water, so as to be able before the siege to provide the city as rapidly as possible with a large supply. The word (sâtham), which is used in the account of the actual measures adopted by Hezekiah when he was threatened with siege (2 Chronicles 32:2-5), is a somewhat different one, and indicates the stopping up, not of the outflow but of the springs, and therefore of the influx. But in all essential points the measures adopted agree with those indicated here in the prophecy. The chronicler closes the account of Hezekiah's reign by still further observing that “Hezekiah also stopped the outflow of the upper Gihon, and carried the water westwards underground to the city of David” (2 Chronicles 32:30, explanatory of 2 Kings 20:20). If the upper Gihon is the same as the upper pool, there was a conduit ((teeâlâh)), connected with the upper Gihon as early as the time of Ahaz, Isaiah 7:3. And Hezekiah's peculiar work consisted in carrying the water of the upper pool “into the city of David.” The (mikvâh) between the two walls, which is here prospectively described by Isaiah, is connected with this water supply, which Hezekiah really carried out. There is still a pool of Hezekiah (also called Birket el-Batrak, pool of the patriarchs, the Amygdalon of Josephus) on the western side of the city, to the east of the Joppa gate. During the rainy season this pool is supplied by the small conduit which runs from the upper pool along the surface of the ground, and then under the wall against or near the Joppa gate. It also lies between two walls, viz., the wall to the north of Zion, and the one which runs to the north-east round the Akra (Robinson, i. 487-489). How it came to pass that Isaiah's words concerning “a basin between the two walls” were so exactly carried out, as though they had furnished a hydraulic plan, we do not know. But we will offer a conjecture at the close of the exposition. It stands here as one of those prudent measures which would be resorted to in Jerusalem in the anticipation of the coming siege; but it would be thought of too late, and in self-reliant alienation from God, with no look directed to Him who had wrought and fashioned that very calamity which they were now seeking to avert by all these precautions, and by whom it had been projected long, long before the actual realization. עשׂיה might be a plural, according to Isaiah 54:5; but the parallel יצרהּ favours the singular (on the form itself, from עשׂי = עשׂה, see Isaiah 42:5, and at Isaiah 5:12; Isaiah 1:30). We have here, and at Isaiah 37:26, i.e., within the first part of the book of Isaiah, the same doctrine of “ideas” that forms so universal a key-note of the second part, the authenticity of which has been denied. That which is realized in time has existed long before as a spiritual pattern, i.e., as an idea in God. God shows this to His prophets; and so far as prophecy foretells the future, whenever the event predicted is fulfilled, the prophecy becomes a proof that the event is the work of God, and was long ago the predetermined counsel of God. The whole of the Scripture presupposes this pre-existence of the divine idea before the historical realization, and Isaiah in Israel (like Plato in the heathen world) was the assiduous interpreter of this supposition. Thus, in the case before us, the fate of Jerusalem is said to have been fashioned “long ago” in God. But Jerusalem might have averted its realization, for it was no decretum absolutum. If Jerusalem repented, the realization would be arrested.

Verses 12-14
And so far as it had proceeded already, it was a call from Jehovah to repentance. “The Lord, Jehovah of hosts, calls in that day to weeping, and to mourning, and to the pulling out of hair, and to girding with sackcloth; and behold joy and gladness, slaughtering of oxen and killing of sheep, eating of flesh and drinking of wine, eating and drinking, for 'tomorrow we die.' And Jehovah of hosts hath revealed in mine ears, Surely this iniquity shall not be expiated for you until ye die, saith the Lord, Jehovah of hosts.” The first condition of repentance is a feeling of pain produced by the punishments of God. But upon Jerusalem they produce the opposite effect. The more threatening the future, the more insensibly and madly do they give themselves up to the rude, sensual enjoyment of the present. (Shâthoth) is interchanged with (shâthō) (which is only another form of שׁתה, as in Isaiah 6:9; Isaiah 30:19), to ring with (shâchōt) (compare Hosea 10:4). There are other passages in which we meet with unusual forms introduced for the sake of the play upon the words (vid., Isaiah 4:6; Isaiah 8:6; Isaiah 16:9, and compare Ezekiel 43:11, and the keri of 2 Samuel 3:25). The words of the rioters themselves, whose conduct is sketched by the inf. abs., which are all governed by (hinnēh), are simply “for tomorrow we shall die.” This does not imply that they feel any pleasure in the thought of death, but indicates a love of life which scoffs at death. Then the unalterable will of the all-commanding God is audibly and distinctly revealed to the prophet. Such scoffing as this, which defies the chastisements of God, will not be expiated in any other way than by the death of the scoffer ((cuppar), from (câphar), tegere, means to be covered over, i.e., expiated). This is done in the case of sin either by the justice of God, as in the present instance, or by the mercy of God (Isaiah 6:7), or by both justice and mercy combined (as in Isaiah 27:9). In all three cases the expiation is demanded by the divine holiness, which requires a covering between itself and sin, by which sin becomes as though it were not. In this instance the expunging act consists in punishment. The sin of Jerusalem is expiated by the giving up of the sinners themselves to death. The verb (temūthūn) (ye shall die) is written absolutely, and therefore is all the more dreadful. The Targum renders it “till ye die the second (eternal) death” ((mōthâh) (thinyânâh)). So far as they prophecy threatened the destruction of Jerusalem by Assyria, it was never actually fulfilled; but the very opposite occurred. Asshur itself met with destruction in front of Jerusalem. But this was by no means opposed to the prophecy; and it was with this conviction that Isaiah, nevertheless, included the prophecy in the collection which he made at a time when the non-fulfilment was perfectly apparent. It stands here in a double capacity. In the first place, it is a memorial of the mercy of God, which withdraws, or at all events modifies, the threatened judgment as soon as repentance intervenes. The falling away from Assyria did take place; but on the part of Hezekiah and many others, who had taken to heart the prophet's announcement, it did so simply as an affair that was surrendered into the hands of the God of Israel, through distrust of either their own strength or Egyptian assistance. Hezekiah carried out the measures of defence described by the prophet; but he did this for the good of Jerusalem, and with totally different feelings from those which the prophet had condemned. These measures of defence probably included the reservoir between the two walls, which the chronicler does not mention till the close of the history of his reign, inasmuch as he follows the thread of the book of Kings, to which his book stands, as it were, in the relation of a commentary, like the (midrash), from which extracts are made. The king regulated his actions carefully by the prophecy, inasmuch as after the threats had produced repentance, Isaiah 22:8-11 still remained as good and wise counsels. In the second place, the oracle stands here as the proclamation of a judgment deferred but not repealed. Even if the danger of destruction which threatened Jerusalem on the part of Assyria had been mercifully caused to pass away, the threatening word of Jehovah had not fallen to the ground. The counsel of God contained in the word of prophecy still remained; and as it was the counsel of the Omniscient, the time would surely come when it would pass out of the sphere of ideality into that of actual fact. It remained hovering over Jerusalem like an eagle, and Jerusalem would eventually become its carrion. We have only to compare the (temūthūn) of this passage with the ἀποθανείσθε of John 8:21, to see when the eventual fulfilment took place. Thus the “(massa) of the valley of vision” became a memorial of mercy to Israel when it looked back to its past history: but when it looked into the future, it was still a mirror of wrath.

Verses 15-19
“Thus spake the Lord, Jehovah of hosts, Go, get thee to that steward there, to Shebna the house-mayor. What has thou here, and whom hast thou here, that thou hast hewn thyself out a sepulchre here, hewing out his sepulchre high up, digging himself a dwelling in rocks? Behold, Jehovah hurleth thee, hurling with a man's throw, and graspeth thee grasping. Coiling, He coileth thee a coil, a ball into a land far and wide; there shalt thou die, and thither the chariots of thy glory, thou shame of the house of thy lord! And I thrust thee from thy post, and from thy standing-place he pulleth thee down.” לך־בּ, go, take thyself in - not into the house, however, but into the present halting-place. It is possible, at the same time, that the expression may simply mean “take thyself away,” as in Genesis 45:17 and Ezekiel 3:4. The preposition אל is interchanged with על, which more commonly denotes the coming of a stronger man upon a weaker one (1 Samuel 12:12), and is here used to designate the overwhelming power of the prophet's word. “That steward there:” this expression points contemptuously to the position of the minister of the court as one which, however high, was a subordinate one after all. We feel at once, as we read this introduction to the divine address, that insatiable ambition was one of the leading traits in Shebna's character. What Isaiah is to say to Shebna follows somewhat abruptly. The words “and say to him,” which are added in the Septuagint, naturally suggest themselves. The question, What hast thou to do here, and whom hast thou to bury here? is put with a glance at Shebna's approaching fate. This building of a sepulchre was quite unnecessary; Shebna himself would never lie there, nor would he be able to bury his relations there. The threefold repetition of the word “here” ((poh)) is of very incisive force: it is not here that he will stay - here, where he is even now placing himself on a bier, as if it were his home. The participles חצבי and חקקי (with (chirek) (compaginis): see on Psalm 113:1-9) are also part of the address. The third person which is introduced here is syntactically regular, although the second person is used as well (Isaiah 23:2-3; Habakkuk 2:15). Rock-tombs, i.e., a collection of tombs in the form of chambers in the rocks, were indeed to be found to the east of Jerusalem, on the western slope of the Mount of Olives, and in the wall of rock to the west of Jerusalem; but the word (mârom) (“high up”), in connection with the threefold “here” ((poh)), and the contemptuous “that administrator there,” warrants us in assuming that (mârom) refers to “the height of the sepulchres of the sons of David” (2 Chronicles 32:33), i.e., the eastern slope of Zion, where the tombs of the kings were excavated in the rocks. 
So high did Shebna stand, and so great did he think himself, that he helped after his death to rest among kings, and by no means down at the bottom. But how he deceived himself! Jehovah would hurl him far away ((tūl), to be long; (pilpel), to throw or stretch out to a distance),

(Note: In the later form of the language, this verbal stem signifies generally to move onward; hence (tiyyūl), motion, or a walk, and (metaltelı̄n), furniture, i.e., moveable goods.)

גּבר טלטלה. This is either equivalent to גּבר טלטלת טלטלה, with a man's throw (Rosenmüller), or גּבר is in apposition to Jehovah (Gesenius and Knobel). As (taltēlah) stands too baldly if the latter be adopted, for which reason the vocative rendering “O man,” which is found in the Syriac, does not commend itself, and as such an elliptical combination of the absolute with the genitive is by no means unusual (e.g., Proverbs 22:21; Jeremiah 10:10), we give the preference to the former. Jerome's rendering, “as they carry off a cock,” which he obtained from the mouth of his Hebraeus, cannot be taken into consideration at all; although it has been retained by Schegg (see Geiger, Lesestücke aus der Mischna, p. 106). The verb עטה does not give a suitable sense as used in Jeremiah 43:12, where it merely signifies to cover one's self, not to wrap up; nor can we obtain one from 1 Samuel 15:19; 1 Samuel 25:14; 1 Samuel 14:32, since the verbal forms which we find there, and which are to be traced to עיט (from which comes עיט, a bird of prey), and not to עטה, signify “to rush upon anything” (when construed with either בּ or אל). It is better, therefore, to take it, as Michaelis, Rosenmüller, Knobel, and others do, in the sense of grasping or laying hold of. On the other hand, (tzânaph), which is applied in other instances to the twisting of a turban, also signifies to wrap up, make up into a bundle, or coil up. And (caddūr), like (tzenēphâh), signifies that into which Shebna would be coiled up; for the Caph is not to be taken in a comparative sense, since the use of (caddūr) in the sense of globus or sphaera is established by the Talmud (see at Job 15:24), whereas the Arabic (daur) only means gyrus, periodus. Shebna is made into a round coil, or ball, which is hurled into a land stretching out on both sides, i.e., over the broad surface of Mesopotamia, where he flies on farther and farther, without meeting with any obstacle whatever.

(Note: Compare the old saying, “The heart of man is an apple driven by a tempest over an open plain.”)

He comes thither to die - he who, by his exaggeration and abuse of his position, has not only dishonoured his office, but the Davidic court as well; and thither do his state carriages also come. There can be no doubt that it was by the positive command of Jehovah that Isaiah apostrophized the proud and wealthy Shebna with such boldness and freedom as this. And such freedom was tolerated too. The murder or incarceration of a prophet was a thing of rare occurrence in the kingdom of Judah before the time of Manasseh. In order to pave the way for the institution of another in Shebna's office, the punishment of deposition, which cannot be understood in any other way than as preceding the punishment of banishment, is placed at the close of the first half of the prophecy. The subject in Isaiah 22:19 is not the king, as Luzzatto supposes, but Jehovah, as in Isaiah 22:19 (compare Isaiah 10:12).

Verses 20-24
Jehovah first of all gives him the blow which makes him tremble in his post, and then pulls him completely down from this his lofty station,

(Note: וּממּעמדך has not only the methegrequired by the kametz on account of the long vowel, and the methegrequired by the patach on account of the following chatephpatach (the latter of which also takes the place of the metheg, as the sign of a subordinate tone), but also a third metheg with the chirek, which only assists the emphatic pronunciation of the preposition, out which would not stand there at all unless the word had had a disjunctive accent (compare Isaiah 55:9; Psalm 18:45; Hosea 11:6).)

in order that another worthier man may take his place. “And it will come to pass in that day, that I call to my servant Eliakim the son of Hilkiah, and invest him with thy coat, and I throw thy sash firmly round him, and place they government in his hand; and he will become a father to the inhabitants of Jerusalem and to the house of Judah. And I place the key of David upon his shoulder: and when he opens, no man shuts; and when he shuts, no man opens. And I fasten him as a plug in a fast place, and he becomes the seat of honour to his father's house. And the whole mass of his father's house hangs upon him, the offshoots and side-shoots, every small vessel, from the vessel of the basins even to every vessel of the pitchers.” Eliakim is called the “servant of Jehovah,” as one who was already a servant of God in his heart and conduct; the official service is added for the first time here. This title of honour generally embraces both kinds of service (Isaiah 20:3). It is quite in accordance with oriental custom, that this transfer of the office is effected by means of investiture (compare 1 Kings 19:19): (chizzēk), with a double accusative, viz., that of the person and that of the official girdle, is used here according to its radical signification, in the sense of girding tightly or girding round, putting the girdle round him so as to cause the whole dress to sit firmly, without hanging loose. The word (memshaltekâ) (thy government) shows how very closely the office forfeited by Shebna was connected with that of the king. This is also proved by the word “father,” which is applied in other cases to the king as the father of the land (Isaiah 9:5). The “key” signifies the power of the keys; and for this reason it is not given into Eliakim's hand, but placed upon his shoulder (Isaiah 9:5). This key was properly handled by the king (Revelation 3:7), and therefore by the “house-mayor” only in his stead. The power of the keys consisted not only in the supervision of the royal chambers, but also in the decision who was and who was not to be received into the king's service. There is a resemblance, therefore, to the giving of the keys of the kingdom of heaven to Peter under the New Testament. But there the “binding” and “loosing” introduce another figure, though one similar in sense; whereas here, in the “opening” and “shutting,” the figure of the key is retained. The comparison of the institution of Eliakim in his office to the fastening of a tent-peg was all the more natural, that (yâthēd) was also used as a general designation for national rulers (Zechariah 10:4), who stand in the same relation to the commonwealth as a tent-peg to the tent which it holds firmly and keeps upright. As the tent-peg is rammed into the ground, so that a person could easily sit upon it, the figure is changed, and the tent-peg becomes a seat of honour. As a splendid chair is an ornament to a room, so Eliakim would be an honour to his hitherto undistinguished family. The thought that naturally suggests itself - namely, that the members of the family would sit upon this chair, for the purpose of raising themselves to honour - is expressed by a different figure. Eliakim is once more depicted as a (yâthed), but it is as a still higher one this time - namely, as the rod of a wardrobe, or a peg driven high up into the wall. Upon this rod or peg they hang ((thâlu), i.e., one hangs, or there hangs) all the (câbōd) of the house of Eliakim, i.e., not every one who wished to be honoured and attained to honour in this way (cf., Isaiah 5:13), but the whole weight of his family (as in Isaiah 8:7). This family is then subdivided into its separate parts, and, as we may infer from the juxtaposition of the masculine and feminine nouns, according to its male and female constituents. In צאצאים (offshoots) and צפעות (“side-shoots,” from צפע, to push out; compare צפיע, dung, with צאה, mire) there is contained the idea of a widely ramifying and undistinguished family connection. The numerous rabble consisted of nothing but vessels of a small kind ((hakkâtân)), at the best of basons ((aggânoth)) like those used by the priests for the blood (Exodus 24:6), or in the house for mixing wine (Song of Solomon 7:3; Aram. (aggono), Ar. (iggâne), (ingân), a washing bason), but chiefly of (nebâlim), i.e., leather bottles or earthenware pitchers (Isaiah 30:14). The whole of this large but hitherto ignoble family of relations would fasten upon Eliakim, and climb through him to honour. Thus all at once the prophecy, which seemed so full of promise of Eliakim, assumes a satirical tone. We get an impression of the favouring of nephews and cousins, and cannot help asking how this could be a suitable prophecy for Shebna to hear.

Verse 25
We will refer to this again. But in the meantime the impression is an irresistible one; and the Targum, Jerome, Hitzig, and others, are therefore right in assuming that Eliakim is the peg which, however glorious its beginning may have been, comes at last to the shameful end described in Isaiah 22:25: “In that day, saith Jehovah of hosts, will the peg that is fastened in a sure place be removed, and be cast down, and fall; and the burden that it bore falls to the ground: for Jehovah hath spoken.” The prophet could not express in clearer terms the identity of the peg threatened here with Eliakim himself; for how is it conceivable that the prophet could turn all that he has predicated of Eliakim in Isaiah 22:23, Isaiah 22:24, into predicates of Shebna? What Umbreit says - namely, that common sense must refer Isaiah 22:25 to Shebna - is the very reverse of correct. Eliakim himself is also brought down at last by the greatness of his power, on account of the nepotism to which he has given way. His family makes a wrong use of him; and he is more yielding than he ought to be, and makes a wrong use of his office to favour them! He therefore falls, and brings down with him all that hung upon the peg, i.e., all his relations, who have brought him to ruin through the rapacity with which they have grasped at prosperity.
Hitzig maintains that Isaiah 22:24, Isaiah 22:25 form a later addition. But it is much better to assume that the prophet wrote down Isaiah 22:15-25 at one sitting, after the predicted fate of the two great ministers of state, which had been revealed to him at two different times, had been actually fulfilled. We know nothing more about them than this, that in the fourteenth year of Hezekiah it was not Shebna, but Eliakim, “who was over the house” (Isaiah 36:3, Isaiah 36:22; Isaiah 37:2). But Shebna also filled another office of importance, namely that of (sōpher). Was he really taken prisoner and carried away (a thing which is perfectly conceivable even without an Assyrian captivity of the nation generally)? Or did he anticipate the threatened judgment, and avert it by a penitential self-abasement? To this and other questions we can give no reply. One thing alone is certain - namely, that the threefold prediction of Shebna's fall, of Eliakim's elevation, and of Eliakim's fall, would not stand where it does, if there were any reason whatever to be ashamed of comparing the prophecy with its fulfilment.

23 Chapter 23 

Introduction
The Oracle Concerning Tyre - Isaiah 23

The second leading type of the pride of heathen power closes the series of prophecies against the nations, as Stier correctly observes, just as Babylon opened it. Babylon was the city of the imperial power of the world; Tyre, the city of the commerce of the world. The former was the centre of the greatest land power; the latter of the greatest maritime power. The former subjugated the nations with an iron arm, and ensured its rule by means of deportation; the latter obtained possession of the treasures of the nations in as peaceable a manner as possible, and secured its advantages by colonies and factories. The Phoenician cities formed at first six or eight independent states, the government of which was in the hands of kings. Of these, Sidon was much older than Tyre. The thorah and Homer mention only the former. Tyre did not rise into notoriety till after the time of David. But in the Assyrian era Tyre had gained a kind of supremacy over the rest of the Phoenician states. It stood by the sea, five miles from Sidon; but when hard pressed by enemies it had transferred the true seat of its trade and wealth to a small island, which was three-quarters of a mile farther to the north, and only twelve hundred paces from the mainland. The strait which separated this insular Tyre (Tyrus) from ancient Tyre (Palaetyrus) was mostly shallow, and its navigable waters near the island had only a draught of about eighteen feet, so that on one or two occasions a siege of singular Tyre was effected by throwing up an embankment of earth - namely, once by Alexander (the embankment still in existence), and once possible by Nebuchadnezzar, for Tyre was engaged in conflict with the Chaldean empire as well as the Assyrian. Now which of these two conflicts was it that the prophet had in his mind? Eichhorn, Rosenmüller Hitzig, and Movers say the Chaldean, and seek in this way to establish the spuriousness of the passage; whereas Gesenius, Maurer, Umbreit, and Knobel say the Assyrian, thinking that this is the only way of sustaining its genuineness. Ewald and Meier say the same; but they pronounce Isaiah 23:15-18 an interpolation belonging to the Persian era. De Wette wavers between the genuineness and spuriousness of the whole. In our opinion, however, as in that of Vitringa and those who tread in his footsteps, the question whether the imperial power by which Tyre was threatened was the Assyrian or the Chaldean, is a purely exegetical question, not a critical one.

Verse 1
The prophecy commences by introducing the trading vessels of Phoenicia on their return home, as they hear with alarm the tidings of the fate that has befallen their home. “Howl, ye ships of Tarshish; for it is laid waste, so that there is no house, no entrance any more! Out of the land of the Chittaeans it is made known to them.” Even upon the open sea they hear of it as a rumour from the ships that they meet. For their voyage is a very long one: they come from the Phoenician colony on the Spanish Baetis, or the Guadalquivir, as it was called from the time of the occupation by the Moors. “Ships of Tarshish” are ships that sail to Tartessus (lxx inaccurately, πλοῖα Καρχηδόνος ). It is not improbable that the whole of the Mediterranean may have been called “the sea to Tarshish;” and hence the rendering adopted by the Targum, Jerome, Luther, and others, naves maris (see Humboldt, Kosmos, ii. 167, 415). These ships are to howl ((hēlı̄lū) instead of the feminine, as in Isaiah 32:11) because of the devastation that has taken place (it is easy to surmise that Tyre has been the victim); for the home and harbour, which the sailors were rejoicing at the prospect of being able to enter once more, have both been swept away. Cyprus was the last station on this homeward passage. The Chittim (written in the legends of coins and other inscriptions with Caph and Cheth) are the inhabitants of the Cyprian harbour of Citium and its territory. But Epiphanius, the bishop of Salamis in the island of Cyprus, says that Citium was also used as a name for the whole island, or even in a still broader sense. Cyprus, the principal mart of the Phoenicians, was the last landing-place. As soon as they touch the island, the fact which they have only heard of as a rumour upon the open sea, is fully disclosed ((niglâh)), i.e., it now becomes a clear undoubted certainty, for they are told of it by eye-witnesses who have made their escape to the island. The prophet now turns to the Phoenicians at home, who have this devastation in prospect.

Verse 2-3
“Be alarmed, ye inhabitants of the coast! Sidonian merchants, sailing over the sea, filled thee once. And the sowing of Sichor came upon great waters, the harvest of the Nile, her store; and she became gain for nations.” The suffixes of מלּא (to fill with wares and riches) and תּבוּאה (the bringing in, viz., into barns and granaries) refer to the word אי, which is used here as a feminine for the name of a country, and denotes the Phoenician coast, including the insular Tyre. “Sidonian merchants” are the Phoenicians generally, as in Homer; for the “great Sidon” of antiquity ((Zidon) (rabbâh), Joshua 11:8; Joshua 19:28) was the mother-city of Phoenicia, which so thoroughly stamped its name upon the whole nation, that Tyre is called צדנם אם upon Phoenician coins. The meaning of Isaiah 23:3 is not that the revenue of Tyre which accrued to it on the great unfruitful sea, was like a Nile-sowing, or an Egyptian harvest (Hitzig, Knobel). Such a simile would be a very beautiful one, but it is a very unlikely one, since the Phoenicians actually did buy up the corn-stores of Egypt, that granary of the ancient world, and housed the cargoes that were brought to them “upon great waters,” i.e., on the great Mediterranean. Sichor is a Hebraic form of Siris (the native name of the upper Nile, according to Dionysius Perieg. and Pliny). It signifies the black river (Meals, Eust. on Dion. Per. 222), the black slime of which gave such fertility to the land. “The harvest of the Nile” is not so much an explanation as an amplification. The valley of the Nile was the field for sowing and reaping, and the Phoenician coast was the barn for this valuable corn; and inasmuch as corn and other articles of trade were purchased and bartered there, it thereby became gain (constr. of (sachar), Ewald, §213, a, used in the same sense as in Isaiah 18:1-7, Isaiah 45:14, and Proverbs 3:14), i.e., the means of gain, the source of profit or provision, to whole nations, and even to many such. Others render the word “emporium;” but (sâchâr) cannot have this meaning. Moreover, foreigners did not come to Phoenicia, but the Phoenicians went to them (Luzzatto).
Verse 4-5
The address to the whole of the coast-land now passes into an address to the ancestral city. Isaiah 23:4 “Shudder, O Sidon; for the sea speaketh, the fortress of the sea, thus: I have not travailed, nor given birth, nor trained up young men, brought up maidens.” The sea, or more closely considered, the fortress of the sea, i.e., the rock-island on which Neo-tyrus stood with its strong and lofty houses, lifts up its voice in lamentation. Sidon, the ancestress of Canaan, must hear with overwhelming shame how Tyre mourns the loss of her daughters, and complains that, robbed as she has been of her children, she is like a barren women. For the war to have murdered her young men and maidens, was exactly the same as if she had never given birth to them or brought them up. Who is there that does not recognise in this the language of Isaiah (compare Isaiah 1:2)? - Even in Egypt the fate of Phoenicia produces alarm. Isaiah 23:5 “When the report cometh to Egypt, they tremble at the report from Tzor.” In the protasis(Isaiah 23:5 ) (lemitzraim) (to Egypt) the verb “cometh” is implied; the Caph in Isaiah 23:5 signifies simultaneousness, as in Isaiah 18:4 and Isaiah 30:19 (Ges. Thes. p. 650). The news of the fall of Tyre spreads universal terror in Egypt, because its own prosperity depended upon Tyre, which was the great market for its corn; and when such a bulwark had fallen, a similar fate awaited itself.

Verses 6-9
The inhabitants of Tyre, who desired to escape from death or transportation, are obliged to take refuge in the colonies, and the farther off the better: not in Cyprus, not in Carthage (as at the time when Alexander attacked the insular Tyre), but in Tartessus itself, the farthest off towards the west, and the hardest to reach. “Pass ye over to Tarshish; howl, ye inhabitants of the coast! Is this your fate, thou full of rejoicing, whose origin is from the days of the olden time, whom her feet carried far away to settle? Who hath determined such a thing concerning Tzor, the distributor of crowns, whose merchants are princes, whose traders are the chief men of the earth? Jehovah of hosts hath determined it, to desecrate the pomp of every kind of ornament, to dishonour the chief men of the earth, all of them.” The exclamation “howl ye” ((hēillu)) implies their right to give themselves up to their pain. In other cases complaint is unmanly, but here it is justifiable (compare Isaiah 15:4). In Isaiah 23:7 the question arises, whether (‛allizâh) is a nominative predicate, as is generally assumed (“Is this, this deserted heap of ruins, your formerly rejoicing city?”), or a vocative. We prefer the latter, because there is nothing astonishing in the omission of the article in this case (Isaiah 22:2; Ewald, 327, a); whereas in the former case, although it is certainly admissible (see Isaiah 32:13), it is very harsh (compare Isaiah 14:16), and the whole expression a very doubtful one to convey the sense of לכם אשר עליזה קריה הזאת. To (‛allizâh) there is attached the descriptive, attributive clause: whose origin ((kadmâh), Ezekiel 16:55) dates from the days of the olden time; and then a second “whose feet brought her far away ((raglaim) construed as a masculine, as in Jeremiah 13:16, for example) to dwell in a foreign land. This is generally understood as signifying transportation by force into an enemy's country. But Luzzatto very properly objects to this, partly on the ground that רגליה יבלוּה (her feet carried her) is the strongest expression that can be used for voluntary emigration, to which (lâgūr) (to settle) also corresponds; and partly because we miss the antithetical ועתּה, which we should expect with this interpretation. The reference is to the trading journeys which extended “far away” (whether by land or sea), and to the colonies, i.e., the settlements founded in those distant places, that leading characteristic of the Tyro-Phoenician people (this is expressed in the imperfect by (yobiluâh), quam portabant; (gur) is the most appropriate word to apply to such settlements: for (mērâchōk), see at Isaiah 17:13). Sidon was no doubt older than Tyre, but Tyre was also of primeval antiquity. Strabo speaks of its as the oldest Phoenician city “after Sidon;” Curtius calls it vetustate originis insignis; and Josephus reckons the time from the founding of Tyre to the building of Solomon's temple as 240 years (Ant. viii. 3, 1; compare Herod. ii. 44). Tyre is called (hammaēatirâh), not as wearing a crown (Vulg. quondam coronata), but as a distributor of crowns (Targum). Either would be suitable as a matter of fact; but the latter answers better to the hiphil (as (hikrı̄n), (hiphrı̄s), which are expressive of results produced from within outwards, can hardly be brought into comparison). Such colonies as Citium, Tartessus, and at first Carthage, were governed by kings appointed by the mother city, and dependent upon her. Her merchants were princes (compare Isaiah 10:8), the most honoured of the earth; נכבּדּי acquires a superlative meaning from the genitive connection (Ges. §119, 2). From the fact that the Phoenicians had the commerce of the world in their hands, a merchant was called (cena‛ani) or (cena‛an) (Hosea 12:8; from the latter, not from (cin‛âni), the plural (cin‛ânim) which we find here is formed), and the merchandise (cin‛âh). The verb (chillēl), to desecrate or profane, in connection with the “pomp of every kind of ornament,” leads us to think more especially of the holy places of both insular and continental Tyre, among which the temple of Melkarth in the new city of the former was the most prominent (according to the Arrian, Anab. ii. 16, παλαιότατον ὧν μνήμη ἀνθρωπίνη διασώζεται ). These glories, which were thought so inviolable, Jehovah will profane. “To dishonour the chief men:” (lehâkēl) (ad ignominiam deducere, Vulg.) as in Isaiah 8:22.

Verse 10
The consequence of the fall of Tyre is, that the colonies achieve their independence, Tartessus being mentioned by way of example. “Overflow thy land like the Nile, O daughter of Tarshish! No girdle restrains thee any longer.” The girdle ((mēzach)) is the supremacy of Tyre, which has hitherto restrained all independent action on the part of the colony. Now they no longer need to wait in the harbour for the ships of the mother city, no longer to dig in the mines as her tributaries for silver and other metals. The colonial territory is their own freehold now, and they can spread themselves over it like the Nile when it passes beyond its banks and overflows the land. Koppe has already given this as the meaning of Isaiah 23:10.
Verse 11-12
The prophet now proceeds to relate, as it were, to the Pheonicio-Spanish colony, the daughter, i.e., the population of Tartessus, what has happened to the mother country. “His hand hath He stretched over the sea, thrown kingdoms into trembling; Jehovah hath given commandment concerning Kena'an, to destroy her fortresses. And He said, Thou shalt not rejoice any further, thou disgraced one, virgin daughter of Sidon! Get up to Kittim, go over; there also shalt thou not find rest.” There is no ground whatever for restricting the “kingdoms” ((mamlâcoth)) to the several small Phoenician states (compare Isaiah 19:2). Jehovah, reaching over the sea, has thrown the lands of Hither Asia and Egypto-Ethiopia into a state of the most anxious excitement, and has summoned them as instruments of destruction with regard to (Kenaēan) (אל, like על in Esther 4:5). Phoenicia called itself (Kena‛an) (Canaan); but this is the only passage in the Old Testament in which the name occurs in this most restricted sense. לשׁמיד, for להשׁמיד, as in Numbers 5:22; Amos 8:4. The form מעזניה is more rare, but it is not a deformity, as Knobel and others maintain. There are other examples of the same resolution of the reduplication and transposition of the letters (it stands for מענזיה, possibly a Phoenician word; see Hitzig, Grabschrift, p. 16, and Levi, Phoenizische Studien, p. 17), viz., תּמנוּ in Lamentations 3:22 (vid., at Psalm 64:7), and קבנו in Numbers 23:13, at least according to the Jewish grammar (see, however, Ewald, §250, b).

(Note: Böttcher derives the form from מעזן, a supposed diminutive; see, however, Jesurun, pp. 212-216.)

“Virgin of the daughter of Sidon” (equivalent to “virgin daughter of Sidon,” two epexegetical genitives; Ewald, §289,c) is synonymous with (Kena‛an). The name of the ancestral city (compare Isaiah 37:22) has here become the name of the whole nation that has sprung from it. Hitherto this nation has been untouched, like a virgin, but now it resembles one ravished and defiled. If now they flee across to Cyprus ((cittiyim) or (cittim)), there will be no rest for them even there, because the colony, emancipated from the Phoenician yoke, will only be too glad to rid herself to the unwelcome guests from the despotic mother country.

Verse 13-14
The prophet now proceeds to describe the fate of Phoenicia. “Behold the Chaldean land: this people that has not been (Asshur - it hath prepared the same for desert beasts) - they set up their siege-towers, destroy the palaces of Kena'an, make it a heap of ruins. Mourn, he ships of Tarshish: for your fortress is laid waste.” The general meaning of Isaiah 23:13, as the text now runs, is that the Chaldeans have destroyed (Kenaēan), and in fact Tyre. הקימוּ (they set up) points to the plural idea of “this people,” and בּחוּניו (chethibבּחיניו) to the singular idea of the same; on the other hand, the feminine suffixes relate to Tyre. “They (the Chaldeans) have laid bare the palaces (('armenoth), from ('armoneth)) of Tyre,” i.e., have thrown them down, or burned them down to their very foundations (עורר, from ערר = ערה, Psalm 137:7, like ערער in Jeremiah 51:58); it (the Chaldean people) has made her (Tyre) a heap of rubbish. So far the text is clear, and there is no ground for hesitation. But the question arises, whether in the words לציּים יסדהּ אשּׁוּר Asshur is the subject or the object. In the former case the prophet points to the land of the Chaldeans, for the purpose of describing the instruments of divine wrath; and having called them “a nation which has not been” (היה לא), explains this by saying that Asshur first founded the land which the Chaldeans now inhabit for them, i.e., wild hordes (Psalm 72:9); or better still (as (tziyyim) can hardly signify mountain hordes), that Asshur has made it (this nation, עם fem., as in Jeremiah 8:5; Exodus 5:16) into dwellers in steppes (Knobel), which could not be conceived of in any other way than that Asshur settled the Chaldeans, who inhabited the northern mountains, in the present so-called land of Chaldea, and thus made the Chaldeans into a people, i.e., a settled, cultivated people, and a people bent on conquest and taking part in the history of the world (according to Knobel, primarily as a component part of the Assyrian army). But this view, which we meet with even in Calvin, is exposed to a grave difficulty. It is by no means improbable, indeed, that the Chaldeans, who were descendants of Nahor, according to Genesis 22:22, and therefore of Semitic descent,

(Note: Arpachshad (Genesis 10:22), probably the ancestor of the oldest Chaldeans, was also Semitic, whether his name is equivalent to Armachshad (the Chaldean high-land) or not. Arrapachitis rings like Albagh, the name of the table-land between the lake of Urmia and that of Van, according to which shad was the common Armenian termination for names of places.)

came down from the mountains which bound Armenia, Media, and Assyria, having been forced out by the primitive migration of the Arians from west to east; although the more modern hypothesis, which represents them as a people of Tatar descent, and as mixing among the Shemites of the countries of the Euphrates and Tigris, has no historical support whatever, the very reverse being the case, according to Gen 10, since Babylon was of non-Semitic or Cushite origin, and therefore the land of Chaldea, as only a portion of Babylonia (Strabo, xvi. 1, 6), was the land of the Shemites. But the idea that the Assyrians brought them down from the mountains into the lowlands, though not under Ninus and Semiramis,

(Note: The same view is held by Oppert, though he regards the Casdim as the primitive Turanian (Tatar) inhabitants of Shinar, and supposes this passage to relate to their subjugation by the Semitic Assyrians.)

as Vitringa supposes, but about the time of Shalmanassar (Ges., Hitzig, Knobel, and others),

(Note: For an impartial examination of this migration or transplantation hypothesis, which is intimately connected with the Scythian hypothesis, see M. V. Niebuhr's Geschichte Assurs und Babels seit Phul (1857, pp. 152-154). Rawlinson (Monarchies, i. 71-74) decidedly rejects the latter as at variance with the testimonies of Scripture, of Berosus, and of the monuments.)

is pure imagination, and merely an inference drawn from this passage. For this reason I have tried to give a different interpretation to the clause לציּים יסדהּ אשּׁוּר in my Com. on Habakkuk (p. 22), viz., “Asshur - it has assigned the same to the beasts of the desert.” That Asshur may be used not only pre-eminently, but directly, for Nineveh (like (Kena‛an) for Tzor), admits of no dispute, since even at the present day the ruins are called Arab. ('l-(âṯūr), and this is probably a name applied to Nineveh in the arrow-headed writings also (Layard, Nineveh and its Remains).

The word (tziyyim) is commonly applied to beasts of the wilderness (e.g., Isaiah 13:21), and לציּים יסד for ציּה שׂם (used of Nineveh in Zephaniah 2:13-14) may be explained in accordance with Psalm 104:8. The form of the parenthetical clause, however, would be like that of the concluding clause of Amos 1:11. But what makes me distrustful even of this view is not a doctrinal ground (Winer, Real Wörterbuch, i. 218), but one taken from Isaiah's own prophecy. Isaiah undoubtedly sees a Chaldean empire behind the Assyrian; but this would be the only passage in which he prophesied (and that quite by the way) how the imperial power would pass from the latter to the former. It was the task of Nahum and Zephaniah to draw this connecting line. It is true that this argument is not sufficient to outweigh the objections that can be brought against the other view, which makes the text declare a fact that is never mentioned anywhere else; but it is important nevertheless. For this reason it is possible, indeed, that Ewald's conjecture is a right one, and that the original reading of the text was כּנענים ארץ הן. Read in this manner, the first clause runs thus: “Behold the land of the Canaaneans: this people has come to nothing; Asshur has prepared it (their land) for the beasts of the desert.” It is true that היה לא generally means not to exist, or not to have been (Obadiah 1:16); but there are also cases in which לא is used as a kind of substantive (cf., Jeremiah 33:25), and the words mean to become or to have become nothing (Job 6:21; Ezekiel 21:32, and possibly also Isaiah 15:6). Such an alteration of the text is not favoured, indeed, by any of the ancient versions. For our own part, we still abide by the explanation we have given in the Commentary on Habakkuk, not so much for this reason, as because the seventy years mentioned afterwards are a decisive proof that the prophet had the Chaldeans and not Asshur in view, as the instruments employed in executing the judgment upon Tyre. The prophet points out the Chaldeans - that nation which (although of primeval antiquity, Jeremiah 5:15) had not yet shown itself as a conqueror of the world (cf., Habakkuk 1:6), having been hitherto subject to the Assyrians; but which had now gained the mastery after having first of all destroyed Asshur, i.e., Nineveh

(Note: This destruction of Nineveh was really such an one as could be called (yesor l'ziyyim) (a preparation for beasts of the desert), for it has been ever since a heap of ruins, which the earth gradually swallowed up; so that when Xenophon went past it, he was not even told that these were the ruins of the ancient Ninus. On the later buildings erected upon the ruins, see Marcus v. Niebuhr, p. 203.)

(namely, with the Medo-Babylonian army under Nabopolassar, the founder of the Neo-Babylonian empire, in 606 b.c.) - as the destroyers of the palaces of Tyre. With the appeal to the ships of Tarshish to pour out their lamentation, the prophecy returns in Isaiah 23:14 to the opening words in Isaiah 23:1. According to Isaiah 23:4, the fortress here is insular Tyre. As the prophecy thus closes itself by completing the circle, Isaiah 23:15-18 might appear to be a later addition. This is no more the case, however, here, than in the last part of chapter 19. Those critics, indeed, who do not acknowledge any special prophecies that are not vaticinia post eventum, are obliged to assign Isaiah 23:15-18 to the Persian era.

Verse 15-16
The prophet here foretells the rise of Tyre again at the close of the Chaldean world-wide monarchy. “And it will come to pass in that day, that Tzor will be forgotten seventy years, equal to the days of one king; after the end of the seventy years, Tzor will go, according to the song of the harlot. Take the guitar, sweep through the city, O forgotten harlot! Play bravely, sing zealously, that thou mayest be remembered!” The “days of a king” are a fixed and unchangeable period, for which everything is determined by the one sovereign will (as is the case more especially in the East), and is therefore stereotyped. The seventy years are compared to the days of such a king. Seventy is well fitted to be the number used to denote a uniform period of this kind, being equal to 10 x 7, i.e., a compact series of heptads of years ((shabbathoth)). But the number is also historical, prophecy being the power by which the history of the future was “periodized” beforehand in this significant manner. They coincide with the seventy years of Jeremiah (compare 2 Chronicles 36:21), that is to say, with the duration of the Chaldean rule. During this period Tyre continued with its world-wide commerce in a state of involuntary repose. “Tyre will be forgotten:” (v'nishcachath) is not a participle (Böttcher), but the perf. cons. which is required here, and stands for ונשׁכּחה with an original ת fem. (cf., Isaiah 7:14; Psalm 118:23). After the seventy years (that is to say, along with the commencement of the Persian rule) the harlot is welcomed again. She is like a bayadere or troubadour going through the streets with song and guitar, and bringing her charms into notice again. The prophecy here falls into the tone of a popular song, as in Isaiah 5:1 and Isaiah 27:2. It will be with Tyre as with such a musician and dancer as the one described in the popular song.

Verse 17
When it begins again to make love to all the world, it will get rich again from the gain acquired by this worldly intercourse. “And it will come to pass at the end of the seventy years: Jehovah will visit Tzor, and she comes again to her hire, and commits prostitution with all the kingdoms of the earth on the broad surface of the globe.” Such mercantile trading as hers, which is only bent upon earthly advantages, is called (zânâh), on account of its recognising none of the limits opposed by God, and making itself common to all the world, partly because it is a prostitution of the soul, and partly because from the very earliest times the prostitution of the body was also a common thing in markets and fairs, more especially in those of Phoenicia (as the Phoenicians were worshippers of Astarte). Hence the gain acquired by commerce, which Tyre had now secured again, is called ('ethnân) (Deuteronomy 23:19), with a feminine suffix, according to the Masora without (mappik) (Ewald, §247,a).

Verse 18
This restoration of the trade of Tyre is called a visitation on the part of Jehovah, because, however profane the conduct of Tyre might be, it was nevertheless a holy purpose to which Jehovah rendered it subservient. “And her gain and her reward of prostitution will be holy to Jehovah: it is not stored up nor gathered together; but her gain from commerce will be theirs who dwell before Jehovah, to eat to satiety and for stately clothing.” It is not the conversion of Tyre which is held up to view, but something approaching it. Sachar (which does not render it at all necessary to assume a form (sâchâr) for Isaiah 23:3) is used here in connection with ('ethnân), to denote the occupation itself which yielded the profit. This, and also the profit acquired, would become holy to Jehovah; the latter would not be treasured up and capitalized as it formerly was, but they would give tribute and presents from it to Israel, and thus help to sustain in abundance and clothe in stately dress the nation which dwelt before Jehovah, i.e., whose true dwelling-place was in the temple before the presence of God (Psalm 27:4; Psalm 84:5; (mecasseh) = that which covers, i.e., the covering; (‛âthik), like the Arabic (‛atik), old, noble, honourable). A strange prospect! As Jerome says, “Haec secundum historiam necdum facta comperimus.”
The Assyrians, therefore, were not the predicted instruments of the punishment to be inflicted upon Phoenicia. Nor was Shalmanassar successful in his Phoenician war, as the extract from the chronicle of Menander in the Antiquities of Josephus (Ant. ix. 14, 2) clearly shows. Elulaeus, the king of Tyre, had succeeded in once more subduing the rebellious Cyprians (Kittaioi). But with their assistance (if indeed ἐπὶ τούτους πέμπσας is to be so interpreted)

(Note: The view held by Johann Brandis is probably the more correct one-namely, that Shalmanassar commenced the contest by sending an army over to the island against the Chittaeans ( ἐπὶ not in the sense of ad, to, but of contra, against, just as in the expression further on, ἐπ ̓ αὐτοὺς ὑπέστρεψε ,contra eos rediit), probably to compel them to revolt again from the Tyrians. Rawlinson (Monarchies, ii. 405) proposes, as an emendation of the text, ἐπὶ του'τον ,by which the Cyprian expedition is got rid of altogether.))

Shalmanassar made war upon Phoenicia, though a general peace soon put an end to this campaign. Thereupon Sidon, Ace, Palaetyrus, and many other cities, fell away from Tyrus (insular Tyre), and placed themselves under Assyrian supremacy. But as the Tyrians would not do this, Shalmanassar renewed the war; and the Phoenicians that were under his sway supplied him with six hundred ships and eight hundred rowers for this purpose. The Tyrians, however, fell upon them with twelve vessels of war, and having scattered the hostile fleet, took about five hundred prisoners. This considerably heightened the distinction of Tyre. And the king of Assyria was obliged to content himself with stationing guards on the river (Leontes), and at the conduits, to cut off the supply of fresh water from the Tyrians. This lasted for five years, during the whole of which time the Tyrians drank from wells that they hand sunk themselves. Now, unless we want to lower the prophecy into a mere picture of the imagination, we cannot understand it as pointing to Asshur as the instrument of punishment, for the simple reason that Shalmanassar was obliged to withdraw from the “fortress of the sea” without accomplishing his purpose, and only succeeded in raising it to all the greater honour. But it is a question whether even Nebuchadnezzar was more successful with insular Tyre. All that Josephus is able to tell us from the Indian and Phoenician stories of Philostratus, is that Nebuchadnezzar besieged Tyre for thirteen years in the reign of Ithobal (Ant. x. 11, 1). And from Phoenician sources themselves, he merely relates (c. Ap. i. 21) that Nebuchadnezzar besieged Tyre for thirteen years under Ithobal (viz., from the seventh year of his reign onwards). But so much, at any rate, may apparently be gathered from the account of the Tyrian government which follows, viz., that the Persian era was preceded by the subjection of the Tyrians to the Chaldeans, inasmuch as they sent twice to fetch their king from Babylon. When the Chaldeans made themselves masters of the Assyrian empire, Phoenicia (whether with or without insular Tyre, we do not know) was a satrapy of that empire (Josephus, Ant. x. 11, 1; c. Ap. i. 19, from Berosus), and this relation still continued at the close of the Chaldean rule. So much is certain, however - and Berosus, in fact, says it expressly - viz. that Nebuchadnezzar once more subdued Phoenicia when it rose in rebellion; and that when he was called home to Babylon in consequence of the death of his father, he returned with Phoenician prisoners. What we want, however, is a direct account of the conquest of Tyre by the Chaldeans. Neither Josephus nor Jerome could give any such account. And the Old Testament Scriptures appear to state the very opposite - namely, the failure of Nebuchadnezzar's enterprise. For in the twenty-seventh year after Jehoiachim's captivity (the sixteenth from the destruction of Jerusalem) the following word of the Lord came to Ezekiel (Ezekiel 29:17-18): “Son of man, Nebuchadnezzar the king of Babylon has caused his army to perform a long and hard service against Tyre: every head is made bald, and every shoulder peeled; yet neither he nor his army has any wages at Tyre for the hard service which they have performed around the same.” It then goes on to announce that Jehovah would give Egypt to Nebuchadnezzar, and that this would be the wages of his army. Gesenius, Winer, Hitzig, and others, infer from this passage, when taken in connection with other non-Israelitish testimonies given by Josephus, which merely speak of a siege, that Nebuchadnezzar did not conquer Tyre; but Hengstenberg (de rebus Tyriorum, 1832), Hävernick (Ezek. pp. 427-442), and Drechsler (Isaiah ii. 166-169) maintain by arguments, which have been passed again and again through the sieve, that this passage presupposes the conquest of Tyre, and merely announces the disproportion between the profit which Nebuchadnezzar derived from it and the effort that it cost him. Jerome (on Ezekiel) gives the same explanation. When the army of Nebuchadnezzar had made insular Tyre accessible by heaping up an embankment with enormous exertions, and they were in a position to make use of their siege artillery, they found that the Tyrians had carried away all their wealth in vessels to the neighbouring islands; “so that when the city was taken, Nebuchadnezzar found nothing to repay him for his labour; and because he had obeyed the will of God in this undertaking, after the Tyrian captivity had lasted a few years, Egypt was given to him” (Jerome).

I also regard this as the correct view to take; though without wishing to maintain that the words might not be understood as implying the failure of the siege, quite as readily as the uselessness of the conquest. But on the two following grounds, I am persuaded that they are used here in the latter sense. (1.) In the great trilogy which contains Ezekiel's prophecy against Tyre (Ezek 26-28), and in which he more than once introduces thoughts and figures from Isaiah 23, which he still further amplifies and elaborates (according to the general relation in which he stands to his predecessors, of whom he does not make a species of mosaic, as Jeremiah does, but whom he rather expands, fills up, and paraphrases, as seen more especially in his relation to Zephaniah), he predicts the conquest of insular Tyre by Nebuchadnezzar. He foretells indeed even more than this; but if Tyre had not been at least conquered by Nebuchadnezzar, the prophecy would have fallen completely to the ground, like any merely human hope. Now we candidly confess that, on doctrinal grounds, it is impossible for us to make such an assumption as this. There is indeed an element of human hope in all prophecy, but it does not reach such a point as to be put to shame by the test supplied in Deuteronomy 18:21-22. (2.) If I take a comprehensive survey of the following ancient testimonies: (a) that Nebuchadnezzar, when called home in consequence of his father's death, took some Phoenician prisoners with him (Berosus, ut sup.); (b) that with this fact before us, the statement found in the Phoenician sources, to the effect that the Tyrians fetched two of their rulers from Babylon, viz., Merbal and Eirom, presents a much greater resemblance to 2 Kings 24:12, 2 Kings 24:14, and Daniel 1:3, than to 1 Kings 12:2-3, with which Hitzig compares it; (c) that, according to Josephus (c. Ap. i. 20), it was stated “in the archives of the Phoenicians concerning this king Nebuchadnezzar, that he conquered all Syria and Phoenicia;” and (d) that the voluntary submission to the Persians (Herod. Isaiah 3:19; Xen. Cyrop. i. 1, 4) was not the commencement of servitude, but merely a change of masters; - if, I say, I put all these things together, the conclusion to which I am brought is, that the thirteen years' siege of Tyre by Nebuchadnezzar ended in its capture, possibly through capitulation (as Winer, Movers, and others assume). 
The difficulties which present themselves to us when we compare together the prophecies of Isaiah and Ezekiel, are still no doubt very far from being removed; but it is in this way alone that any solution of the difficulty is to be found. For even assuming that Nebuchadnezzar conquered Tyre, he did not destroy it, as the words of the two prophecies would lead us to expect. The real solution of the difficulty has been already given by Hävernick and Drechsler: “The prophet sees the whole enormous mass of destruction which eventually came upon the city, concentrated, as it were, in Nebuchadnezzar's conquest, inasmuch as in the actual historical development it was linked on to that fact like a closely connected chain. The power of Tyre as broken by Nebuchadnezzar is associated in his view with its utter destruction.” Even Alexander did not destroy Tyre, when he had conquered it after seven months' enormous exertions. Tyre was still a flourishing commercial city of considerable importance under both the Syrian and the Roman sway. In the time of the Crusades it was still the same; and even the Crusaders, who conquered it in 1125, did not destroy it. It was not till about a century and a half later that the destruction was commenced by the removal of the fortifications on the part of the Saracens. At the present time, all the glory of Tyre is either sunk in the sea or buried beneath the sand - an inexhaustible mine of building materials for Beirut and other towns upon the coast. Amidst these vast ruins of the island city, there is nothing standing now but a village of wretched wooden huts. And the island is an island no longer. The embankment which Alexander threw up has grown into a still broader and stronger tongue of earth through the washing up of sand, and now connects the island with the shore - a standing memorial of divine justice (Strauss, Sinai und Golgotha, p. 357). This picture of destruction stands before the prophet's mental eye, and indeed immediately behind the attack of the Chaldeans upon Tyre - the two thousand years between being so compressed, that the whole appears as a continuous event. This is the well-known law of perspective, by which prophecy is governed throughout. This law cannot have been unknown to the prophets themselves, inasmuch as they needed it to accredit their prophecies even to themselves. Still more was it necessary for future ages, in order that they might not be deceived with regard to the prophecy, that this universally determining law, in which human limitations are left unresolved, and are miraculously intermingled with the eternal view of God, should be clearly known.
But another enigma presents itself. The prophet foretells a revival of Tyre at the end of seventy years, and the passing over of its world-wide commerce into the service of the congregation of Jehovah. We cannot agree with R. O. Gilbert (Theodulia, 1855, pp. 273-4) in regarding the seventy years as a sacred number, which precludes all clever human calculation, because the Lord thereby conceals His holy and irresistible decrees. The meaning of the seventy is clear enough: they are, as we saw, the seventy years of the Chaldean rule. And this is also quite enough, if only a prelude to what is predicted here took place in connection with the establishment of the Persian sway. Such a prelude there really was in the fact, that, according to the edict of Cyrus, both Sidonians and Tyrians assisted in the building of the temple at Jerusalem (Ezra 3:7, cf., Isaiah 1:4). A second prelude is to be seen in the fact, that at the very commencement of the labours of the apostles there was a Christian church in Tyre, which was visited by the Apostle Paul (Acts 21:3-4), and that this church steadily grew from that time forward. In this way again the trade of Tyre entered the service of the God of revelation. But it is Christian Tyre which now lies in ruins. One of the most remarkable ruins is the splendid cathedral of Tyre, for which Eusebius of Caesarea wrote a dedicatory address, and in which Friedrich Barbarossa, who was drowned in the Kalykadnos in the year 1190, is supposed to have been buried. Hitherto, therefore, these have been only preludes to the fulfilment of the prophecy. Its ultimate fulfilment has still to be waited for. But whether the fulfilment will be an ideal one, when not only the kingdoms of the world, but also the trade of the world, shall belong to God and His Christ; or spiritually, in the sense in which this word is employed in the Apocalypse, i.e., by the true essence of the ancient Tyre reappearing in another city, like that of Babylon in Rome; or literally, by the fishing village of Tzur actually disappearing again as Tyre rises from its ruins - it would be impossible for any commentator to say, unless he were himself a prophet.

24 Chapter 24 

Introduction
Finale of the Great Catastrophe - Isaiah 24-27 part iv

The cycle of prophecies which commences here has no other parallel in the Old Testament than perhaps Zech. Both sections are thoroughly eschatological and apocryphal in their character, and start from apparently sharply defined historical circumstances, which vanish, however, like will-o'the-wisps, as soon as you attempt to follow and seize them; for the simple reason, that the prophet lays hold of their radical idea, carries them out beyond their outward historical form, and uses them as emblems of far-off events of the last days. It is not surprising, therefore, that the majority of modern critics, from the time of Eichhorn and Koppe, have denied the genuineness of these four chapters (Isaiah 24-27), notwithstanding the fact that there is nothing in the words themselves that passes beyond the Assyrian times. Rosenmüller did this in the first edition of his Scholia; but in the second and third editions he has fallen into another error, chiefly because the prophecy contains nothing which passes beyond the political horizon of Isaiah's own times. Now we cannot accept this test of genuineness; it is just one of the will-o'-the-wisps already referred to. Another consequence of this phenomenon is, that our critical opponents inevitably get entangled in contradictions as soon as they seek for a different historical basis for this cycle of prophecies from that of Isaiah's own times. According to Gesenius, De Wette, Maurer, and Umbreit, the author wrote in Babylonia; according to Eichhorn, Ewald, and Knobel, in Judah. In the opinion of some, he wrote at the close of the captivity; in that of others, immediately after the overthrow of the kingdom of Judah. Hitzig supposes the imperial city, whose destruction is predicted, to be Nineveh; others, for the most part, suppose it to be Babylon. But the prophet only mentions Egypt and Asshur as powers by which Israel is enslaved; and Knobel consequently imagines that he wrote in this figurative manner from fear of the enemies that were still dwelling in Judah. This wavering arises from the fact, that what is apparently historical is simply an eschatological emblem. It is quite impossible to determine whether that which sounds historical belonged to the present or past in relation to the prophet himself. His standing-place was beyond all the history that has passed by, even down to the present day; and everything belonging to this history was merely a figure in the mirror of the last lines. Let it be once established that no human critics can determine à priori the measure of divine revelation granted to any prophet, and all possible grounds combine to vindicate Isaiah's authorship of chapters 24-27, as demanded by its place in the book of Isaiah.

(Note: The genuineness is supported by Rosenmüller, Hensler (Jesaia neu übersetzt, mit Anm.), Paulus (Clavis über Jesaia), Augusti (Exeg. Handbuch), Beckhaus (über Integrität der proph. Schriften des A. T. 1796), Kleinert (über die Echtheit sämmtlicher in d. Buche Jesaia enth. Weissagungen, 1829), Küper (Jeremias librorum sacr. interpres atque vindex, 1837), and Jahn, Hävernick, Keil (in their Introductions). In monographs, C. F. L. Arndt (De loco, c. xxiv. - xxvii., Jesaiae vindicando et explicando, 1826), and Ed. Böhl (Vaticinium Jes. cap. xxiv. - xxvii. commentario illustr. 1861).)

Appended as they are to chapters 13-23 without a distinct heading, they are intended to stand in a relation of steady progress to the oracles concerning the nations; and this relation is sustained by the fact that Jeremiah read them in connection with these oracles (compare Isaiah 24:17-18, with Jeremiah 48:43-44), and that they are full of retrospective allusions, which run out like a hundred threads, though grasped, as it were, in a single hand. Chapters 24-27 stand in the same relation to chapters 13-23, as chapters 11, Isaiah 12:1-6 to chapters 7-10. The particular judgments predicted in the oracle against the nations, all flow into the last judgment as into a sea; and all the salvation which formed the shining edge of the oracles against the nations, is here concentrated in the glory of a mid-day sun. Chapters 24-27 form the finale to chapters 13-23, and that in a strictly musical sense. What the finale should do in a piece of music - namely, gather up the scattered changes into a grand impressive whole - is done here by this closing cycle. But even part from this, it is full of music and song. The description of the catastrophe in chapter 24 is followed by a simple hymnal echo. As the book of Immanuel closes in Isaiah 12:1-6 with a psalm of the redeemed, so have we here a fourfold song of praise. The overthrow of the imperial city is celebrated in a song in Isaiah 25:1-5; another song in Isaiah 25:9 describes how Jehovah reveals himself with His saving presence; another in Isaiah 26:1-19 celebrates the restoration and resurrection of Israel; and a fourth in Isaiah 27:2-5 describes the vineyard of the church bringing forth fruit under the protection of Jehovah. And these songs contain every variety, from the most elevated heavenly hymn to the tenderest popular song. It is a grand manifold concert, which is merely introduced, as it were, by the epic opening in chapter 24 and the epic close in Isaiah 27:6., and in the midst of which the prophecy unfolds itself in a kind of recitative. Moreover, we do not find so much real music anywhere else in the ring of the words. The heaping up of paronomasia has been placed among the arguments against the genuineness of these chapters. But we have already shown by many examples, drawn from undisputed prophecies (such as Isaiah 22:5; Isaiah 17:12-13), that Isaiah is fond of painting for the ear; and the reason why he does it here more than anywhere else, is that chapters 24-27 formed a finale that was intended to surpass all that had gone before. The whole of this finale is a grand hallelujah to chapters 13-23, hymnic in its character, and musical in form, and that to such a degree, that, like Isaiah 25:6, the prophecy is, as it were, both text and divisions at the same time. There was no other than Isaiah who was so incomparable a master of language. Again, the incomparable depth in the contents of chapters 24-27 does not shake our confidence in his authorship, since the whole book of this Solomon among the prophets is full of what is incomparable. And in addition to much that is peculiar in this cycle of prophecies, which does not astonish us in a prophet so richly endowed, and so characterized by a continual change “from glory to glory,” the whole cycle is so thoroughly Isaiah's in its deepest foundation, and in a hundred points of detail, that it is most uncritical to pronounce the whole to be certainly not Isaiah's simply because of these peculiarities. So far as the eschatological and apocalyptical contents, which seem to point to a very late period, are concerned, we would simply call to mind the wealth of eschatological ideas to be found even in Joel, who prophesies of the pouring out of the Spirit, the march of the nations of the world against the church, the signs that precede the last day, the miraculous water of the New Jerusalem. The revelation of all the last things, which the Apocalypse of the New Testament embraces in one grand picture, commenced with Obadiah and Joel; and there is nothing strange in the fact that Isaiah also, in chapters 24-27, should turn away from the immediate external facts of the history of his own time, and pass on to these depths beyond.

Verses 1-3
It is thoroughly characteristic of Isaiah, that the commencement of this prophecy, like Isaiah 19:1, places us at once in the very midst of the catastrophe, and condenses the contents of the subsequent picture of judgment into a few rapid, vigorous, vivid, and comprehensive clauses (like Isaiah 15:1; Isaiah 17:1; Isaiah 23:1, cf., Isaiah 33:1). “Behold, Jehovah emptieth the earth, and layeth it waste, and marreth its form, and scattereth its inhabitants. And it happeneth, as to the people, so to the priest; as to the servant, so to his master; as to the maid, so to her mistress; as to the buyer, so to the seller; as to the lender, so to the borrower; as to the creditor, so to the debtor. Emptying the earth is emptied, and plundering is plundered: for Jehovah hat spoken this word.” The question, whether the prophet is speaking of a past of future judgment, which is one of importance to the interpretation of the whole, is answered by the fact that with Isaiah “(hinnēh) ” (behold) always refers to something future (Isaiah 3:1; Isaiah 17:1; Isaiah 19:1; Isaiah 30:27, etc.). And it is only in his case, that we do meet with prophecies commencing so immediately with (hinnēh). Those in Jeremiah which approach this the most nearly (viz., Jeremiah 47:2; Jeremiah 49:35, cf., Isaiah 51:1, and Ezekiel 29:3) do indeed commence with (hinnēh), but not without being preceded by an introductory formula. The opening “behold” corresponds to the confirmatory “for Jehovah hath spoken,” which is always employed by Isaiah at the close of statements with regard to the future and occurs chiefly,
(Note: Vid., Isaiah 1:20; Isaiah 21:17; Isaiah 22:25; Isaiah 25:8; Isaiah 40:5; Isaiah 58:14; also compare Isaiah 19:4; Isaiah 16:13, and Isaiah 37:22.)

though not exclusively,

(Note: Vid., Obadiah 1:18, Joel 3:8, Micah 4:4; 1 Kings 14:11.)

in the book of Isaiah, whom we may recognise in the detailed description in Isaiah 24:2 (vid., Isaiah 2:12-16; Isaiah 3:2-3, Isaiah 3:18-23, as compared with Isaiah 9:13; also with the description of judgment in Isaiah 19:2-4, which closes in a similar manner). Thus at the very outset we meet with Isaiah's peculiarities; and Caspari is right in saying that no prophecy could possibly commence with more of the characteristics of Isaiah than the prophecy before us. The play upon words commences at the very outset. (Bâkak) and (bâlak) (compare the Arabic (ballūka), a blank, naked desert) have the same ring, just as in Nahum 2:11, cf., Isaiah 24:3, and Jeremiah 51:2. The niphal futures are intentionally written like verbs (Pe-(Vâv) ((tibbōk) and (tibbōz), instead of (tibbak) and (tibbaz)), for the purpose of making them rhyme with the infinitive absolutes (cf., Isaiah 22:13). So, again, (caggebirtâh) is so written instead of (cigbirtâh), to produce a greater resemblance to the opening syllable of the other words. The form נשׁה is interchanged with נשׁא) (as in 1 Samuel 22:2), or, according to Kimchi's way of writing it, with נשׁא) (written with (tzere)), just as in other passages we meet with נשׁא along with נשׁה, and, judging from Arab. (ns'), to postpone or credit, the former is the primary form. (Nōsheh) is the creditor, and בו נשׁא אשׁר is not the person who has borrowed of him, but, as נשה invariably signifies to credit (hiphil, to give credit), the person whom he credits (with ב obj., like בּ נגשׂ in Isaiah 9:3), not “the person through whom he is נשׁא)” (Hitzig on Jeremiah 15:10). Hence, “lender and borrower, creditor and debtor” (or taker of credit). It is a judgment which embraces all, without distinction of rank and condition; and it is a universal one, not merely throughout the whole of the land of Israel (as even Drechsler renders הארץ), but in all the earth; for as Arndt correctly observes, הארץ signifies “the earth” in this passage, including, as in Isaiah 11:4, the ethical New Testament idea of “the world” ((kosmos)).

Verses 4-9
That this is the case is evident from Isaiah 24:4-9, where the accursed state into which the earth is brought is more fully described, and the cause thereof is given. “Smitten down, withered up is the earth; pined away, wasted away is the world; pined away have they, the foremost of the people of the earth. And the earth has become wicked among its inhabitants; for they transgressed revelations, set at nought the ordinance, broke the everlasting covenant. Therefore hath the curse devoured the earth, and they who dwelt in it make expiation: therefore are the inhabitants of the earth withered up, and there are very few mortals left. New wine mourneth, vine is parched, all the merry-hearted groan. The joyous playing of tabrets is silent; the noise of them that rejoice hath ceased; the joyous playing of the guitar is silent. They drink no wine with a song; meth tastes bitter to them that drink it.” “The world” ((tēbēl)) is used here in Isaiah 24:4, as in Isaiah 26:9 (always in the form of a proper name, and without the article), as a parallel to “the earth” ((hâ'âretz)), with which it alternates throughout this cycle of prophecies. It is used poetically to signify the globe, and that without limitation (even in Isaiah 13:11 and Isaiah 18:3); and therefore “the earth” is also to be understood here in its most comprehensive sense (in a different sense, therefore, from Isaiah 33:9, which contains the same play upon sounds). The earth is sunk in mourning, and has become like a faded plant, withered up with heat; the high ones of the people of the earth ((merōm); abstr. pro concr., like (câbōd) in Isaiah 5:13; Isaiah 22:24) are included (עם is used, as in Isaiah 42:5; Isaiah 40:7, to signify humanity, i.e., man generally). אמללוּ (for the form, see Comm. on Job, at Job 18:16-19) stands in half pause, which throws the subjective notion that follows into greater prominence. It is the punishment of the inhabitants of the earth, which the earth has to share, because it has shared in the wickedness of those who live upon it: (chânaph) (not related to (tânaph)) signifies to be degenerate, to have decided for what is evil (Isaiah 9:16), to be wicked; and in this intransitive sense it is applied to the land, which is said to be affected with the guilt of wicked, reckless conduct, more especially of blood-guiltiness (Psalm 106:38; Numbers 35:33; compare the transitive use in Jeremiah 3:9). The wicked conduct of men, which has caused the earth also to become (chanēphâh), is described in three short, rapid, involuntarily excited sentences (compare Isaiah 15:6; Isaiah 16:4; Isaiah 29:20; Isaiah 33:8; also Isaiah 24:5; Isaiah 1:4, Isaiah 1:6, Isaiah 1:8; out of the book of Isaiah, however, we only meet with this in Joel 1:10, and possibly Joshua 7:11). Understanding “the earth” as we do in a general sense, “the law” cannot signify merely the positive law of Israel. The Gentile world had also a (torâh) or divine teaching within, which contained an abundance of divine directions ((tōrōth)). They also had a law written in their hearts; and it was with the whole human race that God concluded a covenant in the person of Noah, at a time when the nations had none of them come into existence at all. This is the explanation given by even Jewish commentators; nevertheless, we must not forget that Israel was included among the transgressors, and the choice of expression was determined by this. With the expression “therefore” the prophecy moves on from sin to punishment, just as in Isaiah 5:25 (cf., Isaiah 5:24). אלה is the curse of God denounced against the transgressors of His law (Daniel 9:11; compare Jeremiah 23:10, which is founded upon this, and from which אבלה has been introduced into this passage in some codices and editions). The curse of God devours, for it is fire, and that from within outwards (see Isaiah 1:31; Isaiah 5:24; Isaiah 9:18; Isaiah 10:16-17; Isaiah 29:6; Isaiah 30:27., Isaiah 33:11-14): (chârū) ((milel), since (pashta) is an acc. postpos.),
(Note: In correct texts (châr) has two (pashtas), the former indicating the place of the tone.)

from (chârar), they are burnt up, exusti. With regard to ויּאשׁמוּ, it is hardly necessary to observe that it cannot be traced back to אשׁם = ישׁם, שׁמם; and that of the two meanings, culpam contrahere and culpam sustinere, it has the latter meaning here. We must not overlook the genuine mark of Isaiah here in the description of the vanishing away of men down to a small remnant: נשׁאר (שׁאר) is the standing word used to denote this; מזער (used with regard to number both here and in Isaiah 16:14; and with regard to time in Isaiah 10:25 and Isaiah 29:17) is exclusively Isaiah's; and אנושׁ is used in the same sense as in Isaiah 33:8 (cf., Isaiah 13:12). In Isaiah 24:7 we are reminded of Joel 1 (on the short sentences, see Isaiah 29:20; Isaiah 16:8-10); in Isaiah 24:8, Isaiah 24:9 any one acquainted with Isaiah's style will recall to mind not only Isaiah 5:12, Isaiah 5:14, but a multitude of other parallels. We content ourselves with pointing to עלּיז (which belongs exclusively to Isaiah, and is taken from Isaiah 22:2 and Isaiah 32:13 in Zephaniah 2:15, and from Isaiah 13:3 in Zephaniah 3:11); and for (basshir) (with joyous song) to Isaiah 30:32 (with the beating of drums and playing of guitars), together with Isaiah 28:7. The picture is elegiac, and dwells so long upon the wine (cf., Isaiah 16:1-14), just because wine, both as a natural production and in the form of drink, is the most exhilarating to the heart of all the natural gifts of God (Psalm 104:15; Judges 9:13). All the sources of joy and gladness are destroyed; and even if there is much still left of that which ought to give enjoyment, the taste of the men themselves turns it into bitterness.

Verses 10-13
The world with its pleasure is judged; the world's city is also judged, in which both the world's power and the world's pleasure were concentrated. “The city of tohu is broken to pieces; every house is shut up, so that no man can come in. There is lamentation for wine in the fields; all rejoicing has set; the delight of the earth is banished. What is left of the city is wilderness, and the gate was shattered to ruins. For so will it be within the earth, in the midst of the nations; as at the olive-beating, as at the gleaning, when the vintage is over.” The city of (tohu) ((kiryath) (tōhu)): this cannot be taken collectively, as Rosenmüller, Arndt, and Drechsler suppose, on account of the annexation of (kiryath) to (tohu), which is turned into a kind of proper name; for can we understand it as referring to Jerusalem, as the majority of commentators have done, including even Schegg and Stier (according to Isaiah 32:13-14), after we have taken “the earth” ((hâ'âretz)) in the sense of (kosmos) (the world). It is rather the central city of the world as estranged from God; and it is here designated according to its end, which end will be (tohu), as its nature was (tohu). Its true nature was the breaking up of the harmony of all divine order; and so its end will be the breaking up of its own standing, and a hurling back, as it were, into the chaos of its primeval beginning. With a very similar significance Rome is called turbida Roma in Persius (i. 5). The whole is thoroughly Isaiah's, even to the finest points: (tohu) is the same as in Isaiah 29:21; and for the expression מבּוא (so that you cannot enter; namely, on account of the ruins which block up the doorway) compare Isaiah 23:1; Isaiah 7:8; Isaiah 17:1, also Isaiah 5:9; Isaiah 6:11; Isaiah 32:13. The cry or lamentation for the wine out in the fields (Isaiah 24:11; cf., Job 5:10) is the mourning on account of the destruction of the vineyards; the vine, which is one of Isaiah's most favourite symbols, represents in this instance also all the natural sources of joy. In the term (‛ârbâh) (rejoicing) the relation between joy and light is presupposed; the sun of joy is set (compare Micah 3:6). What remains of the city בּעיר is partitive, just as בּו in Isaiah 10:22) is (shammâh) (desolation), to which the whole city has been brought (compare Isaiah 5:9; Isaiah 32:14). The strong gates, which once swarmed with men, are shattered to ruins ((yuccath), like Micah 1:7, for (yūcath), Ges. §§67, Anm. 8; שׁאיּה, ἁπ λεγ , a predicating noun of sequence, as in Isaiah 37:26, “into desolated heaps;” compare Isaiah 6:11, etc., and other passages). In the whole circuit of the earth (Isaiah 6:12; Isaiah 7:22; (hâ'âretz) is “the earth” here as in Isaiah 10:23; Isaiah 19:24), and in the midst of what was once a crowd of nations (compare Micah 5:6-7), there is only a small remnant of men left. This is the leading thought, which runs through the book of Isaiah from beginning to end, and is figuratively depicted here in a miniature of Isaiah 17:4-6. The state of things produced by the catastrophe is compared to the olive-beating, which fetches down what fruit was left at the general picking, and to the gleaning of the grapes after the vintage has been fully gathered in ((câlâh) is used here as in Isaiah 10:25; Isaiah 16:4; Isaiah 21:16, etc., viz., “to be over,” whereas in Isaiah 32:10 it means to be hopelessly lost, as in Isaiah 15:6). There are no more men in the whole of the wide world than there are of olives and grapes after the principal gathering has taken place. The persons saved belong chiefly, though not exclusively, to Israel (John 3:5). The place where they assemble is the land of promise.
Verse 14-15
There is now a church there refined by the judgment, and rejoicing in its apostolic calling to the whole world. “They will lift up their voice, and exult; for the majesty of Jehovah they shout from the sea: therefore praise ye Jehovah in the lands of the sun, in the islands of the sea the name of Jehovah the God of Israel.” The ground and subject of the rejoicing is “the majesty of Jehovah,” i.e., the fact that Jehovah had shown Himself so majestic in judgment and mercy (Isaiah 12:5-6), and was now so manifest in His glory (Isaiah 2:11, Isaiah 2:17). Therefore rejoicing was heard “from the sea” (the Mediterranean), by which the abode of the congregation of Jehovah was washed. Turning in that direction, it had the islands and coast lands of the European West in front ((iyyi) (hayyâm); the only other passage in which this occurs is Isaiah 11:11, cf., Ezekiel 26:18), and at its back the lands of the Asiatic East, which are called ('urim), the lands of light, i.e., of the sun-rising. This is the true meaning of ('urim), as J. Schelling and Drechsler agree; for Döderlein's comparison of the rare Arabic word (awr), septentrio is as far removed from the Hebrew usage as that of the Talmud אור אורתּא, vespera. Hitzig's proposed reading באיים (according to the lxx) diminishes the substance and destroys the beauty of the appeal, which goes forth both to the east and west, and summons to the praise of the name of Jehovah the God of Israel, על־כּן, i.e., because of His manifested glory. His “name” (cf., Isaiah 30:27) is His nature as revealed and made “nameable” in judgment and mercy.

Verses 16-20
This appeal is not made in vain. Isaiah 24:16 . “From the border of the earth we hear songs: Praise to the Righteous One!” It no doubt seems natural enough to understand the term (tzaddı̄k) (righteous) as referring to Jehovah; but, as Hitzig observes, Jehovah is never called “the Righteous One” in so absolute a manner as this (compare, however, Psalm 112:4, where it occurs in connection with other attributes, and Exodus 9:27, where it stands in an antithetical relation); and in addition to this, Jehovah gives צבי (Isaiah 4:2; Isaiah 28:5), whilst כבוד, and not צבי, is ascribed to Him. Hence we must take the word in the same sense as in Isaiah 3:10 (cf., Habakkuk 2:4). The reference is to the church of righteous men, whose faith has endured the fire of the judgment of wrath. In response to its summons to the praise of Jehovah, they answer it in songs from the border of the earth. The earth is here thought of as a garment spread out; (cenaph) is the point or edge of the garment, the extreme eastern and western ends (compare Isaiah 11:12). Thence the church of the future catches the sound of this grateful song as it is echoed from one to the other.
The prophet feels himself, “in spirit,” to be a member of this church; but all at once he becomes aware of the sufferings which will have first of all to be overcome, and which he cannot look upon without sharing the suffering himself. “Then I said, Ruin to me! ruin to me! Woe to me! Robbers rob, and robbing, they rob as robbers. Horror, and pit, and snare, are over thee, O inhabitant of the earth! And it cometh to pass, whoever fleeth from the tidings of horror falleth into the pit; and whoever escapeth out of the pit is caught in the snare: for the trap-doors on high are opened, and the firm foundations of the earth shake. The earth rending, is rent asunder; the earth bursting, is burst in pieces; the earth shaking, tottereth. The earth reeling, reeleth like a drunken man, and swingeth like a hammock; and its burden of sin presseth upon it; and it falleth, and riseth not again.” The expression “Then I said” (cf., Isaiah 6:5) stands here in the same apocalyptic connection as in Revelation 7:14, for example. He said it at that time in a state of ecstasy; so that when he committed to writing what he had seen, the saying was a thing of the past. The final salvation follows a final judgment; and looking back upon the latter, he bursts out into the exclamation of pain: (râzı̄) -(lı̄), consumption, passing away, to me (see Isaiah 10:16; Isaiah 17:4), i.e., I must perish ((râzi) is a word of the same form as (kâli), (shâni), (‛âni); literally, it is a neuter adjective signifying emaciatum = macies; Ewald, §749, g). He sees a dreadful, bloodthirsty people preying among both men and stores (compare Isaiah 21:2; Isaiah 33:1, for the play upon the word with בגד, root גד, cf., κεύθειν τινά τι , tecte agere, i.e., from behind, treacherously, like assassins). The exclamation, “Horror, and pit,” etc. (which Jeremiah applies in Jeremiah 48:43-44, to the destruction of Moab by the Chaldeans), is not an invocation, but simply a deeply agitated utterance of what is inevitable. In the pit and snare there is a comparison implied of men to game, and of the enemy to sportsmen (cf., Jeremiah 15:16; Lamentations 4:19; (yillâcēr), as in Isaiah 8:15; Isaiah 28:13). The על in עליך is exactly the same as in Judges 16:9 (cf., Isaiah 16:9). They who should flee as soon as the horrible news arrived (min, as in Isaiah 33:3) would not escape destruction, but would become victims to one form if not to another (the same thought which we find expressed twice in Amos 5:19, and still more fully in Isaiah 9:1-4, as well as in a more dreadfully exalted tone). Observe, however, in how mysterious a background those human instruments of punishment remain, who are suggested by the word (bōgdim) (robbers). The idea that the judgment is a direct act of Jehovah, stands in the foreground and governs the whole. For this reason it is described as a repetition of the flood (for the opened windows or trap-doors of the firmament, which let the great bodies of water above them come down from on high upon the earth, point back to Genesis 7:11 and Genesis 8:2, cf., Psalm 78:23); and this indirectly implies its universality. It is also described as an earthquake. “The foundations of the earth” are the internal supports upon which the visible crust of the earth rests. The way in which the earth in its quaking first breaks, then bursts, and then falls, is painted for the ear by the three reflective forms in Isaiah 24:19, together with their gerundives, which keep each stage in the process of the catastrophe vividly before the mind. רעה is apparently an error of the pen for רע, if it is not indeed a n. actionis instead of the inf. absol. as in Habakkuk 3:9. The accentuation, however, regards the (ah) as a toneless addition, and the form therefore as a gerundive (like (kob) in Numbers 23:25). The reflective form התרעע is not the hithpalel of רוּע, vociferari, but the hithpoel of רעע (רצץ), frangere. The threefold play upon the words would be tame, if the words themselves formed an anti-climax; but it is really a climax ascendens. The earth first of all receives rents; then gaping wide, it bursts asunder; and finally sways to and fro once more, and falls. It is no longer possible for it to keep upright. Its wickedness presses it down like a burden (Isaiah 1:4; Psalm 38:5), so that it now reels for the last time like a drunken man (Isaiah 28:7; Isaiah 29:9), or a hammock (Isaiah 1:8), until it falls never to rise again.

Verse 21
But if the old earth passes away in this manner out of the system of the universe, the punishment of God must fall at the same time both upon the princes of heaven and upon the princes of earth (the prophet does not arrange what belongs to the end of all things in a “chronotactic” manner). They are the secrets of two worlds, that are here unveiled to the apocalyptic seer of the Old Testament. “And it cometh to pass in that day, Jehovah will visit the army of the high place in the high place, and the kings of the earth on the earth. And they are imprisoned, as one imprisons captives in the pit, and shut up in prison; and in the course of many days they are visited. And the moon blushes, and the sun turns pale: for Jehovah of hosts reigns royally upon Mount Zion and in Jerusalem, and before His elders is glory.” With this doubly expressed antithesis of (mârōm) and ('adâmâh) (cf., Isaiah 23:17 ) before us, brought out as it is as sharply as possible, we cannot understand “the army of the high place” as referring to certain earthly powers (as the Targum, Luther, Calvin, and Hävernick do). Moreover, the expression itself is also opposed to such an interpretation; for, as Isaiah 24:18 clearly shows, in which (mimmârom) is equivalent to (misshâmaim) (cf., Isaiah 33:5; Isaiah 37:23; Isaiah 40:26), מרום צבא is synonymous with השּׁמים צבא; and this invariably signifies either the starry host (Isaiah 40:26) or the angelic host (1 Kings 22:19; Psalm 148:2), and occasionally the two combined, without any distinction (Nehemiah 9:6). As the moon and sun are mentioned, it might be supposed that by the “host on high” we are to understand the angelic host, as Abravanel, Umbreit, and others really do: “the stars, that have been made into idols, the shining kings of the sky, fall from their altars, and the kings of the earth from their thrones.” But the very antithesis in the word “kings” ((malchē)) leads us to conjecture that “the host on high” refers to personal powers; and the view referred to founders on the more minute description of the visitation ((pâkad) (‛al), as in Isaiah 27:1, Isaiah 27:3, cf., Isaiah 26:21), “they are imprisoned,” etc.; for this must also be referred to the heavenly host. The objection might indeed be urged, that the imprisonment only relates to the kings, and that the visitation of the heavenly host finds its full expression in the shaming of the moon and sun (Isaiah 24:23); but the fact that the moon and sun are thrown into the shade by the revelation of the glory of Jehovah, cannot be regarded as a judgment inflicted upon them. Hence the commentators are now pretty well agreed, that “the host on high” signifies here the angelic army. But it is self-evident, that a visitation of the angelic army cannot be merely a relative and partial one. And it is not sufficient to understand the passage as meaning the wicked angels, to the exclusion of the good. Both the context and the parallelism show that the reference must be to a penal visitation in the spiritual world, which stands in the closest connection with the history of man, and in fact with the history of the nations. Consequently the host on high will refer to the angels of the nations and kingdoms; and the prophecy here presupposes what is affirmed in Deuteronomy 32:8 (lxx), and sustained in the book of Daniel, when it speaks of a (sar) of Persia, Javan, and even the people of Israel. In accordance with this exposition, there is a rabbinical saying, to the effect that “God never destroys a nation without having first of all destroyed its prince,” i.e., the angel who, by whatever means he first obtained possession of the nation, whether by the will of God or against His will, has exerted an ungodly influence upon it. Just as, according to the scriptural view, both good and evil angels attach themselves to particular men, and an elevated state of mind may sometimes afford a glimpse of this encircling company and this conflict of spirits; so do angels contend for the rule over nations and kingdoms, either to guide them in the way of God or to lead them astray from God; and therefore the judgment upon the nations which the prophet here foretells will be a judgment upon angels also. The kingdom of spirits has its own history running parallel to the destinies of men. What is recorded in Gen 6 was a seduction of men by angels, and one of later occurrence than the temptation by Satan in paradise; and the seduction of nations and kingdoms by the host of heaven, which is here presupposed by the prophecy of Isaiah, is later than either.

Verse 22-23
Isaiah 24:22 announces the preliminary punishment of both angelic and human princes: ('asēphâh) stands in the place of a gerundive, like (taltēlâh) in Isaiah 22:17. The connection of the words ('asēphâh) is exactly the same as that of (taltēlâh) (gâbēr) in Isaiah 22:17: incarceration after the manner of incarcerating prisoners; ('âsaph), to gather together (Isaiah 10:14; Isaiah 33:4), signifies here to incarcerate, just as in Genesis 42:17. Both verbs are construed with (‛al), because the thrusting is from above downwards, into the pit and prison ((‛al) embraces both upon or over anything, and into it, e.g., 1 Samuel 31:4; Job 6:16; see Hitzig on Nahum 3:12). We may see from 2 Peter 2:4 and Judges 1:6 how this is to be understood. The reference is to the abyss of Hades, where they are reserved in chains of darkness unto the judgment of the great day. According to this parallel, (yippâkedu) (shall be visited) ought apparently to be understood as denoting a visitation in wrath (like Isaiah 29:6; Ezekiel 38:8; compare (pâkad) followed by an accusative in Isaiah 26:21, also Isaiah 26:14, and Psalm 59:6; (niphkad), in fact, is never used to signify visitation in mercy), and therefore as referring to the infliction of the final punishment. Hitzig, however, understands it as relating to a visitation of mercy; and in this he is supported by Ewald, Knobel, and Luzzatto. Gesenius, Umbreit, and others, take it to indicate a citation or summons, though without any ground either in usage of speech or actual custom. A comparison of Isaiah 23:17 in its relation to Isaiah 23:15 

(Note: Cf., Targ., Saad., “they will come into remembrance again.”)

favours the second explanation, as being relatively the most correct; but the expression is intentionally left ambiguous. So far as the thing itself is concerned, we have a parallel in Revelation 20:1-3 and Revelation 20:7-9: they are visited by being set free again, and commencing their old practice once more; but only (as Isaiah 24:23 affirms) to lose again directly, before the glorious and triumphant might of Jehovah, the power they have temporarily reacquired. What the apocalyptist of the New Testament describes in detail in Revelation 20:4, Revelation 20:11., and Revelation 21:1, the apocalyptist of the Old Testament sees here condensed into one fact, viz., the enthroning of Jehovah and His people in a new Jerusalem, at which the silvery white moon ((lebânâh)) turns red, and the glowing sun ((chammâh)) turns pale; the two great lights of heaven becoming (according to a Jewish expression) “like a lamp at noonday” in the presence of such glory. Of the many parallels to Isaiah 24:23 which we meet with in Isaiah, the most worthy of note are Isaiah 11:10 to the concluding clause, “and before His elders is glory” (also Isaiah 4:5), and Isaiah 1:26 (cf., Isaiah 3:14), with reference to the use of the word (zekēnim) (elders). Other parallels are Isaiah 30:26, for (chammâh) and (lebânâh); Isaiah 1:29, for (châphēr) and (bōsh); Isaiah 33:22, for (mâlak); Isaiah 10:12, for “Mount Zion and Jerusalem.” We have already spoken at Isaiah 1:16 of the word neged (Arab. (Ne'gd), from (nâgad), (njd), to be exalted; vid., opp. Arab. (gâr), to be pressed down, to sink), as applied to that which stands out prominently and clearly before one's eyes. According to Hofmann (Schriftbeweis, i. 320-1), the elders here, like the twenty-four (presbuteroi) of the Apocalypse, are the sacred spirits, forming the council of God, to which He makes known His will concerning the world, before it is executed by His attendant spirits the angels. But as we find counsellors promised to the Israel of the new Jerusalem in Isaiah 1:26, in contrast with the bad (zekēnim) (elders) which it then possessed (Isaiah 3:14), such as it had at the glorious commencement of its history; and as the passage before us says essentially the same with regard to the (zekēnim) as we find in Isaiah 4:5 with regard to the festal meetings of Israel (vid., Isaiah 30:20 and Isaiah 32:1); and still further, as Revelation 20:4 (cf., Matthew 19:28) is a more appropriate parallel to the passage before us than Revelation 4:4, we may assume with certainty, at least with regard to this passage, and without needing to come to any decision concerning Revelation 4:4, that the (zekēnim) here are not angels, but human elders after God's own heart. These elders, being admitted into the immediate presence of God, and reigning together with Him, have nothing but glory in front of them, and they themselves reflect that glory.
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Introduction
The Fourfold Melodious Echo - Isaiah 25-26
A. First Echo - Isaiah 25:1-8 
Salvation of the Nations after the Fall of the Imperial City

There is not merely reflected glory, but reflected sound as well. The melodious echoes commence with Isaiah 25:1. The prophet, transported to the end of the days, commemorates what he has seen in psalms and songs. These psalms and songs not only repeat what has already been predicted; but, sinking into it, and drawing out of it, they partly expand it themselves, and partly prepare the way for its further extension.

Verses 1-5
The first echo is Isaiah 25:1-8, or more precisely Isaiah 25:1-5. The prophet, whom we already know as a psalmist from Isaiah 12:1-6, now acts as choral leader of the church of the future, and praises Jehovah for having destroyed the mighty imperial city, and proved Himself a defence and shield against its tyranny towards His oppressed church. “Jehovah, Thou art my God; I will exalt Thee, I will praise Thy name, that Thou hast wrought wonders, counsels from afar, sincerity, truth. For Thou hast turned it from a city into a heap of stones, the steep castle into a ruin; the palace of the barbarians from being a city, to be rebuilt no more for ever. Therefore a wild people will honour Thee, cities of violent nations fear Thee. For Thou provedst Thyself a stronghold to the lowly, a stronghold to the poor in his distress, as a shelter from the storm of rain, as a shadow from the burning of the sun; for the blast of violent ones was like a storm of rain against a wall. Like the burning of the sun in a parched land, Thou subduest the noise of the barbarians; (like) the burning of the sun through the shadow of a cloud, the triumphal song of violent ones was brought low.” The introductory clause is to be understood as in Psalm 118:28: Jehovah (voc.), my God art Thou. “Thou hast wrought wonders:” this is taken from Exodus 15:11 (as in Psalm 77:15; Psalm 78:12; like Isaiah 12:2, from Exodus 15:2). The wonders which are now actually wrought are “counsels from afar” ((mērâcōk)), counsels already adopted afar off, i.e., long before, thoughts of God belonging to the olden time; the same ideal view as in Isaiah 22:11; Isaiah 37:26 (a parallel which coincides with our passage on every side), and, in fact, throughout the whole of the second part. It is the manifold “counsel” of the Holy One of Israel (Isaiah 5:19; Isaiah 14:24-27; Isaiah 19:12, Isaiah 19:17; Isaiah 23:8; Isaiah 28:29) which displays its wonders in the events of time. To the verb עשׂית we have also a second and third object, viz., אמן אמוּנה. It is a common custom with Isaiah to place derivatives of the same word side by side, for the purpose of giving the greatest possible emphasis to the idea (Isaiah 3:1; Isaiah 16:6). אמוּנה indicates a quality, אמן in actual fact. What He has executed is the realization of His faithfulness, and the reality of His promises. The imperial city is destroyed. Jehovah, as the first clause which is defined by (tzakeph) affirms, has removed it away from the nature of a city into the condition of a heap of stones. The sentence has its object within itself, and merely gives prominence to the change that has been effected; the Lamed is used in the same sense as in Isaiah 23:13 (cf., Isaiah 37:26); the min, as in Isaiah 7:8; Isaiah 17:1; Isaiah 23:1; Isaiah 24:10. (Mappēlâh), with kametz or (tzere) before the tone, is a word that can only be accredited from the book of Isaiah (Isaiah 17:1; Isaiah 23:13). עיר, קריה, and אמרון are common parallel words in Isaiah (Isaiah 1:26; Isaiah 22:2; Isaiah 32:13-14); and (zârim), as in Isaiah 1:7 and Isaiah 29:5, is the most general epithet for the enemies of the people of God. The fall of the imperial kingdom is followed by the conversion of the heathen; the songs proceed from the mouths of the remotest nations. Isaiah 25:3 runs parallel with Revelation 15:3-4. Nations hitherto rude and passionate now submit to Jehovah with decorous reverence, and those that were previously oppressive ((‛arı̄tzim), as in Isaiah 13:11, in form like (pârı̄tzim), (shâlı̄shı̄m)) with humble fear. The cause of this conversion of the heathen is the one thus briefly indicated in the Apocalypse, “for thy judgments are made manifest” (Revelation 15:4). דּל and אביון (cf., Isaiah 14:30; Isaiah 29:19) are names well known from the Psalms, as applying to the church when oppressed. To this church, in the distress which she had endured (לו בּצּר, as in Isaiah 26:16; Isaiah 63:9, cf., Isaiah 33:2), Jehovah had proved Himself a strong castle ((mâ'ōz); on the expression, compare Isaiah 30:3), a shelter from storm and a shade from heat (for the figures, compare Isaiah 4:6; Isaiah 32:2; Isaiah 16:3), so that the blast of the tyrants (compare (ruach) on Isaiah 30:28; Isaiah 33:11, Ps. 76:13) was like a wall-storm, i.e., a storm striking against a wall (compare Isaiah 9:3, a shoulder-stick, i.e., a stick which strikes the shoulder), sounding against it and bursting upon it without being able to wash it away (Isaiah 28:17; Psalm 62:4), because it was the wall of a strong castle, and this strong castle was Jehovah Himself. As Jehovah can suddenly subdue the heat of the sun in dryness ((tzâyōn), abstract for concrete, as in Isaiah 32:2, equivalent to dry land, Isaiah 41:18), and it must give way when He brings up a shady thicket (Jeremiah 4:29), namely of clouds (Exodus 19:9; Psalm 18:12), so did He suddenly subdue the thundering ((shâ'on), as in Isaiah 17:12) of the hordes that stormed against His people; and the song of triumph ((zâmı̄r), only met with again in Song of Solomon 2:12) of the tyrants, which passed over the world like a scorching heat, was soon “brought low” ((‛ânâh), in its neuter radical signification “to bend,” related to כּנע, as in Isaiah 31:4).
Verse 6
Thus the first hymnic echo dies away; and the eschatological prophecy, coming back to Isaiah 24:23, but with deeper prayerlike penetration, proceeds thus in Isaiah 25:6: “And Jehovah of hosts prepares for all nations upon this mountain a feast of fat things, a feast of wines on the lees, of fat things rich in marrow, of wines on the lees thoroughly strained.” “This mountain” is Zion, the seat of God's presence, and the place of His church's worship. The feast is therefore a spiritual one. The figure is taken, as in Psalm 22:27., from the sacrificial meals connected with the (shelâmim) (the peace-offerings). (Shemârim) (mezukkâkim) are wines which have been left to stand upon their lees after the first fermentation is over, which have thus thoroughly fermented, and have been kept a long time (from (shâmar), to keep, spec. to allow to ferment), and which are then filtered before drinking (Gr. οἶνος σακκίας , i.e., διΰλισμένος or διηθικὸς , from διηθεῖν , percolare), hence wine both strong and clear. (Memuchâyı̄m) might mean emedullatae(“with the marrow taken out;” compare, perhaps, Proverbs 31:3), but this could only apply to the bones, not to the fat meat itself; the meaning is therefore “mixed with marrow,” made marrowy, medullosae. The thing symbolized in this way is the full enjoyment of blessedness in the perfected kingdom of God. The heathen are not only humbled so that they submit to Jehovah, but they also take part in the blessedness of His church, and are abundantly satisfied with the good things of His house, and made to drink of pleasure as from a river (Psalm 36:9). The ring of the v. is inimitably pictorial. It is like joyful music to the heavenly feast. The more flexible form ממחיים (from the original, ממחי = ממחה) is intentionally chosen in the place of ממּסהים. It is as if we heard stringed instruments played with the most rapid movement of the bow.

Verse 7-8
Although the feast is one earth, it is on an earth which has been transformed into heaven; for the party-wall between God and the world has fallen down: death is no more, and all tears are for ever wiped away. “And He casts away upon this mountain the veil that veiled over all peoples, and the covering that covered over all nations. He puts away death for ever; and the Lord Jehovah wipes the tear from every face; and He removes the shame of His people from the whole earth: for Jehovah hath spoken it.” What Jehovah bestows is followed by what He puts away. The “veil” and “covering” ((massēcâh), from (nâsac) = (mâsâc), Isaiah 22:8, from (sâcac), to weave, twist, and twist over = to cover) are not symbols of mourning and affliction, but of spiritual blindness, like the “veil” upon the heart of Israel mentioned in 2 Corinthians 3:15. The (penē hallōt) (cf., Job 41:5) is the upper side of the veil, the side turned towards you, by which Jehovah takes hold of the veil to lift it up. The second (hallōt) stands for הלּט (Ges. §71, Anm. 1), and is written in this form, according to Isaiah's peculiar style (vid., Isaiah 4:6; Isaiah 7:11; Isaiah 8:6; Isaiah 22:13), merely for the sake of the sound, like the obscurer niphal forms in Isaiah 24:3. The only difference between the two nouns is this: in (lōt) the leading idea is that of the completeness of the covering, and in (massēcâh) that of its thickness. The removing of the veil, as well as of death, is called בּלּע, which we find applied to God in other passages, viz., Isaiah 19:3; Psalm 21:10; Psalm 55:10. Swallowing up is used elsewhere as equivalent to making a thing disappear, by taking it into one's self; but here, as in many other instances, the notion of receiving into one's self is dropped, and nothing remains but the idea of taking away, unless, indeed, abolishing of death may perhaps be regarded as taking it back into what hell shows to be the eternal principle of wrath out of which God called it forth. God will abolish death, so that there shall be no trace left of its former sway. Paul gives a free rendering of this passage in 1 Corinthians 15:54, κατεπόθη ὁ θάνατος εἰς νῖκος (after the Aramaean (netzach), vincere). The Syriac combines both ideas, that of the Targum and that of Paul: absorpta est mors per victoriam in sempiternum. But the abolition of death is not in itself the perfection of blessedness. There are sufferings which force out a sigh, even after death has come as a deliverance. But all these sufferings, whose ultimate ground is sin, Jehovah sweeps away. There is something very significant in the use of the expression דּמעה (a tear), which the Apocalypse renders πᾶν δάκρυον (Revelation 21:4). Wherever there is a tear on any face whatever, Jehovah wipes it away; and if Jehovah wipes away, this must be done most thoroughly: He removes the cause with the outward symptom, the sin as well as the tear. It is self-evident that this applies to the church triumphant. The world has been judged, and what was salvable has been saved. There is therefore no more shame for the people of God. Over the whole earth there is no further place to be found for this; Jehovah has taken it away. The earth is therefore a holy dwelling-place for blessed men. The new Jerusalem is Jehovah's throne, but the whole earth is Jehovah's glorious kingdom. The prophet is here looking from just the same point of view as Paul in 1 Corinthians 15:28, and John in the last page of the Apocalypse.

Verse 9
After this prophetic section, which follows the first melodious echo like an interpolated recitative, the song of praise begins again; but it is soon deflected into the tone of prophecy. The shame of the people of God, mentioned in Isaiah 25:8, recals to mind the special enemies of the church in its immediate neighbourhood, who could not tyrannize over it indeed, like the empire of the world, but who nevertheless scoffed at it and persecuted it. The representative and emblem of these foes are the proud and boasting Moab (Isaiah 16:6; Jeremiah 48:29). All such attempts as that of Knobel to turn this into history are but so much lost trouble. Moab is a mystic name. It is the prediction of the humiliation of Moab in this spiritual sense, for which the second echo opens the way by celebrating Jehovah's appearing. Jehovah is now in His manifested presence the conqueror of death, the drier of tears, the saviour of the honour of His oppressed church. “And they say in that day, Behold our God, for whom we waited to help us: this is Jehovah, for whom we waited; let us be glad and rejoice in His salvation.” The undefined but self-evident subject to (v'âmar) (“they say”) is the church of the last days. “Behold:” (hinnēh) and (zeh) belong to one another, as in Isaiah 21:9. The waiting may be understood as implying a retrospective glance at all the remote past, even as far back as Jacob's saying, “I wait for Thy salvation, O Jehovah” (Genesis 49:18). The appeal, “Let us be glad,” etc., has passed over into the grand (hodu) of Psalm 118:24.

Verses 10-12
In the land of promise there is rejoicing, but on the other side of the Jordan there is fear of ruin. Two contrasted pictures are placed here side by side. The Jordan is the same as the “great gulf” in the parable of the rich man. Upon Zion Jehovah descends in mercy, but upon the highlands of Moab in His wrath. “For the hand of Jehovah will sink down upon this mountain, and Moab is trodden down there where it is, as straw is trodden down in the water of the dung-pit. And he spreadeth out his hands in the pool therein, as the swimmer spreadeth them out to swim; but Jehovah forceth down the pride of Moab in spite of the artifices of his hands. Yea, thy steep, towering walls He bows down, forces under, and casts earthwards into dust.” Jehovah brings down His hand upon Zion ((nūach), as in Isaiah 7:2; Isaiah 11:1), not only to shelter, but also to avenge. Israel, that has been despised, He now makes glorious, and for contemptuous Moab He prepares a shameful end. In the place where it now is תּחתּיו, as in 2 Samuel 7:10; Habakkuk 3:16, “in its own place,” its own land) it is threshed down, stamped or trodden down, as straw is trodden down into a dung-pit to turn it into manure: (hiddūsh), the inf. constr., with the vowel sound u, possibly to distinguish it from the inf. absol. (hiddosh) (Ewald, §240, b). Instead of בּמו (as in Isaiah 43:2), the chethib has בּמי (cf., Job 9:30); and this is probably the more correct reading, since (madmēnâh), by itself, means the dunghill, and not the tank of dung water. At the same time, it is quite possible that (b'mo) is intended as a play upon the name Moab, just as the word (madmēnâh) may possibly have been chosen with a play upon the Moabitish (Madmēn) (Jeremiah 48:2). In Isaiah 25:11 Jehovah would be the subject, if (b'kirbo) (in the midst of it) referred back to Moab; but although the figure of Jehovah pressing down the pride of Moab, by spreading out His hands within it like a swimmer, might produce the impression of boldness and dignity in a different connection, yet here, where Moab has just been described as forced down into the manure-pit, the comparison of Jehovah to a swimmer would be a very offensive one. The swimmer is Moab itself, as Gesenius, Hitzig, Knobel, and in fact the majority of commentators suppose. “In the midst of it:” (b'kirbo) points back in a neuter sense to the place into which Moab had been violently plunged, and which was so little adapted for swimming. A man cannot swim in a manure pond; but Moab attempts it, though without success, for Jehovah presses down the pride of Moab in spite of its artifices עם, as in Nehemiah 5:18; ארבּות, written with dagesh (according to the majority of MSS, from ארבּה, like the Arabic (urbe), (irbe), cleverness, wit, sharpness), i.e., the skilful and cunning movement of its hands. Saad. gives it correctly, as (muchâtale), wiles and stratagems; Hitzig also renders it “machinations,” i.e., twistings and turnings, which Moab makes with its arms, for the purpose of keeping itself up in the water. What Isaiah 25:11 affirms in figure, Isaiah 25:12 illustrates without any figure. If the reading were מבצרך חומות משׂגּב, the reference would be to Kir-Moab (Isaiah 15:1; Isaiah 16:7). But as the text stands, we are evidently to understand by it the strong and lofty walls of the cities of Moab in general.
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Verse 1
Thus the second hymnic echo has its confirmation in a prophecy against Moab, on the basis of which a third hymnic echo now arises. Whilst on the other side, in the land of Moab, the people are trodden down, and its lofty castles demolished, the people in the land of Judah can boast of an impregnable city. “In that day will this song be sung in the land of Judah: A city of defence is ours; salvation He sets for walls and bulwark.” According to the punctuation, this ought to be rendered, “A city is a shelter for us;” but עז עיר seem rather to be connected, according to Proverbs 17:19, “a city of strong, i.e., of impregnable offence and defence.” The subject of ישׁית is Jehovah. The figure indicates what He is constantly doing, and ever doing afresh; for the walls and bulwarks of Jerusalem ((chēl), as in Lamentations 2:8, the small outside wall which encloses all the fortifications) are not dead stone, but (yeshuâh), ever living and never exhausted salvation (Isaiah 60:18). In just the same sense Jehovah is called elsewhere the wall of Jerusalem, and even a wall of fire in Zechariah 2:9 - parallels which show that (yeshuâh) is intended to be taken as the accusative of the object, and not as the accusative of the predicate, according to Isaiah 5:6; Psalm 21:7; Psalm 84:7; Jeremiah 22:6 (Luzzatto).

Verse 2
In Isaiah 26:1 this city is thought of as still empty: for, like paradise, in which man was placed, it is first of all a creation of God; and hence the exclamation in Isaiah 26:2: “Open ye the gates, that a righteous people may enter, one keeping truthfulness.” The cry is a heavenly one; and those who open, if indeed we are at liberty to inquire who they are, must be angels. We recall to mind Psalm 24:1-10, but the scene is a different one. The author of Ps 118 has given individuality to this passage in Psalm 118:19, Psalm 118:20. (Goi tzaddik) (a righteous nation) is the church of the righteous, as in Isaiah 24:16. (Goi) (nation) is used here, as in Isaiah 26:15 and Isaiah 9:2, with reference to Israel, which has now by grace become a righteous nation, and has been established in covenant truth towards God, who keepeth truth (('emunim), from ('ēmūn), Psalm 31:24).

Verse 3
The relation of Israel and Jehovah to one another is now a permanent one. “Thou keepest the firmly-established mind in peace, peace; for his confidence rests on Thee.” A gnome (borrowed in Psalm 112:7-8), but in a lyrical connection, and with a distinct reference to the church of the last days. There is no necessity to take סמוּ יצר as standing for יצר סמוּך, as Knobel does. The state of mind is mentioned here as designating the person possessing it, according to his inmost nature. יצר (the mind) is the whole attitude and habit of a man as inwardly constituted, i.e., as a being capable of thought and will. סמוּך is the same, regarded as having a firm hold in itself, and this it has whenever it has a firm hold on God (Isaiah 10:20). This is the mind of the new Israel, and Jehovah keeps it, (shâlom), (shâlom) (peace, peace; accusative predicates, used in the place of a consequential clause), i.e., so that deep and constant peace abides therein (Philemon 4:7). Such a mind is thus kept by Jehovah, because its trust is placed in Jehovah. בּטוּח refers to יצר, according to Ewald, §149, d, and is therefore equivalent to הוּא בּטוּח (cf., Psalm 7:10; Psalm 55:20), the passive participle, like the Latin confisus, fretus. To hang on God, or to be thoroughly devoted to Him, secures both stability and peace.

Verse 4
A cry goes forth again, as if from heaven, exhorting Israel to continue in this mind. “Hang confidently on Jehovah for ever: for in Jah, Jehovah, is an everlasting rock.” The combination Jah Jehovah is only met with here and in Isaiah 12:2. It is the proper name of God the Redeemer in the most emphatic form. The Beth essentiae frequently stands before the predicate (Ges. §151, 3); here, however, it stands before the subject, as in Psalm 78:5; Psalm 55:19. In Jah Jehovah ((munach), (tzakeph)) there is an everlasting rock, i.e., He is essentially such a rock (compare Deuteronomy 32:4, like Exodus 15:2 for Isaiah 12:2).

Verse 5-6
He has already proved Himself to be such a rock, on which everything breaks that would attack the faithful whom He surrounds. “For He hath bent down them that dwell on high; the towering castle, He tore it down, tore it down to the earth, cast it into dust. The foot treads it to pieces, feet of the poor, steps of the lowly.” Passing beyond the fall of Moab, the fall of the imperial city is celebrated, to which Moab was only an annex (Isaiah 25:1-2; Isaiah 24:10-12). The futures are determined by the preterite; and the anadiplosis, which in other instances (e.g., Isaiah 25:1, cf., Psalm 118:11) links together derivatives or variations of form, is satisfied in this instance with changing the forms of the suffix. The second thought of Isaiah 26:6 is a more emphatic repetition of the first: it is trodden down; the oppression of those who have been hitherto oppressed is trodden down.

Verse 7
The righteous, who go astray according to the judgment of the world, thus arrive at a goal from which their way appears in a very different light. “The path that the righteous man takes is smoothness; Thou makest the course of the righteous smooth.” ישׁר is an accusative predicate: Thou rollest it, i.e., Thou smoothest it, so that it is just as if it had been bevelled with a rule, and leads quite straight (on the derivative (peles), a level, see at Job 37:16) and without interruption to the desired end. The song has here fallen into the language of a (mashal) of Solomon (vid., Proverbs 4:26; Proverbs 5:6, Proverbs 5:21). It pauses here to reflect, as if at the close of a strophe.

Verse 8-9
It then commences again in a lyrical tone in Isaiah 26:8 and Isaiah 26:9: “We have also waited for Thee, that Thou shouldest come in the path of Thy judgments; the desire of the soul went after Thy name, and after Thy remembrance. With my soul I desired Thee in the night; yea, with my spirit deep within me, I longed to have Thee here: for when Thy judgments strike the earth, the inhabitants of the earth learn righteousness.” In the opinion of Hitzig, Knobel, Drechsler, and others, the prophet here comes back from the ideal to the actual present. But this is not the case. The church of the last days, looking back to the past, declares with what longing it has waited for that manifestation of the righteousness of God which has now taken place. “The path of Thy judgments:” ('orach mishpâtēkâ) belongs to the te; venientem (or venturum) being understood. The clause follows the poetical construction ארח בּוא, after the analogy of דרך הלך. They longed for God to come as a Redeemer in the way of His judgments. The “name” and “remembrance” ad the nature of God, that has become nameable and memorable through self-assertion and self-manifestation (Exodus 3:15). They desired that God should present Himself again to the consciousness and memory of man, by such an act as should break through His concealment and silence. The prophet says this more especially of himself; for he feels himself “in spirit” to be a member of the perfected church. “My soul” and “my spirit” are accusatives giving a more precise definition (Ewald, §281, c). “The night” is the night of affliction, as in Isaiah 21:11. In connection with this, the word (shichēr) (lit. to dig for a thing, to seek it eagerly) is employed here, with a play upon (shachar). The dawning of the morning after a night of suffering was the object for which he longed, (naphshi) (my soul), i.e., with his entire personality (Pyschol. p. 202), and (ruchi b'kirbi) (my spirit within me), i.e., with the spirit of his mind, πνεῦμα τοῦ νοός (Psychol. p. 183). And why? Because, as often as God manifested Himself in judgment, this brought men to the knowledge, and possibly also to the recognition, of what was right (cf., Psalm 9:17). “Will learn:” (lâmdu) is a praet. gnomicum, giving the result of much practical experience.

Verse 10
Here again the shiir has struck the note of a (mâshâl). And proceeding in this tone, it pauses here once more to reflect as at the close of a strophe. “If favour is shown to the wicked man, he does not learn righteousness; in the most upright land he acts wickedly, and has no eye for the majesty of Jehovah.” רשׁע יחן is a hypothetical clause, which is left to be indicated by the emphasis, like Nehemiah 1:8 (Ewald, §357, b): granting that favour ((chēn) = “goodness,” Romans 2:4) is constantly shown to the wicked man. “The most upright land:” ('eretz necochoth) is a land in which everything is right, and all goes honourably. A worthless man, supposing he were in such a land, would still act knavishly; and of the majesty of Jehovah, showing itself in passing punishments of sin, though still sparing him, he would have no perception whatever. The prophet utters this with a painful feeling of indignation; the word (bal) indicating denial with emotion.
Verses 11-13
The situation still remains essentially the same as in Isaiah 26:11-13: “Jehovah, Thy hand has been exalted, but they did not see: they will see the zeal for a people, being put to shame; yea, fire will devour Thine adversaries. Jehovah, Thou wilt establish peace for us: for Thou hast accomplished all our work for us. Jehovah our God, lords besides Thee had enslaved us; but through Thee we praise Thy name.” Here are three forms of address beginning with Jehovah, and rising in the third to “Jehovah our God.” The standpoint of the first is the time before the judgment; the standpoint of the other two is in the midst of the redemption that has been effected through judgment. Hence what the prophet states in Isaiah 26:11 will be a general truth, which has now received its most splendid confirmation through the overthrow of the empire. The complaint of the prophet here is the same as in Isaiah 53:1. We may also compare Exodus 14:8, not Psalm 10:5; ((rūm) does not mean to remain beyond and unrecognised, but to prove one's self to be high.) The hand of Jehovah had already shown itself to be highly exalted ((râmâh), 3 pr.), by manifesting itself in the history of the nations, by sheltering His congregation, and preparing the way for its exaltation in the midst of its humiliation; but as they had no eye for this hand, they would be made to feel it upon themselves as the avenger of His nation. The “zeal for a people,” when reduced from this ideal expression into a concrete one, is the zeal of Jehovah of hosts (Isaiah 9:6; Isaiah 37:32) for His own nation (as in Isaiah 49:8). (Kin'ath ‛âm) (zeal for a people) is the object to (yechezū) (they shall see); (v'yēbōshū) (and be put to shame) being a parenthetical interpolation, which does not interfere with this connection. “Thou wilt establish peace” ((tishpōt shâlom), Isaiah 26:12) expresses the certain hope of a future and imperturbable state of peace (pones, stabilies); and this hope is founded upon the fact, that all which the church has hitherto accomplished ((ma‛aseh), the acting out of its calling, as in Psalm 90:17, see at Isaiah 5:12) has not been its own work, but the work of Jehovah for it. And the deliverance just obtained from the yoke of the imperial power is the work of Jehovah also. The meaning of the complaint, “other lords beside Thee had enslaved us,” is just the same as that in Isaiah 63:18; but there the standpoint is in the midst of the thing complained of, whereas here it is beyond it. Jehovah is Israel's King. He seemed indeed to have lost His rule, since the masters of the world had done as they liked with Israel. But it was very different now, and it was only through Jehovah (“through Thee”) that Israel could now once more gratefully celebrate Jehovah's name.

Verse 14
The tyrants who usurped the rule over Israel have now utterly disappeared. “Dead men live not again, shades do not rise again: so hast Thou visited and destroyed them, and caused all their memory to perish.” The meaning is not that Jehovah had put them to death because there was no resurrection at all after death; for, as we shall see further on, the prophet was acquainted with such a resurrection. In (mēthim) (dead men) and (rephâ'im) (shades) he had directly in mind the oppressors of Israel, who had been thrust down into the region of the shades (like the king of Babylon in chapter 14), so that there was no possibility of their being raised up or setting themselves up again. The לכן is not argumentative (which would be very freezing in this highly lyrical connection), but introduces what must have occurred eo ipso when the other had taken place (it corresponds to the Greek ἄρα , and is used here in the same way as in Isaiah 61:7; Jeremiah 5:2; Jeremiah 2:33; Zechariah 11:7; Job 34:25; Job 42:3). They had fallen irrevocably into Sheol (Psalm 49:15), and consequently God had swept them away, so that not even their name was perpetuated.

Verse 15
Israel, when it has such cause as this for praising Jehovah, will have become a numerous people once more. “Thou hast added to the nation, O Jehovah, hast added to the nation; glorified Thyself; moved out all the borders of the land.” The verb יסף, which is construed in other cases with על, אל ,, here with ל, carried its object within itself: to add, i.e., to give an increase. The allusion is to the same thing as that which caused the prophet to rejoice in Isaiah 9:2 (compare Isaiah 49:19-20; Isaiah 54:1., Micah 2:12; Micah 4:7; Obadiah 1:19-20, and many other passages; and for (richaktâ), more especially Micah 7:11). Just as Isaiah 26:13 recals the bondage in Egypt, and Isaiah 26:14 the destruction of Pharaoh in the Red Sea, so Isaiah 26:16 recals the numerical strength of the nation, and the extent of the country in the time of David and Solomon. At the same time, we cannot say that the prophet intended to recall these to mind. The antitypical relation, in which the last times stand to these events and circumstances of the past, is a fact in sacred history, though not particularly referred to here.

Verses 16-18
The (tephillâh) now returns to the retrospective glance already cast in Isaiah 26:8, Isaiah 26:9 into that night of affliction, which preceded the redemption that had come. “Jehovah, in trouble they missed Thee, poured out light supplication when Thy chastisement came upon them. As a woman with child, who draws near to her delivery, writhes and cries out in her pangs, so were we in Thy sight, O Jehovah. We went with child, we writhed; it was as if we brought forth wind. We brought no deliverance to the land, and the inhabitants of the world did not come to the light.” The substantive circumstantial clause in the parallel line, למו מוּסר, castigatione tua eos affilgente(ל as in Isaiah 26:9), corresponds to בּצּר; and לחשׁ צקוּן, a preterite עצוּק etire = יצק, Job 28:2; Job 29:6, to be poured out and melt away) with (Nun) (paragogic) (which is only met with again in Deuteronomy 8:3, Deuteronomy 8:16, the (yekōshūn) in Isaiah 29:21 being, according to the syntax, the future of (kōsh)), answers to (pâkad), which is used here as in Isaiah 34:16; 1 Samuel 20:6; 1 Samuel 25:15, in the sense of lustrando desiderare. (Lachash) is a quiet, whispering prayer (like the whispering of forms of incantation in Isaiah 3:3); sorrow renders speechless in the long run; and a consciousness of sin crushes so completely, that a man does not dare to address God aloud (Isaiah 29:4). Pregnancy and pangs are symbols of a state of expectation strained to the utmost, the object of which appears all the closer the more the pains increase. Often, says the perfected church, as it looks back upon its past history, often did we regard the coming of salvation as certain; but again and again were our hopes deceived. The first כּמו is equivalent to כּ, “as a woman with child,” etc. (see at Isaiah 8:22); the second is equivalent to כּאשׁר, “as it were, we brought forth wind.” This is not an inverted expression, signifying we brought forth as it were wind; but כמו governs the whole sentence in the sense of “(it was) as if.” The issue of all their painful toil was like the result of a false pregnancy (empneumatosis), a delivery of wind. This state of things also proceeded from Jehovah, as the expression “before Thee” implies. It was a consequence of the sins of Israel, and of a continued want of true susceptibility to the blessings of salvation. Side by side with their disappointed hope, Isaiah 26:18 places the ineffectual character of their won efforts. Israel's own doings - no, they could never make the land into ישׁוּעת (i.e., bring it into a state of complete salvation); and (so might the final clause be understood) they waited in vain for the judgment of Jehovah upon the sinful world that was at enmity against them, or they made ineffectual efforts to overcome it. This explanation is favoured by the fact, that throughout the whole of this cycle of prophecies (yōshbē tēbēl) does not mean the inhabitants of the holy land, but of the globe at large in the sense of “the world” (Isaiah 26:21; Isaiah 24:5-6). Again, the relation of יפּלוּ to the תּפּיל in Isaiah 26:19, land the figure previously employed of the pains of child-birth, speak most strongly in favour of the conclusion, that (nâphal) is here used for the falling of the fruit of the womb (cf., Wis. 7:3, Il. xix. 110, καταπεσεῖν and πεσεῖν ). And (yōshbē) (tēbēl) (the inhabitants of the world) fits in with this sense (viz., that the expected increase of the population never came), from the fact that in this instance the reference is not to the inhabitants of the earth; but the words signify inhabitants generally, or, as we should say, young, new-born “mortals.” The punishment of the land under the weight of the empire still continued, and a new generation did not come to the light of day to populate the desolate land (cf., Psychol. p. 414).

Verse 19
But now all this had taken place. Instead of singing what has occurred, the tephillah places itself in the midst of the occurrence itself. “Thy dead will live, my corpses rise again. Awake and rejoice, ye that lie in the dust! For thy dew is dew of the lights, and the earth will bring shades to the day.” The prophet speaks thus out of the heart of the church of the last times. In consequence of the long-continued sufferings and chastisements, it has been melted down to a very small remnant; and many of those whom it could once truly reckon as its own, are now lying as corpses in the dust of the grave. The church, filled with hope which will not be put to shame, now calls to itself, “Thy dead will live” (מתיך יחיוּ, reviviscent, as in המּתים תּסהיּת, the resurrection of the dead), and consoles itself with the working of divine grace ad power, which is even now setting itself in motion: “my corpses will rise again” (יקמוּן נבלתי, (nebēlah): a word without a plural, but frequently used in a plural sense, as in Isaiah 5:25, and therefore connected with יקמוּן, equivalent to תקמנה: here before a light suffix, with the (ê) retained, which is lost in other cases). It also cries out, in full assurance of the purpose of God, the believing word of command over the burial-ground of the dead, “Wake up and rejoice, ye that sleep in the dust,” and then justifies to itself this believing word of command by looking up to Jehovah, and confessing, “Thy dew is dew born out of (supernatural) lights,” as the dew of nature is born out of the womb of the morning dawn (Psalm 110:3). Others render it “dew upon herbs,” taking אורות as equivalent to ירקות, as in 2 Kings 4:39. We take it as from אורה (Psalm 139:12), in the sense of החיּים אור. The plural implies that there is a perfect fulness of the lights of life in God (“the Father of lights,” James 1:17). Out of these there is born the gentle dew, which gives new life to the bones that have been sown in the ground (Psalm 141:7) - a figure full of mystery, which is quite needlessly wiped away by Hofmann's explanation, viz., that it is equivalent to (tal hōrōth), “dew of thorough saturating.” Luther, who renders it, “Thy dew is a dew of the green field,” stands alone among the earlier translators. The Targum, Syriac, Vulgate, and Saad. all render it, “Thy dew is light dew;” and with the uniform connection in which the Scriptures place ('or) (light) and (chayyı̄m) (life), this rendering is natural enough. We now translate still further, “and the earth ((vâ'âretz), as in Isaiah 65:17; Proverbs 25:3, whereas וארץ is almost always in the construct state) will bring shades to the day” ((hippil), as a causative of (nâphal), Isaiah 26:18), i.e., bring forth again the dead that have sunken into it (like Luther's rendering, “and the land will cast out the dead” - the rendering of our English version also: Tr.). The dew from the glory of God falls like a heavenly seed into the bosom of the earth; and in consequence of this, the earth gives out from itself the shades which have hitherto been held fast beneath the ground, so that they appear alive again on the surface of the earth. Those who understand Isaiah 26:18 as relating to the earnestly descried overthrow of the lords of the world, interpret this passage accordingly, as meaning either, “and thou castest down shades to the earth” (ארץ, acc. loci, = עד־ארץ, Isaiah 26:5, לארץ, Isaiah 25:12), or, “and the earth causeth shades to fall,” i.e., to fall into itself. This is Rosenmüller's explanation (terra per prosopopaeiam, ut supra Isaiah 24:20, inducta, deturbare in orcum sistitur impios, eo ipso manes eos reddens). But although (rephaim), when so interpreted, agrees with Isaiah 26:14, where this name is given to the oppressors of the people of God, it would be out of place here, where it would necessarily mean, “those who are just becoming shades.” But, what is of greater importance still, if this concluding clause is understood as applying to the overthrow of the oppressors, it does not give any natural sequence to the words, “dew of the lights is thy dew;” whereas, according to our interpretation, it seals the faith, hope, and prayer of the church for what is to follow. When compared with the New Testament Apocalypse, it is “the first resurrection” which is here predicted by Isaiah. The confessors of Jehovah are awakened in their graves to form one glorious church with those who are still in the body. In the case of Ezekiel also (Ez. Ezekiel 37:1-14), the resurrection of the dead which he beholds is something more than a figurative representation of the people that were buried in captivity. The church of the period of glory on this side is a church of those who have been miraculously saved and wakened up from the dead. Their persecutors lie at their feet beneath the ground.

Verse 20-21
The judgment upon them is not mentioned, indeed, till after the completion of the church through those of its members that have died, although it must have actually preceded the latter. Thus the standpoint of the prophecy is incessantly oscillating backwards and forwards in these four chapters (Isaiah 24-27). This explains the exhortation in the next verses, and the reason assigned. “Go in, my people, into thy chambers, and shut the door behind thee; hide thyself a little moment, till the judgment of wrath passes by. For, behold, Jehovah goeth out from His place to visit the iniquity of the inhabitants of the earth upon them; and the earth discloses the blood that it has sucked up, and no more covers her slain.” The (shı̄r) is now at an end. The prophecy speaks once more as a prophet. Whilst the judgment of wrath ((za‛am)) is going forth, and until it shall have passed by (on the fut. exact., see Isaiah 10:12; Isaiah 4:4; and on the fact itself, (acharith) (hazza‛am), Daniel 8:19), the people of God are to continue in the solitude of prayer (Matthew 6:6, cf., Psalm 27:5; Psalm 31:21). They can do so, for the judgment by which they get rid of their foes is the act of Jehovah alone; and they are to do so because only he who is hidden in God by prayer can escape the wrath. The judgment only lasts a little while (Isaiah 10:24-25; Isaiah 54:7-8,. cf., Psalm 30:6), a short time which is shortened for the elect's sake. Instead of the dual דּלתיך (as the house-door is called, though not the chamber-door), the word is pointed דּלת (from דּלה = דּלת), just as the prophet intentionally chooses the feminine חבי instead of חבה. The nation is thought of as feminine in this particular instance (cf., Isaiah 54:7-8); because Jehovah, its avenger and protector, is acting on its behalf, whilst in a purely passive attitude it hides itself in Him. Just as Noah, behind whom Jehovah shut the door of the ark, was hidden in the ark whilst the water-floods of the judgment poured down without, so should the church be shut off from the world without in its life of prayer, because a judgment of Jehovah was at hand. “He goeth out of His place” (verbatim the same as in Micah 1:3), i.e., not out of His own divine life, as it rests within Himself, but out of the sphere of the manifested glory in which He presents Himself to the spirits. He goeth forth thence equipped for judgment, to visit the iniquity of the inhabitant of the earth upon him (the singular used collectively), and more especially their blood-guiltiness. The prohibition of murder was given to the sons of Noah, and therefore was one of the stipulations of “the covenant of old” (Isaiah 24:5). The earth supplies two witnesses: (1.) the innocent blood which has been violently shed (on (dâmim), see Isaiah 1:15), which she has had to suck up, and which is now exposed, and cries for vengeance; and (2.) the persons themselves who have been murdered in their innocence, and who are slumbering within her. Streams of blood come to light and bear testimony, and martyrs arise to bear witness against their murderers. 

27 Chapter 27 

Verse 1
Upon whom the judgment of Jehovah particularly falls, is described in figurative and enigmatical words in Isaiah 27:1: “In that day will Jehovah visit with His sword, with the hard, and the great, and the strong, leviathan the fleet serpent, and leviathan the twisted serpent, and slay the dragon in the sea.” No doubt the three animals are emblems of three imperial powers. The assertion that there are no more three animals than there are three swords, is a mistake. If the preposition were repeated in the case of the swords, as it is in the case of the animals, we should have to understand the passage as referring to three swords as well as three animals. But this is not the case. We have therefore to inquire what the three world-powers are; and this question is quite a justifiable one: for we have no reason to rest satisfied with the opinion held by Drechsler, that the three emblems are symbols of ungodly powers in general, of every kind and every sphere, unless the question itself is absolutely unanswerable. Now the (tannin) (the stretched-out aquatic animal) is the standing emblem of Egypt (Isaiah 51:9; Psalm 74:13; Ezekiel 29:3; Ezekiel 32:2). And as the Euphrates-land and Asshur are mentioned in Isaiah 27:12, Isaiah 27:13 in connection with Egypt, it is immediately probable that the other two animals signify the kingdom of the Tigris, i.e., Assyria, with its capital Nineveh which stood on the Tigris, and the kingdom of the Euphrates, i.e., Chaldea, with its capital Babylon which stood upon the Euphrates. Moreover, the application of the same epithet Leviathan to both the kingdoms, with simply a difference in the attributes, is suggestive of two kingdoms that were related to each other. We must not be misled by the fact that (nâchâsh) (bâriach) is a constellation in Job 26:13; we have no (bammarōm) (on high) here, as in Isaiah 24:21, and therefore are evidently still upon the surface of the globe. The epithet employed was primarily suggested by the situation of the two cities. Nineveh was on the Tigris, which was called Chiddekel,
(Note: In point of fact, not only does Arab. (tyr) signify both an arrow and the Tigris, according to the Neo-Persian lexicons, but the old explanation “Tigris, swift as a dart, since the Medes call the Tigris (toxeuma) ” (the shot or shot arrow; Eustath, on Dion Perieg. v. 984), is confirmed by the Zendic (tighri), which has been proved to be used in the sense of arrow or shot (Yesht 8, 6, (yatha tighris mainyavacâo)), i.e., like a heavenly arrow.)

on account of the swiftness of its course and its terrible rapids; hence Asshur is compared to a serpent moving along in a rapid, impetuous, long, extended course ((bâriach), as in Isaiah 43:14, is equivalent to barriach, a noun of the same form as עלּיז, and a different word from (berriach), a bolt, Isaiah 15:5). Babylon, on the other hand, is compared to a twisted serpent, i.e., to one twisting about in serpentine curves, because it was situated on the very winding Euphrates, the windings of which are especially labyrinthine in the immediate vicinity of Babylon. The river did indeed flow straight away at one time, but by artificial cuttings it was made so serpentine that it passed the same place, viz., Arderikka, no less than three times; and according to the declaration of Herodotus in his own time, when any one sailed down the river, he had to pass it three times in three days (Ritter, x. p. 8). The real meaning of the emblem, however, is no more exhausted by this allusion to the geographical situation, than it was in the case of “the desert of the sea” (Isaiah 21:1). The attribute of winding is also a symbol of the longer duration of one empire than of the other, and of the more numerous complications into which Israel would be drawn by it. The world-power on the Tigris fires with rapidity upon Israel, so that the fate of Israel is very quickly decided. But the world-power on the Euphrates advances by many windings, and encircles its prey in many folds. And these windings are all the more numerous, because in the prophet's view Babylon is the final form assumed by the empire of the world, and therefore Israel remains encircled by this serpent until the last days. The judgment upon Asshur, Babylon, and Egypt, is the judgment upon the world-powers universally.

Verses 2-5
The prophecy here passes for the fourth time into the tone of a song. The church recognises itself in the judgments upon the world, as Jehovah's well-protected and beloved vineyard. 
In that day a merry vineyard - sing it! 
I, Jehovah, its keeper, 
Every moment I water it.
That nothing may come near it, 
I watch it night and day.
Wrath have I none; 
O, had I thorns, thistles before me! 
I would make up to them in battle, 
Burn them all together.
Men would then have to grasp at my protection, 
Make peace with me, 
Make peace with me. 
Instead of introducing the song with, “In that day shall this song be sung,” or some such introduction, the prophecy passes at once into the song. It consists in a descending scale of strophes, consisting of one of five lines (Isaiah 27:2, Isaiah 27:3), one of four lines (Isaiah 27:4), and one of three lines (Isaiah 27:5). The thema is placed at the beginning, in the absolute case: (cerem chemer). This may signify a vineyard of fiery or good wine (compare (cerem zaith) in Judges 15:5); but it is possible that the reading should be (cerem) (chemed), as in Isaiah 32:12, as the lxx, Targum, and most modern commentators assume. ענּה ל signifies, according to Numbers 21:17; Psalm 147:7 (cf., Exodus 32:18; Psalm 88:1), to strike up a song with reference to anything - an onomatopoetic word (different from ענה, to begin, literally to meet). (Cerem) (the vineyard) is a feminine here, like בּאר, the well, in the song of the well in Numbers 21:17-18, and just as Israel, of which the vineyard here is a symbol (Isaiah 3:14; Isaiah 5:1.), is sometimes regarded as masculine, and at other times as feminine (Isaiah 26:20). Jehovah Himself is introduced as speaking. He is the keeper of the vineyard, who waters it every moment when there is any necessity ((lirgâ‛im), like (labbekârim) in Isaiah 33:2, every morning), and watches it by night as well as by day, that nothing may visit it. על פּקד (to visit upon) is used in other cases to signify the infliction of punishment; here it denotes visitation by some kind of misfortune. Because it was the church purified through afflictions, the feelings of Jehovah towards it were pure love, without any admixture of the burning of anger ((chēmâh)). This is reserved for all who dare to do injury to this vineyard. Jehovah challenges these, and says, Who is there, then, that gives me thorns, thistles! עיתּנני = לי יתּן, as in Jeremiah 9:1, cf., Joshua 15:19.) The asyndeton, instead of ושׁית שׁמיר, which is customary elsewhere, corresponds to the excitement of the exalted defender. If He had thorns, thistles before Him, He would break forth upon them in war, i.e., make war upon them ((bâh), neuter, upon such a mass of bush), and set it all on fire (הצית = הצּית). The arrangement of the strophes requires that we should connect כּמּלחמה with אפשׂעה (var. אפשׂעה), though this is at variance with the accents. We may see very clearly, even by the choice of the expression (bammilchâmâh), that thorns and thistles are a figurative representation of the enemies of the church (2 Samuel 23:6-7). And in this sense the song concludes in Isaiah 27:5: only by yielding themselves to mercy will they find mercy. או with a voluntative following, “unless,” as in Leviticus 26:41. “Take hold of:” (hechezik) (b'), as in 1 Kings 1:50, of Adonijah, who lays hold of the horns of the altar. “Make peace with:” (‛âsâh) (shâlōm l'), as in Joshua 9:15. The song closes here. What the church here utters, is the consciousness of the gracious protection of its God, as confirmed in her by the most recent events.
Verse 6
The prophet now adds to the song of the vineyard, by way of explanation. “In future will Jacob strike roots, Israel blossom and bud, and fill the surface of the globe with fruits.” We may see from הבּאים (acc. temp. as in Ecclesiastes 2:16, equivalent in meaning to “Behold, the days come,” Jeremiah 7:32, etc.), that the true language of prophecy commences again here. For the active וּמלאוּ, compare Jeremiah 19:4; Ezekiel 8:17, etc. The prophet here says, in a figure, just the same as the apostle in Romans 11:12, viz., that Israel, when restored once more to favour as a nation, will become “the riches of the Gentiles.”

Verse 7-8
The prophet does not return even now to his own actual times; but, with the certainty that Israel will not be exalted until it has been deeply humbled on account of its sins, he placed himself in the midst of this state of punishment. And there, in the face of the glorious future which awaited Israel, the fact shines out brightly before his eyes, that the punishment which God inflicts upon Israel is a very different thing from that inflicted upon the world. “Hath He smitten it like the smiting of its smiter, or is it slain like the slaying of those slain by Him? Thou punishedst it with measures, when thou didst thrust it away, sifting with violent breath in the day of the east wind.” “Its smiter” ((maccēhū)) is the imperial power by which Israel had been attacked (Isaiah 10:20); and “those slain by Him” (הרגיו) are the slain of the empire who had fallen under the strokes of Jehovah. The former smote unmercifully, and its slain ones now lay without hope (Isaiah 26:14). Jehovah smites differently, and it is very different with the church, which has succumbed in the persons of its righteous members. For the double play upon words, see Isaiah 24:16; Isaiah 22:18; Isaiah 10:16. When Jehovah put Israel away (as if by means of a “bill of divorcement,” Isaiah 50:1), He strove against it (Isaiah 49:25), i.e., punished it, “in measure,” i.e., determining the measure very exactly, that it might not exceed the enduring power of Israel, not endanger the existence of Israel as a nation (cf., (bemishpât) in Jeremiah 10:24; Jeremiah 30:11; Jeremiah 46:28). On the other hand, Hitzig, Ewald, and Knobel read בּסאסאה, from a word סאסא,
(Note: Böttcher refers to a Talmudic word, הסיא (to remove), but this is to be pronounced הסּיא (= הסּיע), and is moreover, very uncertain.)

related to זעזע, or even טאטא, “when thou didst disturb (or drive forth);” but the traditional text does not indicate any various reading with ה mappic., and the ancient versions and expositors all take the word as a reduplication of סאה, which stands here as the third of an ephah to denote a moderately large measure. The clause (hâgâh) (berūchō) is probably regarded as an elliptical relative clause, in which case the transition to the third person can be best explained: “thou, who siftedst with violent breath.” (Hâgâh), which only occurs again in Proverbs 25:4, signifies to separate, e.g., the dross from silver (Isaiah 1:25). Jehovah sifted Israel (compare the figure of the threshing-floor in Isaiah 21:10), at the time when, by suspending captivity over it, He blew as violently upon it as if the east wind had raged (vid., Job 2:1-13:19). But He only sifted, He did not destroy.

Verse 9
He was angry, but not without love; He punished, but only to be able to pardon again. “Therefore will the guilt of Jacob be purged thus: and this is all the fruit of the removal of his son: when He maketh all altar-stones like chalk-stones that are broken in pieces, Astarte images and sun-pillars do not rise up again.” With the word “therefore” ((lâcēn)) a conclusion is drawn from the expression “by measure.” God punished Israel “by measure;” His punishment is a way to salvation: therefore it ceases as soon as its purpose is secured; and so would it cease now, if Israel would thoroughly renounce its sin, and, above all, the sin of all sins, namely idolatry. “Thus” (by this) refers to the בּשׂומו which follows; “by this,” namely the breaking to pieces of the altars and images of the moon goddess; or possibly, to speak more correctly, the goddess of the morning-star, and those of the sun-god as well (see Isaiah 17:8). By the fact that Israel put away the fundamental cause of all mischief, viz., idolatry, the guilt for which it had yet to make atonement would be covered, made good, or wiped away (on (cuppar), see at Isaiah 22:14). The parenthesis (cf., Isaiah 26:11 ) affirms that this very consequence would be all the fruit ((cŏl-(peri)) desired by Jehovah of the removal of the sin of Israel, which the chastisement was intended to effect.

Verse 10-11
The prophet said this from out of the midst of the state of punishment, and was therefore able still further to confirm the fact, that the punishment would cease with the sin, by the punishment which followed the sin. “For the strong city is solitary, a dwelling given up and forsaken like the steppe: there calves feed, and there they lie down, and eat off its branches. When its branches become withered, they are broken: women come, make fires with them; for it is not a people of intelligence: therefore its Creator has no pity upon it, and its Former does not pardon it.” The nation without any intelligence (Isaiah 1:3), of which Jehovah was the Creator and Former (Isaiah 22:11), is Israel; and therefore the fortress that has been destroyed is the city of Jerusalem. The standpoint of the prophet must therefore be beyond the destruction of Jerusalem, and in the midst of the captivity. If this appears strange for Isaiah, nearly every separate word in these two vv. rises up as a witness that it is Isaiah, and no other, who is speaking here (compare, as more general proofs, Isaiah 32:13-14, and Isaiah 5:17; and as more specific exemplifications, Isaiah 16:2, Isaiah 16:9; Isaiah 11:7, etc.). The suffix in “her branches” refers to the city, whose ruins were overgrown with bushes. Synonymous with סעפּים, branches (always written with dagesh in distinction from סעפים, clefts, Isaiah 2:21), is (kâtzir), cuttings, equivalent to shoots that can be easily cut off. It was a mistake on the part of the early translators to take (kâtzir) in the sense of “harvest” (Vulg., Symm., Saad., though not the lxx or Luther). As (kâtzir) is a collective term here, signifying the whole mass of branches, the predicate can be written in the plural, (tisshâbarnâh), which is not to be explained as a singular form, as in Isaiah 28:3. אותהּ, in the neuter sense, points back to this: women light it האיר, as in Malachi 1:10), i.e., make with it a lighting flame (אור) and a warming fire (אוּר, Isaiah 54:16). So desolate does Jerusalem lie, that in the very spot which once swarmed with men a calf now quietly eats the green foliage of the bushes that grow between the ruins; and in the place whence hostile armies had formerly been compelled to withdraw without accomplishing their purpose, women now come and supply themselves with wood without the slightest opposition.

Verse 12-13
But when Israel repents, the mercy of Jehovah will change all this. “And it will come to pass on that day, Jehovah will appoint a beating of corn from the water-flood of the Euphrates to the brook of Egypt, and ye will be gathered together one by one, O sons of Israel. And it will come to pass in that day, a great trumpet will be blown, and the lost ones in the land of Asshur come, and the outcasts in the land of Egypt, and cast themselves down before Jehovah on the holy mountain in Jerusalem.” I regard every exposition of Isaiah 27:12 which supposes it to refer to the return of the captives as altogether false. The Euphrates and the brook of Egypt, i.e., the Wady el-Arish, were the north-eastern and south-western boundaries of the land of Israel, according to the original promise (Genesis 15:18; 1 Kings 8:65), and it is not stated that Jehovah will beat on the outside of these boundaries, but within them. Hence Gesenius is upon a more correct track, when he explains it as meaning that “the kingdom will be peopled again in its greatest promised extent, and that as rapidly and numerously as if men had fallen like olives from the trees.” No doubt the word (châbat) is applied to the beating down of olives in Deuteronomy 24:20; but this figure is inapplicable here, as olives must already exist before they can be knocked down, whereas the land of Israel is to be thought of as desolate. What one expects is, that Jehovah will cause the dead to live within the whole of the broad expanse of the promised land (according to the promise in Isaiah 26:19, Isaiah 26:21). And the figure answers this expectation most clearly and most gloriously. (Châbat) as the word commonly applied to the knocking out of fruits with husks, which were too tender and valuable to be threshed. Such fruits, as the prophet himself affirms in Isaiah 28:27, were knocked out carefully with a stick, and would have been injured by the violence of ordinary threshing. And the great field of dead that stretched from the Euphrates to the Rhinokoloura,
(Note: Rhinokoloura (or Rhinokoroura): for the origin of this name of the Wady el-Arish, see Strabo, xvi. 2, 31.)

resembled a floor covered over with such tender, costly fruit. There true Israelites and apostate Israelites lay mixed together. But Jehovah would separate them. He would institute a beating, so that the true members of the church would come to the light of day, being separated from the false like grains sifted from their husks. “Thy dead will live;” it is to this that the prophet returns. And this view is supported by the choice of the word (shibboleth), which combines in itself the meanings of “flood” (Psalm 69:3, Psalm 69:16) and “ear” (sc., of corn). This word gives a fine dilogy (compare the dilogy in Isaiah 19:18 and Habakkuk 2:7). From the “ear” of the Euphrates down to the Peninsula of Sinai, Jehovah would knock - a great heap of ears, the grains of which were to be gathered together “one by one,” i.e., singly (in the most careful manner possible; Greek, καθεῖς κατη ̓ ἓνα ). To this risen church there would be added the still living diaspora, gathered together by the signal of God (compare Isaiah 18:3; Isaiah 11:12). Asshur and Egypt are named as lands of banishment. They represent all the lands of exile, as in Isaiah 19:23-25 (compare Isaiah 11:11). The two names are emblematical, and therefore not to be used as proofs that the prophecy is within the range of Isaiah's horizon. Nor is there any necessity for this. It is just as certain that the cycle of prophecy in chapters 24-27 belongs to Isaiah, and not to any other prophet, as it is that there are not two men to be found in the world with faces exactly alike.

28 Chapter 28 

Introduction
Book of Woes or Historical Discourses Relating to Asshur and the Egyptian Alliance - Isaiah 28-33 part v 

These chapters carry us to the earliest years of Hezekiah's reign, probably to the second and third; as Samaria has not yet been destroyed. They run parallel to the book of Micah, which also takes its start from the destruction of Samaria, and are as faithful a mirror of the condition of the people under Hezekiah, as chapters 7-12 were of their condition under Ahaz. The time of Ahaz was characterized by a spiritless submission to the Assyrian yoke; that of Hezekiah by a casual striving after liberty. The people tried to throw off the yoke of Assyria; not with confidence in Jehovah, however, but in reliance upon the help of Egypt. This Egypticizing policy is traced step by step by Isaiah, in chapters 28-32. The gradual rise of these addresses may be seen from the fact, that they follow the gradual growth of the alliance with Egypt through all its stages, until it is fully concluded. By the side of this casual ground of trust, which Jehovah will sweep away, the prophet exhibits the precious corner-stone in Zion as the true, firm ground of confidence. We might therefore call these chapters (Isaiah 28-33) “the book of the precious corner-stone,” just as we called chapters 7-12 “the book of Immanuel.” But the prophecy in Isaiah 28:16 does not determine and mould the whole of this section, in the same manner in which the other section is moulded and governed by the prophecy of the Son of the Virgin. We therefore prefer to call this cycle of prophecy “the book of woes;” for censure and threatening are uttered here in repeated utterances of “woe,” not against Israel only, but more especially against Judah and Jerusalem, until at last, in chapter 33, the “(hoi) concerning Jerusalem” is changed into a “(hoi) concerning Asshur.” All the independent and self-contained addresses in this cycle of prophecy commence with (hoi) (“woe:” chapters 28, 29, 30, 31-32, 33). The section which does not begin with (hoi) (viz., Isaiah 32:9-20) is the last and dependent part of the long address commencing with Isaiah 31:1. On the other hand, Isaiah 29:15-24 also commences with (hoi), though it does not form a distinct address in itself, since chapter 29 forms a complete whole. The subdivisions of the sections, therefore, have not a uniform commencement throughout; but the separate and independent addresses all commence with (hoi). The climax of these prophecies of woe is chapter 30. Up to this point the exclamation of woe gradually ascends, but in chapters 31-32 it begins to fall; and in chapter 33 (which contains an epilogue that was only added in the fourteenth year of Hezekiah's reign) it has changed into the very opposite. The prophet begins with (hoi), but it is a woe concerning the devastator. This utmost woe, however, was not fulfilled at the point of time when the fulfilment of “the utmost” predicted in chapters 28-32 was apparently close at hand; but Jerusalem, though threatened with destruction, was miraculously saved. Yet the prophet had not merely to look on, as Jonah had. He himself predicted this change in the purpose of God, inasmuch as the direction of the “woe” in his mouth is altered, like that of the wrath of God, which turns from Jerusalem to Asshur, and destroys it.

Verse 1
Isaiah, like Micah, commences with the fall of the proud and intoxicated Samaria. “Woe to the proud crown of the drunken of Ephraim, and to the fading flower of its splendid ornament, which is upon the head of the luxuriant valley of those slain with wine.” The allusion is to Samaria, which is called (1.) “the pride-crown of the drunken of Ephraim,” i.e., the crown of which the intoxicated and blinded Ephraimites were proud (Isaiah 29:9; Isaiah 19:14), and (2.) “the fading flower” (on the expression itself, compare Isaiah 1:30; Isaiah 40:7-8) “of the ornament of his splendour,” i.e., the flower now fading, which had once been the ornament with which they made a show. This flower stood “upon the head of the valley of fatnesses of those slain with wine” (cf., Isaiah 16:8), i.e., of the valley so exuberant with fruitfulness, belonging to the Ephraimites, who were thoroughly enslaved by wine. Samaria stood upon a beautiful swelling hill, which commanded the whole country round in a most regal way (Amos 4:1; Amos 6:1), in the centre of a large basin, of about two hours' journey in diameter, shut in by a gigantic circle of still loftier mountains (Amos 3:9). The situation was commanding; the hill terraced up to the very top; and the surrounding country splendid and fruitful (Ritter, Erdkunde, xvi. 660, 661). The expression used by the prophet is intentionally bombastic. He heaps genitives upon genitives, as in Isaiah 10:12; Isaiah 21:17. The words are linked together in pairs. (Shemânı̄m) (fatnesses) has the absolute form, although it is annexed to the following word, the logical relation overruling the syntactical usage (compare Isaiah 32:13; 1 Chronicles 9:13). The sesquipedalia verba are intended to produce the impression of excessive worldly luxuriance and pleasure, upon which the woe is pronounced. The epithet (nōbhēl) (fading: possibly a genitive, as in Isaiah 28:4), which is introduced here into the midst of this picture of splendour, indicates that all this splendour is not only destined to fade, but is beginning to fade already.

Verses 2-4
In the next three vv. the hoi is expanded. “Behold, the Lord holds a strong and mighty thing like a hailstorm, a pestilent tempest; like a storm of mighty overflowing waters, He casts down to the earth with almighty hand. With feet they tread down the proud crown of the drunken of Ephraim. And it happens to the fading flower of its splendid ornament, which is upon the head of the luxuriant valley, as to an early fig before it is harvest, which whoever sees it looks at, and it is no sooner in his hand than he swallows it.” “A strong and mighty thing:” ואמּי חזק we have rendered in the neuter (with the lxx and Targum) rather than in the masculine, as Luther does, although the strong and mighty thing which the Lord holds in readiness is no doubt the Assyrian. He is simply the medium of punishment in the hand of the Lord, which is called (yâd) absolutely, because it is absolute in power - as it were, the hand of all hands. This hand hurls Samaria to the ground (on the expression itself, compare Isaiah 25:12; Isaiah 26:5), so that they tread the proud crown to pieces with their feet ((tērâmasnâh), the more pathetic plural form, instead of the singular (tērâmēs); Ges. 47, Anm. 3, and Caspari on Obadiah 1:13). The noun (sa‛ar), which is used elsewhere in the sense of shuddering, signifies here, like סערה, an awful tempest; and when connected with קטב, a tempest accompanied with a pestilential blast, spreading miasma. Such destructive power is held by the absolute hand. It is soon all over then with the splendid flower that has already begun to fade נבל ציצת, like הקּטן כּלי in Isaiah 22:24). It happens to it as to a (bikkūrâh) (according to the Masora, written with (mappik) here, as distinguished from Hosea 9:10, equivalent to (kebhikkūrâthâh); see Job 11:9, “like an early fig of this valley;” according to others, it is simply euphonic). The gathering of figs takes place about August. Now, if any one sees a fig as early as June, he fixes his eyes upon it, and hardly touches it with his hand before he swallows it, and that without waiting to masticate it long. Like such a dainty bit will the luxuriant Samaria vanish. The fact that Shalmanassar, or his successor Sargon, did not conquer Samaria till after the lapse of three years (2 Kings 18:10), does not detract from the truth of the prophecy; it is enough that both the thirst of the conqueror and the utter destruction of Samaria answered to it.
Verse 5-6
The threat is now followed by a promise. This is essentially the same in character as Isaiah 4:2-6. The place of the false glory thus overthrown is now filled by a glory that is divine and true. “In that day will Jehovah of hosts be the adorning crown and the splendid diadem to the remnant of His people; and the spirit of justice to them that sit on the judgment-seat, and heroic strength to them that drive back war at the gate.” “The remnant of His people” (שׁאר with a fixed kametz, as in Isaiah 21:17) is not Judah, as distinguished from Ephraim that had utterly perished; but Judah and the remaining portion of Ephraim, as distinguished from the portion which had perished. After the perishable thin in which they gloried had been swept away, the eternal person of Jehovah Himself would be the ornament and pride of His people. He, the Lord of the seven spirits (Isaiah 11:1), would be to this remnant of His people the spirit of right and heroic strength. There would be an end to unjust judging and powerless submission. The judges are called “those who sit (‛al-(hammishpât) ” in the sense of “on the seat of judgment” (Psalm 9:5; Psalm 122:5); the warriors are called “those who press back (milchâmâh) (shâ‛râh) ” (war at the gate), i.e., either war that has reached their own gate (Isaiah 22:7), or war which they drive back as far as the gate of the enemy (2 Samuel 11:23; 1 Macc. 5:22). The promise in this last passage corresponds to Micah 5:4-5. The athnach in Isaiah 28:6 ought to stand at (hammishpât); the second clause of the v. may be completed from the first, ולגבוּרה being equivalent to גבורה ולרוח, and משיבי to למישבי. We might regard 2 Chron 30 as a fulfilment of what is predicted in Isaiah 28:6, if the feast of passover there described really fell in the age succeeding the fall of Samaria; for this feast of passover did furnish a representation and awaken a consciousness of that national unity which had been interrupted from the time of Rehoboam. But if we read the account in the Chronicles with unprejudiced minds, it is impossible to shut our eyes to the fact that this feast of passover took place in the second month of the first year of Hezekiah's reign, and therefore not after the depopulation of the northern kingdom by Shalmanassar, but after the previous and partial depopulation by Tiglath-pileser. In fact, the fulfilment cannot be looked for at all in the space between the sixth and fourteenth years of Hezekiah, since the condition of Judah during that time does not answer at all to the promises given above. The prophet here foretells what might be hoped for, when Asshur had not only humbled Ephraim, but Judah also. The address consists of two connected halves, the promising beginnings of which point to one and the same future, and lay hold of one another.

Verse 7-8
With the words, “and they also,” the prophet commences the second half of the address, and passes from Ephraim to Judah. “And they also reel with wine, and are giddy with meth; priest and prophet reel with meth, are swallowed up by wine: they are giddy with meth, reel when seeing visions, stagger when pronouncing judgment. For all tables are full of filthy vomit, without any more place.” The Judaeans are not less overcome with wine than the Ephraimites, and especially the rulers of Judah. In wicked violation of the law of God, which prohibited the priests from drinking strong drink when performing priestly service, and that on pain of death (Leviticus 10:9, cf., Ezekiel 44:21), they were intoxicated even in the midst of their prophetic visions (הראה, literally “the thing seeing,” then the act of seeing; equivalent to ראי, like חזה in Isaiah 28:15 = חזוּת; Olshausen, §176, c), and when passing judicial sentences. In the same way Micah also charges the prophets and priests with being drunkards (Micah 3:1., cf., Isaiah 2:11). Isaiah's indignation is manifested in the fact, that in the words which he uses he imitates the staggering and stumbling of the topers; like the well-known passage, Sta pes sta mi pes stas pes ne labere mi pes. Observe, for example, the threefold repetition of (shâgu) - (tâghu), (shâgu) - (tâghu), (shâgu) - (pâqu). The hereditary priests and the four prophets represent the whole of the official personages. The preterites imply that drunkenness had become the fixed habit of the holders of these offices. The preposition בּ indicates the cause (“through,” as in 2 Samuel 13:28 and Esther 1:10), and min the effect proceeding from the cause (in consequence of wine). In v. 8 we can hear them vomit. We have the same combination of the and צ in the verb (kotzen), Gothic (kozan). All the tables of the carousal are full, without there being any further room (cf., Isaiah 5:8); everything swims with vomit. The prophet paints from nature, here without idealizing. He receives their conduct as it were in a mirror, and then in the severest tones holds up this mirror before them, adults though they were.

Verse 9-10
“Whom then would he teach knowledge? And to whom make preaching intelligible? To those weaned from the milk? To those removed from the breast? For precept upon precept, precept upon precept, line upon line, line upon line, a little here, a little there!” They sneer at the prophet, that intolerable moralist. They are of age, and free; and he does not need to bring knowledge to them ((da‛ath) as in Isaiah 11:9), or make them understand the proclamation. They know of old to what he would lead. Are they little children that have just been weaned (on the constructives, see Isaiah 9:2; Isaiah 5:11; Isaiah 30:18; Ges. §114, 1), and who must let themselves be tutored? For the things he preaches are nothing but endless petty teazings. The short words ((tsâv), as in Hosea 5:11), together with the diminutive זעיר (equivalent to the Arabic (sugayyir), mean, from (sagı̄r), small), are intended to throw ridicule upon the smallness and vexatious character of the prophet's interminable and uninterrupted chidings, as ל (= על, אל; comp. יסף ל, Isaiah 26:15) implies that they are; just as the philosophers in Acts 17:18 call Paul a σπερμολόγος , a collector of seeds, i.e., a dealer in trifles. And in the repetition of the short words we may hear the heavy babbling language of the drunken scoffers.

Verses 11-13
The prophet takes the (ki) (“for”) out of their mouths, and carries it on in his own way. It was quite right that their ungodliness should show itself in such a way as this, for it would meet with an appropriate punishment. “For through men stammering in speech, and through a strange tongue, will He speak to this people. He who said to them, There is rest, give rest to weary ones, and there is refreshing! But they would not hear. Therefore the word of Jehovah becomes to them precept upon precept, precept upon precept, line upon line, line upon line, a little here, a little there, that they may go and stumble backwards, and be wrecked to pieces, and be snared and taken.” Jehovah would speak to the scoffing people of stammering tongue a language of the same kind, since He would speak to them by a people that stammered in their estimation, i.e., who talked as barbarians (cf., βαρβαρίζειν and balbutire; see Isaiah 33:19, compared with Deuteronomy 28:49). The Assyrian Semitic had the same sound in the ear of an Israelite, as Low Saxon (a provincial dialect) in the ear of an educated German; in addition to which, it was plentifully mixed up with Iranian, and possibly also with Tatar elements. This people would practically interpret the will of Jehovah in its own patios to the despisers of the prophet. Jehovah had directed them, through His prophets, after the judgments which they had experienced with sufficient severity (Isaiah 1:5.), into the true way to rest and refreshing (Jeremiah 6:16), and had exhorted them to give rest to the nation, which had suffered so much under Ahaz through the calamities of war (2 Chron 28), and not to drag it into another way by goading it on to rise against Assyria, or impose a new burden in addition to the tribute to Assyria by purchasing the help of Egypt. But they would not hearken (אבוּא = אבוּ, Isaiah 30:15-16; Ges. §23, 3, Anm. 3). Their policy was a very different one from being still, or believing and waiting. And therefore the word of Jehovah, which they regarded as en endless series of trivial commands, would be turned in their case into an endless series of painful sufferings. To those who thought themselves so free, and lived so free, it would become a stone on which they would go to pieces, a net in which they would be snared, a trap in which they would be caught (compare Isaiah 8:14-15).

Verses 14-17
The prophet now directly attacks the great men of Jerusalem, and holds up a Messianic prophecy before their eyes, which turns its dark side to them, as chapter 7 did to Ahaz. “Therefore hear the word of Jehovah, ye scornful lords, rulers of this people which is in Jerusalem! For ye say, We have made a covenant with death, and with Hades have we come to an agreement. The swelling scourge, when it cometh hither, will do us no harm; for we have made a lie our shelter, and in deceit have we hidden ourselves. Therefore thus saith the Lord Jehovah, Behold, I am He who hath laid in Zion a stone, a stone of trial, a precious corner-stone of well-founded founding; whoever believes will not have to move. And I make justice the line, and righteousness the level; and hail sweeps away the refuge of lies, and the hiding-place is washed away by waters.” With (lâkhēn) (therefore) the announcement of punishment is once more suspended; and in Isaiah 28:16 it is resumed again, the exposition of the sin being inserted between, before the punishment is declared. Their sin is (lâtsōn), and this free-thinking scorn rests upon a proud and insolent self-confidence, which imagines that there is no necessity to fear death and hell; and this self-confidence has for its secret reserve the alliance to be secretly entered into with Egypt against Assyria. What the prophet makes them say here, they do not indeed say exactly in this form; but this is the essential substance of the carnally devised thoughts and words of the rulers of the people of Jerusalem, as manifest to the Searcher of hearts. Jerusalem, the city of Jehovah, and such princes as these, who either proudly ignore Jehovah, or throw Him off as useless, what a contrast! (Chōzeh), and (châzūth) in Isaiah 28:18, signify an agreement, either as a decision or completion (from the radical meaning of the verb (châzâh)), or as a choice, beneplacitum (like the Arabic (ray)), or as a record, i.e., the means of selecting (like the talmudic (châzı̄th), a countersign, a (ra'ăyâh), a proof or argument: Luzzatto). In (shōt) (shōtēph) (“the swelling scourge,” chethibשׁיט), the comparison of Asshur to a flood (Isaiah 28:2, Isaiah 28:8, Isaiah 28:7), and the comparison of it to a whip or scourge, are mixed together; and this is all the more allowable, because a whip, when smacked, really does move in waving lines (compare Jeremiah 8:6, where (shâtaph) is applied to the galloping of a war-horse). The chethibעבר in Isaiah 28:15 (for which the keri reads יעבר, according to Isaiah 28:19) is to be read עבר (granting that it shall have passed, or that it passes); and there is no necessity for any emendation. The Egyptian alliance for which they are suing, when designated according to its true ethical nature, is (sheqer) (lie) and (kâzâb) (falsehood); compare 2 Kings 17:4 (where we ought perhaps to read (sheqer) for (qesher), according to the lxx), and more especially Ezekiel 17:15., from which it is obvious that the true prophets regarded self-willed rebellion even against heathen rule as a reprehensible breach of faith.
The (lâkhēn) (therefore), which is resumed in Isaiah 28:16, is apparently followed as strangely as in Isaiah 7:14, by a promise instead of a threat. But this is only apparently the case. It is unquestionably a promise; but as the last clause, “he that believeth will not flee,” i.e., will stand firm, clearly indicates, it is a promise for believers alone. For those to whom the prophet is speaking here the promise is a threat, a savour of death unto death. Just as on a former occasion, when Ahaz refused to ask for a sign, the prophet announced to him a sign of Jehovah's own selection; so here Jehovah opposes to the false ground of confidence on which the leaders relied, the foundation stone laid in Zion, which would bear the believing in immoveable safety, but on which the unbelieving would be broken to pieces (Matthew 21:44). This stone is called ('ebhen) boochan, a stone of proving, i.e., a proved and self-proving stone. Then follow other epithets in a series commencing anew with (pinnath) = ('ebhen) (pinnath) (compare Psalm 118:22): angulus h. e. lapis angularis pretiositatis fundationis fundatae. It is a corner-stone, valuable in itself (on (yiqrath), compare 1 Kings 5:17), and affording the strongest foundation and inviolable security to all that is built upon it ((mūsâd) a substantive in form like (mūsâr), and (mūssâd) a hophal participle in the form of those of the verba contracta pe yod). This stone was not the Davidic sovereignty, but the true seed of David which appeared in Jesus (Romans 9:33; 1 Peter 2:6-7). The figure of a stone is not opposed to the personal reference, since the prophet in Isaiah 8:14 speaks even of Jehovah Himself under the figure of a stone. The majestically unique description renders it quite impossible that Hezekiah can be intended. Micah, whose book forms the side piece of this cycle of prophecy, also predicted, under similar historical circumstances, the birth of the Messiah in Bethlehem Ephratah (Micah 5:1). What Micah expresses in the words, “His goings forth are from of old,” is indicated here in the preterite (yissad) connected with (hineni) (the construction is similar to that in Obadiah 1:2; Ezekiel 25:7; compare Isaiah 28:2 above, and Jeremiah 49:15; Jeremiah 23:19). It denotes that which has been determined by Jehovah, and therefore is as good as accomplished. What is historically realized has had an eternal existence, and indeed an ideal pre-existence even in the heart of history itself (Isaiah 22:11; Isaiah 25:1; Isaiah 37:26). Ever since there had been a Davidic government at all, this stone had lain in Zion. The Davidic monarchy not only had in this its culminating point, but the ground of its continuance also. It was not only the Omega, but also the Alpha. Whatever escaped from wrath, even under the Old Testament, stood upon this stone. This (as the prophet predicts in יסהישׁ לא המּאמין יחישׁ׃ the fut. kal) would be the stronghold of faith in the midst of the approaching Assyrian calamities (cf., Isaiah 7:9); and faith would be the condition of life (Habakkuk 2:4). But against unbelievers Jehovah would proceed according to His punitive justice. He would make this (justice and righteousness, (mishpât) and (tsedâqâh)) a norm, i.e., a line and level. A different turn, however, is given to (qâv), with a play upon Isaiah 28:10, Isaiah 28:11. What Jehovah is about to do is depicted as a building which He is carrying out, and which He will carry out, so far as the despisers are concerned, on no other plan than that of strict retribution. His punitive justice comes like a hailstorm and like a flood (cf., Isaiah 28:2; Isaiah 10:22). The hail smites the refuge of lies of the great men of Jerusalem, and clears it away (יעה, hence יע, a shovel); and the flood buries their hiding-place in the waters, and carries it away (the accentuation should be סתר (tifchah), מים (mercha)).

Verses 18-20
And the whip which Jehovah swings will not be satisfied with one stroke, but will rain strokes. “And your covenant with death is struck out, and your agreement with Hades will not stand; the swelling scourge, when it comes, ye will become a thing trodden down to it. As often as it passes it takes you: for every morning it passes, by day and by night; and it is nothing but shuddering to hear such preaching. For the bed is too short to stretch in, and the covering too tight when a man wraps himself in it.” Although (berı̄th) is feminine, the predicate to it is placed before it in the masculine form (Ges. §144). The covenant is thought of as a document; for (khuppar) (for obliterari (just as the kal is used in Genesis 6:14 in the sense of oblinere; or in Proverbs 30:20, the Targum, and the Syriac, in the sense of abstergere; and in the Talmud frequently in the sense of wiping off = (qinnēăch), or wiping out = (mâchaq) - which meanings all go back, along with the meaning negare, to the primary meaning, tegere, obducere). The covenant will be “struck out,” as you strike out a wrong word, by crossing it over with ink and rendering it illegible. They fancy that they have fortified themselves against death and Hades; but Jehovah gives to both of these unlimited power over them. When the swelling scourge shall come, they will become to it as (mirmâs), i.e., they will be overwhelmed by it, and their corpses become like dirt of the streets (Isaiah 10:6; Isaiah 5:5); והייתם has the mercha upon the penult., according to the older editions and the smaller Masora on Leviticus 8:26, the tone being drawn back on account of the following לו. The strokes of the scourge come incessantly, and every stroke sweeps them, i.e., many of them, away. מדּי (from דּי, construct דּי, sufficiency, abundance) followed by the infinitive, quotiescunque irruet; (lâqach), auferre, as in Jeremiah 15:15, and in the idiom (lâqach). These scourgings without end - what a painful lecture Jehovah is reading them! This is the thought expressed in the concluding words: for the meaning cannot be, that “even ((raq) as in Psalm 32:6) the report (of such a fate) is alarming,” as Grotius and others explain it; or the report is nothing but alarming, as Gussetius and others interpret it, since in that case שׁמועה שׁמע (cf., Isaiah 23:5) would have been quite sufficient, instead of שׁמוּעה הבין. There is no doubt that the expression points back to the scornful question addressed by the debauchees to the prophet in Isaiah 28:9, “To whom will he make preaching intelligible?” i.e., to whom will he preach the word of God in an intelligible manner? (as if they did not possess (bı̄nâh) without this; שׁמוּעה, ἀκοή , as in Isaiah 53:1). As Isaiah 28:11 affirmed that Jehovah would take up the word against them, the drunken stammerers, through a stammering people; so here the scourging without end is called the (shemū‛âh), or sermon, which Jehovah preaches to them. At the same time, the word (hâbhı̄n) is not causative here, as in Isaiah 28:9, viz., “to give to understand,” but signifies simply “to understand,” or have an inward perception. To receive into one's comprehension such a sermon as that which was now being delivered to them, was (raq-(zevâ‛âh), nothing but shaking or shuddering ((raq) as in Genesis 6:5); זוּע (from which comes זועה, or by transposition זעוה) is applied to inward shaking as well as to outward tossing to and fro. Jerome renders it “tantummodo sola vexatio intellectum dabit auditui,” and Luther follows him thus: “but the vexation teaches to take heed to the word,” as if the reading were תּבין. The alarming character of the lecture is depicted in Isaiah 28:20, in a figure which was probably proverbial. The situation into which they are brought is like a bed too short for a man to stretch himself in (min as in 2 Kings 6:1), and like a covering which, according to the measure of the man who covers himself up in it (or perhaps still better in a temporal sense, “when a man covers or wraps himself up in it,” cf., Isaiah 18:4), is too narrow or too tight. So would it be in their case with the Egyptian treaty, in which they fancied that there were rest and safety for them. They would have to acknowledge its insufficiency. They had made themselves a bed, and procured bed-clothes; but how mistaken they had been in the measure, how miserably and ridiculously they had miscalculated!

Verse 21
It would be with them as it was with the Philistines when David turned their army into water at Baal-perazim (2 Samuel 5:20; 1 Chronicles 14:11), or when on another occasion he drove them before him from Gibeon to Gezer (1 Chronicles 14:13.). “For Jehovah will rise up as in the mountain of Perazim, and be wroth as in the valley at Gibeon to work His work; astonishing is His work; and to act His act: strange is His act.” The Targum wrongly supposes the first historical reminiscence to refer to the earthquake in the time of Uzziah, and the second to Joshua's victory over the Amorites. The allusion really is to the two shameful defeats which David inflicted upon the Philistines. There was a very good reason why victories over the Philistines especially should serve as similes. The same fate awaited the Philistines at the hands of the Assyrians, as predicted by the prophet in Isaiah 14:28. (cf., Isaiah 20:1-6). And the strangeness and verity of Jehovah's work were just this, that it would fare no better with the magnates of Judah at the hand of Asshur, than it had with the Philistines at the hand of David on both those occasions. The very same thing would now happen to the people of the house of David as formerly to its foes. Jehovah would have to act in opposition to His gracious purpose. He would have to act towards His own people as He once acted towards their foes. This was the most paradoxical thing of all that they would have to experience.

Verse 22
But the possibility of repentance was still open to them, and at least a modification of what had been threatened was attainable. “And now drive ye not mockeries, lest your fetters be strengthened; for I have heard from the Lord, Jehovah of hosts, a judgment of destruction, and an irrevocable one, upon the whole earth.” It is assumed that they are already in fetters, namely, the fetters of Asshur (Nahum 1:13). Out of these fetters they wanted to escape by a breach of faith, and with the help of Egypt without Jehovah, and consequently they mocked at the warnings of the prophet. He therefore appeals to them at any rate to stop their mocking, lest they should fall out of the bondage in which they now ere, into one that would bind them still more closely, and lest the judgment should become even more severe than it would otherwise be. For it was coming without fail. It might be modified, and with thorough repentance they might even escape; but that it would come, and that upon the whole earth, had been revealed to the prophet by Jehovah of hosts. This was the (shemū‛âh) which the prophet had heard from Jehovah, and which he gave them to hear and understand, though hitherto he had only been scoffed at by their wine-bibbing tongues.

Verses 23-26
The address of the prophet is here apparently closed. But an essential ingredient is still wanting to the second half, to make it correspond to the first. There is still wanting the fringe of promise coinciding with Isaiah 28:5, Isaiah 28:6. The prophet has not only to alarm the scoffers, that if possible he may pluck some of them out of the fire through fear (Judges 5:23); he has also to comfort believers, who yield themselves as disciples to him and to the word of God (Isaiah 8:16). He does this here in a very peculiar manner. He has several times assumed the tone of the (mashal), more especially in chapter 26; but here the consolation is dressed up in a longer parabolical address, which sets forth in figures drawn from husbandry the disciplinary and saving wisdom of God. Isaiah here proves himself a master of the mashal. In the usual tone of a mashal song, he first of all claims the attention of his audience as a teacher of wisdom. V. 23 “Lend me your ear, and hear my voice; attend, and hear my address!” Attention is all the more needful, that the prophet leaves his hearers to interpret and apply the parable themselves. The work of a husbandman is very manifold, as he tills, sows, and plants his field. Vv. 24-26 “Does the ploughman plough continually to sow? to furrow and to harrow his land? Is it not so: when he levels the surface thereof, he scatters black poppy seed, and strews cummin, and puts in wheat in rows, and barley in the appointed piece, and spelt on its border? And He has instructed him how to act rightly: his God teaches it him.” The ploughing ((chârash)) which opens the soil, i.e., turns it up in furrows, and the harrowing ((siddēd)) which breaks the clods, take place to prepare for the sowing, and therefore not interminably, but only so long as it necessary to prepare the soil to receive the seed. When the seed-furrows have been drawn in the levelled surface of the ground ((shivvâh)), then the sowing and planting begin; and this also takes place in various ways, according to the different kinds of fruit. (Qetsach) is the black poppy (nigella sativa, Arab. (habbe soda), so called from its black seeds), belonging to the ranunculaceae. (Kammōn) was the cummin ((cuminum cyminum) with larger aromatic seeds, Ar. (kammūn), neither of them our common carraway (Kümmel, carum). The wheat he sows carefully in rows ((sōrâh), ordo; ad ordinem, as it is translated by Jerome), i.e., he does not scatter it about carelessly, like the other two, but lays the grains carefully in the furrows, because otherwise when they sprang up they would get massed together, and choke one another. (Nismân), like (sōrâh), is an acc. loci: the barley is sown in a piece of the field specially marked off for it, or specially furnished with signs ((sı̄mânı̄m)); and (kussemeth), the spelt ( ζειά , also mentioned by Homer, Od. iv 604, between wheat and barley), along the edge of it, so that spelt forms the rim of the barley field. It is by a divine instinct that the husbandman acts in this manner; for God, who established agriculture at the creation (i.e., Jehovah, not Osiris), has also given men understanding. This is the meaning of (v'yisserō lammishpât): and (as we may see from all this) He (his God: the subject is given afterwards in the second clause) has led him (Proverbs 31:1) to the right (this is the rendering adopted by Kimchi, whilst other commentators have been misled by Jeremiah 30:11, and last of all Malbim Luzzatto, “Cosi Dio con giustizia corregge;” he would have done better, however, to say, con moderazione).

Verses 27-29
Again, the labour of the husbandman is just as manifold after the reaping has been done. “For the black poppy is not threshed with a threshing sledge, nor is a cart wheel rolled over cummin; but black poppy is knocked out with a stick, and cummin with a staff. Is bread corn crushed? No; he does not go on threshing it for ever, and drive the wheel of his cart and his horses over it: he does not crush it. This also, it goeth forth from Jehovah of hosts: He gives wonderful intelligence, high understanding.” (Ki) (for) introduces another proof that the husbandman is instructed by God, from what he still further does. He does not use the threshing machine ((chârūts), syn. (mōrag), Ar. (naureg), (nōreg)), or the threshing cart ((agâlâh): see Winer's Real-Wörterbuch, art. Dreschen), which would entirely destroy the more tender kinds of fruit, but knocks them out with a staff (baculo excutit: see at Isaiah 27:12). The sentence (lechem yūdâq) is to be accentuated as an interrogative: Is bread corn crushed? Oh no, he does not crush it. This would be the case if he were to cause the wheel (i.e., the wheels, (gilgal), constr. to (galgal)) of the threshing cart with the horses harnessed in front to rattle over it with all their might ((hâmam), to set in noisy violent motion). Lechem, like the Greek (sitos), is corn from which bread is made (Isaiah 30:23; Psalm 104:14). אדושׁ is metaplastic (as if from אדשׁ) for דושׁ (see Ewald, §312, b). Instead of וּפרשׁיו, the pointing ought to be וּפרשׁיו (from פרשׁ with kametz before the tone = Arab. (faras), as distinguished from פרשׁ with a fixed kametz, equivalent to (farras), a rider): “his horses,” here the threshing horses, which were preferred to asses and oxen.Even in this treatment of the fruit when reaped, there is an evidence of the wonderful intelligence (הפלא), as written הפלא) and exalted understanding (on תּוּשׁהיה, from ושׁי, see at Job 26:3) imparted by God. The expression is one of such grandeur, that we perceive at once that the prophet has in his mind the wisdom of God in a higher sphere. The wise, divinely inspired course adopted by the husbandman in the treatment of the field and fruit, is a type of the wise course adopted by the divine Teacher Himself in the treatment of His nation. Israel is Jehovah's field. The punishments and chastisements of Jehovah are the ploughshare and harrow, with which He forcibly breaks up, turns over, and furrows this field. But this does not last for ever. When the field has been thus loosened, smoothed, and rendered fertile once more, the painful process of ploughing is followed by a beneficent sowing and planting in a multiform and wisely ordered fulness of grace. Again, Israel is Jehovah's child of the threshing-floor (see Isaiah 21:10). He threshes it; but He does not thresh it only: He also knocks; and when He threshes, He does not continue threshing for ever, i.e., as Caspari has well explained it, “He does not punish all the members of the nation with the same severity; and those whom He punishes with greater severity than others He does not punish incessantly, but as soon as His end is attained, and the husks of sin are separated from those that have been punished, and the punishment ceases, and only the worst in the nation, who are nothing but husks, and the husks on the nation itself, are swept away by the punishments” (compare Isaiah 1:25; Isaiah 29:20-21). This is the solemn lesson and affectionate consolation hidden behind the veil of the parable. Jehovah punishes, but it is in order that He may be able to bless. He sifts, but He does not destroy. He does not thresh His own people, but He knocks them; and even when He threshes, they may console themselves in the face of the approaching period of judgment, that they are never crushed or injured.

29 Chapter 29 

Verses 1-4
The prophecy here passes from the fall of Samaria, the crown of flowers (Isaiah 28:1-4), to its formal parallel. Jerusalem takes its place by the side of Samaria, the crown of flowers, and under the emblem of a hearth of God. ('Arı̄'ēl) might, indeed, mean a lion of God. It occurs in this sense as the name of certain Moabitish heroes (2 Samuel 23:20; 1 Chronicles 11:22), and Isaiah himself used the shorter form אראל for the heroes of Judah (Isaiah 33:7). But as אריאל (God's heart, interchanged with הראל htiw degna, God's height) is the name given in Ezekiel 43:15-16, to the altar of burnt-offering in the new temple, and as Isaiah could not say anything more characteristic of Jerusalem, than that Jehovah had a fire and hearth there (Isaiah 31:9); and, moreover, as Jerusalem the city and community within the city would have been compared to a lioness rather than a lion, we take אריאל in the sense of ara Dei (from ארה, to burn). The prophet commences in his own peculiar way with a grand summary introduction, which passes in a few gigantic strides over the whole course from threatening to promise. Isaiah 29:1 “Woe to Ariel, to Ariel, the castle where David pitched his tent! Add year to year, let the feasts revolve: then I distress Ariel, and there is groaning and moaning; and so she proves herself to me as Ariel.” By the fact that David fixed his headquarters in Jerusalem, and then brought the sacred ark thither, Jerusalem became a hearth of God. Within a single year, after only one more round of feasts (to be interpreted according to Isaiah 32:10, and probably spoken at the passover), Jehovah would make Jerusalem a besieged city, full of sighs ((vahătsı̄qōthı̄), perf. cons., with the tone upon the ultimate); but “she becomes to me like an (Arı̄el),” i.e., being qualified through me, she will prove herself a hearth of God, by consuming the foes like a furnace, or by their meeting with their destruction at Jerusalem, like wood piled up on the altar and then consumed in flame. The prophecy has thus passed over the whole ground in a few majestic words. It now starts from the very beginning again, and first of all expands the (hoi). Isaiah 29:3, Isaiah 29:4 “And I encamp in a circle round about thee, and surround thee with watch-posts, and erect tortoises against thee. And when brought down thou wilt speak from out of the ground, and thy speaking will sound low out of the dust; and thy voice cometh up like that of a demon from the ground, and thy speaking will whisper out of the dust.” It would have to go so far with Ariel first of all, that it would be besieged by a hostile force, and would lie upon the ground in the greatest extremity, and then would whisper with a ghostlike softness, like a dying man, or like a spirit without flesh and bones. (Kaddūr) signifies sphaera, orbis, as in Isaiah 22:18 and in the Talmud (from (kâdar) = (kâthar); cf., (kudur) in the name (Nabu-(kudur-(ussur), Nebo protect the crown, κίδαριν ), and is used here poetically for סביב. Jerome renders it quasi sphaeram (from (dūr), orbis). מצּב (from נצב, יצב) might signify “firmly planted” (Luzzatto, immobilmente; compare (shūth), Isaiah 2:7); but according to the parallel it signifies a military post, like מצּב, נציב. (Metsurōth) (from (mâtsōr), Deuteronomy 20:20) are instruments of siege, the nature of which can only be determined conjecturally. On ('ōbh), see Isaiah 8:19;

(Note: The ('akkuubh) mentioned there is equivalent to (anbûb), Arab. a knot on a reed stalk, then that part of such a reed which comes between two knots, then the reed stalk itself; root נב, to rise up, swell, or become convex without and concave within (Fl.). It is possible that it would be better to trace ('ōbh) back to this radical and primary meaning of what is hollow (and therefore has a dull sound), whether used in the sense of a leather-bag, or applied to a spirit of incantation, and the possessor of such a spirit.)

there is no necessity to take it as standing for (ba‛al 'ōbh).

Verses 5-8
Thus far does the unfolding of the (hoi) reach. Now follows an unfolding of the words of promise, which stand at the end of Isaiah 29:1: “And it proves itself to me as Ariel.” Isaiah 29:5-8: “And the multitude of thy foes will become like finely powdered dust, and the multitude of the tyrants like chaff flying away; and it will take place suddenly, very suddenly. From Jehovah of hosts there comes a visitation with crash of thunder and earthquake and great noise, whirlwind and tempest, and the blazing up of devouring fire. And the multitude of all the nations that gather together against Ariel, and all those who storm and distress Ariel and her stronghold, will be like a vision of the night in a dream. And it is just as a hungry man dreams, and behold he eats; and when he wakes up his soul is empty: and just as a thirsty man dreams, and behold he drinks; and when he wakes up, behold, he is faint, and his soul is parched with thirst: so will it be to the multitude of the nations which gather together against the mountain of Zion.” The hostile army, described four times as (hâmōn), a groaning multitude, is utterly annihilated through the terrible co-operation of the forces of nature which are let loose upon them (Isaiah 30:30, cf., Isaiah 17:13). “There comes a visitation:” (tippâqēd) might refer to Jerusalem in the sense of “it will be visited” in mercy, viz., by Jehovah acting thus upon its enemies. But it is better to take it in a neuter sense: “punishment is inflicted.” The simile of the dream is applied in two different ways: (1.) They will dissolve into nothing, as if they had only the same apparent existence as a vision in a dream. (2.) Their plan for taking Jerusalem will be put to shame, and as utterly brought to nought as the eating or drinking of a dreamer, which turns out to be a delusion as soon as he awakes. Just as the prophet emphatically combines two substantives from the same verbal root in Isaiah 29:1, and two adverbs from the same verb in Isaiah 29:5; so does he place צבא and צבה together in Isaiah 29:7, the former with על relating to the crowding of an army for the purpose of a siege, the latter with an objective suffix (compare Psalm 53:6) to the attack made by a crowded army. The (metsōdâh) of Ariel (i.e., the watch-tower, specula, from (tsūd), to spy)
(Note: In Arabic, also, (masâd) signifies a lofty hill or mountain-top, from a secondary form of (tsud); and (massara), to lay the foundations of a fortified city ((‛ı̄r mâtsōr), Psalm 31:22), from (tsūr).))

is the mountain of Zion mentioned afterwards in Isaiah 29:8. כּאשׁר, as if; comp. Zechariah 10:6; Job 10:19. אוכל והנּה without הוּא; the personal pronoun is frequently omitted, not only in the leading participial clause, as in this instance (compare Isaiah 26:3; Isaiah 40:19; Psalm 22:29; Job 25:2; and Köhler on Zechariah 9:12), but also with a minor participial clause, as in Psalm 7:10; Psalm 55:20, and Habakkuk 2:10. The hungering and thirsting of the waking man are attributed to his (nephesh) (soul: cf., Isaiah 32:6; Isaiah 5:14; Proverbs 6:30), just because the soul is the cause of the physical life, and without it the action of the senses would be followed by no sensation or experience whatever. The hungry stomach is simply the object of feeling, and everything sensitive in the bodily organism is merely the medium of sensation or feeling; that which really feels is the soul. The soul no sooner passes out of the dreaming state into a waking condition, than it feels that its desires are as unsatisfied as ever. Just like such a dream will the army of the enemy, and that victory of which it is so certain before the battle is fought, fade away into nothing.

Verses 9-12
This enigma of the future the prophet holds out before the eyes of his contemporaries. The prophet received it by revelation of Jehovah; and without the illumination of Jehovah it could not possibly be understood. The deep degradation of Ariel, the wonderful deliverance, the sudden elevation from the abyss to this lofty height - all this was a matter of faith. But this faith was just what the nation wanted, and therefore the understanding depending upon it was wanting also. The (shemu‛âh) was there, but the (bı̄nâh) was absent; and all שׁמועה הבין was wrecked on the obtuseness of the mass. The prophet, therefore, who had received the unhappy calling to harden his people, could not help exclaiming (Isaiah 29:9 ), “Stop, and stare; blind yourselves, and grow blind!” התמהמהּ, to show one's self delaying (from מההּ, according to Luzzatto the reflective of תּמהמהּ, an emphatic form which is never met with), is connected with the synonymous verb תּמהּ, to be stiff with astonishment; but to שׁעע, to be plastered up, i.e., incapable of seeing (cf., Isaiah 6:10), there is attached the (hithpalpel) of the same verb, signifying “to place one's self in such circumstances,” se oblinere (differently, however, in Psalm 119:16, Psalm 119:47, compare Isaiah 11:8, se permulcere). They could not understand the word of God, but they were confused, and their eyes were, so to speak, festered up: therefore this self-induced condition would become to them a God-appointed punishment. The imperatives are judicial words of command.
This growth of the self-hardening into a judicial sentence of obduracy, is proclaimed still more fully by the prophet. “They are drunken, and not with wine; they reel, and not with meth. For Jehovah hath poured upon you a spirit of deep sleep, and bound up your eyes; the prophets and your heads, the seers, He has veiled. And the revelation of all this will be to you like words of a sealed writing, which they give to him who understands writing, saying, Pray, read this; but he says, I cannot, it is sealed. And they give the writing to one who does not understand writing, saying, Pray, read this; but he says, I do not understand writing.” They were drunken and stupid; not, however, merely because they gave themselves up to sensual intoxication (יין, dependent upon שׁכרוּ, ebrii vino), but because Jehovah had given them up to spiritual confusion and self-destruction. All the punishments of God are inflicted through the medium of His no less world-destroying than world-sustaining Spirit, which, although not willing what is evil, does make the evil called into existence by the creature the means of punishing evil. (Tardēmâh) is used here to signify the powerless, passive state of utter spiritual insensibility. This judgment had fallen upon the nation in all its members, even upon the eyes and heads of the nation, i.e., the prophets. Even they whose duty is was to see to the good of the nation, and lead it, were blind leaders of the blind; their eyes were fast shut (עצּם, the intensive form of the kal, Isaiah 33:15; Aram. עצּם; Talmud also עמּץ: to shut the eyes, or press them close), and over their heads a cover was drawn, as over sleepers in the night. Since the time of Koppe and Eichhorn it has become a usual thing to regard את־הנּביאים and החזים as a gloss, and indeed as a false one (compare Isaiah 9:13-14); but the reason assigned - namely, that Isaiah's polemics are directed not against the prophets, but against the stupid staring people - is utterly groundless (compare Isaiah 28:7, and the polemics of his contemporary Micah, e.g., Isaiah 3:5-8). Moreover, the author of a gloss would have been more likely to interpret ראשׁיכם by השּׂרים or הכּהנים (compare Job 9:24). And Isaiah 29:11, Isaiah 29:12 are also opposed to this assumption of a gloss. For by those who understood what was written ((sēpher)), it is evident that the prophets and rulers of the nation are intended; and by those who did not understand it, the great mass of the people. To both of them, “the vision of all,” i.e., of all and everything that God had shown to His true prophets, was by the judgment of God completely sealed. Some of them might have an outward knowledge; but the inward understanding of the revelation was sealed to them. Some had not even this, but stared at the word of the prophet, just as a man who cannot read stares at what is written. The chethib has הסּפר; the keri ספר, though without any ground, since the article is merely generic. Instead of נא־זה קרא, we should write זה קרא־נא in both cases, as certain codices and old editions do.

Verse 13-14
This stupefaction was the self-inflicted punishment of the dead works with which the people mocked God and deceived themselves. “The Lord hath spoken: Because this people approaches me with its mouth, and honours me with its lips, and keeps its heart far from me, and its reverence of me has become a commandment learned from men: therefore, behold, I will proceed wondrously with this people, wondrously and marvellously strange; and the wisdom of its wise men is lost, and the understanding of its intelligent men becomes invisible.” Ever since the time of Asaph (Ps 50, cf., Psalm 78:36-37), the lamentation and condemnation of hypocritical ceremonial worship, without living faith or any striving after holiness, had been a leading theme of prophecy. Even in Isaiah's introductory address (chapter 1) this complain was uttered quite in the tone of that of Asaph. In the time of Hezekiah it was peculiarly called for, just as it was afterwards in that of Josiah (as the book of Jeremiah shows). The people had been obliged to consent to the abolition of the public worship of idols, but their worship of Jehovah was hypocrisy. Sometimes it was conscious hypocrisy, arising from the fear of man and favour of man; sometimes unconscious, inasmuch as without any inward conversion, but simply with work-righteousness, the people contented themselves with, and even prided themselves upon, an outward fulfilment of the law (Micah 6:6-8; Micah 3:11). Instead of נגּשׁ (lxx, Vulg., Syr., Matthew 15:8; Mark 7:6), we also meet with the reading נגּשׂ, “because this people harasses itself as with tributary service;” but the antithesis to (richaq) (lxx πόῤῥω ἀπέχει ) favours the former reading (niggash), accedit; and (bephı̄v) (with its moth) must be connected with this, though in opposition to the accents. This self-alienation and self-blinding, Jehovah would punish with a wondrously paradoxical judgment, namely, the judgment of a hardening, which would so completely empty and confuse, that even the appearance of wisdom and unity, which the leaders of Israel still had, would completely disappear. יוסיף (as in Isaiah 38:5) is not the third person fut. hiphil here (so that it could be rendered, according to Isaiah 28:16, “Behold, I am he who;” or more strictly still, “Behold me, who;” which, however, would give a prominence to the subject that would be out of place here), but the part. kal for יוסף. That the language really allowed of such a lengthening of the primary form (qatĭl) into (qatı̄l), and especially in the case of יוסיף, is evident from Ecclesiastes 1:18 (see at Psalm 16:5). In ופלא הפלא, פלא (cf., Lamentations 1:9) alternates with the gerundive (see at Isaiah 22:17): the fifth example in this one address of the emphatic juxtaposition of words having a similar sound and the same derivation (vid., Isaiah 29:1, Isaiah 29:5, Isaiah 29:7, Isaiah 29:9).

Verse 15-16
Their hypocrisy, which was about to be so wonderfully punished according to the universal law (Psalm 18:26-27), manifested itself in their self-willed and secret behaviour, which would not inquire for Jehovah, nor suffer itself to be chastened by His word. “Woe unto them that hide plans deep from Jehovah, and their doing occurs in a dark place, and they say, Who saw us then, and who knew about us? Oh for your perversity! It is to be regarded as potters' clay; that a work could say to its maker, He has not made me; and an image to its sculptor, He does not understand it!” Just as Ahaz had carefully kept his appeal to Asshur for help secret from the prophet; so did they try, as far as possible, to hide from the prophet the plan for an alliance with Egypt. לסתּיר is a syncopated hiphil for להסתּיר, as in Isaiah 1:12; Isaiah 3:8; Isaiah 23:11. העמיק adds the adverbial notion, according to our mode of expression (comp. Joel 2:20, and the opposite thought in Joel 2:26; Ges. §142). To hide from Jehovah is equivalent to hiding from the prophet of Jehovah, that they might not have to listen to reproof from the word of Jehovah. We may see from Isaiah 8:12 how suspiciously they watched the prophet in such circumstances as these. But Jehovah saw them in their secrecy, and the prophet saw through the whole in the light of Jehovah. הפכּכם is an exclamation, like תּפלצתּך in Jeremiah 49:16. They are perverse, or (('im)) “is it not so?” They think they can dispense with Jehovah, and yet they are His creatures; they attribute cleverness to themselves, and practically disown Jehovah, as if the pot should say to the potter who has turned it, He does not understand it.

Verses 17-21
But the prophet's God, whose omniscience, creative glory, and perfect wisdom they so basely mistook and ignored, would very shortly turn the present state of the world upside down, and make Himself a congregation out of the poor and wretched, whilst He would entirely destroy this proud ungodly nation. “Is it not yet a very little, and Lebanon is turned into a fruitful field, and the fruitful field esteemed as a forest? And in that day the deaf hear scripture words, and the eyes of the blind will see out of obscurity and out of darkness. And the joy of the humble increases in Jehovah, and the poor among men will rejoice in the Holy One of Israel. For tyrants are gone, and it is over with scoffers; and all who think evil are rooted out, who condemn a man for a word, and lay snares for him that is free-spoken in the gate, and overthrow the righteous through shameful lies.” The circumstances themselves, as well as the sentence passed, will experience a change, in complete contrast with the present state of things. This is what is affirmed in Isaiah 29:17; probably a proverb transposed into a more literary style. What is now forest becomes ennobled into garden ground; and what is garden ground becomes in general estimation a forest (לכרמל, ליער, although we should rather expect ל, just as in Isaiah 32:15). These emblems are explained in Isaiah 29:18. The people that are now blind and deaf, so far as the word of Jehovah is concerned, are changed into a people with open ears and seeing eyes. Scripture words, like those which the prophet now holds before the people so unsuccessfully, are heard by those who have been deaf. The unfettered sight of those who have been blind pierces through the hitherto surrounding darkness. The heirs of the new future thus transformed are the (anâvı̄m) (“meek”) and the ('ebhyōnı̄m) (“poor”). אדם (the antithesis of אנשׁהים, e.g., Isaiah 29:13) heightens the representation of lowliness; the combination is a superlative one, as in הצאן צעירי, Jeremiah 49:20, and הצאן עניי in Zechariah 11:7 (cf., חיות פריץ in Isaiah 35:9): needy men who present a glaring contrast to, and stand out from, the general body of men. Such men will obtain ever increasing joy in Jehovah ((yâsaph) as in Isaiah 37:31). Such a people of God would take the place of the oppressors (cf., Isaiah 28:12) and scoffers (cf., Isaiah 28:14, Isaiah 28:22), and those who thought evil ((shâqad), invigilare, sedulo agere), i.e., the wretched planners, who made a חטא of every one who did not enter into their plans (i.e., who called him a (chōtē'); cf., Deuteronomy 24:4; Ecclesiastes 5:5), and went to law with the man who openly opposed them in the gate (Amos 5:10; (yeqōshūn), possibly the perf. kal, cf., Jeremiah 50:24; according to the syntax, however, it is the fut. kal of (qūsh) = (yâqōsh): see at Isaiah 26:16; Ges. §44, Anm. 4), and thrust away the righteous, i.e., forced him away from his just rights (Isaiah 10:2), by (tōhū), i.e., accusations and pretences of the utmost worthlessness; for these would all have been swept away. This is the true explanation of the last clause, as given in the Targum, and not “into the desert and desolation,” as Knobel and Luzzatto suppose; for with Isaiah (tōhū) is the synonym for all such words as signify nothingness, groundlessness, and fraud. The prophet no doubt had in his mind, at the time that he uttered these words, the conduct of the people towards himself and his fellow-prophets, and such as were like-minded with them. The charge brought against him of being a conspirator, or a traitor to his country, was a (tōhū) of this kind. All these conspirators and persecutors Jehovah would clear entirely away.

Verses 22-24
Everything that was incorrigible would be given up to destruction; and therefore the people of God, when it came out of the judgment, would have nothing of the same kind to look for again. “Therefore thus saith Jehovah of the house of Jacob, He who redeemed Abraham: Jacob shall not henceforth be ashamed, nor shall his face turn pale any more. For when he, when his children see the work of my hands in the midst of him, they will sanctify my name, and sanctify the Holy One of Jacob, and shudder before the God of Israel. And those who were of an erring spirit discern understanding, and murmurers accept instruction.” With אל (for which Luzzatto, following Lowth, reads אל sda, “the God of the house of Jacob”) the theme is introduced to which the following utterance refers. The end of Israel will correspond to the holy root of its origin. Just as Abraham was separated from the human race that was sunk in heathenism, to become the ancestor of a nation of Jehovah, so would a remnant be separated from the great mass of Israel that was sunk in apostasy from Jehovah; and this remnant would be the foundation of a holy community well pleasing to God. And this would never be confounded or become pale with shame again (on (bōsh), see at Isaiah 1:29; (châvar) is a poetical Aramaism); for both sins and sinners that called forth the punishments of God, which had put them to shame, would have been swept away (cf., Zephaniah 3:11). In the presence of this decisive work of punishment ((ma‛ăseh) as in Isaiah 28:21; Isaiah 10:12; Isaiah 5:12, Isaiah 5:19), which Jehovah would perform in the heart of Israel, Israel itself would undergo a thorough change. ילדיו is in apposition to the subject in בּראתו, “when he, namely his children” (comp. Job 29:3); and the expression “his children” is intentionally chosen instead of “his sons” ((bânı̄m)), to indicate that there would be a new generation, which would become, in the face of the judicial self-manifestation of Jehovah, a holy church, sanctifying Him, the Holy One of Israel. (Yaqdı̄shū) is continued in (vehiqdı̄shū): the prophet intentionally repeats this most significant word, and (he‛ĕrı̄ts) is the parallel word to it, as in Isaiah 8:12-13. The new church would indeed not be a sinless one, or thoroughly perfect; but, according to Isaiah 29:24, the previous self-hardening in error would have been exchanged for a willing and living appropriation of right understanding, and the former murmuring resistance to the admonitions of Jehovah would have given place to a joyful and receptive thirst for instruction. There is the same interchange of Jacob and Israel here which we so frequently met with in chapters 40ff. And, in fact, throughout this undisputedly genuine prophecy of Isaiah, we can detect the language of chapters 40-66. Through the whole of the first part, indeed, we may trace the gradual development of the thoughts and forms which predominate there.
30 Chapter 30 

Verses 1-5
The plan which, according to Isaiah 29:15, was already projected and prepared in the deepest secrecy, is now much further advanced. The negotiations by means of ambassadors have already been commenced; but the prophet condemns what he can no longer prevent. “Woe to the stubborn children, saith Jehovah, to drive plans, and not by my impulse, and to plait alliance, and not according to my Spirit, to heap sin upon sin: that go away to travel down to Egypt, without having asked my mouth, to fly to Pharaoh's shelter, and to conceal themselves under the shadow of Egypt. And Pharaoh's shelter becomes a shame to them, and the concealment under the shadow of Egypt a disgrace. For Judah's princes have appeared in Zoan, and his ambassadors arrive in Hanes. They will all have to be ashamed of a people useless to them, that brings no help and no use, but shame, and also reproach.” (Sōrerı̄m) is followed by infinitives with Lamed (cf., Isaiah 5:22; Isaiah 3:8): who are bent upon it in their obstinacy. (Massēkhâh) designates the alliance as a plait ((massēkheth)). According to Cappellus and others, it designates it as formed with a libation ( σπονδη , from σπένδεσθαι ); but the former is certainly the more correct view, inasmuch as (massēkhâh) (from (nâsakh), fundere) signifies a cast, and hence it is more natural here to take (nâsakh) as equivalent to (sâkhakh), plectere (Jerome: ordiremini telam). The context leaves no doubt as to the meaning of the adverbial expressions ולא־מנּי and ולא־רוּחי, viz., without its having proceeded from me, and without my Spirit being there. “Sin upon sin:” inasmuch as they carry out further and further to perfect realization the thought which was already a sinful one in itself. The prophet now follows for himself the ambassadors, who are already on the road to the country of the Nile valley. He sees them arrive in Zoan, and watches them as they proceed thence into Hanes. He foresees and foretells what a disgraceful opening of their eyes will attend the reward of this untheocratical beginning. On (lâ‛ōz b'), see at Isaiah 10:31: (‛ōz) is the infinitive constr. of (‛ūz); (mâ‛ōz), on the contrary, is a derivative of (‛âzaz), to be strong. The suffixes of שׂריו (his princes) and מלאכיו (his ambassadors) are supposed by Hitzig, Ewald, and Knobel, who take a different view of what is said, to refer to the princes and ambassadors of Pharaoh. But this is by no means warranted on the ground that the prophet cannot so immediately transfer to Zoan and Hanes the ambassadors of Judah, who were still on their journey according to Isaiah 30:2. The prophet's vision overleaps the existing stage of the desire for this alliance; he sees the great men of his nation already suing for the favour of Egypt, first of all in Zoan, and then still further in Hanes, and at once foretells the shameful termination of this self-desecration of the people of Jehovah. The lxx give for יגיעוּ חנּס, μάτην κοπιάσουσιν , i.e., ייגעוּ סהנּם, and Knobel approves this reading; but it is a misunderstanding, which only happens to have fallen out a little better this time than the rendering ὡς Δαυίδ given for כּדּוּר in Isaiah 29:3. If (chinnâm) had been the original reading, it would hardly have entered any one's mind to change it into (chânēs). The latter was the name of a city on an island of the Nile in Central Egypt, the later Heracleopolis (Eg. (Hnēs); (Ehnēs)), the Anysis of Herodotus (ii. 137). On Zoan, see at Isaiah 19:11. At that time the Tanitic dynasty was reigning, the dynasty preceding the Ethiopian. Tanis and Anysis were the two capitals. הבאישׁ (= היבשׁ =( ה, a metaplastic hiphil of יבשׁ = בּושׁ, a different word from יבשׁ) is incorrectly pointed for הבאישׁ, like ריאשׁנה (keri) for ראישׁנה in Joshua 21:10. הבאישׁ signifies elsewhere, “to make stinking” (to calumniate, Proverbs 13:5), or “to come into ill odour” (1 Samuel 27:12); here, however, it means to be put to shame (בּאשׁ = בּושׁ).
Verse 6-7
The prophet's address is hardly commenced, however, when a heading is introduced of the very same kind as we have already met with several times in the cycle of prophecies against the heathen nations. Gesenius, Hitzig, Umbreit, and Knobel, rid themselves of it by pronouncing it a gloss founded upon a misunderstanding. But nothing is more genuine in the whole book of Isaiah than the words (massâ' ). The heading is emblematical, like the four headings in chapters 21, 22. And the (massâ') embraces Isaiah 30:6, Isaiah 30:7. Then follows the command to write it on a table by itself. The heading is an integral part of the smaller whole. Isaiah breaks off his address to communicate an oracle relating to the Egyptian treaty, which Jehovah has specially commanded him to hand down to posterity. The same interruption would take place if we expunged the heading; for in any case it was Isaiah 30:6, Isaiah 30:7 that he was to write upon a table. This is not an address to the people, but the preliminary text, the application of which is determined afterwards. The prophet communicates in the form of a citation what has been revealed to him by God, and then states what God has commanded him to do with it. We therefore enclose Isaiah 30:6, Isaiah 30:7 in inverted commas as a quotation, and render the short passage, which is written in the tone of chapter 21, as follows: “Oracle concerning the water-oxen of the south: Through a land of distress and confinement, whence the lioness and lion, adders and flying dragons; they carry their possessions on the shoulders of asses' foals, and their treasures on the humps of camels, to a nation that profits nothing. And Egypt, worthlessly and hollowly will they help; therefore I call this Egypt, Great-mouth that sits still.” The “water-ox of the south” is the Nile-horse; and this is the emblem of Egypt, the land of the south (in Daniel and Zechariah Babylonia is “the land of the north”). (Bahămōth) is the construct of (behēmōth) (Job 40), which is a Hebraized from of an Egyptian word, (p-(ehe-(mau) (though the word itself has not yet been met with), i.e., the ox of the water, or possibly (p-(ehe-(mau-(t) (with the feminine article at the close, though in (hesmut), another name for a female animal, (mut) = (tclass="translit"> mau) signifies “the mother:” see at Job 40:15). The animal referred to is the hippopotamus, which is called bomarino in Italian, Arab. the Nile-horse or water-pig. The emblem of Egypt in other passages of the Old Testament is (tannin), the water-snake, or leviathan, the crocodile. In Psalm 78:31 this is called (chayyath qâneh), “the beast of the reed,” though Hengstenberg supposes that the Nile-horse is intended there. This cannot be maintained, however; but in the passage before us this emblem is chosen, just because the fat, swine-like, fleshy colossus, whose belly nearly touches the ground as it walks, is a fitting image of Egypt, a land so boastful and so eager to make itself thick and broad, and yet so slow to exert itself in the interest of others, and so unwilling to move from the spot. This is also implied in the name (rahabh-(hēm-(shâb). (Rahab) is a name applied to Egypt in other passages also (Isaiah 51:9; Psalm 87:4; Psalm 89:11), and that in the senses attested by the lxx at Job 26:12 (cf., Isaiah 9:13), viz., κῆτος , a sea-monster, monstrum marinum. Here the name has the meaning common in other passages, viz., violence, domineering pride, boasting ( ἀλαζονεία , as one translator renders it). הם is a term of comparison, as in Genesis 14:2-3, etc.; the plural refers to the people called rahabh. Hence the meaning is either, “The bragging people, they are sit-still;” or, “Boast-house, they are idlers.” To this deceitful land the ambassadors of Judah were going with rich resources ((chăyâlı̄m), opes) on the shoulder of asses' foals, and on the hump ((dabbesheth), from (dâbhash), according to Luzzatto related to (gâbhash), to be hilly) of camels, without shrinking from the difficulties and dangers of the road through the desert, where lions and snakes spring out now here and now there (מהם, neuter, as in Zephaniah 2:7, comp. Isaiah 38:16; see also Deuteronomy 8:15; Numbers 21:6). Through this very desert, through which God had led their fathers when He redeemed them out of the bondage of Egypt, they were now marching to purchase the friendship of Egypt, though really, whatever might be the pretext which they offered, it was only to deceive themselves; for the vainglorious land would never keep the promises that it made.
Verse 8
So runs the divine oracle to which the following command refers. “Now go, write it on a table with them, and note it in a book, and let it stand there fore future days, for ever, to eternity.” The suffixes of (kothbâh) (write it) and (chuqqâh) (note it) refer in a neuter sense to Isaiah 30:6, Isaiah 30:7; and the expression “go” is simply a general summons to proceed to the matter (cf., Isaiah 22:15). (Sēpher) could be used interchangeably with (lūăch), because a single leaf, the contents of which were concluded, was called (sēpher) (Exodus 17:14). Isaiah was to write the oracle upon a table, a separate leaf of durable material; and that “with them,” i.e., so that his countrymen might have it before their eyes (compare Isaiah 8:1; Habakkuk 2:2). It was to be a memorial for posterity. The reading לעד (Sept., Targ., Syr.) for לעד is appropriate, though quite unnecessary. The three indications of time form a climax: for futurity, for the most remote future, for the future without end.
Verses 9-11
It was necessary that the worthlessness of the help of Egypt should be placed in this way before the eyes of the people. “For it is a refractory people, lying children, children who do not like to hear the instruction of Jehovah, who say to the seers, See not; and to the prophets, Prophesy not unto us right things! Speak flatteries to us! Get out of the way, turn aside from the path, remove from our face the Holy One of Israel.” On the expression (‛am merı̄) (a people of stubbornness), see at Isaiah 3:8. The vowel-pointing of כחשׁהים follows the same rule as that of החכם. The prophet traces back their words to an unvarnished expression of their true meaning, just as he does in Isaiah 28:15. They forbid the prophets of Jehovah to prophesy, more especially (nekhōchōth), straight or true things (things not agreeable to their own wishes), but would rather hear (chălâqōth), i.e., smooth, insinuating, and flattering things, and even (mahăthallōth) (from (hâthal), Talm. (tal), ludere), i.e., illusions or deceits. Their desire was to be entertained and lauded, not repelled and instructed. The prophets are to adopt another course (מנּי only occurs here, and that twice, instead of the more usual מנּי = מן, after the form אלי, עלי), and not trouble them any more with the Holy One of Israel, whom they (at least Isaiah, who is most fond of calling Jehovah by this name) have always in their mouths.

Verses 12-14
Thus do they fall out with Jehovah and the bearers of His word. “Therefore thus saith the Holy One of Israel, Because ye dislike this word, and put your trust in force and shufflings, and rely upon this; therefore will this iniquity be to you like a falling breach, bent forwards in a high-towering wall, which falls to ruin suddenly, very suddenly. And He smites it to pieces, as a potter's vessel falls to pieces, when they smash it without sparing, and of which, when it lies smashed to pieces there, you cannot find a sherd to fetch fire with from the hearth, or to take water with out of a cistern.” The “word” towards which they cherished (me'ōs) (read (mo'oskhem)), was the word of Jehovah through His prophet, which was directed against their untheocratic policy of reckoning upon Egypt. (Nâlōz), bent out or twisted, is the term used to denote this very policy, which was ever resorting to bypaths and secret ways; whilst (‛ōsheq) denotes the squeezing out of the money required to carry on the war of freedom, and to purchase the help of Egypt (compare 2 Kings 15:20). The guilt of Judah is compared to the broken and overhanging part of a high wall ((nibh‛eh), bent forwards; compare (בּעבּע, a term applied to a diseased swelling). Just as such a broken piece brings down the whole of the injured wall along with it, so would the sinful conduct of Judah immediately ruin the whole of its existing constitution. Israel, which would not recognise itself as the image of Jehovah, even when there was yet time (Isaiah 29:16), would be like a vessel smashed into the smallest fragments. It is the captivity which is here figuratively threatened by the prophet; for the smashing had regard to Israel as a state. The subject to וּשׁברהּ in Isaiah 30:14 is Jehovah, who would make use of the hostile power of man to destroy the wall, and break up the kingdom of Judah into such a diaspora of broken sherds. The reading is not ושׁהברהּ (lxx, Targum), but וּשׁברהּ, et franget eam. (Kâthōth) is an infinitive statement of the mode; the participle (kâthūth), which is adopted by the Targum, Kimchi, Norzi, and others, is less suitable. It was necessary to proceed with יחמל לא (without his sparing), simply because the infinitive absolute cannot be connected with לא (Ewald, §350,a). לחשּׂוף (to be written thus with dageshboth here and Haggai 2:16) passes from the primary meaning (nudare) to that of scooping up, as ערה does to that of pouring out.

Verses 15-17
Into such small sherds, a heap thus scattered hither and thither, would the kingdom of Judah be broken up, in consequence of its ungodly thirst for self-liberation. “For thus saith the Lord Jehovah, the Holy One of Israel, Through turning and rest ye would be helped; your strength would show itself in quietness and confidence; but ye would not. And ye said, No, but we will fly upon horses; therefore ye shall flee: and, We will ride upon racehorses; therefore your pursuers will race. A thousand, ye will flee from the threatening of one, from the threatening of five, until ye are reduced to a remnant, like a pine upon the top of the mountain, and like a banner upon the hill.” The conditions upon which their salvation depended, and by complying with which they would attain to it, were (shūbhâh), turning from their self-chosen way, and (nachath), rest from self-confident work of their own (from (nūăch), like (rachath), ventilabrum, from (rūăch), and (shachath), fovea, from (shūăch)). Their strength (i.e., what they would be able to do in opposition to the imperial power) would show itself ((hâyâh), arise, come to the light, as in Isaiah 29:2), in (hashqēt), laying aside their busy care and stormy eagerness, and (bitchâh), trust, which cleaves to Jehovah and, renouncing all self-help, leaves Him to act alone. This was the leading and fundamental principle of the prophet's politics even in the time of Ahaz (Isaiah 7:4). But from the very first they would not act upon it; nor would they now that the alliance with Egypt had become an irreversible fact. To fly upon horses, and ride away upon racehorses (kal, like κέλης , celer)

(Note: We regard the Sanscrit (kal), to drive or hunt, the Greek κέλλ ( ὀκέλλ ) ειν , and the Semitic (qal), as all having the same root: cf., Vurtius, Grundzüge der griech. Etymol. i. 116.))

had been and still was their proud and carnal ambition, which Jehovah would answer by fulfilling upon them the curses of the thorah (Leviticus 26:8, Leviticus 26:36; Deuteronomy 28:25; Deuteronomy 32:30). One, or at the most five, of the enemy would be able with their snorting to put to flight a whole thousand of the men of Judah. The verb (nūs) (Isaiah 30:16), which rhymes with (sūs), is used first of all in its primary sense of “flying” (related to (nūts), cf., Exodus 14:27), and then in its more usual sense of “fleeing.” (Luzzatto, after Abulwalîd: vogliamo far sui cavalli gloriosa comparsa, from (nūs), or rather (nâsas), hence (nânōs), from which comes (nēs), excellere.) יקּלּוּ, the fut. niphal, signifies to be light, i.e., swift; whereas יקל, the fut. kal, had become a common expression for light in the sense of despised or lightly esteemed. The horses and chariots are Judah's own (Isaiah 2:7; Micah 5:9), though possibly with the additional allusion to the Egyptian cavalry, of world-wide renown, which they had called to their help. In Isaiah 30:17 the subject of the first clause is also that of the second, and consequently we have not וּמפּני (compare the asyndeta in Isaiah 17:6). The insertion of (rebhâbhâh) (ten thousand) after (chămisshâh) (five), which Lowth, Gesenius, and others propose, is quite unnecessary. The play upon the words symbolizes the divine law of retribution (talio), which would be carried out with regard to them. The nation, which had hitherto resembled a thick forest, would become like a lofty pine ((tōrne), according to the talmudic (tūrnı̄thâ), Pinus pinea), standing solitary upon the top of a mountain, and like a flagstaff planted upon a hill - a miserable remnant in the broad land so fearfully devastated by war. For אם עד followed by a preterite (equivalent to the fut. exactum), compare Isaiah 6:11 and Genesis 24:19.

Verse 18
The prophet now proceeds with ולכן, to which we cannot give any other meaning than et propterea, which it has everywhere else. The thought of the prophet is the perpetually recurring one, that Israel would have to be reduced to a small remnant before Jehovah would cease from His wrath. “And therefore will Jehovah wait till He inclines towards you, and therefore will He withdraw Himself on high till He has mercy upon you; for Jehovah is a God of right, salvation to those who wait for Him.” In other places (lâkhēn) (therefore) deduces the punishment from the sin; here it infers, from the nature of the punishment, the long continuance of the divine wrath. (Chikkâh), to wait, connected as it is here with Lamed, has at least the idea, if not the actual signification, of delay (as in 2 Kings 9:3; compare Job 32:4). This helps to determine the sense of (yârūm), which does not mean, He will show Himself exalted as a judge, that through judgment He may render it possible to have mercy upon you (which is too far-fetched a meaning); but, He will raise Himself up, so as to be far away (cf., Numbers 16:45, “Get you up from among this congregation;” and Psalm 10:5, (mârōm) = “far above,” as far as heaven, out of his sight), that thus (after having for a long time withdrawn His gracious presence; cf., Hosea 5:6) He may bestow His mercy upon you. A dark prospect, but only alarming to unbelievers. The salvation at the remotest end of the future belongs to believers even now. This is affirmed in the word ('ashrē) (blessed), which recalls Psalm 2:12. The prophet uses (châkhâh) in a very significant double sense here, just as he did nuus a short time before. Jehovah is waiting for the time when He can show His favour once more, and blessed are they who meet His waiting with their own waiting.

Verses 19-22
None but such are heirs of the grace that follows the judgment - a people, newly pardoned in response to its cry for help, conducted by faithful teachers in the right way, and renouncing idolatry with disgust. “For a people continues dwelling in Zion, in Jerusalem; thou shalt not weep for ever: He will prove Himself gracious to thee at the sound of thy cry for help; as soon as He hears, He answers thee. And the Lord giveth you bread in penury, and water for your need; and thy teachers will not hide themselves any more, and thine eyes come to see thy teachers. And thine ears will hear words behind thee, saying, 'This is the way, walk ye in it!' whether ye turn to the right hand or to the left. And ye defile the covering of thy graven images of silver, and the clothing of thy molten images of gold; thou wilt scatter them like filthy thing: 'Get out!' thou sayest to it.” We do not render Isaiah 30:19 , “For O people that dwelleth in Zion, in Jerusalem!” For although the personal pronoun may be omitted after Vav in an apostrophizing connection (Proverbs 8:5; Joel 2:23), we should certainly expect to find אתּה here. The accent very properly marks these words as forming an independent clause. The apparent tautology in the expression, “in Zion, in Jerusalem,” is emphatic and explanatory. The fate of Zion-Jerusalem will not be the same as that of the imperial city (Isaiah 13:20; Isaiah 25:2); for it is the city of Jehovah, which, according to His promise, cannot become an eternally deserted ruin. After this promising declaration, the prophet turns and addresses the people of the future in the people of his own time; (bâkhō) strengthens the verbal notion with the mark of duration; (chânōn) with the mark of certainty and fulness. יחנך, with an advanced (ŏ), as in Genesis 43:29, for יחן. כּ is the shortest expression used to denote simultaneous occurrence; answering and hearing would coincide ((shom‛âh), nomen actionis, as in Isaiah 47:9; Isaiah 55:2; Ges. §45, 1b; (‛ânâkh), the pausal form here, as in Jeremiah 23:37). From this lowest stage of response to the penitential cry for help, the promise rises higher and higher. The next stage is that in which Jerusalem is brought into all the distress consequent upon a siege, as threatened by the prophet in Isaiah 29:3-4; the besieged would not be allowed by God to die of starvation, but He would send them the necessary support. The same expression, but very little altered, viz., “to give to eat (lechem lachatz ūmayim lachatz),” signifies to put any one upon the low rations of a siege or of imprisonment, in 1 Kings 22:27 and 2 Chronicles 18:26; but here it is a promise, with the threat kept in the background. צר and לחץ are connected with the absolute nouns לחם and מים, not as adverbial, but as appositional definitions (like תּרעלה יין, “wine which is giddiness,” in Psalm 60:5; and בּרכּים מים, “water which is knees,” i.e., which has the measure of the knees, where (birkayim) is also in apposition, and not the accusative of measurement): literally, bread which is necessity, and water which is affliction; that is to say, nourishment of which there is extreme need, the very opposite of bread and water in abundance. Umbreit and Drechsler understand this spiritually. But the promise rises as it goes on. There is already an advance, in the fact that the faithful and well-meaning teachers ((mōrı̄m)) no longer keep themselves hidden because of the hard-heartedness and hatred of the people, as they have done ever since the time of Ahaz (נכנף, a denom.: to withdraw into כּנף, πτέρυξ , the utmost end, the most secret corner; though (kânaph) in itself signifies to cover or conceal). Israel, when penitent, would once more be able to rejoice in the sight of those whom it longed to have back again. מוריך is a plural, according to the context (on the singular of the previous predicate, see Ges. §147). As the shepherds of the flock, they would follow the people with friendly words of admonition, whilst the people would have their ears open to receive their instruction. תּאמינוּ is here equivalent to תּימינוּ, תּימינוּ. The abominations of idolatry (which continued even in the first years of Hezekiah's reign: Isaiah 31:7; Micah 1:5; Micah 5:11-13; Micah 6:16) would now be regarded as abominations, and put away. Even gold and silver, with which the images that were either carved or cast in inferior metal were overlaid, would be made unclean (see 2 Kings 28:8ff.); that is to say, no use would be made of them. (Dâvâh) is a shorter expression for (kelı̄) (dâvâh), the cloth worn by a woman at the monthly period. On (zârâh), to dispense - to which (dâvâh) would be inappropriate if understood of the woman herself, as it is by Luzzatto - compare 2 Kings 23:6. With זהבך, the plural used in the general address passes over into the individualizing singular; לו is to be taken as a neuter pointing back to the plunder of idols.

Verses 23-25
The promise, after setting forth this act of penitence, rises higher and higher; it would not stop at bread in time of need. “And He gives rain to thy seed, with which thou sowest the land; and bread of the produce of the land, and it is full of sap and fat: in that day your flocks will feed in roomy pastures. And the oxen and the young asses, which work the land, salted mash will they eat, which is winnowed with the winnowing shovel and winnowing fork! And upon every high mountain, and every hill that rises high, there are springs, brooks in the day of the great massacre, when the towers fall.” The blessing which the prophet depicts is the reverse of the day of judgment, and stands in the foreground when the judgment is past. The expression “in that day” fixes, as it were, the evening of the day of judgment, which is followed by the depicted morning of blessing. But the great mass of the Jewish nation would be first of all murdered in war; the towers must fall, i.e., (though without any figure, and merely as an exemplifying expression) all the bulwarks of self-confidence, self-help, and pride (Isaiah 2:15; Micah 5:9-10). In the place of the self-induced calamities of war, there would now come the God-given rich blessings of peace; and in the place of the proud towers, there would come fruitful heights abounding with water. The field would be cultivated again, and produce luxuriant crops of nutritious corn; so that not only the labour of man, but that of the animals also, would receive a rich reward. “Rain to thy seed:” this is the early rain commencing about the middle of October. אשׁר as an accusative, זרע being construed with a double accusative, as in Deuteronomy 22:9. מקניך might be the singular, so far as the form is concerned (see Isaiah 1:30; Isaiah 5:12; Isaiah 22:11); but, according to Exodus 17:3, it must be taken as a plural, like מוריך. The ('ălâphı̄m) are the oxen used in ploughing and threshing; the (‛ăyârı̄m), the asses used for carrying manure, soil, the sheaves, or the grain. (Belı̄l) (châmı̄ts) is a mash (composed of oats, barley, and vetches, or things of that kind) made more savoury with salt and sour vegetables;

(Note: Such as Salsola kali, Salsola tragus, Salsola soda, and other plants of the family of the chenopodiaceae.)

that is to say, a farrago (from (bâlal), to mix; Comm. on Job, at Job 40:19-24). According to Wetzstein, it is ripe barley (unthreshed during the harvest and threshing time, and the grain itself for the rest of the year) mixed with salt or salt vegetables. In any case, (belı̄l) is to be understood as referring to the grain; this is evident from the relative clause, “which has been winnowed” (= (mezōreh), Ewald, §169,d), or perhaps more correctly, “which he (one) winnows” (part. kal), the participle standing for the third person, with the subject contained within itself (Ewald, §200), i.e., not what was generally given from economy, viz., barley, etc., mixed with chopped straw ((tibn)), but pure grain ((habb) (mahd), as they say at the present day). (Rachath) is a winnowing shovel, which is still used, according to Wetzstein, in Merj. Gedur, and Hauran; (mizreh), on the other hand, is the winnowing fork with six prongs. Dainty food, such as was only given occasionally to the cattle, as something especially strengthening, would then be their regular food, and would be prepared in the most careful manner. “Who cannot see,” exclaims Vitringa, “that this is to be taken spiritually?” He appeals to what Paul says in 1 Corinthians 9:9, viz., that God does not trouble Himself about oxen. But Paul did not mean this in the same sense as Aristotle, who maintained that the minima were entirely excluded from the providence of God. What the Scriptures say concerning cattle, they do not say for the sake of the cattle, but for the sake of men; though it does not follow that the cattle are to be understood figuratively, as representing men. And this is the case here. What the prophet paints in this idyllic style, in colours furnished by the existing customs,

(Note: Asses particularly, even those of a guest, are generally very much neglected. The host throws them a little grass, and then hangs up the fodder-sack full of chopped straw; and it is a sign of extraordinary hospitality of corn is given to the asses as well as to the horses. - Wetzstein.)

is not indeed intended to be understood in the letter; and yet it is to be taken literally. In the age of glory, even on this side of eternity, a gigantic stride will be taken forward towards the glorification of universal nature, and towards the end of all those sighs which are so discernible now, more especially among domestic animals. The prophecy is therefore to be interpreted according to Romans 8:19.; from which we may clearly see that God does trouble Himself about the sighing of an ox or ass that is overburdened with severe toil, and sometimes left to starve.

Verse 26
The promise now rises higher and higher, and passes from earth to heaven. “And the light of the moon will be as the light of the sun, and the light of the sun will be multiplied sevenfold, like the light of seven days, in the day that Jehovah bindeth the hurt of His people, and healeth the crushing of His stroke.” Modern commentators from Lowth downwards for the most part pronounce היּמים שׁבעת כּאור a gloss; and there is one external evidence in favour of this, which is wanting in the case of the other supposed glosses in Isaiah, namely, that the words are omitted by the lxx (though not by the Targum, the Syriac, or Jerome). Even Luther (although he notices these words in his exposition and sermons) merely renders them, der Sonnen schein wird siebenmal heller sein denn jtzt (the sunlight will be seven times as bright as it is now). But the internal evidence does not favour their spuriousness even in the case before us; for the fact that the regularity of the verse, as consisting of four members, is thereby disturbed, is no evidence at all, since the v. could be warranted in a pentastic quite as well as in a tetrastic form. We therefore decide in this instance also in favour of the conclusion that the prophet composed the gloss himself. But we cannot maintain, with Umbreit, that the addition was necessary, in order to guard against the idea that there would be seven suns shining in the sky; for the prophet does not predict a multiplication of the sun by seven, but simply the multiplication of its light. The seven days are the length of an ordinary week. Drechsler gives it correctly: “The radiated light, which is sufficient to produce the daylight for a whole week according to the existing order of things, will then be concentrated into a single day.” Luther renders it in this way, als wenn sieben tag ynn eynander geschlossen weren (as if seven days were enclosed in one another). This also is not meant figuratively, any more than Paul means is figuratively, when he says, that with the manifestation of the “glory” of the children of God, the “corruption” of universal nature will come to an end. Nevertheless, it is not of the new heaven that the prophet is speaking, but of the glorification of nature, which is promised by both the Old Testament prophecy and by that of the New at the closing period of the world's history, and which will be the closing typical self-annunciation of that eternal glory in which everything will be swallowed up. The brightest, sunniest days then alternate, as the prophet foretells, with the most brilliant moonlight nights. No other miracles will be needed for this than that wonder-working power of God, which even now produces those changes of weather, the laws of which no researches of natural science have enabled us to calculate, and which will then give the greatest brilliancy and most unchangeable duration to what is now comparatively rare - namely, a perfectly unclouded sky, with sun or moon shining in all its brilliancy, yet without any scorching from the one, or injurious effects from the other. Heaven and earth will then put on their sabbath dress; for it will be the Sabbath of the world's history, the seventh day in the world's week. The light of the seven days of the world's week will be all concentrated in the seventh. For the beginning of creation was light, and its close will be light as well. The darkness all comes between, simply that it may be overcome. At last will come a (bōqer) (morning), after which it will no more be said, “And evening was, and morning was.” The prophet is speaking of the last type of this morning. What he predicts here precedes what he predicted in Isaiah 24:23, just as the date of its composition precedes that of chapters 24-27; for there the imperial city was Babylon, whereas here the glory of the latter day is still placed immediately after the fall of Assyria.

Verse 27-28
“Behold, the name of Jehovah cometh from far, burning His wrath, and quantity of smoke: His lips are full of wrathful foam, and His tongue like devouring fire. And His breath is like an overflowing brook, which reaches half-way to the neck, to sift nations in the sieve of nothingness; and a misleading bridle comes to the cheeks of the nations.” Two figures are here melted together - namely, that of a storm coming up from the farthest horizon, which turns the sky into a sea of fire, and kindles whatever it strikes, so that there rises up a heavy burden, or thick mass of smoke ((kōbhed massâ'âh), like (mas'ēth) in Judges 20:40, cf., Judges 20:38; on this attributive combination, burning His wrath (Ewald, §288, c) and a quantity, etc., see Isaiah 13:9); and that of a man burning with wrath, whose lips foam, whose tongue moves to and fro like a flame, and whose breath is a snorting that threatens destruction, which when it issues from Jehovah swells into a stream, which so far covers a man that only his neck appears as the visible half. We had the same figure in Isaiah 8:8, where Asshur, as it came upon Judah, was compared to such an almost overwhelming and drowning flood. Here, again, it refers to Judah, which the wrath of Jehovah had almost though not entirely destroyed. For the ultimate object of the advancing name of Jehovah ((shēm), name, relating to His judicial coming) is to sift nations, etc.: (lahănâphâh) for (lehânı̄ph) (like (lahăzâdâh) in Daniel 5:20), to make it more like (nâphâh) in sound. The sieve of nothingness is a sieve in which everything, that does not remain in it as good corn, is given up to annihilation; שׁוא is want of being, i.e., of life from God, and denotes the fate that properly belongs to such worthlessness. In the case of (v'resen) (and a bridle, etc.) we must either supply in thought לשׂום (שׂם), or, what is better, take it as a substantive clause: “a misleading bridle” (or a bridle of misleading, as Böttcher renders it, (math‛eh) being the form (mashqeh)) holds the cheeks of the nations. The nations are regarded as wild horses, which could not be tamed, but which were now so firmly bound and controlled by the wrath of God, that they were driven down into the abyss.

Verse 29
This is the issue of the judgment which begins at the house of God, then turns against the instrument employed, namely the heathen, and becomes to the Israel that survives a counterpart of the deliverance from Egypt. “Your song will then sound as in the night, when the feast is celebrated; and ye will have joy of heart like those who march with the playing of flutes, to go up to the mountain of Jehovah, to the Rock of Israel.” In the word (châg) (feast), which is generally used with special reference to the feast of tabernacles, there is here an unmistakeable allusion to the passover, as we may see from the introduction of “the night,” which evidently means the night before the passover ((lēl shimmurı̄m), Exodus 12:42), which was so far a festal night, that it preceded and introduced the feast of unleavened bread. The prophet has taken his figure from the first passover-night in Egypt, when Israel was rejoicing in the deliverance which it was just about to receive, whilst the destroying angel was passing through the land. Such would be the song which they would be able to sing, when Jehovah poured out His judgment upon His people's enemies outside. The church is shut up in its chamber (Isaiah 26:20), and its joy resembles the heartfelt joy of those who go on pilgrimage on one of the three great feasts, or in the procession that carries up the first-fruits to Jerusalem (Biccurim, iii. 3), going up with the sound of flutes to the mountain of Jehovah, to appear before Him, the Rock of Israel.

Verses 30-33
Israel is marching in such a joyful way to a sacred and glorious height, whilst outside Jehovah is sweeping the world-power entirely away, and that without any help from Israel. “And Jehovah causes His majestic voice to be heard, and causes the lowering of His arm to be seen, with the snorting of wrath and the blazing of devouring fire, the bursting of a cloud, and pouring of rain and hailstones. For Asshur will be terrified at the voice of Jehovah, when He smites with the staff. And it will come to pass, every stroke of the rod of destiny, which Jehovah causes to fall upon Asshur, is dealt amidst the noise of drums and the playing of guitars; and in battles of swinging arm He fights it. For a place for the sacrifice of abominations has long been made ready, even for the king is it prepared; deep, broad has He made it: its funeral-pile has fire and wood in abundance; the breath of Jehovah like a stream of brimstone sets it on fire.” The imposing crash (on (hōd), see Job 39:20) of the cry which Jehovah causes to be heard is thunder (see Psalm 29:1-11); for the catastrophe occurs with a discharge of all the destructive forces of a storm (see Isaiah 29:6). (Nephets) is the “breaking up” or “bursting,” viz., of a cloud. It is through such wrath-announcing phenomena of nature that Jehovah manifests the otherwise invisible letting down of His arm to smite ((nachath) may possibly not be the derivative of (nūăch), “settling down,” but of (nâchath), “the coming down,” as in Psalm 38:3; just as (shebheth) in 2 Samuel 23:7 is not derived from (shūbh), but from (shâbhath), to go to ruin). Isaiah 30:31, commencing with (ki) (for), explains the terrible nature of what occurs, from the object at which it is directed: Asshur is alarmed at the voice of Jehovah, and thoroughly goes to pieces. We must not render this, as the Targum does, “which smites with the rod,” i.e., which bears itself so haughtily, so tyrannically (after Isaiah 10:24). The smiter here is Jehovah (lxx, Vulg., Luther); and (basshēbhet) (yakkeh) is either an attributive clause, or, better still, a circumstantial determining clause, eo virga percutiente. According to the accents, (vehâyâh) in Isaiah 30:32 is introductory: “And it will come to pass, every stroke of the punishing rod falls (supply יהיה) with an accompaniment of drums and guitars” (the Beth is used to denote instrumental accompaniment, as in Isaiah 30:29; Isaiah 24:9; Psalm 49:5, etc.) - namely, on the part of the people of Jerusalem, who have only to look on and rejoice in the approaching deliverance. (Mūsâdâh) with (mattēh) is a verbal substantive used as a genitive, “an appointment according to decree” (comp. (yâsad) in Habakkuk 1:12, and (yâ) in Micah 6:9). The fact that drums and guitars are heard along with every stroke, is explained in Isaiah 30:32 : “Jehovah fights against Asshur with battles of swinging,” i.e., not with darts or any other kind of weapon, but by swinging His arm incessantly, to smite Asshur without its being able to defend itself (cf., Isaiah 19:16). Instead of בּהּ, which points back to Asshur, not to (matteh), the keri has בּם, which is not so harsh, since it is immediately preceded by עליו. This cutting down of the Assyrians is accounted for in Isaiah 30:33, ((ki), for), from the fact that it had long ago been decreed that they should be burned as dead bodies. ('Ethmūl) in contrast with (mâchâr) is the past: it has not happened today, but yesterday, i.e., as the predestination of God is referred to, “long ago.” 
(Tophteh) is the primary form of (tōpheth) (from (tūph), not in the sense of the Neo-Persian (tâften), Zend. (tap), to kindle or burn, from which comes (tafedra), melting; but in the Semitic sense of vomiting or abhorring: see at Job 17:6), the name of the abominable place where the sacrifices were offered to Moloch in the valley of Hinnom: a Tophet-like place. The word is variously treated as both a masculine and feminine, possibly because the place of abominable sacrifices is described first as (bâmâh) in Jeremiah 7:31. In the clause הוּכן למּלך גּם־הוא, the (gam), which stands at the head, may be connected with (lammelekh), “also for the king is it prepared” (see at Job 2:10); but in all probability (lammelekh) is a play upon (lammolekh) (e.g., Leviticus 18:2), “even this has been prepared for the Melekh,” viz., the king of Asshur. Because he was to be burned there, together with his army, Jehovah had made this Tophet-like place very deep, so that it might have a far-reaching background, and very broad, so that in this respect also there might be room for many sacrifices. And their (medūrâh), i.e., their pile of wood (as in Ezekiel 24:9, cf., Ezekiel 24:5, from (dūr), Talm. (dayyēr), to lay round, to arrange, pile), has abundance of fire and wood (a hendiadys, like “cloud and smoke” in Isaiah 4:5). Abundance of fire: for the breath of Jehovah, pouring upon the funeral pile like a stream of brimstone, sets it on fire. בּ בּער, not to burn up, but to set on fire. בּהּ points back to (tophteh), like the suffix of (medurâthâh).

(Note: So far as the form of the text is concerned, (kōl) has the disjunctive (yethib) before (pashta), which occurs eleven times according to the Masora. Nevertheless the word is logically connected in the closest manner with what follows (comp. ('ēth) (tōrath) in Isaiah 5:24). The (âh) of (mūsâdâh) is rafatum pro mappicato, according to the Masora; in which case the suffix would refer to Asshur. In the place of הוא גם we also meet with היּא גם, with this chethib and keri reversed; but the former, according to which הוכן is equivalent to הוכנה, has many examples to support it in the Masora. הוכן has kametz in correct MSS in half pause; whereas Kimchi (Michlol, 117b) regards it as a participle.)

