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	THE PROPHET ISAIAH

____________________

INTRODUCTION
§ 1. CONTEMPORARY HISTORY

From the period of their establishment, all the conflicts in which the kingdoms of Israel and Judah were involved with the neighboring nations were, so to speak, merely of a local nature. Only when they came in contact with Assyria and Babylon did they enter into relations with the world-power (Weltmachi). If thereby, on the one hand, the danger became infinitely greater for the theocratic life, the theocracy, on the other, approached so much nearer the fulfilment of its task in the world’s history. The relation to Assyria was brought about by the desire of Ahaz king of Judah to obtain protection against Syria and Ephraim. Out of the dependence on Assyria in which Ahaz became thereby involved, his successor Hezekiah sought to free himself by the aid of the southern world-power, Egypt. This, on his part, was an untheocratic procedure. Assyria was not to be hindered in subjugating Judah by human power. Jehovah Himself protected His people and compelled Sennacherib, the king of Assyria, to make a hasty retreat by the fearful desolation which the angel of the LORD wrought in his army ( 2 Kings 19:35). But even before Judah was entirely rescued out of the power of Assyria by this miraculous aid, it had initiated another relation to a world-power that was to become incomparably more fatal to it than the relation to Assyria.

The Babylonian king Merodach-Baladan, when Hezekiah recovered from a dangerous illness, had sent an embassy to him to congratulate him and to initiate friendly relations. Hezekiah, flattered by the honor shown him, met the Babylonian ambassador with too little reserve. Thereupon he was obliged to hear from Isaiah’s lips the denunciation that all the treasures of his house, that he had displayed with such pride to those ambassadors, would be carried away as booty, and his children as captives to Babylon. In place of Assyria, therefore, now a thing of the past, Isaiah sees Babylon appear on the horizon as the enemy that was to prepare the end of the outward theocracy. The Babylonian captivity stands clear before his prophetic vision, but also the end of it, and therewith the beginning of the great period of salvation that was to reach to the end of the world, albeit with great alternations. Thus, therefore, it is a threefold conflict in which Isaiah sees the theocracy placed: that with Ephraim-Syria, Assyria and Babylon. One develops out of the other. The conflict with Ephraim-Syria was properly but the handle to the fatal complication with Assyria, and the latter in turn generated the relations with Babylon. For Merodach-Baladan, the great Babylonian patriot (see comment at Isaiah 39:1-8) and firm defender of the freedom of his country against the oppression of the Assyrians, would certainly not have congratulated Hezekiah on his recovery, had he not seen in him an ally against the common enemy, Assyria. Thus we see the Prophet Isaiah appearing at a period when the way was paving for the immediate relations of the theocracy with the great world-powers by which its ruin was threatened. Beyond doubt, this was an historical crisis of the utmost significance, and we see that only a man of the greatest spiritual power could be equal to the occasion. Isaiah was equal to it. When it was reported in Jerusalem that Ephraim had combined with Syria, hearts trembled like the trees of the forest shake with the wind ( Isaiah 7:2). But Isaiah declared that Rezin and the son of Remaliah were nothing but two smoking stumps of torches ( Isaiah 7:4). But Assyria, in which Ahaz confided, was to be feared ( Isaiah 7:17). However, when Assyria had fulfilled its mission in Israel and Judah, and now in wicked arrogance would possess the city of Jerusalem, and so swallow up Judah as it had done Ephraim, it was said: “I will put my hook in thy nose and my bridle in thy lips, and I will turn thee back by the way which thou camest” ( Isaiah 37:29). And so it came to pass. What human wisdom could see danger for the theocracy in that embassy of Merodach-Baladan? The Prophet detects the danger. He gives warning—he announces that Babylon will have the king of Judah and those that belong to him as captives in the midst of it. But much more than with the portrayal of this judgment he occupies himself with the consolation that will be extended to Israel for this visitation. His gaze is chiefly directed to the deliverance out of this exile, and every thing belonging to a glorious salvation for personal and natural life that lies in perspective, even to the remotest distance, is naked and open before his eyes.

Thus Isaiah is the great Central-Prophet who, stationed at a decisive turning-point, detects with a clear eye all the principal points of the perspective that open out from it, and becomes thereby to his people the prophetic mediator both of exhortation and warning, and also of consolation and instruction as occasion demanded. And by this means he becomes, at the same time, the one on whom all later prophets lean as on their greatest exemplar and highest prophetic authority.

Isaiah’s labors fall, according to Isaiah 1:1, in the time of Uzziah, Jotham, Ahaz and Hezekiah, kings of Judah. According to Isaiah 6:1 he was called to the prophetic office in the year that Uzziah died. It need occasion no surprise, therefore, that, with the exception of that information concerning the call of the Prophet, there appears no further piece of writing from Uzziah’s time. But we find none also from Jotham’s time. For there happened nothing under Jotham that could have moved Isaiah to prophetic activity. The period of sixteen years under Jotham may have been a period of inward collection and preparation for the Prophet. First under Ahaz his labors proper began. The first occasion was furnished by the Syro-Ephraimitic war, concerning the particulars of which see the commentary on Isaiah 7:1 sq. The combination of the military forces of Ephraim-Syria moved Ahaz to call in the aid of the Assyrian king, Tiglath-Pileser. But Isaiah it moved to direct his prophetic gaze on Assyria, and, primarily, in the prophetic cycle, chapters7–12, to announce both the danger impending from Assyria and the final deliverance out of it. Tiglath-Pileser, in fact, complied with the desire of Ahaz for aid. It was welcome to him in the interests of his policy of conquest. He conquered and made subject the kingdom of Syria ( 2 Kings 16:9; comp. on Isaiah 17:1). He conquered at the same time the north and east of the kingdom of Ephraim, and led the inhabitants away captive ( 2 Kings 15:29). From that time onwards Palestine and the countries in its neighborhood remained a principal mark for the conquering expeditions of Assyria. Ahaz brought this down on himself by his policy of unbelief. He himself, indeed, was not yet to reap the fruits of his untheocratic conduct. Although by direct encouragement of foreign modes of religious worship (comp. 2 Kings 16:10 sqq.) he had added to his guilt, he still remained in possession of his land and throne to the end of his life (728 B. C.). But his successor, Hezekiah, although a prince devoted to the LORD with his whole heart, was obliged to experience all the distresses that sprang forth like mischievous fruit from the dragon seed of his father. When Hosea, king of Israel, sought to rid himself of the oppressive power of Assyria by an alliance with Egypt, Shalmaneser, Tiglath-Pileser’s successor, besieged Samaria for two years. He was prevented by death from completing his undertaking. His successor, Sargon, took the city in the third year of the siege (722 B. C, 2 Kings 17:6) and led away the remnant of the ten tribes into captivity. But by that effort of the king of Israel to find protection against Assyria in Egypt, the attention of the Assyrian ruler was drawn to the latter power. From the middle of the eighth century, according to MANETHO, there reigned in Egypt the twenty-fifth Ethiopic dynasty. Three of its kings are mentioned by name: Sabako (Sevech, So) I. and II. and Tirhâka. According to the annals of Sargon (comp. SCHRADER, Die Keilinschriften und das A. T, pp258, 318), Sevech (II.), in union with Hanno of Gaza, encountered Sargon at Raphia (twenty-two milliaria south-west of Gaza) in the year720 B. C. Sargon conquered and subdued Philistia. But the Philistine princes revolted. Therefore a new expedition of Sargon against Philistia, that resulted in the subjection of the insurgents in the year711. This is the expedition conducted by Tartan (i.e., general in chief) to which Isaiah 20 refers. All these conflicts had taken place without the kingdom of Judah becoming involved as a fellow-sufferer. The clouds big with destruction moved thrice along the north, west and south-west borders of Judah before they turned to empty themselves on Judah itself. It is related also, 2 Kings 18:7, that Hezekiah revolted from the king of Assyria, i.e., that he sought to relieve himself of the dependence to which Ahaz had submitted. At the same time Hezekiah—and this was the great weakness of which this otherwise admirable prince was guilty—sought protection and help from Egypt against the danger impending from Assyria. On this account he is sharply reproved by Isaiah. Chapters20, 28–33are meant to warn against this untheocratic policy. Judah must trust in the LORD who promised by His prophet not to yield it up to the Assyrian, but that he would free it by a mighty act of deliverance. Sargon was murdered in the year705. He was succeeded by his son Sennacherib. The third expedition of this king that occurred in the year700 B. C. passed through Phœnicia to the south of Palestine. The land of Judah was traversed and desolated. Only the city of Jerusalem remained to Hezekiah, in which he was shut up “like a bird in its cage.” In order to save at least Jerusalem, Hezekiah paid Sennacherib to retire thirty talents of gold and three hundred talents of silver ( 2 Kings 18:14 sqq.). Sennacherib took the money and then still demanded the surrender of the city. In this great strait Hezekiah cried to the LORD and received through Isaiah a comforting promise. At Eltekeh, a Levitical city in the territory of Dan ( Joshua 19:44; Joshua 21:23) the armies of Sennacherib and Tirhâka encountered. The victory was undecided. But shortly after185,000 men perished in the camp of the Assyrian in one night, likely of a pest. This compelled Sennacherib to retreat (comp 2 Kings18, 19; Isaiah 36, 37). Thus Judah was rescued.

This event forms the conclusion of the history of Isaiah as far as known to us. For not long after this miraculous deliverance Hezekiah died. It is doubtful if Isaiah still lived to see the reign of Manasseh. Isaiah 1:1 is against it. For there Hezekiah is named as the latest king under whom Isaiah lived. Isaiah knew that after that overthrow ( Isaiah 37:36) Assyria was done away, and was no more to be dreaded by the theocracy. His gaze, as early as the fourteenth year of Hezekiah, since that embassy related in Isaiah 39, had turned in another direction. He knew that the greatest danger threatened the theocracy, not from Assyria, but from Babylon. At this time, toward the end of his life, before or after the Assyrian overthrow, he must have occupied himself with the relation of his nation to Babylon. But he is not especially interested in the victory of Babylon and the captivity of his people there. This point he leaves to others whom the matter more nearly touched. Only the thoughts of salvation and redemption employ him at the end of his life. In this period must have originated the great book of consolation (40–66), along with the smaller pieces that relate to Babylon (13–14:23; Isaiah 21:1-10; Isaiah 34, 35).

§ 2. THE PERSON AND PROPHETIC LABORS OF ISAIAH

The name יְשַׁעְיָהוּ (abbreviated יְשַׁעְיָה, which form, however, is never used in the text of the Old Testament as the name of the Prophet) can mean salus Jovœ or Jova salvat (salvavit). יֵשַׁע combined with יָה must very properly have sounded יִשְׁעֲיָה or יִשְׁעִיָּה abbreviated, יִשְׁעִי (which actually occurs 1 Chronicles 2:31; 1 Chronicles 4:20; 1 Chronicles 5:24). Still there prevails a certain freedom in the formation of compound proper names. On the other hand, the compounds with יָה, whose first part is a verb—and that Kal—are extremely numerous, so that it is natural here to take ישׁע for a verbal form. But the meaning of יָשַׁע יהּוה would be primarily: Jova salvus est. Still it happens not unfrequently that, in compounding names, Kal is taken in the sense of Piel or Hiphil (comp. KOEHLER, Komm. on Zech., p 3 sq.); so that here too יָשַׁע might be taken in the sense of הוֹשִׁיַע. There remains still some irregularity, whether we derive ישׁעיה from יֵשַׁע or יָשַׁע. But the sense remains the same. FUERST (in his Lexicon) takes a substantive יָשָׁע for the root, and translates “Jah is helper;” whereas in his Concordance he translates it “deliverance of God.” In JEROME, too, the same difference is found, only that once he renders the name σωτηρία κυρίου, and again salvator Domini. Other men of this name are mentioned 1 Chronicles 3:21; 1 Chronicles 25:3; 1 Chronicles 25:15; Ezra 8:7; Ezra 8:19; Nehemiah 11:7. Concerning the attempt of ABARBANEL to establish a connection between the names of the prophets (and thus Isaiah’s also) and prophecy, see KOEHLER, l. c., p5, Anm.
We know almost nothing concerning the outward relations of the Prophet. His father is called Amoz (אָמוֹץ). Who this was is wholly unknown. Only ignorance of the language could identify him with the prophet Amos (עָמוֹם); only Rabbinical jugglery could make out of him a brother to the king Amaziah (אֲמַצְיָה). The latter is the source of the saying that Isaiah came of a royal race. We are moreover uninformed about the time of Isaiah’s birth and death. The opinion that Isaiah’s prophetic labors extended through the whole, or at least the greater part of the reign of Uzziah, is founded on the false exposition of the date given Isaiah 1:1, and also of the position that the account of the calling of the Prophet occupies in the book (comp. on this GESENIUS in his Commentary, p5 sqq.). That the call of the Prophet is first narrated Isaiah 6 has quite another explanation (comp. our commentary, in loc.). We can only infer from Isaiah 6:1 that Isaiah was called to the prophetic office in the year of Uzziah’s death, i.e., therefore in the year759 B. C. How old he was at that time, we know not. If we assume that he could hardly have been younger than Jeremiah, who calls himself a נַעַר when he was called ( Jeremiah 1:6 sq.), and if we further assume that Jeremiah was twenty years old, then Isaiah would have lived from that time16 + 16 + 29, thus at least sixty-one years, and consequently must have attained an age of at least eighty-one years. Concerning the period and manner of his death we have only rumors. Prayer of Manasseh, Hezekiah’s successor, is said to have caused the Prophet to be sawn asunder. The Prophet having fled to a hollow cedar from the king’s wrath, and having been “enfolded” by it, the king let him be sawn in this tree (comp. the passages from the Talmud relating to this in GESENIUS, in loc.). In itself it is not at all improbable that Manasseh inflicted a martyr’s death on the faithful prophet of Jehovah. As is well known, he is described to have been the wickedest and cruelest of all the kings of Judah. It is expressly said of him that he shed very much innocent blood ( 2 Kings 21:16). JOSEPHUS (Antiq. x3, 1) adds to this that he did not spare the prophets. But opposed to all this is the fact that, Isaiah 1:1, the reign of Manasseh is not named, which certainly would not have been omitted, especially if the Prophet had been put to death by that king. At the spot where the three valleys, Jehoshaphat, Gihon and Tyropœon, come together, there stands an ancient gnarled trunk (it Isaiah, however, the trunk of a mulberry tree) that is called the tree of Isaiah (comp. GRAF VON WARTENSLEBEN, Jerusalem, Gegenwنrtiges und Vergangenes, 3, Aufl., Berlin, 1875, p83) [Dr. ROBINSON’S Researches, etc., Vol. I, p232, 336.—TR.] At the same spot the fountain Siloam issues, of which the report says that God sent it to the Prophet to still his thirst when he was near his death (comp. LEYRER in HERZOG’S R. Encycl. XIV. p375). We have no hint of Isaiah’s ever having lived any where else than in Jerusalem. That he was married appears from Isaiah 7:3 (comp. Isaiah 10:21 sq.), where his son is called Shear-Jashub, and from the account Isaiah 8:3 that Isaiah, at God’s command, “went unto the prophetess,” who bore him a Song of Solomon, whom, also by divine command, he named Maher-shalal-hash-baz. Moreover, Isaiah 8:18, Isaiah speaks of the children “that God had given him.” From what is related in the passages just cited, we see that the family of the Prophet was quite drawn into the sphere of his prophetic activity. That Isaiah was the instructor of king Hezekiah, as Nathan had formerly been of Solomon ( 2 Samuel 12:25), is mere conjecture that PAULUS sets up in the clavis on Isaiah 9:5. A double notice in Chronicles has occasioned the conjecture that Isaiah was annalist of the kingdom. Thus we read 2 Chronicles 26:22 that Isaiah wrote (כָּתַב) the דִּבְרֵי עֻזִּיָהוּ, the first and the last. And 2 Chronicles 32:32 it reads: “Now the rest of the acts of Hezekiah, and his goodness, behold, they are written in the vision of Isaiah, the Prophet, the son of Amoz, and in the book of the kings of Judah and Israel” [“(which is received) into the book of the kings,” etc. Dr. N.’s translation.—TR.]. According to this, therefore, Isaiah composed historical works on the lives of the two most distinguished kings that were his contemporaries, and one of these works was incorporated, though perhaps only partially, in the great annalistic historical work of the kings of Judah and Israel, from which the Chronicler drew (comp. ZOECKLER, Chronik., p16 sq.). When the Chronicler calls the work on Hezekiah חָזוֹן, it is most natural to explain this designation by saying that that historical work was regarded as a part of our prophetic book, which in fact bears the title חזון ישעיהו. And this might happen for the reason that chapters36–39 contain historical sections that are common to our book of prophecy and to the canonical book of Kings, as well as to the annals of the kingdom of Judah that were the source of the latter. The book of prophecy might easily be regarded by the Chronicler (who lived later, and could hardly have had before him the writing of Isaiah about Hezekiah) as the source of Isaiah’s accounts concerning Hezekiah which he found in his annalistic historical work. But the statements of the Chronicler by no means justify the assumption that Isaiah filled the office of a מַזְכִּיר. In the writings that we have from him the person of the Prophet is kept in the background. They speak of him and of what belongs to him only so far as they have to tell of his direct and personal interference in what occurred (comp. Isaiah 6:1 sqq.; Isaiah 7:1 sqq.; Isaiah 8:1 sqq, 16 sqq.; Isaiah 20:1 sqq.; Isaiah 22:15 sqq.; Isaiah 28:9 sqq.; 37–39). The secret foundation of all his prophetic activity was the consciousness that he was an instrument of God, chosen, equipped and called to His service (comp6). This consciousness generated in him the most devoted obedience and the most implicit trust in God. Consequently he had no fear of man and no regard for merely human interests. With the greatest freedom he opposes Ahaz ( Isaiah 7:1 sqq.). He does the same to the chamberlain Shebna ( Isaiah 22:15 sqq.), people of rank, priests and prophets, men and women, in fact the whole people in general (2; 3; 5; Isaiah 28:7 sqq.). Moreover he does not spare Hezekiah and his noble counsellors, nor the women who seem, under him also, to have attained great influence. He keenly reproves the secret ways that their policy followed in regard to Egypt (30–32). When Hezekiah was sick, he says to him that he must die with the same boldness ( Isaiah 38:1), that he afterwards joyfully announces to the believing suppliant his deliverance and the lengthening of his life ( Isaiah 38:5 sqq.). And upon Hezekiah’s having in foolish vanity displayed his treasures to the messengers from Babylon, he tells him plainly that all this shall be carried away in exile to Babylon ( Isaiah 39:5 sqq.).

Though, on the one hand, we see the Prophet dealing thus practically with the emergencies of the present, yet, on the other hand, there exists for him no merely contemporary interest. For him that immeasurable interval does not exist that for common men divides the remote from the immediate future. Both appear to him a continued whole which he commands with his gaze in all its parts. Every thing of like sort, which in its realization in time forms indeed an organic, connected line of development, yet one that is measurelessly extended, he sees before him as one tableau, whose figures, though really belonging to the most different stages of time, appear to him to stand alongside of one another. In one word, the limits of time do not exist for him. Periods of time vanish before his gaze. He contemplates together what is nearest and farthest when they belong together. Thus he comes back from the remotest future into the immediate present with a sudden spring, and vice versa. Thus Isaiah 1:12 he comprehends Jerusalem’s whole future of salvation in one. The great discourse of the second introduction sets two grand images of the remotest future at its head ( Isaiah 2:1-4; Isaiah 4:2-6), in order to contemplate the present in their light. Much more frequently it happens that, immediately after an event of the near future, the Prophet sees the far and farthest future. Thus in Isaiah 11, immediately after the deliverance out of the hand of Assyria, he sees the form of the Messiah and of His kingdom of peace, and the latter, in fact, unfolded to its extremest consequences in the generation of a new life of nature. In Isaiah 16:5, to Moab, in reward for its reception of the fugitives of Judah (whom, according to the whole context, he contemplates as expelled by a present threatening world-power), he promises participation in the blessings of the Messiah’s kingdom. In Isaiah 19, immediately after announcing to Egypt its ruin by means of Assyria, the then representative of the world-power, he announces to it its conversion to Jehovah and its peaceful union with Assyria and Israel. Let these examples suffice. It would lead us too far to enumerate all the cases of this kind that occur in both parts of the book. Though this may not be an exclusive characteristic of Isaiah’s, still one may say that it appears especially strong and frequent in him. This agrees with the elevation of the view-point that he takes. For he that stands highest sees the farthest.

On this account especially he takes so high a rank among the prophets. In Jesus the son of Sirach he is called ὁ προφήτης ὁ μέγας ( Sirach 48:22), who further says of him that he πνεύματι μεγάλω̣ εἶδε τὰ ἔσχατα (ibid. Sirach 48:24), and that he ἕως τοῦ αἰῶνος ὑπέδειξε τὰ ἐσόμενα (ibid. Sirach 48:25). EUSEBIUS calls him (dem. ev. II:4) τὸν μέγαν καὶ θαυμάσιον προφήτην—indeed even προφήτην μέγιστον (ibid. V:4). THEODORET calls him ὁ θειότατος ‘Ησαἰ̈ας. ISIDORUS PELUS: ὁ διορατικώτατος (lib. I. ep. 366), and τῶν προφήτῶν σαφέστατος (ibid. ep. 366). Closely connected with this is the consideration that Isaiah foresees those facts of the fulfilment of salvation on which rests the specific teaching of Christianity. For it is historical facts, not dogmas, that constitute the pith of Christian teaching. Of course it is not like one standing near that Isaiah sees those facts, but like one standing far off, which is as it should be. For this reason he describes them in peculiarly strange words, that are to himself indistinct, and yet are essentially correct. Without himself having any presentiment of the meaning of his words, he must predict the birth of the Saviour from an unmarried woman ( Isaiah 7:14). And then he describes this child by expressions that sound blasphemous, if he to whom they are applied is held to be a man ( Isaiah 9:5). In contrast with this, he sees the servant of God defamed so as to appear no longer human, and then again raised up to superhuman power and glory (53). Moreover he sees an entirely new way of appropriating salvation that must indeed appear strange enough to human thoughts (55), and, what to pious persons of the Old Testament must have appeared downright offensive, he speaks of a worship of God to which the outward temple and ceremonial service will seem an abomination ( Isaiah 66:1 sqq.).

Such are, if I may so express myself, the formal substructures of Isaiah’s prophecy that make it proper to call him, as JEROME is the first to do: “non solum prophetam sed evangelistam el apostolum” (Prolog. in expos. Jes.; comp. the Epist. ad Paulinam, where he says: “non prophetiam mihi videtur texere Esaias sed evangelium”). With reference to this, AUGUSTINE (De civ. Dei. XVIII:29) says that Isaiah: “de Christo et ecclesia multa plura quam caeteri prophetavit, ita ut a quibusdam evangelista quam propheta potius diceretur.” CYRIL OF ALEXANDRIA also, in the preface to his commentary, remarks: “ἐν ταὐτῷ ἔστι προφήτης ἅμα καὶ ἀπόστολος.”
I never could comprehend how any one could regard it as a postulate and promotive of scientific knowledge to explain the world without the personal God. Cancel Him, and then riddles and miracles fairly begin, and impossibilities are exacted of our faith. If one would require us to believe that some work of art came into being, not by an artist, but by abstract art, Wisdom of Solomon, power, we would declare such an one to be fit for the insane asylum. And yet men would have us believe that there is an abstract thinking and willing! They hold personality to be a limiting, and therefore an impersonal God to be something unlimited, therefore something higher! But as soon as the limits of personality are broken away, one comes into the region of merely subjective representations; and the philosophers had better look to their aristocratic abstractions and see whether they possess the property of real, objective existence. If they lack this, then the philosophers have perhaps wrought for the study, but not for real life. It is both insanity and idolatry to wish to put abstract-ideal philosophy in the place of the concrete, vitalizing Christian religion. Moreover personality is not limitation in the negative sense. It is merely concentration, and thereby the condition of orderly and really effective being. Personality Isaiah, however, at the same time, the condition of an entire and full existence, i.e., it is not mere thinking and willing, but also sensibility. In other words: only personality can have a heart and love. To be sure, we touch here on the proper pith of the controversy. Not all men wish to be loved by God, still less to love Him in return. Humanity entire divides into two parts, one of which presses toward God, the other away from God. For the former, nothing is more precious than nearness to God; the latter feel easy only at a distance from Him. And now-a-days those are esteemed as the lords of science and as benefactors to mankind who do their best to “free (us) from the Creator,” as DAVID STRAUSS says! But here the criterion is not objective, impartial, scientific interest, but the interest of the heart self-determined in this or that way toward God. For under all circumstances our relation to God is a concern of the heart. One must either love Him or hate Him, be for Him or against Him ( Luke 11:23). Neutral no one can be. Consciously or unconsciously every man must feel himself attracted by God or repelled from Him, according as, in his secret heart, that which is kindred to God or that which is inimical to God has the upper hand. For there is no man in which both are not present. Take the hermeneutics that is founded on the assumption that there is no personal God, and that the world is founded on abstractions, in whose real existence one must believe, much as that contradicts all reason and experience; shall such hermeneutics be more entitled to consideration than that which rests on the fundamental view that there is a personal God, to whom we are related, who loves us and guides our fortune with paternal wisdom? This question can never be objectively decided here below, because for each individual the subjective attitude of his own heart is the criterion. But at least let no one despise those who see in the Scriptures the revelation of a personal God. And above all things, one must not explain the writings of the prophets of the Old Testament on the assumption that they did not bona fide regard themselves as organs of the living, personal God that governs the world. One may say: they fancied themselves inspired. Very well—then let such point out the illusions that entangled them, and expose their enthusiasms. Or one may say: they were impostors. Then let such unmask them. But let no one put upon their words a sense that they themselves did not intend, because they just believed in a living personal God, and were convinced that they stood under the direct influence of His Spirit. Let no one empty their words of sense—let no one deny that they meant to prophesy because one does not himself believe in any prophecy. Let no one (as e.g. KNOBEL does) make out of the prophecy a marvellous masked representation of events that had already taken place. I willingly confess that the representatives of the divine origin of prophecy have been faulty in many respects. It has been often overlooked that not every thing can be prophesied at any time; that therefore each prophecy must have its historical reason and ground, and that the form and contents of the prophecy must be in harmony with these. It has been further overlooked that prophesying is a seeing from a distance. From a distance one may very well observe a city, mountain and the like, in general outlines. But particulars one does not see. For this reason genuine prophecy in general will never meddle with special prediction. Where, however, the latter takes place, either the special trait contemplated is no subordinate individual thing, or it justifies the suspicion that it is false. These and like mistakes have been committed. But this does not hinder me from maintaining the divine origin of prophecy in general, and also from claiming a scientific title for my construction of Isaiah’s prophecy.

§ 3. THE LITERARY PERFORMANCE AND THE BOOK OF THE PROPHET

1. The lofty spirit resident in our Prophet has taken also a corresponding form. We see in him a master of the Hebrew language. He uses it with a power and ease that find their like in no other. He brought it to the summit of its development. Not only has he always the right word at command—he also never uses one word too much or one too few. And with admirable art, yet without affectation, he knows how to modulate the word according to the contents of the thought. All rhetorical forms of art are at his command, and he can employ all the riches of the language. Something royal has been observed in the way that Isaiah uses the language. So that ABARBANEL associates this character of Isaiah’s language with the fancied royal descent of the Prophet, saying: “the charm of his discourse and the beauty of his eloquence is like the discourse of the kings and counsellors of the land, who had a much pleasanter and purer way of speaking than the rest of the children of men” (Comm. in proph. post Jes. I.; see GESENIUS on Jes. I. p36). And in another fashion the TALMUD, Tractat. Chagiga (Fol. 13 b) expresses the same thought, saying: “Ezekiel resembles the son of the village when he beholds the splendor of the king, but Isaiah resembles the son of the royal residence” (comp. FUERST, D. Kanon des A. T., pp17, 21).

2. As regards the book itself, it divides first into two chief parts: Isaiah 1-35 and Isaiah 40-66. Between these two chief parts are the Isaiah 36-39, which, Janus-like, look forwards and backwards, inasmuch as the Isaiah 36, 37 conclude the Assyrian period, and Isaiah 38, 39 prepare the way for the Babylonian period. The first part then ought properly to be reckoned from Isaiah 1-37, the second from Isaiah 38-66. But it is traditional to reckon Isaiah 36-39 together, and that, too, along with the first chief part, because part first, on account of the greater variety of its contents, may easier receive those historical chapters than the second part that has a quite uniform and exclusive character.

3. Taking part first to include1–39 we follow the traditional way of counting. But properly this first principal part begins with Isaiah 7. For Isaiah 1-6 contain the great threefold introduction relating to the entire book. That is to say, not only is Isaiah 1introductive, but chapters2–5 are the second and Isaiah 6 the third introduction. Through three gates we enter into the majestic structure of Isaiah’s prophecy. For the proof of this see the comment in loc. Part first falls into five subdivisions. The first subdivision comprises Isaiah 7-12. In this section the Prophet treats of the relations of Israel to Assyria, contrasting the ruinous beginning of this relation with the blessed termination of it. The second subdivision contains the prophecies against foreign nations ( Isaiah 13-23) At the head of these stands a prophecy against Babylon. For first, this begins with a general contemplation of “the day of the Lord,” so that, in a measure, it forms the introduction to all announcements of judgment that follow, and, then, the Prophet sees precisely in Babylon the chief enemy of the theocracy that is appointed to make a preliminary end to its outward continuance ( Isaiah 13:1 to Isaiah 14:23). This is followed by a short prophecy against Assyria, the enemy, of course, most to be dreaded in the Prophet’s time ( Isaiah 14:24-27). Following this are prophecies relating to other nations threatened by Assyria: Philistia, Moab, Ephraim-Syria, Ethiopia and Egypt ( Isaiah 14:28 to Isaiah 20:6).

Chapters21,22constitute a special little סֵפֶר. They also contain prophecies against heathen nations, viz.: Babylon, Edom, and Arabia. But there is connected with this in an unusual way a prophecy against Jerusalem. The reason is that these four prophecies bear emblematic superscriptions, on which account we have called them libellus emblematicus. The character of the superscription, therefore, which coincides with that of the other three superscriptions, makes the reason why this prophecy against Jerusalem is incorporated with the prophecies against foreign nations. A prophecy against Tyre forms the conclusion of this second subdivision: the siege of this city by Shalmaneser, which took place in the Prophets time, furnished the occasion for it. But the Prophet sees before him the fate of the city down to the remotest future, and in this contemplation of the future is not wanting the factor that the Chaldeans shall be the ones to make an end of the independence of Tyre. Isaiah 24-27 form a kind of finale to the discourses against the nations. They treat of last things, of the end of the world, the world’s judgment, resurrection of the dead, and the fulfilment of the salvation promised to the people Israel. We have called these four chapters libellus apocalypticus. The Third Subdivision has for its subject the relation of Israel to Assyria in the days of king Hezekiah (28–38). It contains five discourses in six chapters. Each discourse begins withהוֹי. They stand in chronological order, and are all of them total surveys, in that each, in a special manner, proceeding from the present distress, and with censure of the false means of deliverance, compresses in one the deliverance out of the distress and the salvation of the (Messianic) end-period that are determined and promised of God. The Fourth Subdivision comprises Isaiah 34, 35. These two chapters we designate the finale of part first. They contain a concluding glance at the end-period in respect to the two aspects of it, viz.: the divine judgments both in respect to punishment and salvation. The first is described as comprehending not only the earth, but also the constellations of heaven, in which, however, the manner of its operation on earth is exhibited by a special portrayal of the judgment against one of Israel’s most bitter enemies, viz.: Edom. That we stand here at an important boundary, viz.: at the close of part first, appears from the invitation, Isaiah 24:16, to search the “Book of Jehovah,” and thereby verify the fulfilment. This Book of Jehovah can be nothing else than just our part first, to which the Prophet here refers back as to a whole now brought to conclusion. Finally35 describes the salvation which shall be imparted to the people of God by the final judgment. But the Prophet for the present makes prominent only one principal point, viz.: the return home out of the lands of exile into the Holy Land to everlasting joy. We see in this, at the same time, a transition to part second, that has for its subject the description of the period of salvation in all its aspects.

The Fifth Subdivision finally comprehends chapters36–39. Their contents is historical and essentially the same that we read in 2 Kings 18:13-37. Chapters36,37 relate the deepest distress into which Hezekiah, confined to his capital city, was brought by the Assyrians, and also the unexpected, sudden and complete deliverance out of this distress by the plague that broke out in the camp of the Assyrians. This fact forms the conclusion of all relations of Israel to Assyria, and therefore36,37 stand first, although the events narrated in them belong to a later period. Chapters38,39 inform us of the sickness and recovery of Hezekiah in the fourteenth year of his reign, and of the Babylonian embassy that congratulated him on this account. Hereby was afforded occasion to the Prophet to prophesy the Babylonian exile, and in so far38,39 are, so to speak, the bridge to chapters40–46, and stand immediately before them, although the events of which they inform us precede by about fourteen years the events narrated in chaps, 36,37.

4. Surveying again the collection of prophecies in part first, we see that they are well arranged. The older commentators (even LUTHER) have erroneously held them to be without arrangement, and put together without plan. But the dominating principle is an arrangement according to matter rather than chronological arrangement. The first introduction ( Isaiah 1) belongs to the latest pieces. It has much in common with chapters40–46 (see below). The second introduction (2–5) Isaiah, as a whole, also the product of that period when the Prophet put his book together. Still for this introduction the Prophet made use of earlier pieces, especially of the period of Ahaz (comp 3 comm.). And thereby, of course, he has given at the same time a picture of that period of his labors which preceded the first conflict with the world-power and the prophecies that related to it. For this reason this introduction bears more of a general ethical character. The third introduction belongs to the fact of the last year of Uzziah therein related. When it was written up is not expressly said. But it is in the nature of the thing that this should happen early rather than late after the event itself.

Of chapters7–12the first part ( Isaiah 7:1 to Isaiah 9:6) belongs to the beginning of the three years which Pekah had in common with Ahaz, thus about743 B. C. The second part, however ( Isaiah 9:7 to Isaiah 10:4) belongs in the end of this period, thus about740, 39 (see introd. to the text in loc.). Of the second part ( Isaiah 10:5 to Isaiah 12:6) the piece Isaiah 10:5-34 belongs in the time when Hezekiah was put to the greatest distress by the summons related36 (see introduction to Isaiah 10:5-19). Isaiah 9, on account of its relationship with Isaiah 14:28-32, originated in the period when Hezekiah had ascended the throne, thus about728 B. C. The doxology, Isaiah 12, bears no trace of any particular time; still, as conclusion of this section, it must any way have originated at the time the latter was put together (ibid.) The first prophecy against Babylon ( Isaiah 13:1 to Isaiah 14:23) presupposes the period in which the Prophet recognized Assyria as a thing of the past, and saw in Babylon the world-power that was called to execute judgment on the theocracy. The prophecy, therefore, falls in the latest stadium of Isaiah’s prophetic activity. The short prophecy against Assyria predicts Sennacherib’s catastrophe as near at hand. It belongs therefore to the period shortly before the event. The short piece Isaiah 14:28-32 must have originated shortly after Hezekiah took the throne. The prophecy against Moab (15,16) must, as to its older part ( Isaiah 15:1 to Isaiah 16:12), belong to the reign of Ahaz. It may have originated after741 B. C. and before the incursion of the Edomites into Judah mentioned in 2 Chronicles 28:17. The time of its publication is indeed relatively determined by the later brief prophecy Isaiah 16:13-14; but so far it has not been made out what event the Prophet means by the blow threatened against Moab Isaiah 16:14. Any way, however, the Prophet has in mind an act of hostility on the part of Assyria against Moab.

Chapters17,18, which are equally directed against Ephraim-Syria and against Assyria, belong to the beginning of the reign of Ahaz, to the same period to which the prophecies Isaiah 7:1 to Isaiah 9:6 owe their origin.

Chapters19,20 relate to Ethiopia-Egypt. They fall in the time of Hezekiah, and indeed they cannot have been written earlier than708 B. C. (see in Comm. introd. to17–20). The brief prophecy against Babylon ( Isaiah 21:1-10), which stands here on account of its emblematical superscription, appears to belong to the same period as Isaiah 13:1-14. Still the character of the piece in respect to language and rhetoric are not quite in harmony with it. The two small prophecies against Edom ( Isaiah 21:11-12) and Arabia ( Isaiah 21:13-17) fall in the time of Hezekiah, more exactly, in the time before the catastrophe of Sennacherib, when the Assyrians threatened the independence of all the nations that lay between Assyria and Egypt. To this same period also belongs Isaiah 22. More exactly, the chapter presupposes, and that in both its parts, the period when the Assyrians threatened Jerusalem directly. The prophecy against Tyre has this in common with the prophecies against the theocracy itself, that it does not designate Assyria, the immediate source of menace, but Babylon as the instrument to whom God has entrusted His judgment, and it must have originated in the time when Shalmaneser besieged Tyre, thus before722 B. C. (see comm. in loc.). It is hard to determine when the chapters24–27 originated. Still the Prophet sees the theocracy in conflict with Assyria and Egypt. Babylon stands veiled in the background. This seems to point to the time of Hezekiah, and indeed to the time before Sennacherib’s catastrophe (see comm. in loc.). Of the five discourses (28–33) that represent the relation of Israel to Assyria in the time of Hezekiah, the first must have originated already before the beginning of the siege of Samaria, thus about725 B. C. (ibid.). Isaiah 29 is of much later origin, belonging to about the year902 B. C.

Chapters30–32, according to their contents, belong to the same period as29. They join directly on to this in chronological order. Isaiah 33belongs to the period shortly before the summons that Rabsheka sent to Hezekiah. Isaiah 34, 35 originated in the latest period of the Prophet contemporaneously with the grand connected complexity of prophecy in the Isaiah 40-66. A more exact determination of the time is impossible.

Isaiah 36-39 very probably spring from a memorandum of Isaiah’s that had for its subject the great events of the reign of Hezekiah, and to which 2 Chronicles 32:26 seems to point. The insertion of these chapters at this point is so suitable–in fact so necessary–that we must even ascribe them to the Prophet himself. But a later hand has made alterations in the dates of the superscriptions, and also perhaps in the mention of names ( Isaiah 39:1), which has become the occasion of great confusion. The events for instance narrated in36,37 took place fourteen years later than those narrated in38,39 Any way, the narratives stood in the original source in the correct chronological order, i. e., so that36,37 followed38,39 The narratives were transposed to correspond with the aim of the book of prophecy. Now in the original source the introduction of Isaiah 38 must have read: “And it came to pass in the fourteenth year of king Hezekiah.” But Isaiah 36 began with the words: “And it came to pass in the fourteenth year.” Thereby was meant the fourteenth year after the events narrated in38,39; therefore the twenty-eighth year of Hezekiah, or the700 B. C, the year in which actually occurred Sennacherib’s catastrophe. When then those historical sections were adopted into the collection of Isaiah’s prophecies, and that in a reversed order, the dates ought properly to have been altered to correspond. This, however, did not take place. Thus36 began with the words: “And it came to pass in the fourteenth year,” but38 with the words: “And it came to pass in the fourteenth year of Hezekiah.” To an uninformed reader this sounded strange. The fourteenth mentioned in the beginning of36 seemed as if it could be no other than the fourteenth of Hezekiah. And because38 again bore at its head the fourteenth year of this king, nothing seemed more natural than to let36 begin with the words: “And it came to pass in the fourteenth year of king Hezekiah,” and then join on chapters38,39 simply with the date “in those days, in that time” (see introd. to36–39 below). Whoever made these alterations doubtless lived at a period when the living tradition about the correct order of these events had long been obliterated. Perhaps, too, the erroneous mention of a name Isaiah 39:1 is the fault of the same man and of the same time. For Merodach-Baladan does not mean “Merodach, son of Baladan,” as is there intimated. Merodach-Baladan (= Merodach gave a son) is only one name, and is the name of a man whose father was called Jakin (see comm. in loc.). This erroneous meaning given to the name appears also to point to a later time in which the knowledge of the proper relation was lost.

5. Part second consists of chapters40–66. These chapters form a separate and well arranged total by themselves. As in other collections of Isaiah’s prophecies, so here we notice a fundamental number. For the total consists of three divisions, each containing three times three discourses. It is to be noticed, however, that in the third division only five discourses are to be distinguished, which, however, divide into nine chapters. The subject of these twenty-seven chapters is the time of salvation, and that indeed the whole period beginning with the deliverance from exile and extending to the end of the present world, i. e., to the appearance of a new heaven and a new earth. Although, in accordance with the peculiarity of prophetic seeing, the prophet sees things of the same sort together, no matter what time they belong to, we still distinguish in the total period of salvation three chief stages to which the three chief subdivisions of nine chapters each correspond. In the first Ennead the Prophet sees chiefly and primarily the deliverance out of the Babylonian captivity, and, as the source of it, Cyrus. But this Ennead by no means has this aim merely. The Prophet knows, that along with the redemption out of exile, Israel must be raised to a higher plane of religious moral life: it must be freed from idolatry and led to the sole worship of Jehovah. The outward deliverance without the inward would be only a half work; for it was precisely Israel’s spiritual bondage to idols that had been the cause of its bodily servitude. How could the latter be removed without the former? But this redemption out of exile and the chains of a gross idolatry is only the first stage of the period of salvation. Within this we see forming the outlines of a second and higher stage. The glorious Cyrus, who is not called servant of God, but is called מָשִׁיחַ, and the suffering people Israel, that is yet destined to glory, compose, so to speak, the ground forms in which a new stage of salvation is typically represented. These preparatory elements combine in their higher unity in the person of the servant of God who will be a suffering Israel and a conquering Cyrus at the same time. But first appears the first named aspect of his existence, the suffering servant. This forms the central point of the second Ennead. By suffering the servant of God becomes the redeemer of His people, the founder of a new way of appropriating salvation, and of a new condition of salvation that is both intensively and extensively higher. But this servant of God lifts Himself up out of His humility and becomes—this is the contents of the third Ennead—on the one hand, Judge of the world who will destroy all the wicked, on the other, the Creator of a new creature. The fruit of His redeeming work will be a new humanity, a new name, a new worship of God in spirit and in truth, a new heaven and a new earth.

Therefore the Prophet has by no means in mind merely circumstances of the exile. Of course he sees primarily the redemption out of the exile. But he sees behind this also the time in which the personal servant of God, prefigured in the first stage by Cyrus and Israel, will begin his work of salvation by suffering and dying; and behind this second stage he sees a third, in which the servant of God, raised out of His humble state to the dignity of a highest Prophet, Priest and King, shall renew the creature and lead it upwards to the highest degree of life in the spirit.

6. The scheme of the book is as follows:

I. THE THREEFOLD INTRODUCTION
a. The First Introduction, Isaiah 1
b. The Second Introduction, Isaiah 2-5
c. The Third Introduction, Isaiah 6
II. PART FIRST, 7–39
1. FIRST SUBDIVISION, Isaiah 7-12
Israel’s relation to Assyria, the representative of the world-power in general, described in its ruinous beginning and its blessed end.

A.—The prophetic perspective of the time of Ahaz, Isaiah 7:1 to Isaiah 9:6
1. The prophecy of Immanuel the son of a Virgin, Isaiah 7:1-17
2. Isaiah giving the whole nation a sign by the birth of his son Maher-shalal-hash-baz, Isaiah 8:1-4
3. Additions:

a. The despisers of Siloah shall be punished by the waters of Euphrates, Isaiah 8:5-8
b. Threatening call of those that conspire against Judah, and to those that fear the conspirators, Isaiah 8:9-13
c. The testament of the Prophet to his disciplines, Isaiah 8:16 to Isaiah 9:6
B.—Threatening of judgment to be accomplished by Assyria, directed against the Israel of the Ten Tribes, Isaiah 9:7 to Isaiah 10:4
C.—Assyria’s destruction Israel’s salvation, Isaiah 10:5 to Isaiah 12:6.

1. Woe against Assyria, Isaiah 10:5-11.

2. Israel’s redemption from Assyria, Isaiah 10:20-34.

3. Israel’s redemption in relation to the Messiah, Isaiah 11:1 to Isaiah 12:6.

2. SECOND SUBDIVISION. Isaiah 13-27
The prophecies against foreign nations.

A.—The discourses against individual nations, Isaiah 13-23.

1. The first prophecy against Babylon, Isaiah 13:1 to Isaiah 14:23.

2. Prophecy against Assyria, Isaiah 14:24-27.

3. Against Philistia, Isaiah 14:28-32.

4. Against Moab, Isaiah 15, 16.

5. Against and for Damascus and Ephraim, Isaiah 17.

6. Ethiopia now and then again, Isaiah 18.

7. Egypt now and then again, Isaiah 19, 20.

8. The libellus emblematicus, containing the second prophecy against Babylon, then prophecies against Edom, Arabia, Jerusalem and the chamberlain Shebna, chaps, 21, 22.

9. Prophecy against and for Tyre, Isaiah 23.

B.—The finale of the prophecies against the nations: the libellus apocalypticus, chapters24–27.

3. THIRD SUBDIVISION. Isaiah 28-33.

Relation of Israel to Assyria in the time of king Hezekiah.

4. FOURTH SUBDIVISION. Isaiah 34-35
The finale of part first.

5. FIFTH SUBDIVISION. Isaiah 36-39
Historical pieces, containing the conclusion of the Assyrian and the preparation for the Babylon period.

III. PART SECOND, Isaiah 41-66.
The entire future of salvation, beginning with the redemption from the Babylonian exile, concluding with the creation of a new heaven and a new earth.

A.—CYRUS, Isaiah 40-48

1. First Discourse. The Prologue, the objective and subjective basis of redemption, Isaiah 40.

2. Second Discourse. First appearance of the Redeemer from the East, and of the servant of the Jehovah, and also the first and second use of the prophecy relating to this in proof of the divinity of Jehovah, Isaiah 41.

3. Third Discourse. The third chief figure: The personal servant of Jehovah in the contrasted features of his appearance, Isaiah 42.

4. Fourth Discourse. Redemption or salvation in its entire compass, Isaiah 43:1 to Isaiah 44:5.

5. Fifth Discourse. Prophecy as a proof of divinity comes to the front and culminates in the name of Cyrus, Isaiah 44:6-28.

6. Sixth Discourse. The culminating point of the prophecy: Cyrus, and the effect of his appearance, Isaiah 45.

7. Seventh Discourse. The fall of the Babylonian gods, and the gain to Israel’s knowledge of God that will be derived therefrom, Isaiah 46.

8. Eighth Discourse. The well-deserved and inevitable overthrow of Babylon, Isaiah 47.

9. Ninth Discourse. Recapitulation and conclusion, Isaiah 48.

B.—THE PERSONAL SERVANT OF JEHOVAH. Chaps, 49–57

1. First Discourse. Parallel between the servant of Jehovah and Zion. Both have a small beginning and a great end, Isaiah 49.

2. Second Discourse. The connection between the guilt of Israel and the sufferings of the servant, and the liberation of the former through faith in the latter, Isaiah 50.

3. Third Discourse. The final redemption of Israel. A dialogue between the Servant of Jehovah who enters, as if veiled, Israel, Jehovah Himself, and the Prophet, Isaiah 51
4. Fourth Discourse. The restoration of the city of Jerusalem, Isaiah 52:1-12.

5. Fifth Discourse. Golgotha and Scheblimini (sit thou on my right hand), Isaiah 52:13 to Isaiah 53:12.

6. Sixth Discourse. The new salvation, Isaiah 54.

7. Seventh Discourse. The new way of appropriating salvation, Isaiah 55.

8. Eighth Discourse. The moral, social and physical fruits of the new way of salvation, Isaiah 56:1-9.

9. Ninth Discourse. A look at the mournful present, which will not, however, hinder the coming of the glorious future, Isaiah 56:10 to Isaiah 57:21.

C.—THE NEW CREATURE. Isaiah 58-66.

1. First Discourse. Bridge from the present to the future; from preaching repentance to preaching glory, Isaiah 58, 59.

2. Second Discourse. The rising of the heavenly sun of life upon Jerusalem, and the new personal and natural life conditioned thereby, Isaiah 60.

3. Third Discourse. The personal centre of the revelation of salvation, Isaiah 59:1 to Isaiah 63:6.

4. Fourth Discourse. The Prophet in spirit puts himself in the place of the exiled church, and bears its cause in prayer before the LORD, Isaiah 63:7 to Isaiah 64:11.

5. Fifth Discourse. The death and life bringing end-period, Isaiah 65, 66.

§4. AUTHENTICITY AND INTEGRITY OF THE BOOK

1. KNOBEL says of the Isaiah collection there is found in it more that is not genuine than in any other prophetic book (p26). The passages Isaiah 2:2 to Isaiah 4:6 and Isaiah 15:1 to Isaiah 16:12 are not denied to be genuine indeed, but they are said not to be Isaiah’s, he having appropriated them from older prophets, word regards Isaiah 2:2-4, this statement is of course correct. For Isaiah has in fact, and for good reason, a saying of his contemporary and fellow prophet Micah at the head like a light, in order to connplate in its light the (relative) present of his people. But as regards the prophecy against Moab, 15–16:12, the Prophet himself, it is true, designates it as a word that the LORD once (מֵאָז, i. e., before) spoke against Moab. But the words Isaiah 16:13 by no means assert that Isaiah cites the words of another. Would he not have indicated this more plainly? Besides the piece is in contents and form quite like Isaiah. (See Comm. in loc.). The following passages are said to be decidedly not genuine: Isaiah 13:1-22; Isaiah 21:1-10; Isaiah 24-27; Isaiah 34-35; Isaiah 36:1-22; Isaiah 37:36-38; Isaiah 40-66. Beside these a few other passages are assailed by individual critics. Thus Isaiah 12is assailed by EWALD (see on the contrary MEIER, KNOBEL, p113). Isaiah 19 is partly or entirely so by several expositors (EICHHORN, ROSENMUELLER, KOPPE, DE WETTE, GESENIUS, HITZIG, on the contrary KNOBEL, p159); single parts of Isaiah 28-33. by EICHHORN (against which see GESENIUS I:2, p826); Isaiah 33by EWALD (against whom see KNOBEL, p273). As these critical objections have been proved groundless even by such men as GESENIUS and KNOBEL, we will not enter into them here. I will in the commentary itself give the reasons why I must regard Isaiah 13:1 to Isaiah 14:23; Isaiah 21:1-10; Isaiah, 34, 35, as Isaiah’s genuine productions. We have already said in § 3under4, what is to be thought of Isaiah 36-39.

2. We must give particular attention to Isaiah 40-66. Since KOPPE and DOEDERLEIN (comp. BERTHOLDT, Einl. p1356 sqq.) the majority of commentators have held the opinion that a much later person than Isaiah the son of Amoz wrote these prophecies. The most suppose that this later person lived in Babylon among the exiles. Only EWALD (Propheten des A. B. II. p 403 sqq.; Gesch. des V. Isr. IV. p 22 sqq.; 56 sqq, 66, 103, 138) is of the opinion that the “great unnamed,” as a descendant of those Jews that with Jeremiah went into Egypt, lived in the latter place. On the other hand SEINECKE (Der Evangelist des A. B. 1870) concludes from Isaiah 40:9, that the author must have lived in Jerusalem because otherwise the summons “Jerusalem, get thee up into a high mountain,” would have no sense. DUHM (Die Theologie der Propheten, Bonn, 1875, p283), infers from Isaiah 42:22 that Deutero-Isaiah at least did not live in Babylon, for it hardly went so hard with the exiles as is there described. As regards the time, although the critics in general maintain that it was written during the exile, still they differ in details very much. BERTHOLDT (Einl., p1390) distributes the chapters into four periods: Before and after the invasion, during and after the siege of Babylon. GESENIUS supposes (II. Th. p33) that the prophecies originated at the time when the advance of Cyrus against Babylon awaked in the Hebrews the assured hope of a speedy deliverance. Still he thinks that the last chapters were written sooner than the earlier ones, in which is discoursed with so much certainty of the victories of Cyrus. HITZIG also apportions the chapters very exactly among the incidents of the Persian-Babylonian war, only he thinks that Isaiah 47. does not fit into the context chronologically, and that as an independent whole it was incorporated later. BECK (Die Cyrojesajan. Weissagungen, p16) thinks that all twenty-seven chapters presuppose the permission of Cyrus to return home. The Prophet only represents what has happened as revealed by Jehovah in advance, in order that “His contemporaries might regard it, not as accident, but as proceeding from the decree of God.” According to KNOBEL “the Prophet followed attentively the great events, spoke as these and the circumstances they brought about dictated he should, and wrote up the discourses one after another” (p342). And so he maintains that chaps, 40–48, originated in the time of the first splendid successes of Cyrus; Isaiah 49-52, however, he puts in the time when Cyrus began to carry out his plan of subduing the western nations. Isaiah 62:1-6 is supposed to refer to the taking of Sardis. The prayer, Isaiah 63:7 to Isaiah 64:11, and the answer to it, chapter65 are supposed to fall in the period after this event. Only in regard to chapter66 KNOBEL is undetermined whether it is to be put before the conquest of Babylon by Cyrus, or in the time after it. SEINECKE takes again the view-point of BECK: only he denies that the Prophet prophesied the deliverance by Cyrus. Much rather this is everywhere presupposed. What he does prophesy is the “new salvation,” i. e., a period of great happiness, which of course can only be realized in the holy land. The entire prophecy is one whole made at one cast. If one point of time is fixed, then the time of the composition of the whole is clear. Now it appears, especially from Isaiah 41:2-3; Isaiah 44:25; Isaiah 45:4 sq.; Isaiah 52:11; Isaiah 49:22-23, that the edict of Cyrus ( Ezra 1:1 sqq.) had already appeared. After this proclamation, before the start of the first train of exiles, therefore in the year536 was the prophecy written.

Most of the critics regard our chapters as the work of a single author. Only here and there a voice contends for different authors. See AUGUSTI, Exeget. Handbuch, p 24 sqq, BERTHOLDT, l. c., p1375; EICHHORN, Propheten (the list at the close of Vol. III, p686). In regard to Isaiah 52:13 to Isaiah 53:12 sq, see our comm. and SCHENKEL, Stud. u. Krit., 1836, p996. Especially EWALD has felt that he must assume a plurality of authors. But who may have been the author or authors no one is able to say. The critics are only united in this, that it was not Isaiah, yet they confess that he must have been a man of great spiritual significance. EWALD has introduced the name “the great unnamed” (comp. Proph. d. A. B. II, p403; Gesch. d. V. Isr. IV, p56). It is even confessed that the Song of Solomon -called Deutero-Isaiah has a great resemblance to the genuine Isaiah. To the question: Why then have Isaiah 40-66 been ascribed to Isaiah, SEINECKE (p36) replies by saying, “that no later Prophet has approached so near the spirit of Isaiah as the author of Isaiah 40-66; in none are found so reproduced his characteristic forms of expression.”

3. The reasons urged against Isaiah being the author of part second are the following: 1. Isaiah lived more than an hundred years before the exile. He has also not once prophesied it. But the author of Isaiah 40-66 lived in the exile. Both the oriental relations in general at the time of the exile (he even calls Cyrus by name), and the special relations of the exiles are so exactly known to him, that we must recognize in him an eye-witness and a sharer of those relations2. He distinguishes himself from Isaiah as much by different religious and theocratic-political views, as by peculiar style and usus loquendi. 3. Those prophets that lived after Isaiah and before the exile did not know the Isaiah 40:1 to Isaiah 66:4. According to an old tradition, to which the TALMUD testifies, and to which the German and French Manuscripts conform, the three great Prophets follow in the order, Jeremiah,, Ezekiel, Isaiah. From this is inferred that this arrangement has chronological reasons, and that Isaiah, on account of the second part having been composed at the end of the exile, was placed after Ezekiel.

IN REPLY TO THE FIRST OBJECTION.— a). If it were proved that there is no personal God, or that this personal God, if there be one, at least never in a direct, supernatural way interfered in the course of the history of the world, then, of course, Isaiah could never be the author of chaps, 40–66. For then there would be no prophecy in a supernatural and miraculous sense. There would then at best be only an intensified power of presentiment or gift of combination. That is the standpoint of those who aim, more or less consciously, to be rid of God as much as possible, to explain the world without God, and without God to live merely under the abstract, unalterable laws of nature. There are, therefore, here two fundamental ways of looking at things that are opposed to each other, and that can never harmonize. All dialectic demonstration is useless here. Of course an interference without motive and arbitrary on God’s part, no one will admit who holds the view-point of the moderate theism of the Bible. But according to Scripture, over the present, earthly, temporal order of nature there exists a higher and eternal order. The earthly, temporal order of nature is characterized by the disharmony of spirit and body. The higher order rests on the harmony of these. The lower stage must form the transition to the higher. This is only possible by the latter entering into the former, partly in order to prepare the judgment on the same, partly to lay in it the new germs of life. Miracle and prophecy, as in the organism of the history of salvation they appear authenticated, though they are not the highest, are still the first traces of that super-terrestrial spiritual power that, on the one hand subdues matter, and on the other, time and space, in order to make known the divine decree of love, and gradually to realize it. Now among all the men that divine love employs to this end in the Old Testament, Isaiah occupies the first rank. First he sees Syria and Ephraim coming against the theocracy, and recognizes at once their harmlessness. Assyria rises threatening behind them. But soon the Prophet sees that it too will not harm the theocracy, but must itself come to disgrace by the theocracy. Only the third world-power, (Ephraim-Syria reckoned as the first), that emerges to the view of the Prophet, immediately behind Assyria to i. e., Babylon, he recognizes as the agent called to execute the next great judgment on the outward theocracy. Babylon was Nineveh’s rival. They had severe conflicts until first Babylon, and then at length Nineveh fell. Now it is said that Isaiah never predicted Israel’s being led into the Babylonian captivity. True enough, this was not his commission. This part of the history of the future belonged to his successors Zephaniah and Jeremiah. Yet Babylon’s destination to effect this was not unknown to him. For he expresses it Isaiah 39:6 sq, briefly indeed, but in plain words. And even if Isaiah were not the author of the original writing from which Isaiah 36-39 were taken, still this does not justify us in doubting that he made the statement of which Isaiah 39:6 sq. informs us. Without mentioning Babylon, a period of exile is partly presupposed, partly directly announced to the land and nation in Isaiah 1:27; Isaiah 5:5 sq.; Isaiah 13:26 sqq.; Isaiah 6:11-12; Isaiah 10:5 sqq.; Isaiah 12:20 sq.; Isaiah 11:11; Isaiah 30:12. And does not Micah ( Micah 4:10), the contemporary of Isaiah, prophesy in plain words the transportation to Babylon? No one that I know of has ever attacked the genuineness of those words of Micah. Could not Isaiah see what Micah saw? We see therefore that the Babylonian exile was already in Isaiah’s time well known to prophecy as a fact of the future.

But Isaiah’s chief commission was to announce the whole great period of salvation, that begins with the deliverance out of exile and reaches to the end of time. For although Isaiah is not silent in regard to the judgments that threaten either Israel or the heathen, still the proclamation of salvation is the proper contents of his discourses. In fact the opening words of Isaiah 40:1 especially characterize the second part as “a book of consolation” (ספר נחמות see FUERST, Kan. d. A. T., p15). By this he honors his name (יְשַׁעְיָהוּ salus Jovae). The TALMUD expresses the difference between the three great Prophets by saying that the book of Jeremiah is כוליה חורבנא, that of Ezekiel רישׁיה חורבנא וסופיה נחמתא, that of Isaiah however כוליה נחמתא (comp. FUERST, l. c.). While the other Prophets were called more to illumine single parts of the near or remote future, of greater or less circumference, Isaiah, as the great chief Prophet, stands in the midst and lets the light of his prophetic word fall on the great, wide circumference of the entire future of salvation, which for him begins with the deliverance from the exile. As the broad river to the narrower branches, as a grand edifice to the buildings that front and flank it, so is Isaiah’s prophecy related to that of the other prophets. It Isaiah, therefore, incorrect to say that Isaiah only lives in the exile, and that his gaze does not extend beyond the horizon of this period of history. Isaiah is just as conscious that he prophesies, i. e., that the exile is a thing of the future for him also (comp. Isaiah 41:9; Isaiah 48:6; Isaiah 48:16; Isaiah 52:5; Isaiah 56:10 to Isaiah 66:21 and the comm. in loc.), as he is conscious that the period of exile does not form the limit of his prophetic gaze. In fact he distinguishes most clearly three stages of that future history that he contemplates. The servant of Jehovah suits neither the time of Cyrus, nor that of the new creature. It suits only in the time between as the mediation of both. For without the servant of Jehovah, Israel when returned could not possibly have risen to the grade of the new creature. One may quite as well insist that the author of Isaiah 40-66 stood under the cross of Christ, and that he read the writings of Paul, consequently that at least Isaiah 52-55. were written in the time after Christ, as that this author lived in the exile. For he speaks of the sufferings of the servant, of the fruits of them, and of the new way of salvation thereby conditioned not less plainly than he does of the redemption of Israel out of the exile. In fact DUHM (l. c., p291) acknowledges that the view of the Deutero-Isaiah approaches very near that of Paul. It is objected that the naming of Cyrus and the description of relations peculiar to the exile (comp. Isaiah 64:9-11; Isaiah 63:3-5 a; Isaiah 65:11-12; Isaiah 65:25; Isaiah 66:3-6; Isaiah 66:17) prove that we have before us specific prediction and not prophecy. As such things are impossible, only a contemporary of the exile can be the author of40.–66. This leads me to the inquiry into the ethical character of genuine prophecy, and then to the other question whether chaps, 40–66 correspond to that distinction between prophecy and prediction that I have myself asserted.

b. Of course the naming of Cyrus ( Isaiah 44:28; Isaiah 45:1) must surprise us in the greatest degree. But let us first notice the connection in which this naming occurs. In the first Ennead (40–48) the Prophet has directed his gaze to a double deliverance of his people: to the bodily one out of the captivity of the exile, and to the spiritual one from the chains of idolatry. He seeks to bring about the latter by convincing his people of the nothingness of idols and of the sole divinity of Jehovah. For this purpose he argues thus: Prophecy and fulfilment belong only to the omniscient and almighty God. It is a test of divinity that idols cannot sustain. I announce to you long before the punishment of the exile has even begun, that Israel shall be delivered from the same by a prince that shall bear the name Cyrus. If this prophecy be not fulfilled, then may you doubt the divinity of Jehovah. But if it be fulfilled, then know that the LORD is God.

Seven times the Prophet presents this syllogism with the greatest emphasis. He would evidently have men regard this, not as mere rhetorical ornament, but as meant in earnest, and make a practical test with it. Now let one suppose the author of our chapters to have been a contemporary of Cyrus, and to have only feigned this prophecy, then it would be but a worthless comedy. This would-be prophet was then an impostor that blasphemously abused the name of God. For if Cyrus was already there, and all that Isaiah prophesies of him had already happened, or at least was at the point of taking place, then that argument wholly lacks foundation. Then Jehovah does not prophesy, but an impostor pretends to prophesy in His name things that in fact were not future but past. The pretended prophecy, then, would be a product, not of the Holy Spirit, of the Spirit of truth, but of the spirit of lying. If any would assume that the pretended prophet still meant only to attain a good object by morally objectionable means, that, therefore, his fraud was a pious fraud, then nothing is gained thereby. A truly pious Israelite could not possibly have been willing to prop his faith in Jehovah by means which Satan, Jehovah’s enemy, uses to gain his ends—by lies! But a man who is capable of desecrating God’s name by gross lies cannot at the same time be interested to have God’s name sanctified. Such a man is an inward contradiction. One is involuntarily reminded here of the words of Christ: “If Satan cast out Satan, he is divided against himself; how shall then his kingdom stand?” ( Matthew 12:25 sqq.). And how does this lying procedure agree with the moral character of our prophecy in general? Every one receives the impression, and the modern critics themselves cannot ignore it, that there runs through the entire prophecy a spirit of elevated, moral earnestness. Moral effect in the hearer and reader indeed is meant to be the chief aim of the prophecy. How does Christ agree with Belial? Comp. STIER, Isaiah, nicht Pseudo-Isaiah, p46 F. A. LضWE, Weissagung u. Weltgeschichte, Zurich, 1868, p13. It is incomprehensible how a man like DUESTERD. (D. Pro. Isaiah, ein Vortr. Jahrb. f. deutsche Theol. XVIII:3, p386 sqq.) can assert that the author of40–66 stood in the midst of the mighty crisis brought about by Cyrus (l. c. p401), and yet at the same time produced the prophecy that is “not only the holiest of all of our prophetic book, but of the entire Old Testament.” Can then the author of a fictitious prophecy of Cyrus, seven times repeated, be at the same time the interpreter of the holiest of all of the divine revelation?

c. But it is objected that still the name Cyrus is quite a special prediction, just as also those other traits of special exile life that confront us in the last three chapters. But the name Cyrus is not a name like any other. According to our Prophet’s construction, Cyrus stands at the head of the period of salvation. He represents the great turning point in the history of Israel with which begins the “return” (שׁוּב) of the holy nation. The name of the man that occupied this high and important position is no subordinate, small incident that one cannot see from a distance. On the contrary, this name stands forth so great and illustrious in history, even in profane history, that we must include it among the great outlines which, according to our statement, can alone be the subject of prophecy. But were I even mistaken in this view, still only the name Cyrus would need to be given up. Then we would need to assume that Isaiah 44:28 another word stood in the place of לכורשׁ, and that Isaiah 45:1 the same word was either simply interpolated (which the construction allows), or was substituted for another word. We would need then, of course, to grant also that the words בשׁמך אכנר ( Isaiah 45:5), which manifestly presuppose the mention of the name, were inserted by the interpolator. This would leave untouched the chief thing, the prophecy of the redeemer from the east. The reproach of lying would not then concern the real author of the prophecy, but only some uninvited intruder. But although I confess that this point is the most difficult, still I do not believe that there are material reasons to compel the adoption of this construction.

d. As for the traces of authorship in the exile to be found in the last three chapters, viz.: in Isaiah 64:9-11; Isaiah 65:3 b–5 a; Isaiah 65:11-12; Isaiah 65:25; Isaiah 66:3 b–6; Isaiah 66:17, they are of three sorts. I must first say in general, that the last Ennead (58–66) does not appear to have received its finishing touches from the hand of the Prophet. Perhaps death arrested him. He seems rather to have left behind only the materials. At least it must seem strange to us that the matter is not, as in both the Enneads that precede, more arranged in nine distinctly marked discourses. [Comp. below the introduction to chaps, 58.–56—TR.]. This very condition of the original text invited and facilitated the work of an interpolator. Now, as I have said, I find three sorts of such interpolations. In regard to the first sort, I must primarily recall the fact that to the request of the people that the LORD would even remember that all Israelites are His people ( Isaiah 63:7 to Isaiah 64:9) the reply is made: neither all Israelites shall be saved, nor shall all be rejected (65). The Prophet intimates by this, that in the time when the redemption will begin, i. e., at the end of the exile, a division shall be effected. And this division actually took place when Cyrus gave the permission to return. The contrast between the apostates and the faithful Israelites was distinctly marked. The original contents of the last three chapters offered a fitting opportunity for the expression of those sentiments that the latter felt toward the former in consequence of that contrast. Hence we find in these chapters those passages that have so specific a coloring from the exile, which, of course, if they were genuine, must be construed as the most specific prediction. Such are Isaiah 65:3-5 a; Isaiah 65:11-12; Isaiah 66:3 b–6; Isaiah 66:17. A second sort of interpolation I find in the passage Isaiah 64:9-11. Here the condition of the Holy Land and of the Holy City are spoken of in a way that shows that the sacred places must already have lain waste when these words were written. A third interpolation of still another sort I find in Isaiah 65:25. Here an earlier saying of the Prophet (comp. Isaiah 11:6-9) is abruptly repeated. For particulars see the comm. in loc.
Regarding passages of the first sort: on the one hand they contain such exact details relative to Babylonian idolatry, and on the other, party sentiment finds in them such intense, fresh and lively expression, that some have supposed the Prophet has wholly translated himself here into the exile life, and saw it as plainly as his own actual present time, while others, who deny the possibility of such translation into the future, maintain that the passages in question were composed by one living in the exile. I share neither of these views. It was no affair of prophecy to observe the special traits of the future; it was no affair of Isaiah’s to furnish “Scenes of exile life.” On the other hand the great mass of40–66 are so unmistakably genuine prophecy, in fact the crown of all Old Testament prophecy, that we can ascribe them to no other than to the king among the prophets, to Isaiah. If now single passages in the last chapters bear undoubted marks of originating in the exile, then they must be later additions to the original writing of Isaiah. This applies also to passages of the second and third sort. Even KNOBEL and DIESTEL, who, for the sake of making the whole out to be not genuine, will admit no interpolations, are still inclined to explain Isaiah 65:25 as “a disconnected addition.” And Isaiah 66:3-6 is manifestly an interpolation, interrupting the connection, and occasioned by a misunderstanding of what precedes. But if one interpolation occurs, may there not be several, even though the seam in every case is not equally noticeable? I have distinctly declared Isaiah 64:9-11; Isaiah 65:3-5 a; Isaiah 65:11, Isaiah 65:12; Isaiah 65:25; Isaiah 66:3-6; Isaiah 66:17 to be interpolations. I confess however that I hold these to be only the ones most plainly recognizable as such. As remarked above, the Prophet seems to me to have left the last Ennead in a form not completely wrought out. Precisely hereby some later person, was moved to put a finishing touch to it. What is most probable is that the final editor of the work did this. Thus it may be that we possess the last chapters only in a form more or less wrought over. What is the boundary between the work of the Prophet and that of the reviser, is likely never to be made out.

REPLY TO THE SECOND OBJECTION a. It is said that there exists between Isaiah and the author of these chapters “a great diversity of spirit and of views.” Let us contemplate these reputed diversities as they are specified in the latest edition of KNOBEL’S Commentary as revised by DIESTEL. First, the author is thought to cherish the most transcendent hopes in regard to the return home: Isaiah 41:18 sq.; Isaiah 43:19 sq.; Isaiah 48:21; Isaiah 49:10 sq. These passages, promise all of them to those returning abundance of water, and have more or less direct relation to Exodus 17:6 (comp. especially Isaiah 48:21). No one is justified in saying that the author would have them understood literally with reference to the return-way out of the exile. But if at the same time he had in mind a second return, lying still in the remote future, then we must wait for the future to show us whether the expectations regarding it are superabounding. They are by no means more so than what Isaiah says of the same return Isaiah 11:15, where he speaks of the drying up of the Red sea, and of the smiting the Euphrates into seven shallow brooks. To the same transcendent expectations are thought to belong, what the author says of the new heaven and new earth ( Isaiah 51:6; Isaiah 65:17; Isaiah 66:22; Isaiah 60:19 sq.), of the splendor and riches of the new Jerusalem ( Isaiah 54:12; Isaiah 60:1 sqq.; Isaiah 66:12), of the great age of the Jews that may be looked for ( Isaiah 65:20) and of their relation to the heathen ( Isaiah 49:22 sq.; Isaiah 60:9-10; Isaiah 60:12; Isaiah 61:5 sq.; Isaiah 53:11). All this is thought to be foreign to the more natural sense of Isaiah. But do not the germs of all this lie already in the first eleven chapters of the book? We have shown already above, that the principle of the world’s renewal is expressed in passages like Isaiah 2:2 sqq.; Isaiah 4:2 sqq, (see also commentary on the צֶמַח י׳ Isaiah 4:2). Can anything more glorious be said of the Zion of the future than is said Isaiah 2:3; Isaiah 11:9? Is not the great age spoken of Isaiah 65:20, a consequence of the same new, higher principle of life, of whose operation in the impersonal creature Isaiah 11:6 sqq, speaks? Finally, what is said about the relation of Israel to the heathen in the passages named, has after all its root in what the Prophet has already expressed Isaiah 2:2 sqq.; Isaiah 9:2 sqq7; Isaiah 11:10 sqq.—KNOBEL urges further, that calling Judah and Jerusalem a sanctuary ( Isaiah 48:2; Isaiah 52:1; Isaiah 63:18; Isaiah 64:9 (10) attests the later period. It is true that the expression עִיר הַקֹדֶשׁ, beside Isaiah 48:2; Isaiah 52:1, occurs only Daniel 9:24; Nehemiah 11:1; Nehemiah 11:18. Yet the expression is so natural and has so little that is specific in it, that one can only treat its unfrequent occurrence in the literature as accidental. It is strange that it occurs so seldom in general, thus the weight of the fact is lessened, when it is noticed that it appears in Isaiah for the first in part second. If he did not invent the expression, still he is the first from whom we have a writing that contains the expression. As regards Isaiah 63:18; Isaiah 64:9 (10) see above d.—It is urged that the importance attached to the observance of the Sabbath points to a later period ( Isaiah 56:2 sqq.; Isaiah 58:13). If now it must be admitted that neither in the historical nor in the prophetic books of the older period, is found frequent mention of the Sabbath, still the institution was known and recognized by them as ancient and holy (see Amos 8:6; 2 Kings 4:23, comp. SCHULTZ, Alttestl. Theol. I. p216). But like the most of the commandments of the law, it was badly observed by idolatrous Israel. In56,58. Isaiah presents in prospect, a time in which the new way of salvation spoken of in54,55, will bring forth its glorious fruits. Shall we wonder then if the Prophet among these fruits makes especially prominent the sanctifying of the Sabbath, since in fact this was the most patent sign of the universal reign of the worship of Jehovah and of the overthrow of idolatry? Representations of God, as one that troubles Himself very little about the earth, as they appear in Isaiah 40:27; Isaiah 47:10; Isaiah 49:14; Isaiah 57:15, are said to occur only in the later books of the Old Testament. But, not to mention other passages like Psalm 9:19; Psalm 10:1; Psalm 13:2, is not this representation found Isaiah 29:15 sq, which is admitted to be Isaiah’s? What, moreover, is to be said, when KNOBEL explains the controverting of idols with reasons, and the apology for Jahve as the sole God ( Isaiah 40:12 sqq.; Isaiah 41:21 sqq.; Isaiah 43:9 sqq.; Isaiah 44:6 sqq.; Isaiah 45:11 sqq.; Isaiah 46:1 sqq.; Isaiah 48:3 sqq.), and the proof of Jahve’s divinity from prophecy and fulfilment ( Isaiah 41:21 sqq.; Isaiah 43:9 sqq.; Isaiah 44:7 sq.; Isaiah 45:19; Isaiah 45:21; Isaiah 46:10; Isaiah 48:3 sqq.), the servant of Jahve ( Isaiah 52:13 sqq.), and the representation of a representative endurance of punishment ( Isaiah 53:4 sqq.; Isaiah 57:1) to be “favorite subjects” of the author’s that do not appear in Isaiah? We shall show below, that the dialectics with which the Prophet enters the lists against idols and for Jehovah, and which are found already in the germ Isaiah 2:20; Isaiah 30:22; Isaiah 31:7, by no means pertain to a mere pet theme that involuntarily comes uppermost, but that, in the passages named, it quite accords with the practical tendency to wholly deliver from the bonds of idolatry the nation that at the end of the exile would be ripe for this. The servant of Jehovah is just as little a mere pet theme. This notion in all circumstances stands sui generis. If Isaiah is not the author of chapters40–66, then the עבד י׳ is peculiar to this author, for no where else does it appear. But just in the recognized genuine passages of Isaiah are to be found the germs also of this conception. Such is the צֶמַח Isaiah 4:2; very especially however the חֹטֶר מִגֶּזַע יִשַׁי Isaiah 11:1, to which passage manifest reference is had Isaiah 53:2. To this may be added, that the word גֶזעַ, beside Isaiah 11:1, occurs only Isaiah 40:24 and Job 14:8. A representative endurance of punishment lies at the foundation of the entire sacrificial worship (comp. Isaiah 53:7), and that the idea was taken up into the national consciousness, and further developed is proved by expressions like that of Micah, Isaiah’s contemporary, who, Isaiah 6:7, speaks of the giving of the first born son as an atoning sacrifice. Must, therefore, this idea have been foreign to Isaiah? Must it point to the period of the exile? And must Isaiah necessarily speak of it before he proceeded to make his prophetic sketch of the עבד י׳? Finally it is urged as a discrepancy that our author looks for a theocracy without a king, whereas Isaiah will not do without a king ( Isaiah 9:5 (6); Isaiah 11:1; Isaiah 32:1; Isaiah 33:17). It is true indeed that in our chapters the promised redeemer is never called king. Manifestly the author avoids the word, but he has the substance. For royal works and royal honors are in richest measure attributed to this Redeemer. It is said of Him that He will set up justice and law on earth ( Isaiah 42:4; Isaiah 51:4), and will judge the people ( Isaiah 51:5; Isaiah 63:1-6). He will also be light and salvation to the heathen, ( Isaiah 49:6), all kings of the heathen will pay Him homage as the prince and commander of the nations ( Isaiah 55:4 sqq.; Isaiah 49:7; Isaiah 60:2 sq, 10 sqq.; Isaiah 52:15; Isaiah 53:12. Comp. Isaiah 61:2-5 and the commentary). One must wonder that Hebrews, who will be over all kings, does not Himself receive the royal title. But just in this seems to lie also the solution of the riddle. The title מלך appeared to the Prophet too inferior, too liable to misconstruction. One might have supposed the redeemer would be only a king of the same genus as the others, only, perhaps, a higher species of this genus. But the Prophet knows that this נָגִיד, as he calls Him Isaiah 55:4, will be toto genere different from all other kings. He will even be, on the one hand, as the despised servant, (seemingly) low beneath them, and on the other, by reason of the extent, power and glory of His kingdom, immeasurably high above them. So that one may say: the title מלך appeared to the Prophet to suit neither the lowliness nor the highness of the servant.

b. As regards style and the use of words, it is indeed acknowledged that our author has in these respects great resemblance to Isaiah. KNOBEL says: “The author writes, indeed, like Isaiah, very enthusiastically, fervently and lively, but much more flowingly and smoothly, also more broadly and more diffuse.” FUERST (Gesch. d. bibl. Lit. II. p643) says of the Unnamed, that He “occupies the highest position among the later prophets as a classic.” This saying is properly a contradiction; for classic writing is found only in the period of the splendor of a language, not among the epigonoi. FUERST involuntarily gives us to understand that the chapters40–66 belong still to the classic productions of Hebrew literature. UMBREIT also (in HERZ, R. Encycl. VI. p518) says: “If the son of Amoz were really the author also of the later books, then, not only in respect to form, but also in the perfection of the prophetic spirit … he attained the highest pinnacle.” And on the next page he calls the author of chapters40–66. “Isaiah risen again in a new body of the spirit.” Therefore we find here again the admission, that chapters40–56, in respect to the “form” or “body,” belong to the grandest productions of the Hebrew spirit. And this writing, to which men cannot refuse the reputation of a classic even as to form, must still have originated, not in the classic period, but in a period when Hebrew was just at the point of disappearing as a living tongue? The Psalm of the exile, Haggai,, Zechariah,, Ezra,, Daniel, Chronicles would be the books which, in point of time, would stand nearest our chapters. Yet what a difference between those and these in respect to the character of the language in general. Contrasted with this great difference, the relatively few singularities that are urged in favor of the exile origin of our chapters cannot be regarded. If we consider how many-sided the spirit of Isaiah Isaiah, and how he knows how to fit the form to the contents, we cannot wonder if he uses up the entire store of words at his command, and therefore at times draws from popular speech, from kindred dialects and even from foreign languages, and here and there allows himself to diverge from the normal modes of expression with a rhetorical art, whose fineness we are not always in condition to appreciate. Doubtless, too, many an expression that occurs only in later writers is to be referred to Isaiah as its source. To this is to be added that Isaiah no doubt wrote our chapters in the latest period of his life, that therefore a period of forty or more years, perhaps, separate his latest and earliest literary productions, and that the, in many respects, new contents naturally conditioned a corresponding new form. EWALD says of the genuine Isaiah: “As the subject requires, he has easily at command every sort of speech and every change of representation, and that establishes his greatness, and also in general is one of his most prominent advantages.” (Proph. d. A. B. I. p173, comp. HENGSTENBERG, Christol. II. p213). And yet, regardless of this recognized peculiarity of Isaiah, and spite of the existing relationship in respect to form so recognized, men will deny that chapters40–66, are Isaiah’s! I would add still further, that much that is urged as proof of difference is to be put to the account of the few interpolations that I think I must assume (see the commentary). Thus I might be held excused from entering upon the consideration of the several points that are urged in regard to style and language. Yet I will investigate a few of these points by way of example, in order to show how little reliable the critical results are. Thus KNOBEL urges that the author frequently doubles words for the sake of emphasis, i. e., applies the rhetorical figure of anadiplosis or epanalepsis. He quotes in proof Isaiah 40:1; Isaiah 41:27; Isaiah 43:11; Isaiah 43:25; Isaiah 48:11; Isaiah 48:15; Isaiah 51:9; Isaiah 51:12; Isaiah 51:17; Isaiah 52:1; Isaiah 52:11; Isaiah 57:6; Isaiah 57:14; Isaiah 57:19; Isaiah 62:10; Isaiah 65:1. But this form of speech occurs not seldom in the passages recognized as genuine: Isaiah 8:9; Isaiah 18:2; Isaiah 18:7; Isaiah 21:11; Isaiah 28:10; Isaiah 28:13; Isaiah 29:1. If we add to this that it appears also in the assailed passages of part first ( Isaiah 15:1; Isaiah 21:9; Isaiah 24:16; Isaiah 25:1; Isaiah 26:3; Isaiah 26:5; Isaiah 26:15; Isaiah 27:5; Isaiah 38:11; Isaiah 38:17; Isaiah 38:19), we can only say that it Isaiah, after all, a peculiarity of our Prophet that answers to the liveliness of his spirit.

In these chapters are found “a great many expressions that occur only in them, or at least only in the later books beside, and that for the most part need to be explained from the Aramaic,” says KNOBEL (p335). As regards the many ἄπαξ λεγόμενα, they furnish no proof in themselves. For even in the unassailed passages such are found in great number. Their use is to be explained by this, that the Prophet completely commanded the entire vocabulary of his language, and hence, for the more fitting expression of some turns of thought, drew from some province of language not otherwise known to us. If many such expressions occur only once in Isaiah, and are found beside only in later writers, it ought first to be proved that the latter did not borrow from Isaiah. Regarding the statement that these expressions must for the most part be explained from the Aramaic, it must be remembered that in very many instances the etymology is doubtful. Beside, it is quite possible that the root of the words in question received in the Aramaic branch of the language a stronger, in the Hebrew a weaker development. But, as has been said, Isaiah used less frequent words, and forms of language and discourse, as he needed them. The commentary offers the proof of all this. The word סְגָנִים ( Isaiah 41:25), which KNOBEL says is Persian, is now most conclusively proved to be Assyrian (comp. SCHRADER, Die Keilinschriften u. d. A. T. p254, 32; 270, 15; 279, 6). For the rest we refer to the List prepared by me with great pains, and to be found at the close of the volume. It offers a convenient survey of the vocabulary of chapters40–46. It may be seen there what words and word forms (and to some extent, turns of expression) occur in both parts, and what in only part second, and what are absolute or relative ἅπαξ λεγόμενα. This collection contains all the words that occur, excepting such words as can properly mark no characteristic difference. By this means I have put a considerable weight into the scale of criticism. But, on the one hand, this exacts the scientific rule of debate, which forbids arguing ex dubiis. On the other hand this disadvantage is more than balanced by the advantage that the result, which, as it seems to me, favors the authenticity of chapters40–56, may be recognized as all the more assured. It is true that from this arrangement of the survey it also becomes plain that several of the controverted passages of part first, expressly34–35, are very nearly related to the chapters40–56, belonging, as they doubtless do, to the same period of the Prophet’s life. I would add that the collection in so far gives an unsatisfactory representation, that, though it shows where each word occurs in Isaiah, it does not show where it is to be found beside; therefore, especially, it does not appear in it whether a word belongs to the older or more recent period of the language. Space did not allow me to embrace this feature in the collection: yet the commentary makes up as much as possible what is wanting. The sum of the matter is: it will appear from the comparison that chapters40–66, do indeed differ considerably in language from the passages of Isaiah that are recognized as genuine; but that still that there is so much that is common to both, that these differences afford no satisfactory reasons for denying Isaiah’s authorship of the chapters in question. I may be charged with inconsistency because, in reference to the genuineness of Lamentations, I attached such considerable weight to singularities of language as proving that Lamentations had not Jeremiah for their author, whereas I do otherwise in reference to Isaiah 40-66. But, apart from the fact that the differences in language in the case of Isaiah 40-66, seem to me less than those observed in the case of Lamentations, I am of the opinion that Isaiah 40-56, as a whole must be acknowledged to be as decidedly like Isaiah in character, as the Lamentations taken as a whole are unlike Jeremiah. When I make the above admission of general difference between the first and second parts of Isaiah, I must still emphasize here, that the first chapter of our book, i. e., the first introduction, forms a remarkable exception. For this chapter has plain traces of relationship to chapters40–66. Now no one doubts the genuineness of Isaiah 1. But if that is acknowledged, then, presupposing that relationship, one must decide in favor of the genuineness of40–66. That such a relationship actually exists may be seen from the following comparison, in which are enumerated those expressions that occur only in Isaiah 1, 40-66. (or in the contemporaneous chapters of part first, that are likewise pronounced not genuine).

אָבִיר Isa 1:24 to Isa 49:26; Isa 60:16.

אֹהֵב Isa 1:23 to Isa 41:8; Isa 56:10; Isa 61:8; Isa 66:10.

אֵילִים Terebinths Isaiah 1:29 to Isaiah 57:5; Isaiah 61:3.

אֵילִים Rams Isaiah 1:11 to Isaiah 34:6; Isaiah 60:7.

בַּעַל Isa 1:3–(Isa 16:8); Isa 41:15; Isa 50:8.

בָּקַשׁ Pi. Isa 1:12 to Isa 40:20; Isa 41:12; Isa 41:17; Isa 45:19; Isa 51:1; Isa 65:1.

בַּת צִיּוֹן Isa 1:8;–(Isa 16:1); Isa 37:22; Isa 52:2; Isa 62:11.

גּנָּה 1, Isa 29:24 to Isa 61:11; Isa 65:3; Isa 66:17.

דָּם Sing. Isa 1:11–(Isa 15:9); Isa 34:3; Isa 34:6-7; Isa 49:26; Isa 59:3; Isa 59:7; Isa 66:3.

הִתְבּוִֹנִן Isa 1:3 to Isa 14:16; Isa 43:18; Isa 52:15.

חָבַר Isa 1:23 to Isa 44:11.

חֹדֶשׁ Isa 1:13, Isa 1:14 to Isa 47:13; Isa 66:23.

חָטָא Kal. Isa 1:4 to Isa 42:22; Isa 43:27; Isa 64:4; Isa 65:20.

חֵלֶב Isa 1:11 to Isa 34:7; Isa 43:24; Isa 60:16.

חֳלִי Isa 1:5 to Isa 38:9; Isa 53:3-4; Isa 53:10.

חָמַד Isa 1:29 to Isa 44:9; Isa 53:2.

חָפֵץ Isa 1:11 to Isa 13:17; Isa 42:21.

חָפַר Isa 1:29 to Isa 24:23.

טוּב Isa 1:19 to Isa 63:7; Isa 65:14.

כָּבָה Isa 1:31 to Isa 34:10; Isa 42:3; Isa 43:17; Isa 66:24.

כִּי פִּי י׳ דִּבֵּר Isa 1:2, Isa 1:20 to Isa 40:5; Isa 58:14.

לָאָה Niph. Isa 1:14–(Isa 16:12); Isa 47:13.

נִחַם Niph. Isa 1:24 to Isa 57:6.

נָכָה Hoph. Isa 1:5 to Isa 53:4.

סֹבֵא subst Isa 1:22–סָבָא verb Isa 56:12.

עָזַב יהוה Isa 1:4; Isa 1:28 to Isa 64:11.

עֹלָה Isa 1:11 to Isa 40:16; Isa 43:23; Isa 56:7; Isa 61:8.

עָלֶה Isa 1:30 to Isa 27:3; Isa 34:4; Isa 64:5.

עָלַם Hiph. Isaiah 1:15–Hithp. Isaiah 58:7.

פָּדַשׂ Pi. Isa 1:15 to Isa 25:11; Isa 65:2.

פָּשַׁע Isa 1:2 to Isa 43:27; Isa 46:8; Isa 48:8; Isa 53:12; Isa 59:13; Isa 66:24.

צֶמֶר Isa 1:18 to Isa 51:8.

צָרַף Isa 1:25 to Isa 40:19; Isa 41:7; Isa 46:6; Isa 48:10.

רִאשֹׁנָה Isa 1:26 to Isa 52:4; Isa 60:9; Isa 65:7.

רֹב Isa 1:11 to Isa 37:24; Isa 47:9; Isa 47:12-13; Isa 57:10; Isa 63:1; Isa 63:7.

רָבָה Imperf. Hiph. Isa 1:15 to Isa 40:29; Isa 51:2; Isa 55:7; Isa 57:9.

רִיב Isa 1:23 to Isa 34:8; Isa 41:11; Isa 41:21; Isa 58:4.

שָׂנֵא Isa 1:14 to Isa 60:15; Isa 61:8; Isa 66:5.

שָׂרַף Isa 1:7 to Isa 44:19; Isa 47:14.

שָׁבִים Isa 1:27 to Isa 59:20.

שַׁבָּת Isa 1:13 to Isa 56:6; Isa 58:13; Isa 66:23.

שֶׁלֶג Isa 1:18 to Isa 55:10.

תּוֹלָע (תּוֹלַעַת,תּוֹלֵעָה) Isa 1:18 to Isa 14:11; Isa 41:14; Isa 66:24.

תּוֹעֵבָה Isa 1:13 to Isa 41:24; Isa 44:19.

תִּפִלָּה Isa 1:15 to Isa 37:4; Isa 38:5; Isa 56:7.

Of course this list offers primarily only dry words and figures. But whoever examines closely will see that very characteristic traits are represented by them. Thus it is certainly not an accident that the expressions אֵילִים and גַּנּוֹת, found in the reproofs addressed to the idolatrous nation still in exile, occur again only in Isaiah 1. The שָׁבִים are mentioned Isaiah 1:27 only in the same connection as in Isaiah 59:20, i. e., in connection with the idea of the restoration of law and justice. What meaning the עֲזֹב י׳ has in40–66. will appear below. Can it be an accident that this conception occurs only Isaiah 1:4; Isaiah 1:28 and Isaiah 65:11? Just as little as the use of פָּשַׁע noted in the foregoing list. The notion רִאשֹׁנָה plays a great part in these chapters. How does it happen that it is only mentioned beside in Isaiah 1:26? Nothing is said in the whole book of שׁבת and חדשׁ except at the beginning and end, as noted above. The same is the case with כי פי י׳ דבר, with בת ציון, with רִיב,רב,נִלְאַָה,טוב,הטא,בֵּקִּשׁ, and all the modes of expression cited above. It is incontestible that the Prophet in Isaiah 1. accords in many ways precisely with the sphere of thoughts in which he had moved in chaps, 40–66. And that agrees admirably with the view, in which we have followed DRECHSLER and others, that Isaiah 1was exactly the last piece written. For in that case it is quite natural that in this piece numerous agreements should appear with the final parts of the work just completed. And how very exactly the words Isaiah 1:7-9 correspond to the situation of the land under Hezekiah, when the king of the land was isolated and shut up in his capital “like a bird in its cage!” How admirably, too, it suits the grand, threefold entrance, that the author had before him in its chief substance the whole of his great work!

REPLY TO OBJECTION THREE.— Jeremiah 26. is cited as proof that the prophets who prophesied after Isaiah and before the exile did not know the chaps, 40–66. It is said that Jeremiah, having incurred the peril of his life by announcing the destruction of Jerusalem and of the holy places, would certainly in self-protection have appealed to these chapters had he been acquainted with them. This is a very weak objection. For, in the first place, what we read Jeremiah 26:4-6 is only the quintessence of what he had to announce at that time. Yet even in this quintessence it is intimated that Jeremiah appealed to existing prophecies. For it is said there: “If ye will not hearken to me, to walk in my law, which I have set ‘before you, to hearken to the words of my servants the prophets, whom I sent unto you,—then will I make this house like Shiloh,” etc. Who can maintain that Jeremiah, if he mentioned the prophets that the LORD sent, did not cite also some expression of theirs? The summary statement Jeremiah 26:5 certainly does not exclude this. But if he did Song of Solomon, was he obliged to quote precisely Isaiah 40-66.? These chapters do not even discourse about the destruction of Jerusalem and of the temple, but of their restoration. The sole passage that speaks of the destroyed sanctuaries Isaiah 64:10-11. But precisely this passage Jeremiah could not quote, seeing that (according to our view) it did not at that time exist. Any way this arguing a silentio proves too much, and therefore proves nothing. For since there cannot be found in Jeremiah 26. quotations from any other older prophecies that directly predict this destruction, one must conclude with the same justice that all reputed older prophecies of the sort were not in existence in Jeremiah’s time. Take e. g., Isaiah 5:5 sqq.; Isaiah 6:11; Hosea 5:14; Amos 2:4 sq.; Isaiah 6:1 sqq.—Here criticism uses Jeremiah’s silence to draw from it an argument against the genuineness of Isaiah 40-66. In other places, where Jeremiah and his fellow-prophets after the time of Isaiah actually quote Isaiah 40, 66, criticism will have that it is no quotation from our chapters, but a quotation on the part of the author of chapters40—66. of the passages in question. The passages principally concerned here are the following:—

	Isa 40:24
compare with

Jer 12:2.

Isa 47:8
compare with

Zephaniah 2:15.

Isa 51:7
compare with

Jer 31:33.

Isa 51:15
compare with

Jer 31:35.

Isa 51:17
compare with

Eze 23:34.

Isa 51:19
compare with

Nah 3:7.

Isa 51:19 (Isa 59:7; Isa 60:18)

compare with

Jer 48:3
Isa 51:20
compare with

Nah 3:10.

Isa 52:1 (Isa 51:23), 7

compare with

Nah 2:1.

Isa 57:19; Isa 57:21
compare with

Jer 6:14; Jer 8:11.

Isa 57:20
compare with

Jer 49:23.

Isa 61:8
compare with

Jer 32:40. sq.

Isa 65:3
compare with

Jer 32:29-30.

Isa 65:6-7
compare with

Jer 16:18; Jer 32:18.

Isa 65:16
compare with

Jer 4:2.

Isa 65:17
compare with

Jer 3:16.

Isa 66:15
compare with

Jer 4:13.

Isa 66:16
compare with

Jer 25:31; Jer 25:33
This list is by no means complete. It contains only a selection. We shall mention below a much larger number of parallel passages and examine them. Comp. also KUEPER, Jer. librorum88. interpr. atque vindex, 1837, p 132 sqq. But it will suffice to prove in a few passages the priority of our chapters, and to establish it generally as an existing fact. Such striking passages are found above all in Nahum who, as to time, comes next after Isaiah. It is now definitely known from the Assyrian monuments that Asurbanapal, the son and successor of Asarhaddon, destroyed the Egyptian Thebes (No—Amon) in his second great military expedition (see SCHRADER, D. Keilinschriften u. d. A. T. p287 sqq.). Nothing is known of any other destruction of Thebes. Thebes declined gradually after the residence of the Pharaohs had been transferred to the Delta. According to the monuments, that expedition of Asurbanapal occurred in the period immediately after the death of Tirhâka (664 B. C.). The destruction of Thebes, therefore, happened about the year663. But Nahum, in whose mind this event was fresh, must have written soon after, say about the year660 (as SCHRADER conjectures, l.c.). If this was Song of Solomon, then it appears indubitable that chapters40–66. had already been written. For certainly no candid man can controvert that Nahum 2:1, is a diluted conglomeration from Isaiah 52:7; Isaiah 52:1; Isaiah 51:23. Notice especially the construction לֹא יוֹסִיף יָבֹא־בָךְ עוֹד Isaiah 52:1 compared with לא יוֹסִיף עוֹד לַֽעֲברֹ־בָּךְ in Nahum. In the latter not only is the Infin. לעבר the normal and easier construction compared with the harsher construction with the verb. fin. (which is common in Isaiah; see Isaiah 1:19; Isaiah 6:13; Isaiah 29:4; Isaiah 45:21; Isaiah 47:1; Isaiah 47:5; Isaiah 52:1; Isaiah 64:4, but never occurs in Nahum), but עֲבֹר is evidently borrowed from Isaiah 51:23, yet is connected, not with עָלַיִךְ, which would be most natural, but with the בָּךְ that is found in Isaiah. See moreover the commentary. It can be just as little controverted that Nahum 3:7; Nahum 3:10 find their pattern and source in Isaiah 51:19-20. For the proof see the commentary. Zephaniah 2:15 announces itself as a citation by the words עַלִּיז זאת העיר is specifically one of Isaiah’s expressions, and as for אַפְסִי עוֹד, in no book does אֶפֶס occur so often as in Isaiah (see the comment). The words רגע הים ויהמו גליו יהוה צבאות שׁכיִ Isaiah 51:15 are found in Jeremiah 31:35 where they are quoted in proof of the unchangableness of the order of nature given by God. But the words are applicable in this sense only when used of the ebb and flow of the tide. The words, in themselves considered, only signify that God is able by His omnipotence to stir up the sea into mighty heaving waves. This happens chiefly by storms. For the regular rising of the tide is not necessarily attended with mighty heaving waves. The reference to the ebb and flow of the tide is put into the words. Thus the words Isaiah 51:15 stand in their original sense, and hence manifestly in their original place (see the comm, in loc., and also on Jeremiah 31:35). The words הַשְׁקֵט לֹא יוּכַל Isaiah 57:20, spoken of the stirred up sea, are applied in Jeremiah 49:23 to the population of a city set in commotion by bad news. Here, too, one may see that Jeremiah has only transferred the words, and applied them in quite a special sense that does not quite agree with their original sound. For in Isa. the wicked are compared to the never-resting sea that ceaselessly casts up foam and dirt. There the expression השׁקט לא יוכל is quite in place. But may one say that the populace of a city is continually in a commotion such as bad news occasions? Therefore Jeremiah characterizes a transitory condition with words that properly and originally can only describe a continuing state. Let us notice also that we find in Zechariah ( Isaiah 7:7) a very express testimony that our chapters, which he uses in many ways, were composed by one of the “old prophets” at a time “when Jerusalem was inhabited and prosperous, and the cities thereof round about her, when men inhabited the south and the plain.” See for particulars the comment on Isaiah 58:6 sqq.

REPLY TO OBJECTION FOURTH.—It is alleged that in the TALMUD Isaiah follows Ezekiel, because at that time already part second, written at the close of the exile, had been bound to part first, and both parts indeed were currently received as Isaiah’s; yet an obscure hint of Isaiah not being the author was given by putting the book of two parts after Ezekiel (see FUERST, D. Kanon des A. T., p16). EICHHORN was the first to use this, and since then it has been continually repeated (see GESENIUS, I:1, p22; HITZIG, p475; KNOBEL, edited by DIESTEL, p. XXVIII, etc.). According to EICHHORN, the book of Isaiah is an anthology of prophecies, all the authors of which are unknown, excepting only Isaiah. The book of the twelve minor prophets also he would make out to be an anthology, but of prophets all of whom are known. Now because the latter anthology contained several names ( Zechariah,, Haggai, Mal.) that were more recent than the most recent in the Isaiah anthology, this last named was placed before the other, between it and Ezekiel. EICHHORN says this in Part III, § 528 of his Introduction (and that even in the first edition of1783). But in Part I, § 7 he does not seem to have known that the order “ Jeremiah,, Ezekiel, Isa.” occurs already in the TALMUD. He ascribes it to the more recent manuscripts, by which doubtless must be meant the German and Gallican; for the Spanish MSS, like the Masorets, put Isaiah before. But if now EICHHORN regards this placing Isaiah after as a change which the Jews made “on account of certain and unknown causes, often on account of wonderful caprice,” may not the same be said of those old Jews that fancied the order found in the TALMUD? Even VITRINGA (p21, ed. Basil) calls attention to the fact that, according to the TALMUD, Jeremiah wrote the Books of Kings (BABA BATRA, 15 a; FUERST, Kanon des A. T., p14). And, in fact, Jeremiah 52. is nearly identical with 2 Kings 24:18 to 2 Kings 25:30. Therefore, because Jeremiah was regarded as the writer of the last book of the prophetae priores, his prophetical book was made the first of the prophetae posteriores. Then Isaiah must be put either between Jer. and Ezekiel, or after Ezekiel. The latter was resolved on under the influence of the fashion of gauging the principal contents of these books then current. Reproving was thought to be Jeremiah’s characteristic (כֻּלֵּהּ חוּרבֳּנָא, totus in vastatione), Ezekiel’s to be half reproving, half consolatory (רֵישֵׁהּ חוּרְבָּנָא סוֹפֵהּ נֶחָמְתָּא), Isaiah’s to be altogether consolatory (כֻלֵּהּ נֶחָמְתָּא). Thus was obtained a very fitting gradation. Isaiah, of course, is not wholly consolatory. But he may be considered so in the same degree that Jeremiah is considered to be wholly reproving. Putting Jeremiah and Ezekiel together may also have been occasioned by the fact that they were contemporaries, both prophesied the destruction of Jerusalem by the Chaldeans and the exile, both were witnesses of the judgment, the end of which Isaiah announced as the beginning of the glorious period of salvation. After all this it may well be regarded as a bold assertion, that the position assigned to the Prophet by talmudic tradition is to be taken as a proof of the exile authorship of part second. Besides we can refer to a witness that is older than the TALMUD, and easily holds the balance against the latter. That is JESUS Sirach, who in his catalogus virorum illustrium ( Sirach 44-50) enumerates the great prophets in their order: Isaiah,, Jeremiah, Ezekiel ( Sirach 48:17 to Sirach 49:9). He puts the twelve minor prophets as following these ( Isaiah 49:10). Of Isaiah in particular he says ( Isaiah 48:22-22): “Ezekias was strong in the ways of David his father, as Esay the Prophet, who was great and faithful in his vision, (ἐν ὁράσει αὐτοῦ), had commanded him. In his time the sun went backward, and he lengthened the king’s life. He saw by an excellent spirit what should come to pass at the last (τὰ ἔσχατα), and, he comforted them that mourned in Zion. He showed what should come to pass forever, and secret things or ever they came.” By these words the son of Sirach plainly characterizes the different parts of Isaiah’s book. The mention of the ὄρασις points to the title חָזוֹן ( Isaiah 1:1) and perhaps to Isaiah 6 also. Any way, the expression ὄρασις presupposes part first. The mention of the sun turning backwards and the prolongation of Hezekiah’s life, shows that the historical section (36–39) belonged to the book. The prominent mention of the prophetic distant vision, and of the comforting manifestly characterizes chapters40–66. It is plainly seen, therefore, that these chapters were regarded at that time already as belonging to the book of Isaiah, and as his work. In these words of the son of Sirach, we do not observe in the slightest degree the existence of a tradition that chapters40–66 were not Isaiah’s, which, as is alleged, has left its trace in the talmudic arrangement that assigns an after position to Isaiah.

§ 5. LITERATURE

The literature relating to Isaiah is extraordinarily abundant. We will confine ourselves to the mention of the most considerable works, referring the reader to GESENIUS and ROSENMULLER, especially as regards the older literature up to the middle of the last century.

Of patristic commentaries, the most important are that of THEODORET (in the edition of SIRMOND, prepared by SCHULZE, 1777 Tom. II.), and that of JEROME (ed. VALLARSII, Tom. IV.). Besides these there are the ὑπομνήματα of EUSEBIUS of Caesarea (ed. MONTFAUCON, Paris, 17062 Tomi fol.); a commentary which (probably wrongly) is ascribed to BASILIUS the great (Opp. BASILII M, ed. GARNIER; Tom. I.); the commentary of CYRILL of Alexandria (Opp. ed. AUBERT, Tom. II.); the ἑρμηνεία of CHRYSOSTOM on chapters1–8. (Tom, VI. ed MONTFAUCON); the Syrian commentary of EPHREM SYRUS (Opp. ed. ASSEMANI and Petr. Bened. Rom., 1740, Tom. II.). PROCOPIUS of Gaza, who lived in the 6 th century in Constantinople, begins the list of the writers of Catenas among the Greeks (Procopii variorum in Es. proph. commentariorum epitome, gr. et lat. JOH. CURTERIO, interpete, Paris, 1580, Fol.).

There exist rabbinical commentaries of RASCHI, ABEN ESRA, DAVID KIMCHI, ABARBANEL.

As works of Catholic expositors are especially to be mentioned, the comments of the abbot JOACHIM, † 1202 (ed. Cologne, 1577). NIKOLAUS DE LYRA (in the Postillae perpetuae). THOMAS AQUINAS (Lyons, 1531). FRANZ VATABLÉ or VATABLÉ (in the editions of the VULGATE, published by ROBT. STEPHENS, 1545, 1547, 1557). FRANZ FORERIUS, (Portuguese, Dominican, 1553). Comp. the literary account in REINKE’S Messian, Weiss., 1859, I, p26 sqq.

From the Reformation period are to be mentioned, the exposition of LUTHER (In Es. proph. scholia, ex. D. M. LUTHERI, praelectionibus collecta, Viteb, 1534). CALV (Commentarii, Genev, 1562, and often). ZWINGLI (Complanationes, Turic, 1529 and often). OECOLAMPADIUS Hypomnemata, Basil, 1525 and often). BRENZ (Comment. Francof1559). MUSCULUS (Comment. Basil, 1557 and often).

From the 17 th and 18 th centuries. The commentaries of the Jesuit CASP. SANCTIUS (SANCHEZ, Antw, 1621). CORN, A LAPIDE (Paris, 1621).

On the side of the Reformed [J. COCCEJUS: born1603, died1669. Prof, at Leyden. His Commentaries and other works were printed at Amsterdam, 170110 vols. Fol.]. HUGO GROTIUS, Annotationes in V. T., Paris, 1644. Above all the admirable commentary of CAMPEGIUS VITRINGA, Prof, in Franeker, died1722. This commentary is distinguished as much by astounding learning, penetration and sober sense as by elegance in style and practical warmth. It appeared first in Leuwarden, 1714,1720 in 2 vols. Fol. Often printed since (Basil, 1732) and pirated (Herborn, 1713, Tuebingen, 1732). BUSCHING has produced an abbreviated, German edition (Halle, 1749,1751), with a preface by MOSHEIM. JOH. RAMBACH, Prof, in Giessen, has also, in his exposition of the Proph. Isaiah (Züllichau, 1741). “drawn out in quite a brief form the pith of the work of CAMP. VITRINGA.” Here belongs also ROBT. LOWTH, Bishop of London, “ Isaiah, a new translation,” etc., London, 1778. [American reprint from the tenth Eng. Ed, Boston, 1834]. This commentary appeared in German with additions and remarks by JOH. BENZ. KOPPE, Prof, in Goettingen, Leipzig, 1779. Against LOWTH’S critical experiment appeared “Vindiciae textus hebr. Esajae adv. LOWTHI criticam,” by DAV. KOCHER, Prof. in Bern, 1786 (concerning the latter, see STUDER Zur Textkritik des Jesaja in d. Jahrbb. f. prot. Theol. von HASE u. a., 1877, IV, p706 sqq.). [JOHN GILL, a Baptist minister in London: “An exposition of the Old and New Testament, London, 1743–63, 9 parts Fol.; designed for doctrinal and practical improvement, yet distinguished from other works of the class by its erudition in a single province, viz., talmudic and rabbinical literature”].

On the Lutheran side we may mention the expositions of SEB. SCHMIDT, Prof, in Strassburg (Hamburg, 1702), JOH. DAV. MICHAELIS, “German translation of the Old Testament, with remarks for the unlearned, Part VIII, Isaiah, Goettingen, 1779.” MOLDENHAUER, pastor in Hamburg (1780). HEZEL, Prof, in Giessen and Dorpat (Lemgo, 1784, fifth part of HEZEL’S Bibelwerk). HENZLEB, Prof, in Kiel (Hamburg, (1788).

The transition to the 19 th century is formed by E. F. K. ROSENMULLER, Scholia in V. T., the third part of which containing Isaiah, appeared in Leipzig, 1791–93, 1810–20, 1829–34. The critical tendency which began already in the 18 th century with KOPPE, EICHHORN (Introduction to the Old Testament, I. ed, 1783; [to be found in English], JOH. CHR. DOEDERLEIN (Esaias, etc. Latine vertit notasque subject, Altorf, 1775 and often), G. EBERH. GOTTL. PAULUS (Philologische Clavis ueber das A. T, 1793), G. L. BAUER (Scholia in V. T., vols. VIII. and IX, 1794, 1795), J. CHR. W. AUGUSTI (Exeget. Handb. d. A. T. v. HضPFNER, 5,6 Stück, 1799), &c, was continued in the 19 th Century by GESENIUS (D. Proph. Jes. neu uebersetzt, 1820. Philolog. kritischer u. hist. Comm, 1821), HITZIG (D. Proph. Jes. uebers. u. ausg, 1833), MAURER (Comm. gramm. crit. in V. T., Vol. I, 1835), HENDEWERK (Des Proph. Jes. Weiss. chronolog. geordnet, uebersetzt u. erkl, 1838,1843), EWALD (die Proph. d. A. B. I. Ausg, 1840), BECK (die cyro-jesajan. Weiss, oder die Kapp. XL—LXVL, etc., 1844), ERNST MEIER (D. Proph. Jes. ekl., 1850—contains only chapters1–23.—and Die Proph. BB. d. A. T, uebers. u. erkl, 1863), KNOBEL (D. Proph. Jes. erkl. I. Ausg, 1843; 4, herausg. von DIESTEL, 1872). In some respects the practical commentary of UMBREIT (I Ausg., 1841, II. Aufl., 1846) belongs here.

From the positive standpoint Isaiah has been expounded by DRECHSLER (D. Proph. Jes. uebersetzt u. erkl. Kapp. 1–12, 1945; II. Th. 1. Hنlfte Kapp. 13–27, 1849; 2. Haelfte, 28–39, published from DRECHSLER’S remains by DELITZSCH and HAHN, 1854; III. Theil, Kapp., 40–66, prepared by HAHN with a preface by DELITZSCH), then by DELITZSCH (Bibl. Kommentar ueber d. Proph. Jes. II. Ausg., 1869) [published in English by CLARK of Edinburg]. The chapters40–66, have been expounded alone, from the positive position by STIER (Jesajas nicht Pseudo = Jesajas, 1850), in the sense of the modern criticism by SEINECKE (Der Evangelist des A. T, 1870).

The Messianic prophecies have been expounded on the part of Protestants by HENGSTENBERG, in his Christology of the Old Testament (I. Ausg. 1829–35, I. Bd. 2 Haelfte; II, Ausg., 1854–56; II, Bd.). [Published in English by CLARK, of Edinburg]. On the part of the Roman Catholics, by LOR. REINKE, Prof, in Munster. The same author published separate treatises on chapters Isaiah 52:13 to Isaiah 53:12, in1836, chapter Isaiah 2:2-4 in1838, chapters Isaiah 7:14-16 in1848; but the other passages in the book “Die messian Weiss bei den grossen u. kleinen Propheten,” Giessen, 1859–62, 5 vols. (vols. I. and II, contain Isaiah). Apart from the Romish lack of freedom, it is a very learned work, prepared with great thoroughness and care. Other commentaries by catholic theologians will be found enumerated by REINKE, l. c. I. p39 sq, 43sq. As recently published I will add: ROHLING, D. Proph. Jes. uebers. u. erkl, 1872 (4. Abth. I. Bd. von “Die heil. Schriften des A. T, nach Katholischen Prinzipien uebers. u. erkl. von einem Verein befreundeter Fachgenossen). NETELER, Das Buch Jesajas uebers. u. erkl, 1876. By the same author has appeared already in Isaiah 1870: Die Gleiderung des Buchs Jesajas als Grundlage seiner Erklaerung. [Dr. HOSSE, Die Weiss. des Proph. Jes. Berlin, 1877].

[Works on Isaiah in English of more recent date are: The Book of Isaiah, with a New Translation and Notes, by the Isa. ALBERT BARNES, 3vols, 8vo, Boston, 1840, and various reprints. The Earlier Prophecies of Isaiah, by J. A. ALEXANDER, D. D, New York, 1846; Later Prophecies, ibid, 1847; both reprinted in Glasgow under the editorship of JOHN EADIE, D. D, 1848,1865; new and revised edition, New York, 1875. Isaiah Translated and Explained, an abridgement of the foregoing, New York, 1851, 12mo, 2vols. This Commentary of Dr. J. A. ALEXANDER ranks all of English authorship to the present. The 8 vo edition is valuable as a synopsis of commentators and of exposition up to1848. Dr. EBENEZER HENDERSON’S Translation and Commentary, London, 1840, 2nd edition, 1857. See also Dr. NOYSE’S New Translation of the Hebrew Prophets, with Notes, Vol. I, 3d edition, Boston, 1867. Commentary on the Book of Isaiah, including a revised English Translation, by the Isa. T. R. BIRKS, London, 1871.]

Other works that have chosen for subjects selected and smaller portions of the Prophet are: L’ EMPEREUR D. Is. Abrabanielis et Mos. Alschechi comm. in Esajae prophetiam tricesimam (cap. Isaiah 52:13 to Isaiah 53:12), etc.; subjuncta refutatione, etc.; Ludg. Bat, 1631. DAV. MILLII: Miscellanea Sacra, containing among other things a Comm. philolog. crit. in Jesajae, cap54, Amstelod, 1754. SPONSEL: Abhandlungen ueber den Propheten Jesajas (kap1–17), Nuremberg, 1779. I. DAN KRUIGER: De verisimillima oraculi Jes. Isaiah 52:13 to Isaiah 53:12 interpretandi ratione (Leipzig Univ. Programme), 1809. C. FR. LUDW. ARNDT: De loco Jes. capp24–27 vindicando et explicando, Hamburg, 1826. A. MCCAUL [of Trinity College, London]: The doctrine and Exposition of the 53 of Isaiah (German translation, Frankfurt a. M, 1854, 6th ed.). LUD. DE GEER: De oraculo in Moabitas Jes. 15–16 (Doctor-Dissert.), Utrecht, 1855. BOEHL: Vat. Jes. capp24–27, Leipzig, 1861. V. F. OEHLER: Der Knecht Jehovas im Deuterojesaja, 1865. S. J. JAKOBSSON: Immanuel, die Erscheinung des Messias in Knechtsgestalt, Berlin, 1868. BERNH. STADE: De Isaiae vaticiniis aethiopicis, Leipzig, 1873.

On Introduction and Criticism.—PIPER: Integritas Jesaiae a recentiorum conatibus vindicata, Greifsw, 1792. BECKHAUS: Ueber die Integretaet der proph. Schriften des A. B, Halle, 1798. MOELLER: De authentia orac. Jes. capp40–66, Havniae, 1825. KLEINERT: Ueber die Echtheit saemmtlicher in dem Buch Jes. enthaltenen Weissagungen, Berlin, 1829. CASPARI: Beitraege zur Einleitung in das B. Jesaja und zur Gesch. der jesajan. Zeit, Berlin, 1848. Ibid.: Jeremia, ein Zeuge f. d. Echth. von Jes. 34, etc. (in the Zeitschr. f. luth. Theol. u. K, 1843).

Of practical treatises on Isaiah I mention only such as comprehend the entire book. VEIT DIETRICH: Der ganze Proph. Jesaias ausgelegt, allen Christen nuetz-und troestlich zu lesen, Nuremberg, 1548. NIK. SELNECCER: Ausleg. des Proph. Jes, Leipzig, 1569. ABR. SCULTETI: Concionum in Jes. habitarum idea confecta opera BALTH. TILESII, Hanau, 1609 (the arrangement of the sermons carried even into details in the Latin). HEINR. BULLINGER: 190 homiliae in Esaiam, Tiguri, 1565,1576. RUD. GUALTHERUS: Archetypi homiliarum in Esaiam, Tiguri, 1590 (327 homilies). Des Evangelisten A. T. Jesaiae Sonn-u. Festagsevangelien, etc., gruendlich erklart von J. B. CARPZOV, Leipzig, 1719 (sermons on all Sundays and Feast-days of the Church year, having each a text from Isaiah corresponding to the Gospel text). JNO. GEO. LEIGH (Pastor in Kindelbruecken): Comment. analytico-exegetico-porismaticus oder, exegetisch-moralische Betrachtungen ueber d. Weiss des Proph. Jes. 6 Tom4, Brunswick, completed1734 (diffuse, yet full of spirit, a rich treasury of varied learning).

In regard to that theologia prophetica which endeavors to prove that all the loci of dogmatics are contained in the declarations of the prophets, and which is to be distinguished from the theologia prophetica that gives information of all that relates to the prophets and to prophecy (see BUDDEUS Isagoge in theol. universam, Lipsiو 1727, p1738 b sqq.), comp. my remarks in the Introduction to Jeremiah.

Finally I would mention a peculiar poetical treatment of a selection from the prophecies of Isaiah that has appeared under the title: “Les visions d’Esaie et la nouvelle terre par Eliakim, Rotterdam et Leipsic 1854.” The author is a Catholic, but he regards Roman Catholicism as an apostacy from the évangile primitif, which he proves from the prophecies of Isaiah, by attempting to show that the doctrines of the Trinity, of the divinity of Christ, and of justification by faith, are contrary to this gospel. He teaches a sort of transmigration of souls and return to God through successive purification.

Of recent date 1 mention: J. DIEDRICH, Der Proph. Jes. Kurz erklنrt für aufmerks. Bibelleser, Leipsig1859. By the same: Der Pr. Jes. zu Hausandachten kurz bearbeitet, Hanover1874. RENNER, Der Pr. Jes. ausgelegt mit Berücksicht. der Würtemb. Summarien, Stuttg1865. WEBER, Der Pr. Jes. in Bibelstunden ausgelegt, 2vol, Nِrdlingen1875–76.
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Introduction
I. THE THREEFOLD INTRODUCTION

Isaiah 1-6
The extent and the grand contents of Isaiah’s prophecies justify the artistic, complex form of the introduction. It is not merely one gate; there are three gates that we must pass through in order to reach the majestic principal edifice of Isaiah’s prophecy. That the entire first six chapters constitute the introduction of the whole book, yet so that this introduction itself again appears as threefold, (chap1, chaps1–4, chap6) becomes plain both from the contents and from the form of these chapters. That chap 1 is introduction requires no proof. Both the contents, which comprehend in grand outlines the entire past, present and future, and also the title, with its formal reference, guarantee that. Chaps2–5, however, whose connection we shall show hereafter, have essentially the same contents and the same title. The same contents; for these chapters comprehend in general the present and future. Caspari has completely demonstrated how in chaps1, 2–4, 5 threatening and promise have still quite a general character in distinction from the later prophecies. Compare in regard to chap1, Beitr, p227 sqq, in regard to chaps2–4, p 283 sqq, in regard to chap5, p325 sq, 334.—Drechsler, too, says (I. p225): “A certain character of generality attaches to all these chapters (1–5). Comp. Delitzsch, p 114 sq.—Hengstenberg, Christol. I. p484.—Hendewerk, I. p64.

As regards the form: it is of the greatest significance that chap 2 bears essentially the same title at its head as chap 1 And this title does not recur again. This repetition of the title of chap 1 at the head of chap2, has occasioned commentators great trouble. But they were hampered by the strange assumption that only chap 1 could be introduction. As soon as we give up this assumption, we at once recognize the meaning of the title of chap2. Thereby it is outwardly and right away shown to the reader, that all which this title concerns bears the same character as chap1, i. e., that it is also Introduction.

Jeremiah also has a double introduction; a fact that escaped my notice when preparing my commentary on that prophet. For Jeremiah 2is also introduction, because that chapter, like an overture, represents in advance all the principal thoughts of Jeremiah’s prophecy (even the warning against the expedition into Egypt, Isaiah 1:16, 18, 36, 37).

That chap6 also bears the character of an introduction cannot be doubted, and is acknowledged by all expositors. It contains indeed the call of Isaiah to the prophetic office. But why does not this history stand at the beginning, like the story of the call of Jeremiah and Ezekiel? This question, too, has given the commentators great trouble. Many have resorted to the following explanation (comp. Caspari, p332): they say chap6 contains the account of a second calling, after Isaiah has been once already called, but had forfeited the office on account of his silence about the notorious arbitrary deed of Uzziah ( 2 Chronicles 26:16 sqq.). Others assume that chap6 contains only the call to a special mission, and to a higher degree of prophecy. But these are only expedients to which expositors were driven because they were controlled by the assumption that only the first chapter can be introduction. All these and other artful devices are unnecessary as soon as one knows that chap6 is introduction indeed, yet the third introduction.

But why does not this stand at the beginning? We will hereafter in the exposition show that Isaiah, unlike Moses, Jeremiah and Ezekiel, did not decline the divine commission, but rather, to the Lord’s question: “Whom shall I send,” Isaiah 6:8, at once boldly replied: “Here am I, send me.” That Isaiah, therefore, not only accepts the call, but offers himself, is something so extraordinary that one may easily imagine why he would not put this narrative at the head of his book. He had rather prepare the reader for it: he would give beforehand proofs of his prophetic qualification, in order thereby to explain and justify that bold speech. It does not stand outside by the gate, offering itself at once to every profane eye, but one must first pass through two other portals, by which the mind is prepared and translated into that sentiment which is necessary in order to understand and appreciate that exalted vision, and the part that Isaiah plays in it. Jeremiah and Ezekiel were not sensible of the necessity of preparing in this way for the representation of their calling, because they behaved in respect to the divine calling in quite a normal way, i. e., declining it. The one, Jeremiah, declined in express terms Jeremiah 1:6; the other, at least by silence, let himself be so understood, Ezekiel 2:8.

But why does Isaiah let two doctrinary introductions, if I may so call them, precede the historical one, whereas Jeremiah follows his historical introduction by only one doctrinary one, Jeremiah 2? I believe this has a double reason. First: threatening and promise form the chief contents of Isaiah’s prophecy, as of all prophecy. In every single prophetic address one or the other ever preponderates. Either threatening forms the warp and promise the woof, or the reverse. So Isaiah would even prelude with two addresses, of which the first has an undertone of threatening with which it begins and ends, while the element of promise is represented only by intermediate chords,—the second, however, has promise for undertone, for this is represented by the two fundamental prophetic lights ( Isaiah 2:2-4, and Isaiah 4:2-6) in the second introduction. Second: It seems to me also that the three portals are demanded by the architectonic symmetry. On the assumption that these introductions have Isaiah himself for their author, which so far as I know has never been disputed, we have therein a strong presumption in favor of the composition of the whole book by Isaiah (therefore also the second part, 40–66). For a small building one entry is sufficient. A great, comprehensive, complex building, however, that pretends to artistic completeness, may very well require various graded approaches that the introduction to the chief building may stand in right proportion. Thus the book of Jeremiah has a twofold introduction, but the book of Isaiah, which is still grander, and more comprehensive, and altogether more artistic even down to minutiæ, has a threefold entrance.

_______________

A. THE FIRST INTRODUCTION

1

As regards the time of the composition of this section, it seems to me all depends on the question: was Isaiah prompted to utter this prophecy by a definite historical transaction that demands his prophetic guidance? No such transaction appears. Expositors on the contrary recognize the chapter to be of a general character. Comp. the complete proof in Drechsler I. p 93 sq. If, therefore, the address was not composed for a definite historical event, according to which it must be understood; if it is rather meant to be only an introduction to the whole book, then the time of its origin is in itself a matter of indifference. But it is probable that Isaiah wrote the address at the time he began to put his book together, or when he had completed it. This does not exclude the possibility that some important events are reflected in the address. And such is really the case. The verses7–9 and especially Isaiah 1:8, are so specific in their contents that one must say: the prophet describes here his personal experience, and in fact a present one (comp. the exposition).

Now, during Isaiah’s life time. Jerusalem was only twice hard pressed by enemies in its immediate neighborhood: once in the war with Syria and Ephraim ( 2 Kings 16:5); the other time by Sennacherib ( 2 Kings 17, 19). If, then chap 1 was written as a preface, it is by far the most probable that it was written in Hezekiah’s time, than in that of Ahaz. For Isaiah undertook the collection of his book certainly not in the midst of his ministry, but at the close of it. Moreover what is said in 2 Kings 18:13; 2 Kings 19:32, fits admirably the description of Isaiah 1:7-8. For in the first-named place it is said Sennacherib took all the fenced cities of Judah, which quite corresponds to עָרֵיכֶם שְׂרֻפּוֹת אֵשׁ Isaiah 1:7. In the second-named place, however, we read: “The king of Assyria shall not come into this city, nor shoot an arrow there, nor come before it with shield, nor cast a bank against it.” This corresponds to the specific situation in which, according to Isaiah 1:7, Jerusalem must have been. We say, therefore, chap. i. was written at the time of Sennacherib’s invasion. We know this from Isaiah 1:7-8, but do not assert that chap 1 was written for that time, but regard the historical trait that points us to this time only as a proof of the charge that the prophet raises against the Israel of all times. The prophet adduces this proof from the present, because the conduct of the people during and after the invasion of Sennacherib could be regarded as a characteristic symptom of a stiffneckedness that was not to be subdued by any blows. Moreover the vain ceremonial service spoken of in Isaiah 1:10 sqq. would suit the times of Hezekiah. But I lay no stress on that, since there is nothing specific about it. If the prophet warns against such ceremonial service, and exhorts to sincere repentance; if, further, to the purified Israel he holds up the prospect of a glorious future, while, to those persevering in their apostacy from Jehovah, he displays a frightful one, it is not that he speaks of a specific occasion; but that, like the whole book, has regard to all times: even primitive time may be reflected in the language.

Concerning the difference between this first and the second introduction see above the general remarks on the threefold introduction. The analysis of the chapter is as follows:

1. The Title, Isaiah 1:1.

2. The mournful present, Isaiah 1:2-9.

3. The means to securing a better future, Isaiah 1:10-20.

4. Comprehensive review of the past, present and future, Isaiah 1:21-31.

Verses 1-31
1. THE TITLE

Isaiah 1:1
1The vision of Isaiah the son of Amoz, which he saw concerning Judah and Jerusalem in the days of Uzziah, Jotham, Ahaz, and Hezekiah, Kings of Judah.

TEXTUAL AND GRAMMATICAL
Isaiah 1:1. חזה .אשׁר חזה is the proper word for prophetic seeing in the double sense named below; whence הֹזֶה is used synonymously with רֹאֶה,נָבִיא ( 1 Samuel 9:9; 2 Kings 17:13). Thence also the expressions הַדָּבָר אֲשֶׁר חָזָה Isaiah 2:1; דִּבְרֵי אֲשֶׁר חָזָה Amos 1:1; דְּבַר י׳ אֲשֶׁר הָזָה Micah 1:1; מַשָּׂא אֲשֶׁר הָזָה Isaiah 13:1; Habakkuk 1:1. These are the only places where חָזָה occurs as part of a superscription.

EXEGETICAL AND CRITICAL
We must consider this title in reference to three things, viz., in its relation to chap 1 and to chap2, where a title essentially like this recurs, and to the entire collection. That the superscription belongs to the entire collection, is evident at once from the words, “in the days of Uzziah, Jotham, Ahaz, and Hezekiah, kings of Judah.” That the title is comprehensive enough to apply to the entire book is clear when we consider that חָזוֹן“the vision” has a collective meaning, (comp. Hosea 12:10; Ezekiel 7:26; Lamentations 2:9, etc.), and that Judah and Jerusalem represent the centre of the prophetic view, around which also the prophecies that relate Ephraim and the world potentates are grouped as radii servi. In this connection Caspari says very appropriately: “Jerusalem, Judah, Israel, are, from Isaiah 7 on, the centre of prophecy in such a way that they form three concentric circles, of which Jerusalem is the smallest. Jerusalem and Judah the wider, while Jerusalem, Judah and Israel is the widest. To these three the heathen world joins on as a fourth circle.” (Beitr. z. Einleit. in, d. B. Jes, p 231 sq.). Therefore both חָזוֹן and “concerning Judah and Jerusalem” make a denominatio a potiori. The first, because prophetic sight, in the double sense of more or less bodily vision, (comp. chap6) and of pure spiritual knowing, gave origin to the nucleus of the book, so that about this nucleus doctrine, warning, comfort and history should find their place. The latter because, as has already been remarked, Judah and Jerusalem must be regarded as those to whom the prophet speaks first of all, and for whose sake he speaks of others.

But it has seemed strange, especially to Vitringa, that in Isaiah 2:1 a superscription of almost the same sound recurs; and he would infer from it that originally in this title the date (בִּימֵי וגו “in the days of”) was wanting, and the remaining words were only a title to the first chapter. Against this the following is to be remembered: 1) The two superscriptions are not quite alike. In this one we have הָזוֹן; in Isaiah 2:1חָזוֹן—.הַדָּבָר is plainly a word of weightier import. It is better fitted, therefore, for the beginning of the book, and in a certain measure for its title; wherefore we see ( 2 Chronicles 32:32), that the book even at that time was known under that title2) That a superscription almost alike occurs twice, has its reason in the fact that Isaiah 2:1 is the title of the second introduction. For the book of Isaiah has a threefold portal, as said above; and that the superscription “vision or word that Isaiah saw concerning Judah and Jerusalem” occurs only Isaiah 1:1, and Isaiah 2:2, and not again afterwards, is precisely proof, that with chap 2 we enter the second portal which comprehends chapters2–5

Finally, as regards the relation of this superscription to chap1, we may fittingly say that the entire Isaiah 1:1, date included, is the title of chap 1 For chap1. is just the whole prophecy of Isaiah in nuce, as he delivered it under the four kings; an assertion whose correctness can only appear indeed as the result of exposition.

At the beginning of prophetic books as here we find הָזוֹן, Obadiah 1:1, Nahum 1:1.—Isaiah the son of Amoz. For the meaning of the name and the lineage of the prophet see the Introduction.—Concerning Judah and Jerusalem. Jerusalem, as the holy city and centre of the theocracy is made equal to the entire region of Judah, and distinguished from it, which also happens elsewhere; Jeremiah 9:2; Jeremiah 17:20, etc.; 2 Kings 18:22, etc.; 2 Chronicles 34:3; 2 Chronicles 34:5, etc.; and in a reversed order, Jeremiah 36:31; 2 Kings 24:20; Ezra 2:1. We have already remarked that the naming of Judah and Jerusalem presents no incongruity between the superscription and the whole book. It is worthy of special remark, that only in Isaiah 2:1 beside this does the expression form part of the title, and that it occurs in chap2–5 relatively with most frequency. For it is found beside Isaiah 2:1, also Isaiah 3:1; Isaiah 3:8; Isaiah 5:3. Beside this only in Isaiah 22:21; Isaiah 36:7; Isaiah 44:26. Comp. remarks at Isaiah 2:1.—In the days of, etc. That Isaiah lived and labored under these four kings cannot be doubted. Comp. the Introduction. The time designated is identical with that given Hosea 1:1, and with that in Micah 1:1, only that in the latter the name of Uzziah is wanting. Even the asyndeton and the form יְחִזְקִיָּהוּ instead of חִזְקִיָהוּ (about which comp. Drechslerin loc.) are to be found in both the places named.

2. THE MOURNFUL PRESENT

Isaiah 1:2-9
2 Hear, O heavens, and give ear, O earth:

For the Lord [FN1]hath spoken,

I have nourished and brought up children,

And they have rebelled against me.

3 The ox knoweth his owner,

And the ass his master’s crib:

But Israel doth not know,

My people doth not consider.

4 Ah sinful nation, a people [FN2]laden with iniquity,

A seed of evil-doers, children that are corrupters:

They have forsaken the Lord,

They have provoked the Holy One of Israel unto anger,

They are [FN3]gone away backward.

5 Why should ye be stricken any more?

Ye will [FN4]revolt more and more:

[FN5]The whole head is sick, and the whole heart faint.

6 From the sole of the foot even unto the head there is no soundness in it;

But wounds, and bruises, and putrifying sores:

[FN6]They have not been closed, neither bound up,

Neither mollified with [FN7]ointment.

7 Your country is desolate,

Your cities are burned with fire:

Your land, strangers devour it in your presence,

And it is desolate, [FN8]as [FN9]overthrown by strangers.

8 And the daughter of Zion is left as a [FN10]cottage in a vineyard,

As [FN11]a lodge in a garden of cucumbers,

As a besieged city.

9 Except the Lord of hosts had left unto us a very small remnant,

We should have been as Sodom,

And we should have been like unto Gomorrah.

TEXTUAL AND GRAMMATICAL
[ Ezekiel 31:4. The same words occur: Children I have made great and set on high.—M. W. J.]

Isaiah 1:3. קֹנֶה properly “the buyer,” (comp. Isaiah 24:2) then, “the owner, the possessor,” ( Leviticus 25:50; Zechariah 11:5). אֵבוּם is found only in Job 39:9; Proverbs 14:4, beside this place. From these places it is not evident whether “stall” or “crib” is the correct meaning. As little decisive is the root meaning “fatten” ( 1 Kings 5:3, (Eng. Bib. 1 Kings 4:23), Proverbs 15:17). Still in the later Hebrew, which uses the word for the platter of the laborer (see Buxtorf Lex., p16. Gesenius and Delitzsch in loc.) the meaning “crib” seems to prevail. The earliest versions, moreover, all give this rendering. The context demands that the object of יָדַע and הִתְבּוֹנֵן be supplied from what precedes. For would one take the words absolutely (Rosenmueller, Fuerst) then the two members of the comparison do not harmonize. Just what ox and ass do notice, Israel does not notice. התבונן is used as verb. trans. by Isaiah, also Isaiah 43:18; Isaiah 52:15. As substantially parallel we may compare ( Jeremiah 8:7)

Isaiah 1:4. הוֹי, (frequent in Isaiah, also in the 2 d part; Isaiah 45:9-10; Isaiah 55:1; he uses it twenty-one times, whereas in the rest of the prophets it occurs twenty-eight times; for it is only found in the prophetic books, with the exception of 1 Kings 13:30) is distinguished from אוֹי in that the latter is more substantive, the former more adverb. Hence it is that אוֹי, with few exceptions ( Numbers 24:23; Ezekiel 24:6; Ezekiel 24:9) has לִ after it, whereas הוֹי is followed by לְ only Ezekiel 13:18, and by עַל, Ezekiel 13:3; Jeremiah 1:27, and by אֶל, Jeremiah 48:1; everywhere else (e. g. 1 Kings 13:30; Isaiah 5:8; Isaiah 5:11, etc.) it is used without a connecting proposition. הוי therefore has more the character of a prepositive exclamation, though in regard to the meaning no essential difference is noticeable. It is taken for granted that an intentional paronomasia influenced the selection of the word גוי. On the other hand it is clear that a synonym of עַם was meant, as after this זֶרַע and בָּנִים correspond to one another.——כֶּבֶד עָוֹן is “guilt-encumbered.” Regarding the meaning, comp. Genesis 13:2; Exodus 4:10; Ezekiel 3:5-6; regarding the form (the construct-form, כֶּבֶד along with כְּבַד, like עֶרֶל along with עֲרַל, only here).——A בֵּן מַשְׁחִית is not one who destroys another, but one that acts ruinously (direct causative Hiphil, 2 Chronicles 27:2). The expression is partly stronger, partly more general than the kindred ones: בָּנִים סוֹרְרִים Isaiah 30:1; בָּנִים כֶּחָשִׁים לֹא אָבוּ שְׁמוֹעַ Isaiah 30:9. בָּנִים שׁוֹבָבִיּם Jeremiah 3:14; Jeremiah 3:22; Jeremiah 4:22. Comp. בָּנִים לֹא יְשַׁקֵּרוּ Isaiah 63:8. We see that this form of expression is especially current with Isaiah, for, excepting the phrase just quoted from Jeremiah, it is to be found in no other prophet.

Isaiah 1:5. סָרָה, Isaiah 1:5, declinatio, defectus only in Deuteronomy 13:6; Deuteronomy 19:16; Jeremiah 28:16; Jeremiah 29:32 and Isaiah 14:6; Isaiah 31:6; Isaiah 59:13.——It is true that כֹּל without the article sometimes has the meaning of “whole” ( Isaiah 9:11; Ezekiel 29:7; Ezekiel 36:5; 2 Kings 23:3; see Delitzsch in loc.; Ewald § 290, c). But a comparison of these passages shows that the expressions in question are partly proverbial, (see Drechsler in loc.) partly do not admit of the meaning “all” in any wise. In the present case both meanings are in themselves possible. If, then, the prophet would convey the meaning “whole,” he must use the article. לָ‍ֽחֳלִי must, any way, be regarded as dependent on הָיָה understood. But it is doubtful whether that is to be taken in the sense of “belongs, is fallen to,” or as meaning “is become.” The latter is the more probable, because הָיָה לָ‍ֽחֳלִי bears analogy to expressions like הָיָה לָמַם,לָבוּז. It is a strong expression, stronger than חָלָה. חֳלִי is then to be taken as abstractum pro concrete. Apart from this concrete meaning of the word, we may compare the construction of הָיָה with לְ with passages like 1 Samuel 4:9 (וִהְיוּ לַ‍ֽאֲנָשִׁים) and 1 Samuel 18:17 (הֱיֵה־לי לְבֶן־חַיִל).—וכל־לבב דוי. לֵב דַּוָּי is found also Jeremiah 8:18, and Lamentations 1:22. דַּוָּי does not occur again in Isaiah.

Isaiah 1:6. The expression מכפ־רגל ועד־ראש is found only here. Every where else it reads וְעַד קָדְקֹד, ( Deuteronomy 28:35; 2 Samuel 14:25; Job 2:7).—אין בו. We would expect בָּבֶם, as in Isaiah 1:5. But such changes in person and number occur frequently in Hebrew, comp. Isaiah 17:13; Psalm 5:10.—מְתֹם integrum, sanum, is found beside only Judges 20:48; Psalm 38:4; Psalm 38:8.—כֶּצַע (from פָּצַע fidit) is fissura, a wound that comes from tear or scratch; found in Isaiah only here. חַבּוּרָה (joined to פֶּצַע, also Proverbs 20:30) is “the extravasated stripe or swelling,” (see Delitzsch in loc.); only here in Isaiah. מַכָּח טְרִיָּהּ (טָרִי from טָרָה = טָלָה recent fuit, found beside only in Judges 15:15) is the raw wound of a cut. זֹרוּ with accented penult cannot be derived from זָרָה dispersit: nor can it be the same as זֹרוּ in Psalm 58:4. It is either an intensive form analogous to אֹרוּ,בּשׁוּ, 1 Samuel 14:29; טֹבוּ, Numbers 24:5; Song of Solomon 4:10; or an archaic passive form from זוּר (comp. רֹמּוּ, Job 24:24). The latter seems to me likely for הַזּוּרֶהָ, Isaiah 59:5, “the squeezed, crushed” (egg), תְּזוּרֶהָ (the foot shall crush it, Job 39:15) וַיָּ‍ֽזַר (he squeezed out the fleece, Judges 6:38), as well as the substantive מָזוֹר compressio, compressum, vulnus, ( Jeremiah 30:13; Hosea 5:13) prove that there is a root זוּר with the meaning “press together” (comp. צָרַר), to which then our זֹרוּ would serve as a passive, like רֹמּוּ to רוּם; comp. Gesenius Thesaur., p412.——חָבַשׁ in Isaiah beside this Isaiah 3:7; Isaiah 30:26; Isaiah 61:1.—The first two verbs are in the plural, which shows that the substantives are to be understood collectively: the third verb is fem. singular. No grammatical necessity appears for this. It seems as if the prophet wanted to vary the form of expression and the fem. sing, with its quality of taking a neuter construction offered the handle for it. Pual רֻכַּךְ only found here; Kal of it is found Isaiah 7:4.

Isaiah 1:7. שְׁמָמָה occurs in Isa also Isaiah 6:11; Isaiah 17:9; Isaiah 62:4; Isaiah 64:9. The expression שְׂרֻפוֹת אֵשׁ ( Psalm 80:17) is only found here.——The following וּשְׁמָמָה does not belong as a second predicate to אדמתכם, for then הִיא ought not to be absent. But it is itself subject, to which הָ‍ֽיתְה must be supplied. The last, then, has the words כְּמַהְפֵּכַת זָרִים as attribute. These last-named words are explained quite variously. But as it is established that the first word is used only in reference to the destruction of Sodom and Gomorrah, the meaning of it cannot be doubtful. From the original passage, Deuteronomy 29:22 (23) we find the words cited in Amos 4:11, and in Isaiah 13:19 and Jeremiah 1:40 exactly alike. In Jeremiah 49:18 we find them as in Deut.

Isaiah 1:8. ונותרה בת־צ׳. The ו here is not conversive but simple conjunctive, as the whole context proves, which is only a representation of things present.——סֻכָּה from סָכַךְ, “to weave together,” the lair of the lion as well as the foliage of the feast of tabernacles, Leviticus 23:34 sqq, or the booth of the watchman, Job 27:18; found again Isaiah 4:6.——מלְוּנהָ synonym of מָלֹון locus pernoctandi, night lodging Isaiah 10:29, is used Isaiah 24:20, for the watchman’s sleeping rug, that swings to and for, having been hung up and spread out.——מִקְשָׁה, from קִשֻׁא cucumis, “field of cucumbers,” found also only Jeremiah 10:5.

Isaiah 1:9. The expression הוֹתִיר שָׂרִיד as to its meaning, is borrowed from the usus loquendi of the Pentateuch and Joshua. Only there it always reads, הִשְׁאִיר שָׂרִיד, Numbers 21:35; Deuteronomy 2:34; Deuteronomy 3:3; Joshua 8:22; Joshua 10:28 sq.— Jeremiah 44:7 reversed הוֹתִיר שְׁאֵרִית.

EXEGETICAL AND CRITICAL
1. The prophet first introduces Jehovah Himself speaking, ( Isaiah 1:2-3). He calls heaven and earth to witness in order to enhance His lament over the people Israel. For His beneficence the Lord had only a harvest of disobedience, ( Isaiah 1:2). The ox and ass are attached to their lord. Israel is not, ( Isaiah 1:3). Therefore the prophet pronounces a war against the people that had forsaken the best and the greatest Lord, the Holy One of Israel, ( Isaiah 1:4). Had the Lord been wanting in discipline? No. He had chastised the people so much, that for the future He hopes for nothing more from that. Israel is (inwardly, morally) incurably sick, vers. (5, 6). While outwardly (from the chastisement) it is reduced to a minimum, ( Isaiah 1:7-8). Thus far, (directly and indirectly) the address of Jehovah. In the last verse, (9), the prophet himself confirms the fact, that still a little remnant exists on which to build the hope of a better future.

2. Hear heaven—do not consider it, Isaiah 1:2-3. When the Lord of the world speaks, the world must hear in silence. Comp. Deuteronomy 32:1; Psalm 50:1; Psalm 50:4; Micah 1:2; Micah 6:1-2. But here, as elsewhere, ( Deuteronomy 4:26; Deuteronomy 30:19; Deuteronomy 31:28; Psalm 1:4) the world is not invoked as simply an audience, but as a witness, before whom the Lord would make good His claim of right. For it concerns a matter of universal interest. The world must react with Jehovah against Israel’s infraction of law, that the מוֹסְדֵי אֶרֶץ, foundations of the earth, Psalm 82:5, may not totter. At the same time one must assent to the remark of Delitzsch: “heaven and earth were present and participants when Jehovah gave His people the law (comp. Deuteronomy 4:36, and the places cited above)—so then must they hear and witness what Jehovah, their Creator and Israel’s God, has to say and complain of,” [after seven centuries.—M. W. J.]

As Isaiah begins his book of prophecy with almost the words of Deuteronomy 32:1, he indicates that he had that prophetic song before his eyes, which, with Delitzsch, may be called, “the compendious outline and the common key to all prophecy.” He does not indeed quote verbatim, for the predicates הֶ‍ֽאְֶזִין and שָׁמַע are transposed (comp, too, Isaiah 28:23; Isaiah 32:9). But the thought is the same. The same is true in regard to the causal phrase, כִּי י׳ דִבֵּר. In Deut. it reads: הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי פִי. What Isaiah assigns as the reason, is in Deut. designated as object and effect. The difference is substantially a formal one. Jehovah is indeed Father of all men and all creatures. He is even called ( Numbers 16:22; Numbers 27:16) “God of the spirits of all flesh;” and Psalm 145:15 sq.—comp. Psalm 104:27 sqq.—we read that the eyes of all wait on the Lord, and that He fills everything that lives with satisfaction (comp. Romans 3:29; Romans 9:24 sqq.; Isaiah 10:12 sqq.). But among the many children that He has, there is one race that He has not only brought up to maturity, but has elevated to high honor. The Lord did not suffer all peoples to attain the grown-up state; or rather, not all sons of the original Father, became the fathers of nations. But to Abraham precisely this was granted as the first promise: “I will make of thee a great nation,” Genesis 12:2; and, “Unto thy seed have I given this land, from the river of Egypt, unto the great river, the river Euphrates,” Genesis 15:18. And this promise was fulfilled. Abraham’s seed became a great and numerous people. But this people also were the recipients of high honor. For it is the holy nation, Deuteronomy 7:6, to whom the Lord drew near and revealed Himself in an especial manner, Deuteronomy 4:6 sqq.; 32sq.; Psalm 147:19 sq. It is therefore the peculiar people (עָם סְגֻלָּה, Deuteronomy 7:6; Deuteronomy 14:2) through whom the blessing of Jehovah shall come on all nations ( Genesis 12:2 sq.; Isaiah 22:18; Jeremiah 4:2). And in consequence of all this, it is called “high above all nations,” Deuteronomy 26:19; Deuteronomy 28:1; comp. 2 Samuel 7:23. The time of David and Song of Solomon, and Uzziah’s and Jotham’s time, the echo of the former, are to be regarded as forerunner and type of these promises. And they have rebelled against me.—According to well-known Hebrew usage, what in substance stands related as opposite is designated as equivalent in form. פָשַׁע is a current word in Isaiah 1:28; Isaiah 43:27; Isaiah 46:8; Isaiah 59:13, etc. Expositors inquire whether only idolatry is meant, or also every kind of transgression. But we can’t see why every thing should not be meant that could be called opposition to the Lord; or rather, why every transgression should not be regarded as idolatry. [They have broken away from me.—M. W. J.] The ox knoweth his owner.—An ox knoweth his owner, any ox. The words explain the rebelling, Isaiah 1:2, by a rhetorical contrast that sets this in clearer light. The unthinking brutes, even those of lowest degree, as the ox and ass, still know their masters that feed them, and the crib out of which they eat, and acquire a certain attachment for master and crib, so that they do not voluntarily forsake them.

3. Ah, sinful nation—besieged city.
Isaiah 1:4-8. Jehovah’s benefactions have not sufficed to awaken in Israel the feeling of grateful attachment. On the contrary this nation forsakes its God, rejects Him, and sinks back into the darkness of heathendom, out of which He had rescued them. The three verbs in Isaiah 1:4 b express the positive consequences of the negative “doth not know,” Isaiah 1:3; and Isaiah 1:3-4 together contain the more particular signification of “rebelled against me,” Isaiah 1:2. Thus a climax occurs in Isaiah 1:2-4. The outward construction of the language also corresponds to this. Isaiah 1:2-3 consist of four members, and Isaiah 1:4 of seven, of which the first begins with an impressive assurance. But in the first four members of Isaiah 1:4 the reason is given why Israel became untrue to its God. The reason is a subjective one. Israel itself is good for nothing—it is a bad tree with bad fruit. The meaning heathen nation need not be pressed, and so much the less, seeing the singular is often used for Israel without any secondary idea of reproach ( Exodus 19:6; Joshua 3:17, etc.), and also parallel with עַם. We have translated it “Woe world” in order to Revelation -echo the consonance of the original as nearly as possible. It has been justly remarked besides that Israel is called here גוֹי חֹטֵא, “sinful nation,” in contrast with גוֹי קָכוֹשׁ, “holy nation,” which it ought to be according to Exodus 19:6; Deuteronomy 7:6; Deuteronomy 14:2; Deuteronomy 14:21; and עַם כֶּבֶד עָוֹך in contrast with עַם נְשֻׂא עָוז, which it is called Isaiah 33:24. Israel is called moreover “a seed of evil doers,” though it ought to be “a holy seed” ( Isaiah 6:13; Ezra 9:2). Many expositors (e. g., Drechsler) scruple to render these words as in the Genitive relation, because then the ancestors themselves would be called reprobates. They therefore take מרעים as in apposition with זרע. But, apart from the fact that then it must rather read זָּרע מֵרֵעַ, as in Isaiah 57:3, זֶרַע מְנָאֵף, that scruple is entirely groundless. For זֶרַע מְרֵעִים is not only a posterity from reprobates, but also a posterity that consists of reprobates, as Isaiah 65:23, זֶרַע בְּרוּכֵי י׳, means, not the descendants of blessed ones, but those themselves blessed, and like the expressions, בְּנֵי נָבָל בְּנֵי צֹאן,בְּנֵי הַנְּבִיאִים,בּנֵי בְלִיַּעַל, etc., do not mean the sons of fools, of worthless fellows, of prophets, of sheep, but sons that are themselves fools, worthless, prophets, sheep. But as the idea זֶרַע points to the essential identity in fruit and seed, and to the former being conditioned by the latter, so one must think, not of the original ancestors of the nation, but rather of the generation immediately preceding, chiefly, however, of an ideal ancestry, a notion that even underlies the expression γεννήματα ἐχιδνῶν, “generation of vipers,” Matthew 3:7. זרע מרעים is therefore a genitive relation, in which the ideas of causality and of the attribute are combined. The expression is found again Isaiah 14:20.—Finally, the Israelites are called בָּנִים מרעים, “children that are corrupters,” although, according to Isaiah 1:2, they are children whom the Lord has brought up and made high; for, although any one may be called בֵּן מַשְׁחִית, who as a man (not as a son) is מַשְׁחית, all reference must not be denied to Isaiah 1:2, and all the places that express Israel’s filial relation to Jehovah, e. g. Deuteronomy 14:1.

In three phrases, now, the bad fruits are declared that the bad tree has borne. They have (negative) forsaken Jehovah, they have (positive) rejected with scorn ( Isaiah 5:24; Isaiah 52:5; Isaiah 60:14), the Holy One of Israel (an expression peculiarly Isaiah’s, that occurs fourteen times in the first part, and fifteen times in the second, and in other parts of the Old Testament only six times), and they have turned themselves backwards. This turning backwards can only mean the turning to idols. For the Lord had turned Israel from idols to Himself, comp. Joshua 24:2; Joshua 24:14. If the nation then turned their backs to Him, it was precisely that they might return to their idols. This is confirmed by Ezekiel 14:5, the only place beside the present in which the expression occurs.

Isaiah 1:5-6 seem to respond to an objection. For after the description in Isaiah 1:3-4, of the nation’s deep depravity, the prophet proceeds to portray the impending chastisement of it, Isaiah 1:7. But before he does Song of Solomon, he removes an objection that might be raised from the stand-point of forbearing love, viz. had sufficient discipline been exercised on Israel? if not, might not the renewed application of it ward off the judgment? The inquiry is negatived. For the uselessness of the smiting has long been proved by the ever-repeated backsliding of the nation. It is seen that we render the beginning of Isaiah 1:5 : “To what purpose shall one smite you still more?” For there are three expositions of these words. The first is: “On what part of the body shall one still smite you?” (thus Jerome, Saada,

Gesenius, Rosenmueller, Umbreit, Knobel and others [J. A. Alexander, Barnes].

This rests chiefly on what follows, where the body is described as beaten all over. However, four things are to be objected to this view: a) it could not then read עַל־מֶה, but אֵי זֶה הֻכּוּ עוֹד, or the like. For מָה is purely the general, abstract “what?” never the partitive, distinguishing one part from another: “which?” Job 38:6 cannot be appealed to. For the meaning of that place is not: On which foundations do the pillars of the earth rest?” But: do they rest at all on anything? b) Were the rendering: “where shall we smite?” correct, then the intermediate phrase, תּוֹסִיפוּ סָרָה, were out of place. For then one would right off look for the answer: “nowhere, for all is beaten to pieces.” The insertion of those words in this form plainly indicate that they themselves contain the answer to the inquiry, על־מה וגו׳, and that what follows is only to be viewed as the nearer explanation of this reply. It would be very different if the words were in apposition with the subject of תֻּכּוּ. c) It is remarked by Luzzatto (see in Delitzsch) that the fact that the body was beaten all over would not hinder its being smitten more d) The phrase, Isaiah 1:6 b, לא זרוּ. etc., “they have not been closed,” shows that not the being wounded itself was the matter of chief moment, but the being wounded without application of curatives. The latter, however, as little hinders the smiting as the binding up and healing would provoke it. If על־מה = “where?” then the whole phrase, Isaiah 1:6 b, would be superfluous.—A second exposition (Delitzsch) takes על־מה = לָמָה, and תֻּכּוּ = ye want to be smitten. Then the remote thought would be: “That were an insane delight in self-destruction.” But the “that were” must not be adopted as the underlying thought, but: “that is indeed delight in self-destruction.” For: “that were” would involve the thought that this delight is not presupposed, consequently there can be no question about a wanting to be smitten. But if we supply “that Isaiah,” etc., that would impute too much to the simple Imperfect. The idea of wanting it must then be more strongly indicated, say by חָפֵץ, or the like.—According to the third rendering, which seems to me the correct one. על־מה means “to what purpose?” Comp. Numbers 22:32; Psalm 10:13; Jeremiah 16:10. The imperfect Passive is then simply a briefer expression for the Active: why should I, or should one smite you more? with which at least a suffix were needed. תּוֹסִיפוּ סָרָה need not then be taken as a dependent adverbial phrase; as if, “in that ye add revolt,” which involves a certain grammatical harshness, that might be easily avoided by a participial construction. But תו׳ סָרָה is principal phrase and reply to the inquiry: to what purpose shall one smite you more?

However, the following words give the reason for the saying. That is: Israel adds revolt to revolt, because it is thoroughly sick, and does not even use curatives for its sickness. We therefore construe the words כָּל־רֹאשׁ to בַּשָּׁמֶן not as describing a condition resulting from the previous smiting, much as this seems to answer the inquiry, על־מה וגו, but as a figurative expression for the moral habit of the nation. כָּל־רֹאשׁ,כָּל־לֵבָב, especially seem to favor this view. This does not mean “the whole head, the whole heart,” but “every head, every heart.” If it read כָּל־הָרֹאשׁ וגוי, the meaning might easily enough be that head and heart were already so sore and sick that no spot remained for a blow. But every head, every heart only expresses that no head, no heart remained intact.

The context closely considered forbids our understanding by head and heart “all that exercise indispensable functions in spiritual and temporal offices” (Drechsler). For by Isaiah 1:6 it plainly appears that not only the heads, but all individuals of the nation, are described as seriously sick. Head and heart are rather the central and dominant organs in the life of every single person, whereas Isaiah 1:6 speaks also of the structure of the outward manifestation of the life. From a comparison of לבב דוי with Isaiah 1:6, it seems to me that by חֳלִי not an outward wounding of the head is meant, but an internal disorder (comp. 2 Kings 4:19).—From the sole of the foot,etc. Isaiah 1:6. As has been remarked, these words describe the moral condition as to its outward manifestation, as Isaiah 1:5 b described its inward form. We must not press too far the figurative language of the prophet in regard to this inward and outward disorder, and especially the wounds of Isaiah 1:6 must not be regarded as presenting something additional.

The three substantives חַבּוּרָה,פֶּצַע and מַכָּה ט׳ are followed by three corresponding verbs, and one is tempted to construe them as if those occupying the same relative position belonged to each other. But such strict parallelism cannot be carried out. It is rather to be said that each of the three sorts of wounds referred to requires all the three means of healing. Each wound must be pressed together, and treated with healing stuffs. The former process is two-fold: first it is done by the hand in order to cleanse the wound from blood and matter, and then by the bandage, that prevents further bleeding and promotes the growing together of the several parts. Thirdly, mollifying, healing oil (see Luke 10:34; Herzog’s R. Encyc. X, p548) must be superadded as organic means of cure.

The words of Isaiah 1:6 b moreover contain another proof for the assertion that from כָל־רֹאשׁ, “every head,” on, only the moral habit of the nation is described. For is not the want of all bodily therapeutics a figure for the want of the spiritual; i. e. repentance? Not only is Israel inwardly sick, but also in its outward life it presents the picture of a torn and distracted existence without one trace of discipline or effort at improvement. If the chief thought of Isaiah 1:5-6, were that Israel cannot be smitten any more because it is beaten all to pieces, then, as already remarked, the phrase לֹא־זֹרוּ וגו׳, “not closed up,” would be quite without meaning. For may a bandaged-up person be sooner smitten than one not bound up? But this phrase becomes very significant if we regard the words: “every head,” etc., as portraying the moral condition of things. For it is most important in regard to a man’s moral state whether the proper curatives for the moral disorder are used or not.

Your land, etc. The outward state of the nation answers to the moral state. The nation had already begun to reap the fruits of their revolt. The country is desolate; only the metropolis still remains intact, yet isolated in the midst of a land that has been made a desert. Therefore it may be said that the train of thought that began with Isaiah 1:5 ends with Isaiah 1:8. The Lord declares, Isaiah 1:5, that for the present He will smite Israel no more. For there is no use. This is because Israel is still sick inside and out, spite of having suffered chastisement almost to annihilation. It seems to me therefore that Isaiah 1:7-8 stand in contrastive relation to the two preceding, although this contrast is indicated by no particle. Israel is morally sick, the country is turned into a desert. Had things taken a normal course, then the country had been desolated, but Israel would have been in health. Then Israel had received instruction, Proverbs 8:10; Proverbs 19:20. But now that the country is waste, and Israel still sick, one sees that whipping is of no use. Comp. Jeremiah 2:30; Jeremiah 5:3; Isaiah 9:13; Isaiah 42:25. Thus I construe Isaiah 1:7-8, not as a mere change from figurative language ( Isaiah 1:5-6) to literal, because, as was shown, both Isaiah 1:5 b and6b contain thoughts that do not answer to purely outward circumstances. Moreover, according to our explanation, it is clear that Isaiah 1:7 sqq. does not speak of future, but of present affairs. These verses do not contain threats of judgment, but a portrait of judgment already accomplished. If it were otherwise, then surely the threatenings of judgment would not stop outside of the gates of the metropolis, which yet was crater and fountain of all the revolt. This is not opposed by Jeremiah 4:27; Jeremiah 5:10; Jeremiah 5:18 : “Yet will I not make a full end,” which some adduce against our view. For threats of Judgment only for the country, but that spare the capital, are not to be found in any prophet.—The words: “your land waste,” etc., are quoted from Leviticus 26:33, where it is said: “Your land shall be desolate, and your cities waste.”

Your ground before, etc. Here, too, imprecations from the Law are in the mind of the prophet, and particularly Deuteronomy 28:33 : “The fruit of thy land, and all thy labors, shall a nation which thou knowest not, eat up.” Comp, too, 1:51; Leviticus 21:16, 32. From Deuteronomy 28:33; Deuteronomy 28:51, it is seen what is meant by זָר. It is one that Israel does not know, and whose language is not understood. That the word “stranger” includes also the idea of “enemy,” is manifest from the parallel passages in Leviticus 26:16; Leviticus 26:32, where for זָרִים we have זָר .אֹיִבְים occurs Isaiah 17:10; Isaiah 25:2; Isaiah 25:5; Isaiah 28:21; Isaiah 29:5; Isaiah 43:12; Isaiah 61:5. The participle אֹכְלִים confirms our view that the prophet speaks of present and still continuing circumstances. The metonymy (the enemies eat the land) is as in Isaiah 36:16; Genesis 3:17, etc.—לְנֶגְדְּכֶם, according to the accents and the sense, relates to what follows. Before your eyes, without your being able to hinder them, the enemies devour your land.

In our passage it is evident the prophet would compare the destruction of the land of which he speaks to the destruction of Sodom and Gomorrah. He calls the Jewish country a second destroyed Sodom, only with the difference that that was a destruction of God, this of strangers. The question whether we have here a genitive of the subject or of the object thus settles itself. It is the genitive of the subject. For then God was the destroyer; here it is the strangers. If זָרִים, “strangers,” be taken as object, it will not suit the context. For immediately before the strangers were named as destroyers. How shall they suddenly be named the destroyed?—From the connection it appears that the “daughter of Zion” means Jerusalem. Zion is originally the mountain, then the castle, then the quarter built about it ( 2 Samuel 5:6-9; 1 Kings 8:1); then in an extended sense the city without the inhabitants ( Lamentations 2:8) or the inhabitants without the city ( Micah 4:10), or as both together, as in our passage.

Jerusalem with its inhabitants lying isolated in the midst of a desolated country is now compared to: a) a booth in a vineyard; b) to a hanging mat [hammock] in a cucumber field, which like the booth of the vineyard-keeper, is a lonely and scanty dwelling-place for men; c) to a besieged city. But why is Jerusalem only compared to a beleagured city? After all that Isaiah 1:7-8 say of it, is it not such itself? First of all we must investigate the meaning of נְצוּרָה. The verb נָצַר means primarily observare, which can be said of commandments, Psalm 78:7, and of covenants, Deuteronomy 33:9, as well as of the overseeing of a protector or keeper, Isaiah 27:3; 2 Kings 17:9, and of the attention of a besieger, Jeremiah 4:16; comp. 2 Samuel 11:16; Jeremiah 5:6. An עִיר נְצוּרָה is therefore either a watched or a beleaguered city. But the first does not suit the connection. The latter is equally unsuitable if Jerusalem at the time of writing was actually besieged. But Isaiah 1:7 speaks only of the desolating of the country. That Jerusalem itself was besieged or blockaded is not said directly. At the moment of saying this, therefore, the position of Jerusalem seems to have been that the enemy enclosed the city, not yet in its immediate neighborhood, but still so as to restrict all intercourse with it, so that it lay there isolated like a blockaded town No one ventured out or in, for the enemy was near, though his forces were not seen encamped around the walls of the city. The other renderings: “as a rescued city” (Gesenius,in loc.;Maurer,etc.), “as a devastated city” (Rabbins, Vulg, Luther), “as a watch tower” (Hitzig, Tingstad, Gesenius in his Thesaurus, p908), etc., which are to be found in Rosenmueller, either conflict with the requirements of the language or the context.

4. Had not—we were like, Isaiah 1:9. We must regard it, not as accidental, but as an evidence of the artistic design of this address, that in Isaiah 1:2-3, Jehovah Himself speaks, in Isaiah 1:4-8 the prophet in the name of Jehovah, and in Isaiah 1:9 the prophet in his own and the people’s name. It is therefore a climax descendens. The first word belongs to Jehovah the Lord. After that Jehovah’s prophet speaks in His name to the people. Last of all the prophet, who is in a sense the mediator of the people, speaks in their name to Jehovah. In this scheme is prefigured in a certain degree the direction of all prophetic discourse. For it is either Jehovah speaking, directly or indirectly, or it is a speaking to Jehovah. But Isaiah 1:9 is joined by a double band to what precedes: by הוֹתִיר, “had left,” and by the comparison to Sodom and Gomorrah. As to the former, it is recognized that something remains in Israel, ונותרה, Isaiah 1:8, and that this remnant is owing to the grace of Jehovah. But so the clear consciousness is expressed, that but for the grace of God, the resemblance to Sodom and Gomorrah, which in Isaiah 1:7 was only slightly intimated, would have been a notorious one. This Isaiah, on the one hand, an humble confession, for this comparison is not honorable for Israel; but on the other hand there is the opposite thought that underlies the hypothetic reflection: “he has, however, left something remaining; therefore we are still not like Sodom and Gomorrah;” and that forms a comforting germ of hope for the future.

The expression יהוה צבאות, Jehovah Sabaoth, is not to be found in the Pentateuch, nor in Joshua,, Judges,, Ezekiel,, Joel,, Obadiah, Jonah. In Exodus 12:41כָּל־צִבְאוֹת י is said of the Israelites. If one may regard the completest form as the original one, then we must designate Hosea as the originator of the expression. For in Hosea 12:6 we find וַיחוֹה אֱלֹהֵי הַצְּבָאוֹת יהְוָֹה זִכְרוֹ; similarly Amos 3:13; Amos 6:14; Amos 9:5. Here it is seen that צְבָאוֹת is still construed as appellative. They are not the צִבְאוֹת י׳, Exodus 12:41, but כֻל־צְבָא הַשָּׁמַיִם, Isaiah 34:4, whose relation to the stars may be debated. Comp. Delitzsch,The Divine Name Jahve Zebaot, in der Zeitschrift f. d. ges. luth. Theologie u. Kirche 1874, Heft 2, p217.—But “Hosts” becomes gradually a proper name. It is so beyond doubt in God of Hosts, Psalm 59:6; Psalm 80:5, 8, 15, 20; Psalm 84:9, and Lord of Hosts, Isaiah 10:16. Probably it is to be so rendered in “Jehovah of Hosts,” which is very frequent in the first and second parts of Isaiah. Also Jeremiah,, Zechariah,, Malachi, use it very often.—כִּמְעַט is not added to the verb here adverbially with the meaning “almost,” but united to it substantively, and as in 2 Chronicles 12:7, is object (as apposition with the object). In Proverbs 10:20; Psalm 105:12, it is similarly a predicate. In respect to its sense, it is a dimished מעֲט, i. e. not paulum, but quasi paulum. I do not think with Delitzsch that referring to Psalm 81:14 sq.; Job 32:22, it may be construed with what follows. For with the supposition that is expressed in the first clause of the verse, they had been, not almost, but altogether a Sodom and Gomorrah. Moreover, it is affecting to observe how the man penetrates through the prophet. He began as the mouth of God, that does not distinguish himself from God; he proceeds as servant of God, that clearly distinguishes himself from God; he concludes as citizen of Jerusalem, that comprehends himself with the men against whom he directs his words of threatening.

[ Isaiah 1:7. כמהפכת ז׳, like the overthrow of strangers, J. A. Alexander, “i. e. as foreign foes are wont to waste a country in which they have no interest, and for which they have no pity.” Barnes, similarly.

Isaiah 1:9. “The idea of a desolation almost total is expressed in other words, and with an intimation that the narrow escape was owing to God’s favor for the remnant according to the election of grace, who still existed in the Jewish Church. That the verse has reference to quality, as well as quantity, is evident from Romans 9:29, where Paul makes use of it, not as an illustration, but as an argument to show that mere connection with the Church could not save men from the wrath of God. The citation would have been irrelevant if this phrase denoted merely a small number of survivors, and not a minority of true believers in the midst of the prevailing unbelief.” J. A. Alexander].

3.THE MEANS FOR OBTAINING A BETTER FUTURE

Isaiah 1:10-20
10 Hear the word of the Lord, ye rulers of Sodom;

Give ear unto the law of our God, ye people of Gomorrah.

11 To what purpose is the multitude of your sacrifices unto me? saith the Lord:

I am full of the burnt-offerings of rams, and the fat of fed beasts;

And I delight not in the blood of bullocks, or of lambs, or of[FN12]he goats.

12 When ye come[FN13]to appear before me,

Who hath [FN14]required this at your hand, [FN15]to tread my courts?

13 Bring no more [FN16]vain oblations;

Incense is an abomination unto me;

The new moons and sabbaths, the calling of assemblies, I cannot away with;[FN17]
It Isaiah 18 iniquity, even the solemn meeting.

14 Your new moons and your appointed feasts my soul hateth:

They are a trouble unto me;

I am weary to bear them.[FN19]
15 And when ye spread forth your hands,

I will hide[FN20] mine eyes from you:

Yea, when ye [FN21]make many prayers, I will not hear:

Your hands are full of [FN22]blood.

16 Wash you, make you clean;

Put away the evil of your doings from before mine eyes:

17 Cease to do evil; learn to do well;

Seek judgment, [FN23]relieve the oppressed,

Judge the fatherless, plead for the widow.

18 Come now, and let us reason together, saith the Lord:

Though your sins be as scarlet,[FN24] they shall be as white as snow;

Though they be red like crimson, they shall be as wool.

19 If ye be willing and obedient,

Ye shall eat the good of the land:

20 But if ye refuse and rebel,

Ye shall be devoured with the sword:

For the mouth of the Lord hath spoken it.
TEXTUAL AND GRAMMATICAL
Isaiah 1:10. קָצִין is found in Isa. also; Isaiah 3:6-7; Isaiah 22:3.

Isaiah 1:12. In regard to the construction כי תבאו לראות פני, it is to be noticed especially that we have here an old, solemn form of expression. It is found first, Exodus 23:17, where it is said: יֵרָאֶה כָּל־זְכוּרְךָ אֶל־פְּנֵי הָאָדֹן—”All thy males shall appear before the Lord;” also Psalm 84:8. This is the customary, and besides very frequent construction of the Niphal נִרְאָה, Genesis 12:7; Genesis 35:1; Exodus 3:16, etc. But then the form נִרְאָה אֶת־פְּנֵי י׳ is found in five places: Exodus 34:23 sq.; Deuteronomy 16:16; Deuteronomy 31:11; 1 Samuel 1:22. Here the question arises, whether אֵת is nota accusatavi, or preposition with the meaning “cum, coram;” or finally, whether the accusative, as in חֶרֶב תְּאֻכְּלוּ: “Ye shall be devoured by the sword,” Isaiah 1:20, is to be taken in an instrumental sense, as if it ought to be rendered: “was seen of God’s face” (so Ewald, Gram. § 279, c). This last rendering commends itself the least. For in חרב תאכלו, the חרב is conceived of as adverbial. It is as one would say in Latin: gladiatim devorabimim, “Ye shall be sword-fashion devoured.” It is essential to this construction that the substantive so used be without suffix, or a genitive following. In לֵרָאוֹת פָּנַי or נִרְאָה אֶת־פְּנֵי י׳, however, this adverbial use is not admissible. It is to be objected against the first rendering that אֵת always marks distinctly the definite object, and never is used after the question “where?” On the other hand it is admitted that אֶת־פְּנֵי means coram facie, e. g. Genesis 27:30 : יָצָא יַעֲקֹב מֵאֵת פְּנֵי יִצְחַק. Comp. 2 Kings 16:14 : Genesis 19:13. “The cry of them is waxen great, אֶת־ ‍פְּנֵי י׳ before the face of the Lord.” Comp. 1 Samuel 22:4; Genesis 33:18. According to that we must translate the expression in question: “appear before the presence of Jehovah.” It may be remarked, in passing, that Deuteronomy 16:16, לֹא יֵרָאֶה אֶת־פְּנִי י׳ רֵיקָם, is to be translated; “the face of the Jehovah is not seen empty,” i. e. without the presentation of a gift: where the passive, according to well-known usus loquendi, is construed as active. This latter form of expression Isaiah, as to sense, like those found Exodus 23:15; Exodus 34:20,—Lastly, in two places, viz. Psalm 42:3 and in our text נִרְאָה with פְּנֵי י׳ is found without אֵת. In both places בּוֹא stands before the Niphal of רָאָה. Here, without doubt, פְּנֵי י׳ is the accusativus localis. In itself, this accusative can depend on בּוֹא as well as on the Niphal נִרְאָה. However, the original sense of the formula favors decidedly the last supposition. Thus the expression, as found in our text and in Isaiah 42:3, is to be taken as a modification of the older formula, and as having the same meaning. פָּגַי therefore is here accusativus localis in the same sense as אֶת־פְּנֵי י׳ in the places cited above.—בֵּקִּשׁ מִיַּד, Genesis 31:39; Genesis 43:9; 1 Samuel 20:16.—(רְמֹם ח׳ is in restrictive apposition with זֹאת. Isaiah uses רָמַם pretty often: Isaiah 16:4; Isaiah 26:6; Isaiah 28:3; Isaiah 41:25; Isaiah 63:3. Moreover, the substantive מִרְמָם is used by him relatively oftener: Isaiah 5:5; Isaiah 7:25; Isaiah 10:6; Isaiah 28:18.

Isaiah 1:13. It is debated whether the following קְטֹרֶת, incense, is to be taken as stat. absol. as distinct from מִנְחָה, or as stat. construct., and as designating that which the מִנְחַת־שָׁוְא is to Jehovah (“it is abominable incense to me”). Grammatically both renderings are admissible. It is not decisive for the latter rendering that the Masorets have pointed קְטֹ֧רֶת with the conjunctive Darga. It seems to me important to our inquiry, that with the exception of Psalm 66:15 (which confessedly dates after the exile), neither burnt-offerings nor meat-offerings are ever called קְטֹרֶת, although הִקְטִיר is the solemn word employed for the consumption of both. Rather it is always said, that the sacrifice shall be רֵיחַ נִיחֹחַ, “a sweet savor” to the Lord. I believe, therefore, that the prophet must have written רֵיחַ תּוֹעֵבָה had he wished to express what the defenders of the second rendering take the words to mean.—The combination of חֹדֶשׁ and שַׁבָּת, beside the text, is to be found also 2 Kings 4:23; Hosea 2:13.—The expression קְרֹא מִקְרָא is only found here. Everywhere else we read: מִקְרָא קֹדֶשׁ, “a holy convocation,” Exodus 12:16; Leviticus 23:3 sqq.; Numbers 28:18 sq.; Isaiah 29:1 sqq. As regards the meaning of the phrase, it is not indictio sancti, i. e. the publication of a feast, but convocatio, the assembling of the nation to the feast. For only on the principal feast-days was the nation obliged to appear in the sanctuary, (comp. the citations immediately above, and Oehler in Herzog’s R. Encycl. IV, p385). The three substantives stand before as casus absoluti, and represent a premise, to which לֹא אוּכַל וגו׳ forms the conclusion: as for new moon, Sabbath, solemn assembly, I can’t bear them, etc. The word עֲצָרָה is found beside only in 2 Kings 10:20 and Joel 1:14. In the Pentateuch only the form עֲצֶרֶת (stat. absol. and constr.) is used: Leviticus 23:36; Numbers 29:35; Deuteronomy 16:8. It is absolutely parallel with מִקְרָא קֹדֶש, “holy convocation;” comp. 2 Chronicles 7:5; Nehemiah 8:18; Amos 5:21. The fundamental idea of עָצַר is cogere, conciere, continere, to draw together, to keep together. The noun, therefore, denotes coactio, concio. The fundamental idea of אָוֶן (אוּן, spirare) is halitus, breath. It is thus synonym with הֶבֶל.

Isaiah 1:14. Of the verb שָׂנֵא only the Kal (comp. Psalm 11:5) partcps. occur in our book after this: Isaiah 60:15; Isaiah 61:8; Isaiah 66:5. טֹרַח, burden (from טָרַח, fatigari, Job 37:11) is found also Deuteronomy 1:12. Niphal נִלְאָה again in Isaiah 16:12; Isaiah 47:13. The infinitive נְשׂא is only found in Isa. again Isaiah 18:3; comp. beside Genesis 4:13; Psalm 89:10.

Isaiah 1:15. The spreading out of the hands for prayer (comp. Hoelemann, Bibelstudien I, The Scriptural Form of Worship, p137, Æneid. I. 93, duplices tendens ad sidera palmas) is designated here by פָּרַשׂ in the Piel, and so occurs also Jeremiah 4:31; Lamentations 1:17; Psalm 143:6. Usually Kal is used: Exodus 9:29; Exodus 9:33; 1 Kings 8:22, etc.—Only the Hithpael of עָלַם occurs beside in our book, Isaiah 58:7.—The meaning of אֵינֶבִּי שׁ׳ is “not continually hearing,” in distinction from לֹא אֶשְׁמַע, Jeremiah 7:16; Jeremiah 11:14; Jeremiah 14:12.—Comp. this passage, Isaiah 1:11-15, with the similar one, Amos 5:21 sqq.

Isaiah 1:16. On account of the accent, הִזַּכּוּ can only be Hithpael from זָכָה, not Niphal of זָכַךְ; comp. Gesen, Thesaur., p413. The word is not used again by Isaiah; and this Hithpael occurs nowhere else.—The expression רֹעַ מַעַלְלֵיכֶם (which occurs first Deuteronomy 28:20, and afterward especially frequent in Jeremiah 4:4; Jeremiah 21:12; Jeremiah 23:2; Jeremiah 26:3; Jeremiah 44:22), calls to mind the Latin usus loquendi, that makes a conception prominent by designating it by means of the abstract idea hovering, so to speak, over the single, concrete manifestation of it: agricolœ non dolent, prœterita verni temporis suavitate œstatem auctumnumque venisse (comp. Naegelsbach, Stilistik, § 74).

Isaiah 1:17. לִמְדוּ הֵיטֵיב (inf. nominascens like הָרֵעַ, Isaiah 1:16, because standing in the accusative).—As nouns of the form קָטוֹל, all have an active meaning (comp. בִּהֵן = בָּחֹון,גָּדֹוֹל,אָדוֹם,גָּבוֹהַּ, etc.) so חָמוֹץ, which occurs only here, must have the same sense as חוֹמֵץ, Psalm 71:4, i. e.=vialentus, violent (comp. חָמַם). The Piel אִשֵּׁר means then, just as Isaiah 3:12; Isaiah 9:15; Proverbs 23:19, “make direct, make go right, conduct aright.” The verbs שָׁפַט and רִיב, as so often elsewhere ( Isaiah 1:23; Psalm 10:18; Psalm 82:3; Jeremiah 5:28, etc.), signify not merely a formal judging, but also rendering material justice, that Isaiah, so rendering judgment that what is just shall actually be done. רִיב, moreover, here stands for the more usual דִּין. For רִיב is not properly “ Judges,” but “strive,” and first attains the meaning of “helping one to justice” in the connection ריב ריב פ׳ “to manage some one’s quarrel.” It is therefore with a derivative sense that ריב is used when it means “judging,” which it does, sometimes in malam partem, as Deuteronomy 33:3; Job 10:2, again in bonam partem, as Deuteronomy 33:3; Job 10:2, again in bonam partem, as here and Isaiah 51:22; and in either sense it is joined to the accusative.

Isaiah 1:18. The Niphal נוֹכַח that occurs here, is found elsewhere only in the participle; Genesis 20:16; 2 Samuel 15:3; Proverbs 24:26; Job 23:7. The meaning is “disceptare, διαλέγεσθαι,” argue. The word is evidently used in a friendly sense. Regarding the Hiphil in הִלְבִּין (comp. Psalm 51:9 (6), the word does not again occur in Isa.) and הֶאְדִּים (ἅπαξ λεγ.) and their direct causative meaning (producing whiteness, redness, i. e, becoming white, red).

Isaiah 1:19. The fundamental meaning of אָבָה, (which it is worthy of note always has לֹא before it except here and Job 39:9, where it stands in a negative question), is “ready, to be willing.” ( Psalm 81:12; 1 Kings 20:8). Accordingly the construction with vav and perfectum consecutivum is explained; when ye are willing, so that ye hearken (comp. the otherwise usual construction with just the infinitive or לְ; Isaiah 28:12; Isaiah 30:9; Ezekiel 3:7; Ezekiel 20:3; Leviticus 26:21). The construction מֵאֵן Isaiah 1:20 is evidently copied from this.—The expression טוּב הָאָרֶץ, good of the land, is first found Genesis 45:18; Genesis 45:20, where it stands parallel with חֵלֶב־הָאָרֶץ fat of the land, (comp. Deuteronomy 6:11; 2 Kings 8:9; Ezra 9:12).

EXEGETICAL AND CRITICAL
1. This section refers to the future, as Isaiah 1:2-9 did to the past and present. For the theme is how to escape out of the misery of the present and attain a better future. The people had hitherto employed false means; outward ceremonies that were an abomination to the Lord, ( Isaiah 1:10-15). Instead of these the people must bring the genuine fruits of repentance, ( Isaiah 1:16-17). Then conference may be held with the people; then will God’s grace be greater than all guilt, ( Isaiah 5:18). This is the right road. If the people will go that road they shall find salvation; if they will not, they shall find destruction, ( Isaiah 1:19-20). It is seen that a simple and clear order of thought occurs in this section. Isaiah 1:18-20 must not be severed and joined to what follows. For they contain exactly the indispensable conclusion, viz.: the promise of grace in case of obedience, on the other hand denunciation of wrath in case of disobedience.

2. Hear—Gomorrah, Isaiah 1:10.—As regards the verbs, “hear,—hearken,” this beginning is like that of the preceding section, Isaiah 1:2. But the subjects are different: there heaven and earth, here the Sodom-judges and the Gomorrahnation. The dividing into judges and nation is occasioned partly by the double idea Sodom and Gomorrah, by which this section is connected with the foregoing one, partly by the contents of the positive demand, Isaiah 1:17. For, as regards its general contents, this is directed against the entire nation, but especially also against the princes and judges of the nation. Expositors correctly call attention to the fact that after Isaiah 1:9, the prophet supposes a reply on the part of the people to this effect; how have they deserved so hard a fate, seeing they had been so zealously diligent, to observe all the ceremonies of the worship of Jehovah. To this it is replied, that they are not unjustly become like Sodom and Gomorrah because for a long time they were inwardly like them. What Sodom-judges and a Gomorrahnation may be, can be learned from Ezekiel 16:48 sqq. “As I live, saith the Lord God, Sodom thy sister hath not done, she nor her daughters, as thou hast done, thou and thy daughters. Behold this was the iniquity of thy sister Sodom, pride, fulness of bread, and abundance of idleness was in her, and in her daughters, neither did she strengthen the hand of the poor and needy. And they were haughty, and committed abomination before me; therefore I took them away as I saw good.” Comp. Genesis 13:13; Genesis 18:20. Therefore, rude, violent selfishness, joined with sensual abomination was the sin of Sodom, and is the sin of Judah. Consequently, and in reference to our passage, the earthly Jerusalem is called in Revelation 11:8 pνευματικῶς Σόδομα και Αἵγυπτος. The prophet does not understand by תורת אלהינו, “the law of our God,” a simple parallel with דבר י׳, “the word,” etc. institutio, or תּוֹכֵהָה (chastisement) in general, but the Mosaic “Law, especially, corresponding to the context, which treats of the difference between a true and a false observance of the law. Thus the second member marks an advance in reference to the first, and תּוֹרָה is to be construed synedochically. “Docebovos,” &c, says Vitringa, “I will teach you what is the cum of the law of Moses; not this, assuredly, which ye hypocritically exhibit, but to worship God with a pure heart, and manifest zeal for justice, equity, honor and every virtue.”

3. To what purpose—full of blood, v11–15.—Vitringa calls attention to a gradation in these verses. Bloody sacrifices, attendance at the temple, unbloody sacrifices, feasts, prayers, make the series of religious formalities which approach step by step to a truly spiritual worship. And yet they may all of them not satisfy the Lord as Israel observed them: for the nation, notwithstanding, does not rise above the level of mere outward ceremonial service. The זְבָחִים are a comprehensive expression for bloody sacrifices, as is often the case in writers of later date than the Pentateuch, see 1 Samuel 2:29; 1 Samuel 3:14. Isaiah 19:21; HerzogR. Encycl. X. p621, 637. This appears from the prominence of the word in Isaiah 1:11, and from its being made parallel with מִנְחָה, Isaiah 1:13. That the discourse of Jehovah must not be regarded as the first and only one of the sort spoken in this matter, but as a member of a continuous chain of words of the same purport, is indicated by the Imperfect.

Without exactly intending completeness, or an especially significant order of the classes of beasts and sacrifices, the prophet still enumerates the chief sorts of those sacrifices that were taken from צֹאן and בָּקָר (flocks and herds). The עוֹלוֹת as the principal sacrifice is named first: (it is קֹדֶשׁ קָדָשִׁים comp. ŒhlerinHerzog’sR. Encycl. X. p634). That only עֹלוֹת אֵילִים are named, is accidental. For burnt-offerings were not presented only of rams, see Leviticus 1. nor were offerings of rams especially holy. In all enumerations of the sacrificial beasts rams are in the second place, after bullocks. Exodus 29; Leviticus 8; Numbers 7:15 sqq.; Isaiah 29:2 sq, etc. In as much as, with the exception of the whole burnt-offering, only the fat and the blood were offered, (comp.Œhler Herzog’sR. Encycl. X. p632), Leviticus 3:16 sq.; Isaiah 7:23 sqq.; Ezekiel 44:15, it is natural that these should have especial prominence in this place. By מְרִיאִים we are not to understand a particular species of beast, as many have thought. The word is only found elsewhere in 2 Samuel 6:13; 1 Kings 1:9; 1 Kings 1:19; 1 Kings 1:25; Isaiah 11:6; Ezekiel 39:18; Amos 5:22. The meaning is not made out with certainty. But in this place it seems to mean fed beasts in general. If the fat were all that was offered of the solid matter of the beast, then must a beast be the better suited for an offering according as it had more fat. Thence the being fat is named as a desirable quality in the sacrificial animal, Psalm 22; Genesis 4:4. A further proof that the prophet does not intend an exact classification is seen in the fact that he speaks only of the blood of bullocks, of sheep, (כֶּבֶשׂ the male sheep Leviticus 14:10) and of Hebrews -goats (עַתּוּד the younger, שָׂעִיר the older Hebrews -goat), although neither the blood of only these beasts, nor yet of these beasts was only the blood offered.

Isaiah 1:12. When ye come to appear,etc.—A grade higher than the rude bloody sacrifice, this personal appearance at the place of worship stands on the platform of spirituality. It also is an homage that is paid to the divinity. But it does not suffice. Hence it may be said of the mere bodily presence, that the Lord has not demanded that.

Who hath required.—Jehovah does not require the mere bodily presence, so far as this is nothing but an useless wearing out of the courts by the feet of those that stand in them.

The unbloody sacrifices and the solemn assembles represent again a different and still higher grade of worship. No more lying meat-offerings shall they bring, (Comp. Isaiah 5:18; Isaiah 30:28) i. e., such, in which the disposition of the one sacrificing does not correspond to the outward rite. I do not believe that the text has to do only with the performances of the λαός, “laity,” as Delitzsch supposes. For the prophet rejects the entire outward ceremonial service, which, in fact, the priests solemnized only in place of the nation which ideally was itself a priestly nation, Exodus 19:6. Moreover, there would be an omission in the enumeration of the parts of worship if that very important and most holy incense offering were left out ( Exodus 30, especially Isaiah 1:36). The Lord says, therefore, that incense, otherwise so like the fragrant blossom of the sacrificial worship, was itself an abomination, when offered in the false way as hitherto.

The new moon and Sabbath.—The observance of the holy days and seasons appointed by the Lord Himself was an essential part of the obedience demanded from the nation, comp. Exodus 23:10-17; Leviticus 23; Numbers 28; Numbers 29.; Deuteronomy 16. Yet even such performance is of no account in God’s sight, but, on the contrary, offensive and vexatious when it does not proceed from that disposition He would have. The new moons, “were so to speak the first born among the days of the month,” and the fixing of the other feast days that occurred in the month depended on them (“From the moon is the sign of feasts,” Sirach 43:7; comp.Saalschuetz,Mos. R., p 402 sqq.). Concerning their celebrations, see Numbers 10:10; Numbers 28:11-16; 1 Samuel 20:5; 1 Samuel 20:18 sq. By שַׁבָּת is to be understood the weekly Sabbath, as appears from the fact that, in what follows, the feasts and therefore the feast Sabbaths are especially mentioned; see Herzog’sR. Encycl. IV. p385. אוּכַל is used here in the pregnant sense of “surmounting, enduring, being able to hold out,” like we too could say; “nicht vermag ich Frevel und Festversammlung.” “I can’t (stand) outrage and solemn assembly,” i. e., the combination of the two, both at once surpasses my ability. In a similar sense יָכֹל is used Hosea 8:5; Psalm 101:5 sq.; Isaiah 13:5; Proverbs 30:21. God cannot put up with this combination of concentration and decentralization, of centripetal and centrifugal forces. He opposes to them a non possumus. In the following verse the prophet repeats the same thought with still stronger expressions. For he names again the new moons. But what in Isaiah 1:13 he designates by the words, “Sabbath, calling assembly and solemn meeting,” he comprehends here in the one conception מוֹעֲדִים (מוֹעֵד “the most general word for the holy seasons that occurred by established order.” ŒhlerinHerzog’sR. Encycl. IV. p383, comp. Leviticus 23:2). What he says to them Isaiah 1:13, in one word לֹֽא־אוּבַל, “I can’t bear,” he now expresses by three verbs. He explains his non possumus in that he says he hates those ceremonies, that they are a burden to him and a subject of loathing.

But prayer, too, although it is the fragrant blossom of the soul’s life (comp. Revelation 5:8; Revelation 8:3 sq.), and therefore stands high above the previously named elements of worship in regard to immateriality and spirituality, is not acceptable to the Lord in the mouth of this people. For it also is only empty lip and hand service. Jehovah shuts His eyes at the caricature of prayer; comp. 1 Samuel 12:3; Proverbs 28:27; and also much praying does not help the matter, for Jehovah does not go on hearing constantly.

Your hands are full of blood.“—In this short phrase, which is added emphatically without connecting particle, the reason is given why Jehovah cannot endure all the ceremonial observances of the nation. They are offered by hands stained with blood. It is thus a revolting lie, Isaiah 29:13.

4. Wash ye—plead for the widow, Isaiah 1:16-17.—Heart cleansing, turning away from evil, proper fruits of repentance,—such is the divine service that the Lord requires. There are nine demands made on the people; four negative, Isaiah 1:16, and five positive, Isaiah 1:17. The first two of the four negative expressions are figurative. רָחַץ is indeed often used of bodily washing (and in a medial sense as here: Exodus 2:5; Leviticus 14:8; Leviticus 15:5 sqq. etc.). זָכָה is used only of moral purity, but, according to its fundamental idea, must be regarded as a figurative expression. In what follows the prophet says the same thing without figure of speech: they must let the Lord see no more wicked works, i. e., they must cease to sin.

The five positive demands proceed from the general to the particular. For in advance stands the quite general “learn to do well.” Then follows the exhortation to “seek judgment,” (the phrase is found again only Isaiah 16:5). The Old Test. צְדָקָה, “righteousness,” consists essentially in conformity to מִשְׁפָּט, “judgment.” Whoever, under all circumstances, does what is right, even when he has the power to leave it undone, is a צַדִּיק, “righteous one.” When the powerful, then, spite of his power, suffers the poor, the wretched, the widow and the orphan to enjoy their rights, then this justice appears subjectively as gentleness and goodness, objectively as salvation. Hence צַדִּיק has so often the secondary meaning of “kindness, mercy” (comp. Psalm 37:21; Proverbs 12:10; Proverbs 21:26) and צֶדֶק or צְדָקָה that of “salvation” ( Psalm 24:5; Psalm 132:9; Psalm 132:16; Isaiah 41:10; Isaiah 45:8, etc.). The Old Test. צְדָקָה contrasts, therefore, on the one hand with grace, that gives more than can justly be demanded, on the other hand, with oppressive unrighteousness, (comp. מְרֵצֵּחַ,חָמוֹץ,עָרִיץ and others) that gives less. Comp. my comment, on Jeremiah 7:5.—Whoever exercises strict justice will quite as much restrain the oppressor from doing injustice, as aid those seeking their rights to the enjoyment of them. The prophet expresses the former by the words אַשְּׁרוּ חָמוֹץ, “righten [marg. Eng. vers.] the oppressor.”

5. Come now—hath spoken it, Isaiah 1:18-20. As in Isaiah 1:15 the phrase “your hands are filled with blood” is loosely strung on without connecting particle, so also the complex thought of Isaiah 1:18-19, as to its sense, refers back to Isaiah 1:15 b. For the prophet evidently would say: your hands are indeed full of blood, but if ye truly become converted, all debts shall be forgiven, etc. Verse18 therefore contains the necessary consequences of the premises laid down in what precedes. The discourse gains in brevity and vivacity by its members being strung together without conjunctions.—“Come, now,” etc., comp. Isaiah 2:3; Isaiah 2:5. The prophet would say: when ye shall have truly repented, then come, and then we shall easily come to an understanding. Gesenius and others would have the sense to be, not that Jehovah is represented as forgiving, but that the taking away of the blood-red guilt consists in an extirpation of the sinner. They support this view by reminding that נִשְׁפָּט and דִּבֶּר מִשְׁפָּטִים אֵת always designate God as the punitive Judge; comp. Isaiah 66:16; Joel 4 (3) 2; Jeremiah 25:31; Ezekiel 20:35, etc. But it is precisely for this reason that Isaiah does not employ the usual expression for “litigate,” but a word that does not elsewhere occur, in order to indicate that he has in mind a litigation altogether different from the usual sort. Besides, it contradicts not only the sense and the connection of our passage, but the spirit of the Holy Scriptures generally, for one to assume that pardon may not follow the fulfilling of the conditions proposed in Isaiah 1:16, or that this pardon may consist in the extirpation of the outrageous offenders and the “cleansing and clearing away” thus effected. No! just those, whose hands are full of blood, may, if they cleanse themselves, be pure and white; comp. Isaiah 43:24 sq.; Isaiah 44:22; Psalm 32, 51.—שָׁנִי and תּוֹלַעַת are one and the same color, viz, bright red, crimson. Here, evidently, it means the color of blood. In many places, as Exodus 28:5-6; Exodus 36:8, etc.; Jeremiah 4:30, we find תּוֹלַעַת שָׁנִי or הַשָּׁנִי; Leviticus 14:4; Leviticus 14:6; Leviticus 14:49; Leviticus 14:51-52; Numbers 19:6שְׁנִי תוֹלַעַת, Lamentations 4:5 only תּוֹלָע. The last word means “worm,” (comp. Exodus 16:20, and תּוֹלֵעָה, Isaiah 14:11; Isaiah 66:24; Job 25:6). What the תּוֹלַעַת שָׁנִי is we are well informed. It is the female cochineal (coccus ilicis,Linne) which lays its eggs on the twigs of the holm oak, and, expiring upon them, covers them with its body. The egg nests so formed were pulverized and the color prepared therefrom. It is less certain why the color is named שָׁנִי. Comp. Leyrer,Art. crimson inHerzog’sR. Encycl. XXI, p606. The plural שָׁנִים is found only here and Proverbs 31:21. It seems to me in both places to mean more probably “scarlet stuffs.” That sin is here called red, has its reason in the evident reference to the bloody hands, Isaiah 1:15 b. But that the righteous estate is compared to white color, happens according to the natural and universal symbolism of colors; comp. Psalm 37:6; Malachi 3:20 ( Malachi 4:2); 1 John 1:5; 1 John 1:7; Revelation 1:14; Revelation 3:4; Revelation 19:14, etc.
If ye be willing, Isaiah 1:19. The exhortation Isaiah 1:16-17 is followed Isaiah 1:18 by a similar promise, i. e., by one that similarly confines itself to the inward, spiritual domain. To this is now joined a twofold word of a) promise also of outward felicity, Isaiah 1:19; b) of threatening of bodily destruction, Isaiah 1:20. The conclusion “ye shall be devoured of the sword,” Isaiah 1:20, corresponds to “ye shall eat the good of the land,” not only as to sense, but also, as near as may be, as to sound. On the formula “for the mouth,” etc., comp, at Isaiah 1:2.

[ Isaiah 1:13. “The last clause, meaning of course, I cannot bear them together, is a key to the preceding verses. It was not religious observance itself, but its combination with iniquity, that God abhorred.” J. A. Alexander.

Oblations, מִנחַת. “This word properly denoted a gift of any kind, ( Genesis 32:13), then especially a present or offering to the Deity. Genesis 4:3-5.—The proper translation would have been meal or flour-offering, rather than meat-offering, since the word meat with us now denotes animal food only. Leviticus 2:1; Leviticus 6:14; Leviticus 9:17.” Barnes.

Isaiah 1:16. Wash.—”It is used here in close connection with the previous verse, where the prophet says that their hands were filled with blood. He now admonishes them to wash away that blood, with the implied understanding, that, then their prayers would be heard.” Barnes.

From before mine eyes. “As God is omniscient, to put them away from before His eyes is to put them away altogether.” Barnes.

Isaiah 1:18. “God has been addressing magistrates particularly, and commanding them to seek judgment, etc., all of which are terms taken from the law. He here continues the language, and addresses them as accustomed to the proceedings of courts, and proposes to submit the” (their) “case as if on trial.” Barnes.

Scarlet.—”There is another idea here. This was a fast or fixed color. Neither dew, rain, nor washing, nor long usage would remove it. Hence it is used to represent the fixedness and permanency of sins in the heart. No human means will wash them out. No effort of Prayer of Manasseh, no external rites, no tears, no sacrifice, no prayers are of themselves sufficient to take them away. An almighty power is needful to remove them.” Barnes.

Like the wool.—Instead of the wool becoming like the crimson, the crimson shall become like the wool. Regarding the sequence of Isaiah 1:16-17, and Isaiah 1:18; comp. Matthew 5:22-24.—Tr.

Isaiah 1:19. Ye shall eat.—”Instead of seeing them devoured by strangers, as in Isaiah 1:7.” J. A. Alexander].

4. COMPREHENSIVE SURVEY OF THE PAST, PRESENT AND FUTURE

Isaiah 1:21-31
21 How is the faithful city become an harlot!

It was full of judgment;

Righteousness lodged in it; but now murderers.

22 Thy silver is become dross,

Thy wine mixed with water:

23 Thy princes are rebellious, and companions of thieves:

Every one loveth gifts, and [FN25]followeth after rewards:

They judge not the fatherless,

Neither doth the cause of the widow come unto them.

24 Therefore saith the Lord,

The Lord of hosts, the Mighty One of Israel,

Ah, I will [FN26]ease me of mine adversaries,

And avenge me of mine enemies:

25 And I will turn my hand upon thee,

And[FN27] [FN28]purely purge away thy dross,

And take away all thy [FN29]tin:

26 And I will restore thy judges as at the first,

And thy counsellors as at the beginning:

Afterward thou shalt be called,

The city of righteousness, the faithful city.

27 Zion shall be redeemed with judgment,

And [FN30]her converts with righteousness.

28 [FN31]And the [FN32]destruction of the trangressors and of the sinners shall be together,

And they that forsake the Lord shall be consumed.

29 For they shall be ashamed of the oaks which ye have desired,

And ye shall be confounded for the gardens that ye have chosen.

30 For ye shall be as an oak whose leaf fadeth,

And as a garden that hath no water.

31 And the strong shall be as tow,

[FN33]And [FN34]the maker of it as a spark,

And they shall both burn together,

And none shall quench them.
TEXTUAL AND GRAMMATICAL
Isaiah 1:21. Concerning the distinction between צֶדֶק,צְדָקָה and מִשְׁפָּט comp. Drechsler in loc. I will only remark that the grammatical form צֶדֶק requires as its primitive, fundamental meaning “the being righteous, integrity,” therefore the idea of the verb צָדַק in its abstract generality (comp. אַבְנֵי צֶדֶק,מֹאזְנֵי צֶדֶק), whereas צְדָקָה, although also abstract, signifies integrity as the moral quality of a person, and as the prerequisite of right doing. Comp. also Ewald, § 143 a; 150 b.—מִשְׁפָּט on the other hand, involves the idea of right per se, and in every respect of its concrete realization. It is thus at once normal right, and also rightful claim, legal proceeding, verdict, and judgment. It is natural that in application the three conceptions should blend with one another.—לִין, related by root to לַיִל is properly pernoctare, then “to stay, to dwell” generally: comp. Psalm 25:13; Proverbs 15:31; Job 19:4.—The verb רצח does not again occur in Isaiah; its participle Piel only 2 Kings 6:32.—Regarding the construction of Isaiah 1:21, מלאתי מ׳ is not in a manner in apposition with נאמנה, as one might be tempted to think, out of liking for the easier grammatical connection, for the sense is decidedly against it.

Isaiah 1:22. סִיגים because of the derivation from סוּג more correct than סִגִּים, comp. Ezekiel 22:18 sq.; Psalm 119:119; Proverbs 25:4; Proverbs 26:23; only in Isaiah again, Isaiah 1:25. סֹבֶא, only found again Hosea 4:18, comp. Isaiah 56:12, that with which one carouses, intoxicates himself, in French, ce qui soule. מָהוּל ά̔π. λεγ., is kindred to מוּל circumcised, cut, comp. juglare Falernum, Martial Ephesians 1:18; castrare vinum, Plin. Hist. Nat.

Isaiah 1:23. שׂריז and סוררים (comp. Isaiah 30:1; Isaiah 65:2; Jeremiah 6:28; Hosea 9:15) is a play on words and indicates the relation of those men to God (1. Table), as the following (חברי ג׳) does their relation to men (2. Table, comp. Proverbs 29:24).—The singular כֻּלּוּ embraces the שָׂרִים as unity, as rank. שׁלמנים is ά̔π. λεγ. שֹׁחַד is in Isaiah 5:23; Isaiah 33:15; Isaiah 45:13.

Isaiah 1:24. On הוֹי comp. Isaiah 1:4. The Niphal נִחַם is used here in the sense “to breathe again refreshed,” i. e., “refresh oneself,” as Isaiah 57:6; Jeremiah 31:15; Ezekiel 31:16, etc. This meaning, however, changes to the kindred one of נָקַם to revenge, Niphal, to revenge oneself. For revenge is a refreshment. Therefore also is נִחַם joined here with מִן, which construction is the usual one for נִקַם, ultionem capere, Judges 16:28; 1 Samuel 14:24; Jeremiah 15:15; Jeremiah 46:10, etc.
Isaiah 1:25. Whereas הֵשִׁיב יָד means either “to draw back the hand,” Genesis 38:29; Joshua 8:26; 1 Samuel 14:27; 1 Kings 13:4; Isaiah 14:27; or “to return the hand to a place,” Exodus 4:7, or “to bring the hand repeatedly somewhere” Jeremiah 6:9, הֵשִׁיב יָד עַל in most places of its occurrence ( Ezekiel 38:12 : Amos 1:8; Zechariah 13:7; Psalm 81:15; comp. 2 Samuel 8:3)—to turn one’s hand in a figurative sense, i. e., to turn in an hostile way against any one. בְּדִיל stannum or plumbum nigrum, only used this once in Isa.בֹּרִית = בֹּר vegetable alkali, only here in Isaiah, comp. Job 9:30. As the alkali does not effect the smelting process, but only promotes it, כַּבֹּר must not be construed as nominative, but as an accusative that supplies the preposition that is wanting after כְּ (alkali fashion, comp. on חרב Isaiah 1:20; Isaiah 1:12), comp. Gesenius, § 118, 3 Anm; the plural בְּדִילִים, lead pieces, is the only form of the word, which occurs only here; comp. Ezekiel 22:18; Ezekiel 22:20; Ezekiel 27:12.—Kindred passages, whose authors may have had our text in mind, are Jeremiah 6:29 sq.; Zechariah 13:7 sqq.

Isaiah 1:26. The beginning with ואשׁיבה has almost the appearance of a rhyme in relation to the same word, Isaiah 1:25. Evidently the prophet intends to emphasize the difference of sense by the similar sound of the words. The construction is an adverbial prolepsis. For whereas otherwise, in prolepsis that, which is the effect of the transaction, is adjoined to the object in the form of adjective, the adjoining occurs here in adverbial form; (comp. Jeremiah 33:7; Jeremiah 33:11; and 1 Kings 13:6).

Isaiah 1:28. As regards the sense, it does not matter whether we take שֶׁבֶר (properly fractura Isaiah 15:5; Isaiah 30:26) as predicate, as Hitzig does, or, like most others, as the object of an exclamatory phrase. As in this chapter several such nominatives occur absolutely, and representing a phrase ( Isaiah 1:7; Isaiah 1:13), the latter may be more correct.

Isaiah 1:29. The singular of אֵלִים occurs only once Genesis 14:6 in the proper name אֵיל פָּארָן. As singular אֵלָה ( Isaiah 1:30) is always used elsewhere. The meaning “Terebinth,” which, parallel with meanings “strength,” and “ram” (comp. the Latin robur), develops out of the fundamental meaning torquere, is now admitted by all expositors, whereas many of the older ones, following the LXX.

and Vulgate, took the word in the sense of “Idols.” Isa. mentions the אֵלִים as objects of idolatrous worship, also Isaiah 57:5, whereas, Isaiah 61:3, he opposes to these idolatrous ones the אֵילֵי צֶדֶק, trees (Terebinths) of righteousness. with plainly a pregnant meaning.—The word גַּנֹּות only Isaiah, uses of the groves of idols, Isaiah 65:3; Isaiah 66:17; comp. also Herzog’s R. Encycl. V. p474, Art. Haine.” The abrupt change of person in animated address cannot be thought strange. As חָמַד ( Isaiah 44:9;) and בָּחַר ( Isaiah 66:3 sq.; Joshua 24:15; Joshua 24:22, etc.), are often used of religious deciding, Song of Solomon, still more frequently בּוֹשׁ ( Isaiah 20:5; Jeremiah 2:36; Jeremiah 48:13, etc.), and חָפֵר ( Isaiah 24:23; Micah 3:7, etc.), are used for the confounding results of the assurance reposed in idols.

Isaiah 1:30. עָלֶה may be construed as the accusative of closer definition (a terebinth falling away in regard to its leaves), because נֹבֶלֶת as feminine connects more easily with אֵלָח than with the masculine עָלֶח. Yet to me it seems more probable that נבלת is to be joined to עלה, not as adjective, however, but as substantive. For, as we see from Isaiah 28:1; Isaiah 28:4; Isaiah 34:4, the participle Kal of נָבַל becomes a noun both in the masculine and in the feminine. In that case it would be rendered; a terebinth, foliage that falls, (are) its leaves. עָלֶח is to be taken collectively = foliage. Comp. Jeremiah 17:8; Psalm 1:3; Ezekiel 47:12. As the plural occurs only in the later Hebrew, ( Nehemiah 8:15), the reading עָלֶיהָ is to be rejected.

Isaiah 1:31. The word חָסֹן occurs beside here only in Amos 2:9. According to this passage, and Psalm 89:9 (where the form חֲסִין occurs) and according to the noun חֹסֶן ( Isaiah 33:6; Jeremiah 20:5, etc.), whence the Niphal יֵחָסֵן ( Isaiah 23:18), the meaning can only be opulentus, opibus validus. The punctuation פֹּעֲלֹו does not conflict with our explanation; see Exeg. and Crit. For, apart from the fact that it is not without analogy, the use of חָסֹן for idols would be quite unusual, and the idea that the idolater plunges his idols in ruin would not only be strange, but also wholly without motive in the context.—The formula ואין מכבה occurs in Isaiah, only here; elsewhere Amos 5:6; Jeremiah 4:4; Jeremiah 21:12.

EXEGETICAL AND CRITICAL
1. The prophet first looks back into the past. What were the people formerly? They were a people in whom faithfulness and righteousness flourished. But then he asks: what are they now? A ruined nation, in which unrighteousness and violence hold the sceptre. ( Isaiah 1:21-23). The Lord will subject this people to a severe process of purifying, ( Isaiah 1:24-25): whose consequences will be a future, two-fold in form; a) the good elements will attain their original supremacy, Jerusalem will again become a city of justice, and by justice become partaker of salvation ( Isaiah 1:26-27); b) but the bad elements, the apostates that have forsaken Jehovah and served idols, shall by their own works be pitiably destroyed ( Isaiah 1:28-31).

2. How is the faithful city—widow come unto them.

Isaiah 1:21-23. Delitzsch justly remarks that Isaiah 1:21 calls to mind the tone of the קִינָה, the Elegy. And I have myself, in the comment on Lamentations 1:1, pointed to the dependence of that passage on this. The tone of Lamentations, the אֵיכָה (occurring four times in Lam.), the archaic form מְלֵאֲתִי made this passage appear to the author of Lam. a suitable prototype and point of departure.—By reason of many expressions in the Pentateuch, that designate idolatry as whoredom ( Exodus 34:15 sq.; Leviticus 17:7; Leviticus 20:5 sqq.; Numbers 15:39; Deuteronomy 31:16). Isaiah, here calls Jerusalem זוֹנה on account of its apostacy from Jehovah by grosser and more refined idolatry. Comp. Hosea 1:2; Hosea 2:6 sqq.; Hosea 4:10 sqq.; Jeremiah 2:23 sqq.; Isaiah 3:1 sqq.; Ezekiel 16:15 sqq, etc.). It was become such, however, only in process of time. For originally, so to speak, in its paradisaical or golden age it was נֶֽאֱמָנָה, faithful. It may be asked; does the prophet by this golden age mean the time of wandering in the wilderness, as Hosea 11:1; Jeremiah 2:2, or the period of David and Solomon? But as the prophet speaks here of the city (קִרְיָה) by which he can only mean Jerusalem, so one can only think immediately of the beginning period of the kingdom. The prophet seems to have especially in mind the early days of Solomon. For this, without doubt, was in respect to the administration of justice the golden age of Israel. For in answer to Solomon’s prayer for “an understanding heart, to judge the people and to discern between good and bad,” the Lord had given him “a wise and understanding heart, so that there was none like him before him, neither after him should any be like him.” 1 Kings 3:9; 1 Kings 3:12. And by the celebrated judgment Solomon rendered (ibid Isaiah 1:16 sq.), the people “saw that the wisdom of God was in him, to do judgment (ibid. Isaiah 1:28). And, moreover, as “Solomon loved Jehovah” (ibid Isaiah 1:3), he was permitted also to build the Lord “an house,” and thereby to join the Lord and the people together by an important outward tie. Hence could Jerusalem, in reference to that time, be justly named a “fixed city” (comp. מָקוֹם נֶאֶֽמָן22:23, 25; בִַּית נ׳, 1 Samuel 2:35; 1 Samuel 25:28), that “was full of justice,” and in which righteousness had, not a transitory, but a permanent abode. It is therefore doubtful whether, in addition to this elevated point represented by Song of Solomon, we may regard the reign of Jehoshaphat, with its reformation of justice, 2 Chronicles 19:5 sq, that came an hundred years later, as referred to in this place. For that effort can only be looked on as a momentary check of the downward course that the nation began with Rehoboan. It may be asked with more justice; did not Isaiah have in mind here also an earlier age than that of Solomon? If only the city, and not the nation, is in question here, that age could only be Melchisedec’s. This occurred to Vitringa, but with a “non ausim” he left the matter in suspenso. I believe that the reference to Melchisedec’s time is not to be rejected, and shall give the reason for this at Isaiah 1:26. The phrase צדק ילין בה, “righteousness lodged in it,” is only another turn and at the same time the establishing of the sentiment “full of judgment.” For if Jerusalem is full of the concrete manifestation of a truly right-living, then this comes only from the fact that the idea of right has, so to speak, taken up its permanent abode in Jerusalem. The words “full of judgment,” therefore, belong to what follows, and stand absolutely, at the beginning (comp. Isaiah 1:13), the one full of right,—righteousness dwelt in her; but now murderers. The antithesis Isaiah, of course, not quite complete. Either מלאה must be wanting or else a corresponding adversative be found. It must either say: as regards justice, righteousness formerly dwelt in it, but now murderers,—or; full of justice, righteousness dwelt in it; devoid of justice, murderers swarm in it. But the prophet, evidently influenced by an effort at brevity, expresses in the second member of the adversative phrase only that thought that corresponds to the thought of the first member, and easily joins on to it. That one may not translate, “it was full of justice” arises from the absence of the pronomen separatum. For only in cases where this may be supplied of itself may it be dispensed with.

Thy silver is become.—With these words the prophet passes from the region of the inward and general to that of the concrete outward appearance. The silver of Jerusalem has become dross, the noble wine mixed with water. The noble metal, the noble wine can only mean the noble men. And it appears from Isaiah 1:23, which explains the figurative language, that the prophet has the princes of the people in mind. “Dicitur argentum,” etc. “The silver is said to be turned into dross, and the pure wine to be mixed with water, when judges and senators turn from purity and grave manners, from integrity, sincerity and candor, and prostitute their own dignity.” Vitringa.

As dross is related to silver, the emblem of moral purity (comp. Leyrer in Herzog’sR. Encycl. XV. p111, 114) so the diluting with water to the strong wine.—On the matter of the ver. comp. Jeremiah 6:28; Ezekiel 22:18 sqq.

Thy princes, etc.—By these words the prophet himself shows, as he often does, the meaning of his figurative language. On the change of number comp. Psalm 5:10. “It is not שָׁלֹום, that they chase after, but שַׁלְמֹנִים, not peace, but pacifying their greed.” Delitzsch. Comp. Isaiah 1:23 b with Isaiah 1:17 b, and the comment there.

3. Therefore—all thy tin.

Isaiah 1:24-25. From the contemplation of the past and present the prophet now turns to consider the future. The transition to it shall be made by a grand act of judgment and purifying. The prophet introduces his discourse with solemn language, especially by employing in detail all the titles of the Lord. He uses the solemn נְאֻם, which is found in Isa. much more seldom than in Jeremiah, and Ezek. Also הָאָדוֹן occurs in Isa. relatively, not often; comp. Isaiah 1:9, on “of hosts;” אֲבִיר יִשׂ׳ “the mighty one, of Israel,” is found first Exodus 49:24, where however it reads א׳ יַעֲקֹב. The latter form appears in all the rest of the places where it is used, Isaiah 49:26; Isaiah 60:16; Psalm 132:2; Psalm 132:5.—“Ah! I will ease,” etc. The Lord announces His intervention in terms that make known His determination to obtain satisfaction.

I will turn, etc.—In the passages cited (see Text. & Gram.) the hand of the subject is not said to have been previously on the object named, and as little is such the case here. The translation of Umbreit, therefore, “let come afresh” is not admissible. And for the same reason we must not, with Vitringa, who appeals to Isaiah 11:11, refer, השׁיב יד to the sanans et benefica manus, the healing and beneficent hand of God. The totality of the nation shall be subjected to a purifying process which the prophet compares to the process by which silver ore is freed from the mixture of ignoble metal, and rendered solid silver (כֶּסֶף צָרוּף or מְּזֻקָּקּ, Psalm 12:7). The separation of the lead ore is promoted by applying alkali, comp. WinerR. W. B, word, Metals.

4. And I will restore—with righteousness.

Isaiah 1:26-27. With these words the prophet indicates the positive good that shall arise from this purifying process; such judges and counsellors as shall resemble those of the early age ( Isaiah 1:21) and by whose agency Jerusalem shall become a righteous and faithful city. It is seen that the prophet ascribes a decisive effect to the influence of the chiefs of the state. He must very well have known, by what he observed in his times, how great must have been this influence for evil. This place reminds us much of Jeremiah 23:3-6; Jeremiah 33:15-16. For as Isa. in this place, so there Jeremiah, promises the restoration of a good administration that shall exercise righteousness, and procure a name that shall be significant of that righteousness. Here as there, that name shall be an ideal one (not a name actually employed, comp. my comment on Jeremiah 23:6). The glorious end shall correspond to the glorious beginning, (comp. “faithful city,” “righteousness lodged in it,” Isaiah 1:21). It Isaiah, moreover, to me very probable that by the original and first times Isa. understands, not only Solomon’s time, but also Melchizedec’s. For עִיר צֶדֶק and מַלְכִּיצֶרֶק (city of righteousness and king of righteousness) comp. Hebrews 7:2, look quite too much alike. Also the name Adoni-zedec, Joshua 10; (comp. Adoni-bezek, Judges 1:5; 1 Samuel 11:8), proves that not only one king of Salem had a name composed of Zedec. It can only be objected that Melchizedec does not belong to the beginning of the Israel Jerusalem. Yet he does belong to the beginning of the Jerusalem of the history of grace. This city had not become the capital city of Israel, had it not before that been the city of Melchizedec; and all the glory and significance of the Israel Jerusalem is only a transitional fact, that would restore that ancient glory of Melchizedec. (comp. my Art. Melchizedec inHerzog’sR. Encycl. IX. p300 sq.). We are so much the more justified in this reasoning as the ideal fact of the future that the prophet has in view Isaiah, without doubt, identical with the Messianic future (comp. Isaiah 11:3-5; Psalm 72:1 sq.); the Messiah, however Psalm 110:4 (comp. Hebrews 5:6; Hebrews 5:10; Hebrews 6:20; Hebrews 7:1 sqq.), is expressly designated as the antitype of Melchizedec.

Isaiah 1:27, is difficult. The question is; by whose righteousness is Zion redeemed? To this three answers are given. Some say by the righteousness of the Israelites. Thus the Rabbins especially, “Because in it there shall be those who exercise justice, it is redeemed from its iniquities.” Raschi. But that conflicts with Isaiah 1:24-25; for according to these declarations the Lord Himself vindicates the cleansing and deliverance of Israel as His own judging and sifting operation. Others regard the judgment and righteousness in question as God’s. Against this idea there Isaiah, in itself, naturally nothing to object, in as much as there are plenty of passages in which saving effect is ascribed to the righteousness of God. Delitzsch, who adopts this view, cites especially Isaiah 4:4; Isaiah 5:16; Isaiah 28:17. But then Isaiah 1:27 would, in substance, say only in other words what is already contained in Isaiah 1:24-25. It is to be considered moreover,—and therein is seen the third answer to our inquiry—that in many passages, to which this is nearest kindred in its description of Messianic salvation, the righteousness of the administration of justice forms an essential element of that glorious time. Thus Isaiah 9:6 it is said, the Messiah shall order and support the kingdom of David with judgment and righteousness. Thus Isaiah 11:3-5 it is said of the rod out of Jesse, that he shall judge the poor with righteousness, and that righteousness shall be the girdle of his loins, and faithfulness the girdle of his reins. And Isaiah 16:5 we read that upon the throne and in the tabernacle of David one shall sit, “judging and seeking judgment, and hastening righteousness.” But in Jeremiah’s celebrated prophecies, Isaiah 23:5 sq. and Isaiah 33:15, it is emphatically said that the Lord will raise unto David a righteous Branch, and that this one shall restore judgment and righteousness in the land, and shall procure to him the name Jehovah our righteousness. And, to prevent our thinking that this righteous government is to be only the prerogative of the Messiah, it is said Isaiah 32:1, expressly of the “princes” too, “they shall rule, in judgment.” Our passage, also, which does not at all mention the person of the Messiah, speaks of judges and counsellors in the plural, which may remain undetermined whether the abstract pluralis generalis, is meant or an actual pluralis multitudinis. In the former case the plural would include the Messiah, and this is in the end, the more probable; in the latter case the righteous judges and counsellors would be distinguished from the Messiah, who is only presented in idea. In any case, by our construction, Isaiah 1:27 is a corollary of Isaiah 1:26. The righteous judges named in Isaiah 1:26, shall fulfil as the task set before them just that which is mentioned Isaiah 1:27; by righteous rule they shall procure deliverance from the evils under which Zion and the שָׁבִים (those returning, Eng. vers “converts”) had to suffer hitherto on account of the unrighteousness of their rulers.

This שׁבים, by reference to the שָׁבֵי פֶשָׁע (those turning from transgression) Isaiah 59:20 has been translated “converts;” [so Eng. ver.]. But to me it seems more likely that Isaiah, whose manifold use of שׁוּב is a prelude to Jeremiah’s use of the word, uses the word here in the double sense of the spiritual and bodily return, that it so often has in Jer. (comp. my comment on Jeremiah 31:22). To be sure Isaiah, does not, in what precedes, speak expressly of the Exile. But this notion is impliedly contained in Isaiah 1:25. For, of course the exile belonged essentially to that mighty smelting and purifying process to which the people must be subjected. Let a comparison be made of the passages that give a survey of the Messianic salvation, and it will be seen that precisely the return to the holy land, which of course cannot be conceived of without the spiritual reform, forms a principal element (see my comment Jeremiah 3:18). If therefore our text is related to later passages like the germ to the developed plant, then we are right in regarding the latter as a commentary on it, and accordingly in taking the שָׁבֶיהָ in the double sense of a spiritual and bodily return ( Ezra 6:21; Nehemiah 8:17).

5. And the destruction—none shall quench them.

Isaiah 1:28-31. The reverse side of the smelting process, the fate of the “dross” is presented to us here. It is difficult to say what difference there is between פשְׁעִים, (transgressors) and חַטָּאִים (sinners). At all events the former is the more particular, (see Isaiah 1:2), the latter the more general word. Both words signify inimical conduct, the former more toward the person of Jehovah, the latter more to the idea of the good. At the same time חַטָּא as Piel form, contains an intensive force in comparison with חֹטֵא Isaiah 1:4.—The עֹזְבֵי י׳, “they that forsake,” are related to “the transgressors,” as negative to positive. Whoever does evil conducts himself, in some fashion, aggressively against the Lord. But whoever deserts from the Lord is an idolater. In this sense the expression עָזַב אֶת־י׳ is often used; so Isaiah 1:4; still more plainly Isaiah 65:11, the sole place in Isaiah, beside this where the participle occurs in connection with י׳; comp. Hosea 4:10; Jeremiah 2:13; Jeremiah 16:11; Jeremiah 17:13 (in which place Jeremiah, had our text before him); Isaiah 22:9; 1 Kings 9:9, etc.
For ye shall be ashamed, etc.—The general declaration that “the transgressors,” etc., shall be destroyed, is more particularly established by two connected sentences, each of which begins with “for,” and the second is subordinated to the first. Those that forsake the Lord would not be destroyed if they found the expected help from those to whom they deserted. But they are destroyed because they do not find in idols this help; consequently are brought to shame in the hopes they entertained in this direction. I understand, therefore, “the oaks” and “gardens” to be synecdochical for the idols that were worshipped in them. It is past comprehension how Drechsler can say that “nothing whatever in the text itself or in the context suggests the explanation of idolatry” He could only say so because he has utterly disregarded the specific meaning of עֹזְבֵי י׳, “they that forsake.”

For ye shall be as an oak, etc.—This explains how the becoming ashamed Isaiah 1:29 shall be realized. The “for” of Isaiah 1:30, is therefore not co-ordinate with the “for” of Isaiah 1:29, but subordinate to it. Thus the prophet retains his figure of speach. Those that clung with their hearts to treacherous trees and gardens, and forsook the living waters, ( Jeremiah 2:13; Jeremiah 17:13), shall themselves become withered trees and driedup gardens. The Terebinth is not evergreen, as is commonly asserted (comp. Arnold in Herzog’sR. Encycl. XI. p26). Therefore not the normal falling of the leaves is meant, but their abnormal wilting.

And the strong shall be, etc.
Isaiah 1:31. But the idols are not only powerless, they are positively ruinous. For this sin against the first commandment includes in itself all the elements of spiritual as well as bodily ruin. The prophet would say that the idolater, even if he be no poor, powerless Prayer of Manasseh, resembling the withered tree, or the garden devoid of water, if, on the contrary, he is rich, and mighty, and like the tree abounding in sap, or a well watered garden, nevertheless, by the ruinous influences of idolatry he shall be destroyed. He compares such an idolater to the tow ( Judges 16:9); his work, however, i.e., the idols to a spark (נִיצוֹץἄπ-λεγ.)

[ Isaiah 1:21. The faithful city (“including the ideas of a city and a state, urbs et civitas, the body politic, the church of which Jerusalem was the centre and metropolis.”) “The particle at the beginning of the verse is properly interrogative, but like the English how is used also to express surprise, ‘How has she become?’ i.e., how could she possibly become? How strange that she should become!” J. A. Alexander.

Isaiah 1:23. They judge not—doth not come unto them.—“They are not simply unjust Judges, they are no judges at all, they will not act as such, except when they can profit by it.” J. A. Alexander.

Isaiah 1:24. “I will ease me.—This refers to what is said in Isaiah 1:14, where God is represented as burdened with their crimes.”—“It means that He had been pained and grieved by their crimes; His patience had been put to its utmost trial; and now He would seek relief from this by inflicting due punishment on them. Comp. Ezekiel 5:13; Deuteronomy 28:63,” Barnes.

Isaiah 1:27. “This verse means that the very same events by which the divine justice was to manifest itself in the destruction of the wicked, should be the occasion and the means of deliverance to Zion, or the true people of God,” J. A. Alexander.

“With judgment.—In a righteous, just manner. That Isaiah, God shall evince His justice in doing it; His justice to a people to whom so many promises had been made, and His justice in delivering them from long and grievous oppression. All this would be attended with the displays of judgment, in effecting their deliverance.” “With righteousness.—This refers to the character of those who shall return. They would be a reformed, righteous people,” Barnes].

DOCTRINAL AND ETHICAL
1. On Isaiah 1:1. Concerning Judah and Jerusalem.—Jerome here pronounces decidedly against Chiliasm, in that he says: Scio quosdam Judaeam, etc. “I am aware that some explain Judah and Jerusalem of celestial things, and Isaiah under the person of the Lord Jesus, that He foretells the captivity of that province in our land, and the after return and ascending the sacred mount, in the last days. Which things we make no account of, holding them to be wholly contrary to the faith of Christians.”

Whether Jerome understands by these fidei Christianorum contraria, which the universa despises, Chiliasm generally, or only the giving this passage a chiliastic significance may be doubted. For, on Jeremiah 19:10, he says in regard to the Jewish expectation of a restitution of Israel to the earthly Canaan; Quæ licet non sequamur,” etc.
“Which we may not follow, nor yet can we condemn it; for many churchmen and martyrs have said that. And each is strong in his opinion and the whole may be reserved to the judgment of the Lord.” We see from this he inclined more to reject Chiliasm.

2. On Isaiah 1:1. In the days of, etc.—Sciamus quoque, Ezechiam, etc. We know, moreover, that Hezekiah began to reign in Jerusalem in the twelfth year of Romulus, who erected a city of his own name in Italy, so that it is very apparent how very much more ancient our history is than that of other nations. Jerome, comp. his Epist. ad Damasum, where it is said: Regnavit Ozias annis 52, etc. “Uzziah reigned 52 years, in the time Amulias ruled among the Latins, and Agamester 12 th among the Athenians. After whose death Isaiah the prophet saw this vision, i.e., in that year that Romulus, founder of the Roman empire, was born.”

3. On Isaiah 1:2. Theodoret remarks that heaven and earth were qualified witnesses to the ingratitude of Israel because the people “received through them the most manifold benefits. For heaven extended to them from above the food of manna. For he commanded, says Psalm 78:23-24, the clouds from above, and opened the doors of heaven, and rained down manna upon them to eat, and he gave them bread from heaven. But the earth brought them in the desert the needed water, and in Palestine it afforded them a superabundance of all sorts of fruits.” That heaven and earth, however, can actually bear their testimony he proves by reference to the display at the death of the Lord; “for when the Jews had nailed the Saviour to the cross, the earth quaked mindful of the testimony; but heaven, unable to convey this sensation owing to its position overhead, displayed the sun in his course, robbed of his beams and brought in darkness as testimony against the impious deed.”

4. On Isaiah 1:3. “There God tells them to go to the beasts’ school and uncover their heads before the oxen and asses as their teachers, who though the stupidest and slowest beasts, still submit to their lords and drivers, and are therefore presented to us by God that we may learn from their example, how we should have reverence before our God. Is not that the greatest shame that, according to divine declaration, an ox and ass are, I will not say contrasted with us, but preferred to us because they do their duty toward their lord? Shall we not observe our duty toward God? This is expressly the wisdom and piety of men, that they are more stupid than an ox and ass, although in their own eyes they fancy they are wiser than all men. For what sort of wisdom can be left when one does not know God?” Heim and Hoffmann, “The great prophets according to Luther.”

5. On Isaiah 1:4. “A sinful people is one that altogether sticks in sin ( John 9:34), that makes of sin a real trade, and its best amusement;—of the people that is loaded with iniquity, the impostures and trespasses are so great and so many, that they load their conscience therewith as with a burden ( Psalm 38:5); the evil seed ( John 8:39) has not the disposition of Abraham, but is of Cain’s and the serpent’s kind.” Starke. In peccato originali, etc. “In original sin are two evils: evil itself and punishment (Augustin, De civ. Dei. Isaiah 22:24). Parts of sin itself are imperfection and concupiscence (Augustin), as Gerson says: “impotent toward good, potent toward evil.” Foerster.

6. On Isaiah 1:5-9. “God has two ways by which to bring His ill-advised and disobedient children to obedience; goodness and severity ( Romans 11:22).—That many men become only worse and more hardened by the divine judgments comes about, not from God, but from their own guilt ( Jeremiah 2:30; Romans 2:5). The desolation of whole cities and lands is the result of sin, hence there is no better means against it than true repentance ( Jeremiah 2:19; Jeremiah 18:7-8).—God is gracious even in the midst of wrath ( Psalm 138:7), and does not utterly consume ( Lamentations 3:22). The true Church must not be judged by outward appearance for often things look very bad within it ( 1 Kings 19:14).—God is never nearer His own than in cross and misfortune ( Isaiah 43:2; Psalm 91:15).”—Starke.

7. On Isaiah 1:10-15. “We learn here plainly, that God did not command them to offer sacrifices because of pleasure He had in such things, but because He knew their weakness. For as they had grown up in Egypt, and had learned there to offer sacrifices to idols, they wished to retain this custom. Now in order to divert them from this error, God put up with the sacrifices and musical instruments (sic!) in that He overlooked their weakness, and directed their childish disposition. But here, after a long course of years, He forbids the entire legal observance.”—Theodoret.—“Hostiœ et,” etc. “Sacrifices and the immolation of victims are not principally sought by God, but lest, they may be made to idols, and that from carnal victims we may, as by type and image pass over to the spiritual sacrifice.”—Jerome.

8. On Isaiah 1:10. Jerome observes: “Aiunt Hebrœi,” etc. “The Jews say that Isaiah was slain on two accounts: because he had called them princes of Sodom and people of Gomorrah, and because the Lord having said to Moses, ‘thou canst not see my face,’ he had dared to say, ‘I saw the Lord sitting’ ( Isaiah 6:1).”

9. Isaiah 1:10-15. “What Isaiah says here is just as if one in Christendom were to say: What is the multitude of your assemblies to me? I don’t want your Lord’s suppers. My soul loathes your feast days, and if you assemble for public prayer, I will turn my eyes from you. If one were to preach so among us, would he not be regarded as senseless and a blasphemer because he condemned what Christ Himself instituted? But the prophet condemns that which was the principal matter of the law, and commanded by God Himself, viz, sacrifices; not as if sacrifices in themselves were evil, but because the spirit in which those people sacrificed was impious. For they cast away reliance on the divine compassion, and believed they were just by the sacrifice, by the performance of the bare work. But sacrifices were not instituted by God that the Jews should become righteous through them, but that they might be signs through which the pious testified that they believed the promises concerning Christ, and expected Christ as their Redeemer.”—Heim and Hoffmann. The Great Prophets, according to Luther.

10. Isaiah 1:16-20. “A generali reformatione,” etc. “He begins with a general reformation, lest, having finished with one part, they might think it opposed a veil to God. And such in general must be the treatment of men alienated from God. Not one or other of the vices of a morbid body is to be dealt with, but, if one cares to have a true and entire recovery, they are to be called to renovation, and the contagion thoroughly purged, that they may begin to please God, who before were hateful and nauseous. And by the metaphor of washing there is no doubt but that they are exhorted to cleanse away inward filth; a little later indeed he adds the fruits of works.”—Calvin.

11. Isaiah 1:18. “My art is wonderful. For, whereas the dyers dye rose-red, and yellow and violet and purple, I change the red into snow white.”—Theodoret. “Opera crucris,” etc. “Works of blood and gore are exchanged for a garment of the Lord, which is made of the fleece of the Lamb whom they follow in the Revelation ( Isaiah 3:5; Isaiah 6:11), who shine with the whiteness of virginity.”—Jerome.

12. Isaiah 1:21-23. “From the condition of Jerusalem at that day, one may see how Satan often exercises his lordship in the Church of God, as if all bands were dissolved. For if anywhere, then the church was at that time in Jerusalem. And yet Isaiah calls it a den of murderers and a cave of robbers. If Satan could so rage in it, we must not wonder if the same thing happens in our day. But we must take pains that we be not seduced by so bad an example.”—Heim and Hoffmann.

13. Isaiah 1:23. “It is great consolation for pious widows and orphans that God knows when rulers and judges will pay no heed to their want ( Psalm 68:6).—Starke.

14. Isaiah 1:24-25. “God proceeds very unwillingly to punishment ( Genesis 6:3).—Not only those are the enemies of God that defiantly reject His word, but those also who hypocritically glory in it.—Although one may not carnally rejoice at the misfortune of his enemies, yet it is allowable to praise the righteousness of God in it ( Psalm 58:11).—If God wishes to avenge Himself on His enemies, every thing is ready for the exercise of His will ( Sirach 39:5 sq. ).—It is a blessing when God by persecution purifies His church from dross ( Matthew 3:12).—What is tin and what silver can be easily found out by fire. So by the fire of affliction is soon made plain who has been a hypocrite and who a true Christian.”—Starke.

15. Isaiah 1:26. Regarding the fulfilment of this prophecy, many, e. g., Musculus, have found in it the promise of a return of the days of the Judges, i. e., the days of a Jephtha, Gideon, Samuel, etc. Others understand the language of the restitution of the kingdom. Others again refer the language to the return out of the Babylonish captivity under Zerubabbel, Joshua, Ezra and Nehemiah. Still others see the Apostles in the promised judges. But all these explanations are evidently too narrow and one-sided. The fulfilment has its degrees. And if Zerubbabel, Ezra and Nehemiah are justly regarded as the representatives of the first feeble beginnings of the great restitution of Israel; if, further, the Apostles are justly regarded as the founders of the new Zion on a higher plain, still by all this the prophecy is not at all fulfilled. It will only then be fulfilled when the Lord comes “into His kingdom” ( Luke 23:42).

16. Isaiah 1:27. The happiness of a people is not secured by sword and spear, nor by horse and chariot, nor even by industry, flourishing commerce or any sort of outward institution. Only justice and righteousness in Christ’s sense can give true peace and true well-being.

17. Isaiah 1:27-31. “Precisely from that quarter shall ruin come upon the godless, where they looked for salvation. For their images and idols are the tinder for God’s wrath by which an unquenchable conflagration shall be kindled.”—Heim and Hoffmann.

HOMILETICAL AND PRACTICAL
1. Isaiah 1:2-9. The judicial process of the Lord is no secret one, but public. Yea, He gives it the greatest publicity that can be imagined. He invites heaven and earth, and all creatures that are in it, to attend the great trial He has with His people.—He is a true Father. He has let it cost Him a great deal to bring up His children. He has raised them from small beginnings to a high degree of honor and dignity.—For that they ought to be grateful to Him.—How God wrestles for human souls: 1. He nourishes and trains them with true paternal love2. They reward His love with ingratitude and apostasy3. He chastises them as they deserve4. They become little in order renewedly to grow up to true greatness.

4. Isaiah 1:27-31. “Righteousness exalteth a nation; but sin is a reproach to any people.” Proverbs 14:34. Therefore every policy that is contrary to the commands of God, can only have God for opponent.—Now wherever the chastisements of God are disregarded, there will His judgment also go forth until He exterminates those that oppose Him. “Then it goes on to the judgment of being hardened, and sin itself must become the man’s scourge, so that he is as the tow and his work as the spark, that it may consume himself.” (Tholuck, Hours of Christian Devotion, p131).—False and true progress. 1. False progress is in fact a retrograde, for a) it consists in turning back from God’s command (mostly under guidance of over-shepherds); b) it necessarily occasions outward ruin2. True progress is a) apparently a going backwards, in that it first of all rests on a return to the eternal foundations of salvation; b) in fact, however, is a genuine movement forward; a) to a deeper comprehension of the truth; b) to an inalienable possession of true salvation.

From M. Henry on the whole chapter
[ Isaiah 1:4. “Children that are corrupters.” If those that are called God’s children, that are looked upon as belonging to His family, be wicked and vile, their example is of the most malignant influence.

Isaiah 1:11-15. When sinners are under the judgments of God they will more easily be brought to fly to their devotions, than to forsake their sins and reform their lives.

“Your sacrifices.” They are your sacrifices and none of mine; I am full of them, even surfeited with them.

Dissembled piety is double iniquity. Hypocrisy in religion is of all things most abominable to the God of heaven.

Isaiah 1:16-20. Let them not say that God picks quarrels with them; no, He proposes a method of reconciliation.

“Cease to do evil; learn to do well.” 1. We must be doing; not cease to do evil and then stand idle2. We must be doing good, the good which the Lord requires, and which will turn to good account3. We must do it well, in a right manner, and for a right end; and4. We must learn to do well: we must take pains to get the knowledge of our duty, etc.
“Let us reason.” 1. Religion has reason on its side: there is all the reason in the world that we should do as God would have us do2. The God of heaven condescends to reason the case with those who contradict Him, and find fault with His proceedings, for He will be justified when He speaks. Psalm 51:4. The case needs only to be stated (as here it Isaiah, very fairly), and it will determine itself.

Isaiah 1:21-23. Corruptio optimi est pessima. That which originally was the best, when corrupted becomes the worst, Luke 11:26; Ecclesiastes 3:16; Jeremiah 23:15-17. This is illustrated1, By similitudes, Isaiah 1:22. 2, By some instances, Isaiah 1:23.

Isaiah 1:24-26. Two ways in which God will ease Himself of this grievance: 1. By reforming His church and restoring good judges in the room of those corrupt ones2. By cutting off those that hate to be reformed, that they may not remain either as snares or as scandals to the faithful city.

Isaiah 1:30. Justly do those wear no leaves that bear no fruit: as the fig tree that Christ cursed.

Isaiah 1:10. “There could have been no more severe or cutting reproof of their wickedness than to address them as resembling the people whom God overthrew for their enormous crimes.”—Barnes.

Isaiah 1:11. “Hypocrites abound in outward religious observances just in proportion to their neglect of the spiritual requirements of God’s word. Comp. Matthew 23:23.—Barnes.

Isaiah 1:31. “The principle in this passage teaches us the following things. (1). That the wicked, however mighty, shall be destroyed. (2). That their works shall be the cause of their ruin—a cause necessarily leading to it. (3). That the works of the wicked—all that they do and all on which they depend—shall be destroyed. (4). That this destruction shall be final. Nothing shall stay the flame. No tears of penitence, no power of men or devils shall put out the fires which the works of the wicked shall enkindle.”—Barnes.

Footnotes:
FN#1 - Speaks.
FN#2 - Heb. of heaviness.
FN#3 - Heb. alienated, or, separated.
FN#4 - Heb. increase revolt.
FN#5 - Every head, every heart,
FN#6 - Not pressed out.
FN#7 - Or, oil.
FN#8 - Heb. as the overthrow of strangers.
FN#9 - a Sodom of stranger.
FN#10 - a booth.
FN#11 - a hanging mat.
FN#12 - Heb. great he goats.
FN#13 - Heb. to be seen.
FN#14 - Requires.
FN#15 - Trample.
FN#16 - Oblations, the sacrilege—incense that is abomination to me.
FN#17 - I cannot bear sacrilege and solemn meeting.
FN#18 - Or, grief.
FN#19 - I bear them no longer.
FN#20 - I hide.
FN#21 - Heb. multiply prayer.
FN#22 - Heb. bloods.
FN#23 - Or, righten.
FN#24 - scarlet stuffs.
FN#25 - chases.
FN#26 - refresh myself on, and avenge me on.
FN#27 - Heb. according to pureness.
FN#28 - will melt out thy dross with lye.
FN#29 - lead.
FN#30 - Or, they that return of her.
FN#31 - But.
FN#32 - Heb. breaking.
FN#33 - Or, And his work.
FN#34 - his work a spark.
02 Chapter 2 
Introduction
THE SECOND PORTAL

Isaiah 2-5
Chapters2–5 contain the second introduction, the second portal, so to speak, of the majestic cathedral of the prophecies of Isaiah. This portal is the greatest as regards the extent of it. It is meant to afford us a more exact insight into the contents, the power and the reach of Isaiah’s prophecies. The first introduction proceeds from the mournful condition of the present, speaks of the means of securing a better future, and closes with a grand survey of past, present and future, from which it appears that, for the believing part of the people, the end shall correspond to the beginning as its much more glorious antitype, whereas, for the unbelieving part, there is only the prospect of a wretched and total destruction. In that chapter, therefore, threatening constitutes the key-note, the promise appears, as it were an interlude. But that chap 1 gives only brief outlines. Particularly the future is indicated only by a few, albeit significant words, Isaiah 2:26, 27.

The second introduction looks entirely away from the past. It treats only of future and present. It does this, however, in such a way that the Prophet, as it were, with arms reaching out far before him, holds, one after another, two lights out into the remotest future, that make it appear as a time of the greatest glory. These two prophetic lamps, however, must serve at the same time to show in so much the more glaring light the distress and also the nothingness of that present time that precedes that period of glory. Involuntarily the eye turns backwards from it to the circumstances of the present, and these appear all the more gloomy because the eye has beheld before such bright light in the future. But just the inward nothingness and emptiness of the bad present Isaiah, in some sense, the first step to the revelation of the divine glory. For the bad bears, indeed, the judgment in itself. But this ideal judgment must become real, and then is the moment come wherein the majesty of the only true God, hitherto hidden and ignored, bursts forth in its full splendor

We must remark in advance that this second introduction is built upon the fundamental number two. It divides into two principal parts. At the head of each of these parts stands a prophetic announcement of glorious contents relating to final events of history, the first of which portrays more the future, outward glory, the second more the inward glory of Israel, that which lies at the base of the first, and is identical with holiness. These two announcements extend far into the future to the very end of history.

Each of these lamps is followed by a look at the present, taking this expression in a relative sense, so that by it everything is understood that precedes the future events lighted up by the two lamps. Each of these two looks at the present divides again into two parts that differ from one another in their structure. The first look resolves itself into a general ( Isaiah 2:5-11) and a particular part ( Isaiah 2:12 to Isaiah 4:1); the last again falls into two subdivisions, of which the first portrays the judgment in the extra-human sphere, the second that in the human sphere. The judgment in the extra-human sphere, then again, subdivides into two halves, of which the first embraces all that is beneath mankind ( Isaiah 2:12-17), the second all that is above mankind, i. e., idols ( Isaiah 2:18-21). The judgment of things belonging to the human sphere also subdivides into two halves, the first of which ( Isaiah 2:22 to Isaiah 3:15) has men for its subject, the second ( Isaiah 3:16 to Isaiah 4:1) the women. The second lamp ( Isaiah 4:2-6) has an attendant section (5) that again is composed of two members. The first is a parable ( Isaiah 5:1-7) which, though as to form it departs surprisingly from Isaiah 4:2-6, still in sense joins closely on to it. For as Isaiah 4:2-6 treats of the glorious rod, and the glorious fruit of the future, Isaiah 5:1 sqq. treats of the mournful fruits of the present. The second part specifies more particularly the bad fruits of the present and their consequences in a sixfold woe, which again subdivides into two chief parts. The first two woes, namely, evidently refer back to the first principal part of the whole discourse ( Isaiah 2:2 to Isaiah 4:1) and contain relatively to it an appropriate conclusion; whereas the last four woes refer more to the second principal part of the discourse (4, 5) and contain the definitive chief conclusion of the discourse.

In regard to the date of the composition of this discourse, I must first of all warn against the petty and superficial way of viewing this thing, that ignores the grand, comprehensive glance of prophecy, and restricts to a special point of time what concerns the whole and the general. Thus I challenge the right of exegesis altogether to draw conclusions regarding the date of composition from single exhortations, warnings, threatenings or promises, if those are not quite decidedly of a specific nature. If, for example, the Prophet speaks against idolatry, the injustice and oppressions of the great intemperance and licentiousness, one is not justified in concluding therefrom that he spoke these words under a godless prince, an Ahaz or Manasseh. He could have spoken them under an Uzziah or Hezekiah, for the prophet may have had in his mind the entire present, i. e., the whole time preceding the redemption that terminates history. It, on the other hand, the Prophet speaks of boy and woman government ( Isaiah 3:4; Isaiah 3:12) that is not necessarily something general. That is not a standing and abiding characteristic of rebellious Israel, but an abnormity, that even in the times of deepest degradation does not always happen. Where such a reference is made, one may reasonably infer that the Prophet has in mind quite special and actual circumstances of his own time. It may therefore be assumed with a degree of probability (for certainty is not to be thought of) that chap. iii. was composed under Ahaz. But I shall show hereafter that this chapter betrays the marks of another sort of origin in the form of its transitions and combinations: i. e., it gives evidence of being an older piece, already prepared, that is only put in here as in a suitable place.

Now if we consider that our passage (ii.–v.) as second portal belongs to the introduction to the entire book, then we must say, the obvious date of its origin is that time when the Prophet compiled his book into a whole. He could then very well make use of older discourses already on hand for introduction, but on the whole, as introduction, as overture, as preface the passage presupposes the whole book. The comprehensive character of our passage, which surveys the entire present and the future into the remotest distance, has long been recognized, and with that it has been admitted that it has essentially and generally the same extension as the whole book, thus it possesses the qualities that belong to an introductory preface. With this correspond the chronological indications that appear in Isaiah 2:2-4, as related to Micah 3:12; comp. Jeremiah 26:18.

From Jeremiah 26:18 we receive the impression that Micah spoke the words Isaiah 3:12 (that are closely connected with Isaiah 4:1 sqq.), under Hezekiah. How could they previously be known to Isaiah? Therefore if Isaiah 2:2-4 presupposes the time of Hezekiah, then this agrees with our assumption that the chapters2-5 only then originated as a whole, when the prophet compiled his whole book.

The structure of our passage is made clear by the following scheme.

Israel Of The Present Time In The Light Of Its Final Glory

A. The Superscription, Isaiah 2:1.

B. The first prophetic lamp, which in the light of the divine eminence that shall finally appear makes known the things falsely eminent of the present time, Isaiah 2:1 to Isaiah 4:1.

1. The first prophetic lamp itself, Isaiah 2:2-4.

2. The falsely eminent things and their abasement in general, Isaiah 2:5-11.

a. The judgment against the things falsely eminent in the sub-human and superhuman sphere, Isaiah 2:12-21.

b. The judgment against the falsely eminent things in the human sphere, Isaiah 2:22 to Isaiah 4:1.

α. The judgment against godless men, Isaiah 2:22 to Isaiah 3:15.

β. The judgment against godless women, Isaiah 3:16 to Isaiah 4:1.

C. The second prophetic lamp which, in the light of the glorious divine fruit of the last time, makes known the bad fruits of the present, Isaiah 4:2 to Isaiah 5:30.

1. The second prophetic lamp itself, and the glorious divine fruit displayed by it, Isaiah 4:2-6.

2. The bad fruits of the present in the light of the glorious divine fruit of the final period, Isaiah 5:1-30.

a. The bad fruits of the present shown in the parable of the vineyard, Isaiah 5:1-7.

b. The bad fruits of the present and their consequences more nearly described in a sixfold woe, at the same time, double conclusion of the whole discourse, Isaiah 5:8-30.

Verse 1
ISRAEL OF THE PRESENT TIME IN THE LIGHT OF ITS FINAL GLORY

A.—The Superscription
Isaiah 2:1
1The word that Isaiah the son of Amoz saw concerning Judah and Jerusalem.

TEXTUAL AND GRAMMATICAL
The formula “the word which saw,” is found only here. It does not occur again either in Isaiah or in any other prophet. The form of expression הדבר אשׁר, beside this place, is only found in Jeremiah, where, however, it is regularly followed by הָיָה אֶל וגו׳.—Concerning חָזָה in this connection comp. Isaiah 1:1.

The expression “concerning Judah and Jerusalem” connects Isaiah 1:1 with Isaiah 2:1, because it occurs in no other superscription. The likeness that exists between Isaiah 1:1 and Isaiah 2:1 in reference to the first half, is completed by this similarity of sound in the second half, where we would not omit to point out a second time that the difference between Isaiah 2:1 and Isaiah 1:1 in expression quite corresponds to the difference of the position of either chapter. Now as the expression “concerning Judah and Jerusalem,” Isaiah 2:1, helps connect with Isaiah 1:1, so it does in like fashion with the following chapters ii.—v. For, as was remarked Isaiah 1:1, it is a fact not to be overlooked that the expression “Judah and Jerusalem” occurs relatively the oftenest in these chapters. It occurs Isaiah 3:1; Isaiah 3:8, and Isaiah 5:3, whereas in all the rest of the book of Isaiah, it occurs only three times, viz, Isaiah 22:21; Isaiah 36:7; Isaiah 44:26.

Verses 2-4
B.—The first prophetic lamp, which in the light of the divine eminence that shall finally appear, makes known the things falsely eminent of the present time
Isaiah 2:2 to Isaiah 4:1
1. The First Prophetic Lamp

Isaiah 2:2-4
2 And it shall come to pass in the last days,

That the mountain of the Lord’s house

Shall be established[FN1] in the top of the mountains,

And shall be exalted above the hills;

And all [FN2]nations shall flow unto it.

3 And many [FN3]people shall go and say,

Come ye, and let us go up to the mountain of the Lord,

To the house of the God of Jacob;

And he will teach us of his ways, and we will walk in his paths:

For out of Zion shall go forth the law,

And the word of the Lord from Jerusalem.

4 And he shall judge among the nations,

And shall [FN4]rebuke many people:

And they shall beat their swords into plowshares,

And their spears into [FN5]pruning hooks:

Nation shall not lift up sword against nation,

Neither shall they learn war any more.

TEXTUAL AND GRAMMATICAL
It is now admitted by almost all expositors that this passage is borrowed from Micah. It is old orthodox opinion that the passage may be original as well with Isaiah as with Micah. This view occurs in Abarbanel, with the additional notion that the passage is indeed older in Isaiah, but taken from Isaiah, not by Micah himself, but that it was brought to him in the way of inspiration from the older prophet. (Micha visionem suam enarravit illis verbis, quœ tunc ex Jesaia ori ipsius erant indita). That the passage is original with Isaiah and borrowed from him by Micah is maintained by Calmet, Beckhaus (Integr. d. proph. Schr. d. Alten Bundes, 1798), Umbreit. Some recent expositors (Koppe, Rosenmueller, Hitzig, Maurer. Ewald), are of the opinion that our passage is the expression of a third person, from whom Isa. and Micah have drawn in common. Hitzig and Ewald even indicate Joel as the third person, and Joel 4:10 as the source of our text. If there were an expression of essentially the same import in any older prophet, this hypothesis might have some ground. But such a passage is not to be found. Joel 4:10 contains in fact precisely the opposite. For there Israel is summoned to forge its mattocks into swords, and its pruning hooks into spears, for a war of destruction against the heathen. In as much as a third place from which both may have drawn, is actually non-existent, this hypothesis is in itself superfluous and null. The question can only be, which of the two contemporaries has drawn from the other? And there everything favors the view that Micah is original. In the first place the form of the text in both points that way. For the text of Isaiah, although in the main sounding the same, has still some modifications that characterize it as a free citation, drawn, not from the manuscript original, but from memory. “All nations shall flow unto it,” Isaiah 2:2, certainly comes from the harder, “people shall flow unto it,” Micah 4:1, and not the reverse. And if Isaiah 2:4 is compared with Micah 4:3, the unusual עֲצֻמִים, strong, and the still more unusual עַד־רָחוֹק afar off, certainly do not make the impression of being additions. Rather the language of Isaiah. “And he shall judge among the nations, and rebuke many people,” appears as an abbreviation that reproduces only what is essential. In the second place the passage in Micah stands in the closest connection with what precedes. For with the threatening prophecy that for the sake of Judah’s sins “Zion shall be plowed as a field, and Jerusalem shall become heaps, and the mountain of the house as the high places öf the forests,” Micah 3:12, the promise is connected…by way of contrast, that this desolation of the divine mount shall be superseded by a wonderful glory (comp. Caspari, Micah der Morasthite s. 444sqq.). It is most intimately connected with this that וְהָיָה, Micah 4:1, has a motive in what goes before, whereas, Isaiah 51:2 it has no motive, and is without example in so abrupt a position (comp. Delitzsch). In the third place the passage in Isaiah appears, in reference to what follows, as a motto, or a torso, prefixed theme-like, whereas in Micah it forms a well-rounded whole with two following verses. Hengstenberg is wrong when he refers the words Micah 4:4 to the Israelites. The heathen, too, according to Isaiah 2:2-3 are Israelites, and thereby partakers of the promise given to Israel ( Leviticus 26:5). For (such is evidently the meaning of Isaiah 2:5), while Israel holds to its God forever as the rightful one, the heathen shall hold to their gods, only for a season, viz, until the revolution announced, Isaiah 2:1, takes place. The imperfect ילכו, ver5 a. is therefore not future, but signifies continuance in the present. At present the prophet would say, all people walk after their gods, but they will not do this forever as Israel. For, Isaiah 2:1-3, he had expressly announced that all heathen shall flow to the mountain of Jehovah. As, therefore, Isaiah 2:4 completed the all-comprehensive portrait of peace in the old theocratic sense, according to passages like Leviticus 26:5; 1 Kings 4:25, Isaiah 2:5 assigns the reason for the glorious promise made in Isaiah 2:1-4. Israel has already now the true way, therefore it needs only to persevere on its way. But the heathen, that are now in the false way, will one time forsake this false way and turn to the right way. The same construction proceeds, and the Isaiah 2:1-5 appear completely as one work from one mould. In the fourth place, the characteristics of the language in several respects bear the decided impress of Micah. The expression “in the last days,” occurs in Isaiah as in Micah, only in this one place. The expression הר בית י׳ is an evident connection with הר הבית Micah 3:12, a designation that occurs only here, therefore is peculiar to Micah. 2 Chronicles 33:15 הַר בית י׳ occurs again for a special reason, and possibly with reference to our passage. נכון only here in both Isaiah and Micah: likewise נִשָּׂא ּבראשׂ הה׳ in Micah only here: in Isaiah three times beside, evidently occasioned by our text in Isaiah 2:2 : see Isaiah 2:12-14 : beside these Isaiah 6:1; Isaiah 52:13; Isaiah 57:7; Isaiah 57:15.—נָהָר with the meaning confluere only here in Isaiah and Micah.—The expression גוים רבים does not occur in Isaiah except Isaiah 2:2; on the other hand in Micah twice; here and4:11, (comp. the remark on עמים רבים at Isaiah 2:3). Later prophets, following Micah’s example, make use of it, especially Ezek. ( Ezekiel 3:6; Ezekiel 27:33; Ezekiel 32:3; Ezekiel 32:9-10. etc.). הר יהוה only here in Micah; and also in Isaiah only once beside, Isaiah 30:29.—אלהי יעקב in Isaiah and Micah only here. Isa. always says אלהי ישׂראל, once מֶלֶןְ יעקב ( Isaiah 41:21); twice אֲבִיד יעקב ( Isaiah 49:26; Isaiah 60:16). יורנו מדרכיו in both prophets only here (comp. Micah 3:11; Isaiah 28:9; Isaiah 28:26). Likewise נלכה בא׳.—The pairing of Zion and Jerusalem occurs in Micah in3, 4, relatively often; Micah 3:10; Micah 3:12; Micah 4:2; Micah 4:8. But in Isaiah, too, it occurs often; Isaiah 4:3-4; Isaiah 10:12; Isaiah 10:32; Isaiah 24:23; Isaiah 30:19; Isaiah 31:9; Isaiah 33:20; Isaiah 37:22; Isaiah 37:32; Isaiah 41:27; Isaiah 52:1-2; Isaiah 62:1; Isaiah 64:9.—עַמִּים רַבִּים occurs in Isaiah in only one other place, Isaiah 17:12. whereas it occurs in Micah four times: Micah 4:3; Micah 4:13; Micah 5:6; Micah 5:27.—The use of רַבִּים and עצומים together does not occur again in Micah; on the other hand once in Isaiah 53:12. The singular גוי עצום once in Isaiah 60:22. The words עד־רחוק are wanting in Isaiah. In fact they occur only here. כתת in Micah again Isaiah 1:7; in Isaiah 24:12; Isaiah 30:14. Plural of חרב in Isaiah only Isaiah 21:15.—אּתִּים only here and Joel 4:10. חנית nowhere in Isaiah.—מזמרות in Isaiah again Isaiah 18:5. The other words have no specific importance. The following expressions, therefore are decidedly peculiar to Micah: 1) הַר בֵּית י׳; 2) גוֹים רַבִּים; 3) עַמִּים רַבִּים; 4) אלהי יעקב; for Isa. constantly says, אלהי ישראל, and יעקר is generally a favorite expression of Micah, which he uses eleven times (comp. Casp. Mic. d. Mor. ss. 412, 444). Only once in Micah and Isaiah, and that in our passage, do the expressions occur; נָהַר בְּרֹאשׁ הֶהָרִים,נָכוֹן,באחרית הימים, confluere, נֵלְכָה בְאֹדְחֹתָיו,יוֹרֵנוּ מִדְּרָכָיִו, At most נִשָּׂא and the use of רַבִּים and עֲצוּמִים remind us of Isaiah’s style. But it is to be considered that owing to the difference in the size of the books, a single occurrence in Micah has relatively much more weight in settling the usus loquendi.

Isaiah 2:2. This beginning of the discourse with וְהָיָה is unexampled. As is well known, several books begin with וַיְהִי, ( Joshua,, Judges,, 1 Samuel,, 2 Samuel,, Ezekiel,, Jonah, Neh.). But nowhere except here does והיה stand at the beginning of a discourse without a point of support given in what precedes. We recognize in that, as shown above, a proof that Isaiah took the words, Isaiah 2:2-4, from Micah 4:1-4 as the basis of his discourse. Unmoved, fixed‘ Such is the meaning of נָכוֹן, comp. בַּיִת נָכוֹן,כִּסֵּא נָכוֹן 2 Samuel 7:16; 2 Samuel 7:26; 1 Kings 2:45; Psalm 93:2. נָהַר is probably denom. from נָהָר, and does not occur again in Isaiah in the sense of “flowing.” For וְנָהַרְתְּ Isaiah 60:5, comes from another root, kindred to נוּר, comp. Psalm 34:6. The word occurs in Jeremiah 31:12; Jeremiah 51:44, with the meaning of “flowing, streaming,” but also only in regard to nations.

Isaiah 2:4. שָׁפַט with בֵּין is found again in Isa. only Isaiah 5:3. הוֹכִיחַ is a juridical term as well as שָׁפַט. The fundamental meaning is “εὐθύνω,” “make right, straight,” and corresponds to our “richten und sclichten.” Comp. Isaiah 11:3-4. In the latter place we find the construction with לְ (direct causative Hiphil). Comp. Job 16:21; Job 9:33; Genesis 31:37. אִתִּים, which, as already remarked, excepting here occurs only Micah 4:3 and Joel 4:10. Isaiah, doubtless, radically related to אֵתים,אֵת, which occurs 1 Samuel 13:20-21. The first the LXX translate in all cases by ἄροτρα, the Vulgate by aratra (in Joel) or vomeres (in Isa. and Mich.); the latter the LXX translates σκεῦος, Vulgate, ligo. It is uncertain whether the distinction between אֵתִים and אִתִּים is only to be referred to the Masoretic pointing, or to a real etymological difference. In the latter case it is not agreed whether the roots of the words in question are עוּט–אוּת, from which עֵט, style, “engrave, draw,” thence אוֹת,אֵת, not. acc., or אָנָה, from which on the one hand, is אֳנִי, ship=σκεῦος on the other hand את,אֵנֶת, or still another root.

EXEGETICAL AND CRITICAL
1. At the end of days shall the mountain of the house of Jehovah be higher than all mountains, and all peoples shall flow to it, ( Isaiah 2:2). They shall encourage themselves to walk thither in order to be instructed in the law of Jehovah. For the law going forth from Zion shall be acknowledged as the right lamp of truth ( Isaiah 2:3). Then shall all strife among nations be decided by the application of this law, and therefore, so to speak, by the Lord Himself, so that there shall be no more war, but rather weapons of war, and warlike exercises, shall cease.

2. And it shall come to pass … from Jerusalem.

Isaiah 2:2-3. אחרית הימים, last days, which Isaiah never uses, is a relative conception, but always of eschatological significance, whence the LXX correctly translate it by “ἐν ταῖς ἐσχάταις ἡμέραις,” or by “ἐπ’ ἐσχάτου τῶν ἡμερῶν,” or by “ἐπ’ ἐσχάτων τῶν ἡμερῶν.” It is therefore not = in the time following, but = in the last time. Yet it is to be remarked herewith, that, as Oehler says: “Also the nearer future is set in the light of the last development of the divine kingdom.” Comp. the admirable exposition of this by Oehler, Herzog’sR. Encycl. XVII. S653.—In this last time now shall the mountain of the house of Jehovah (comp. Micah 3:12) for all time stand unmoved on the top of the mountains, and be exalted above all hills. The mountains are the protuberances of the earth, in which, so to speak, is embodied its effort upwards, its longing after heaven. Hence the mountains also appear especially adapted as places for the revelation of divinity, and as places of worship for men adoring the divinity. (What is great generally, in contrast with little human works, is conceived of as divine work, compare הַרְרֵי־אֵל, Psalm 36:7; Psalm 68:16, אַרְזֵ־אֵל, Psalm 80:11, עִיר גְדֹלָה לֵאלֹהִים, Jonah 3:3). But there are mountains of God in a narrower sense; thus Horeb is called Mount of God, Exodus 3:1; Exodus 18:5; and Sinai, Numbers 10:33. But above all the mountain of the temple, to which per synecdochen the name of Zion is given, is called the “Mount of God,” the “holy mountain of God,” Psalm 2:6; Psalm 3:5; Psalm 24:3, etc.; Jeremiah 31:23; Joel 2:1; Joel 3:17, etc. But the idols compete with the Holy God for possession of the mountains. For the high places of the mountains are also consecrated by preference to their worship, so that Israel is often reproached with practising fornication with the idols on every high mountain, 1 Kings 14:23; 2 Kings 17:10; Isaiah 57:7; Isaiah 65:7; Jeremiah 2:20; Jeremiah 3:6; Jeremiah 17:2; Jeremiah 50:6; Ezekiel 6:2-3; Hosea 4:13. But the Scripture recognizes still another rivalry between the mountains. Psalm 68:16 speaks of the basalt mountains of Bashan with their many pinnacles that look down superciliously upon the lowly and inconsiderable Mount Zion. All these rivalries shall come to an end. It is debated, how does the prophet conceive of the exalting of Mount Zion over the others? Many have supposed he conceives of Mount Zion as piled up over the others, (aliis montibus veluti superimpositum,Vitr.), or thus, that “the high places run together toward it, which thus towers over them, seem to bear it on their heads” (Hofmann,Weisz. u. Erf. II. p101). But, comparing other passages, it seems to me probable that Isaiah would say: there will be in general no mountain on earth except Mount Zion alone. All will have become plain; only the mount of God shall be still a mountain. One God, one mountain. If, for example, we consider the words below, Isaiah 2:12-17 the prophet says there that divine judgment shall go forth upon all that is high in the world, and all human loftiness shall be humbled, that “the Lord alone shall be exalted in that day.” Just Song of Solomon, too, we read Isaiah 40:4, “Every valley shall be exalted, and every mountain and hill shall be made low, and the crooked shall be made straight and the rough places plain.” When hills and vallies disappear, the land becomes even. To be sure, it seems as if40 treats only of a level road for the approaching king. But this level road is prepared for the Lord precisely and only thereby, that in all the land, all high places shall disappear upon which idols could be worshipped. Zechariah expresses still more clearly the thought that the sole dominion of the Lord is conditioned on the restoration of a complete plain in the land. He says, Isaiah 14:9-10. “And the Lord shall be king over all the land; in that day shall be oneLord, and His name one. All the land shall turn to lowness from Geba to Rimmon south of Jerusalem; But this itself shall be lifted up, and shall abide in its place,” etc. It may be objected to this explanation that Isaiah 2:2, the presence of mountains and hills is in fact presupposed, because it says, “at the top of the mountains,” and “higher than the hills.” But must the prophets in the places cited above, have thought of the restoration of a plain in a mathematical sense? Certainly not. The notion of a plain is relative. There shall, indeed, remain therefore, mountains and hills, but in comparison with the mountain of the Lord, they shall no more deserve these names; they shall appear as plains.

From this results that בראשׁ is not=upon the head (this must be expressed by עַל רֹאשׁ, comp. Exodus 34:2. 1 Samuel 26:13; Isaiah 30:17) but=at the top or head (comp. Amos 6:7; Deuteronomy 20:9; 1 Samuel 9:22; 1 Kings 21:9; 1 Kings 21:12). This latter however, cannot mean that the mountain of the Lord shall have the other mountains behind it, but under itself. Without doubt “the mountain of the house of the Lord,” and the הַר מְרוֹם יִשְׂרָאֵל and הַר גַּבֹהּ of Ezekiel are identical, ( Ezekiel 17:22 sq.; Ezekiel 20:40, Ezekiel 34:14; Ezekiel 40:2).

This high mountain shall be exactly the opposite of that “tower whose top may reach unto heaven” Genesis 11:4, which, being a self-willed structure by die hands of insolent men, separated mankind. For our divine mountain, a work of God, reunites mankind again. They all see it in its glory that is radiant over all things, and recognize it not only as the source of their salvation, but also as the centre of their unity. Therefore they flow from all sides to it. These “Many people,” i.e., countless nations, which are essentially the same as the “all nations” mentioned before, shall mutually encourage one another “to go up,” (the solemn word for religious journies, comp. Caspari,Micha, p140), for which a fourfold object is named: the mountain of Jehovah; on the mountain the house of the God of Jacob; in the house the instruction out of the ways of God (the ways of God are conceived of as the source of the instruction, comp. Isaiah 47:13; Psalm 94:12); and, in consequence of this instruction, the walking in the paths of God. Only the words from “Come ye” to “his paths” contain the language of the nations. The following phrase “for out of Zion,” gives the reason that shall determine the nations to such discourse and conduct. תּוֹרָה, law, is neither the (Sinaitic) law, for it must then read חַתּוֹרָה, nor the law of the king ruling in Zion. For what goes forth from Zion is just what the nations seek. They do not seek a political chief, however, but one that will teach them the truth, תּוֹרָה is therefore to be taken in the sense of the preceding יֹרֵנוּ, he will teach us. It is therefore primarily doctrine, instruction in general, but which immediately is limited as דְּבָד י׳word of the Jehovah. But shall the nations, turn toward Zion only because “law” goes forth from thence? Did not then, even in the Prophet’s time and before that, law go out from Zion; and did the nations let themselves be determined by that to migrate to Zion? We shall then need to construe “law” and “word of the Lord” in a pregnant sense: that which deserves the name of divine doctrine in the highest and completest sense, therefore the absolute doctrine, which alone truly satisfies and therefore also irresistibly draws all men. This doctrine, i.e., the gospel of Jesus Christ Isaiah, true enough, gone forth out of Jerusalem, and may be called the Zionitic Tora, in contrast with the Sinaitic. (Comp. Delitzschin loc.). Therefore that “preaching repentance and remission of sins in the name of Christ to all nations, beginning at Jerusalem,” Luke 24:47, is the beginning of the fulfilment of our prophecy. Comp. Zechariah 8:20 sqq.

3. And he shall judge—learn war any more.
Isaiah 2:4. The consequences of this divine instruction, sought and received by the nations, shall be, that the nations shall order their affairs and compose their judicial processes according to the mind of him that has taught them. So shall God appear as that one who judges between the nations and awards a (judicial) sentence. The Spirit of God that lives in His word is a Spirit of love and of peace. The God of peace sanctifies, therefore, the nations through and through ( 1 Thessalonians 5:23) so that they no more confront one another in the sense and spirit of the brute power of this world, but in the mind and spirit of the Kingdom of God. They are altogether children of God, brothers, and are become one great family. War ceases; the implements of war become superfluous; they shall be forged over into the instruments of peace. The exercises at arms, by which men in peace prepare for war, fall of themselves away. The meaning “plowshare” evidently corresponds best to the context, in which the contrast between agriculture and war is the fundamental idea; at the same time it may be remarked that a scythe, mattock, or hoe, does not need to be forged over again to serve for arms, Joel 3:10.—The מַזְמֵרָה ( Isaiah 18:5) is the vine-dresser’s knife. A lance head may easily be made out of it. It is remarkable, that excepting this place, Isaiah, who speaks so much of war, uses, none of the words that in Hebrew mean “spear, lance.”

As regards the fulfilling of our prophecy, the Prophet himself says that it shall follow in the last time. If it now began a long time ago; if especially the appearance of the Lord in the flesh, and the founding of His kingdom and the preaching of the gospel among all nations be an element of that fulfilment, yet it is by no means a closed up transaction. What it shall yet bring about we know not. If many, especially Jewish expositors have taken the words too coarsely, and outwardly, Song of Solomon, on the other hand, we must guard against a one-sided spiritualizing. Certainly the prophets do not think of heaven. Plows and pruning hooks have as little to do with heaven, as swords and spears. And what has the high place of Mount Zion to do in heaven? Therefore our passage speaks for the view that one time, and that, too, here on this earth, the Lord shall appropriate the kingdom, ( Isaiah 60:21; Matthew 5:5), suppress the world kingdoms and bring about a condition of peace and glory. That then what is outward shall conform to what is inward, is certain, even though we must confess our ignorance in regard to the ways and means of the realization in particulars.

[Regarding the question of Isaiah 2:2-4 being original to Isa. or Micah, J. A. Alexander says: “The verbal variations may be best explained, however, by supposing that they both adopted a traditional prediction current among the people in their day, or, that both received the words directly from the Holy Spirit. So long as we have reason to regard both places as authentic and inspired, it matters little what is the literary history of either.”

Barnes says: “But there is no improbability in supposing that Isaiah, may have availed himself of language, used by Micah in describing the same event.”

At Isaiah 2:2. “Instead of saying, in modern phraseology, that the church, as a society, shall become conspicuous and attract all nations, he represents the mountain upon which the temple stood as being raised and fixed above the other mountains, so as to be visible in all directions.”—J. A. A.

Isaiah 2:4. “Volney states that the Syrian plow is often nothing but the branch of a tree, cut below a bifurcation, and used without wheels. The plowshare is a piece of iron, broad but not large, which tips the end of the shaft. So much does it resemble the short sword used by the ancient warriors, that it may with very little trouble, be converted into that deadly weapon; and when the work of destruction is over, reduced again to its former shape.”—Barnes.]

[So we have seen it—ploughing on Mount Zion.—M. W. J.]

Footnotes:
FN#1 - Or, prepared.

FN#2 - peoples.

FN#3 - nations.

FN#4 - award sentence.

FN#5 - Or, scythes.

Verses 5-11
2. THE FALSE EMINENT THINGS AND THEIR ABASEMENT IN GENERAL

Isaiah 2:5-11
5 O house of Jacob, come ye,

And let us walk in the light of the Lord.

6 Therefore thou hast[FN6] forsaken thy people the house of Jacob,

Because they be replenished[FN7]from the East,

And are soothsayers like the Philistines,

And they [FN8] [FN9]please themselves in the children of strangers.

7 Their land also is full of silver and gold,

Neither is there any end of their treasures;

Their land is also full of horses,

Neither is there any end of their chariots:

8 Their land also is full of idols;

They worship the work of their own hands,

That which their own fingers have made;

9 And [FN10]the mean man boweth down,

And [FN11]the great man humbleth himself:

[FN12]Therefore forgive them not.

10 Enter into the rock, and hide thee in the dust,

For fear of the Lord, and for the glory of his majesty.

11 The lofty looks of man shall be humbled,

And the haughtiness of men shall be bowed down,

And the Lord alone shall be exalted in that day.

TEXTUAL AND GRAMMATICAL
Isaiah 2:5. לְכוּ and וְנֵֽלְכָה, Come, and we will walk, are taken from Isaiah 2:3, and בְּאוֹר י׳ not only reminds of וְיוֹרֵנוּ, Isaiah 2:3, but one is almost tempted to believe that בְּאוֹר י׳ Isaiah 2:3 is an echo of בְּא̇רְחֹתָיו, which, Isaiah 2:3, follows וְנֵ‍ֽלְכָה. And if the words are compared that in Mich. follow the borrowed verses Isaiah 4:1-3; (“For all people will walk every one in the name of his God, and we will walk in the name of the Lord our God forever and ever.” Isaiah 2:5) it will be seen that these words, too, floated before Isaiah’s mind. Grammatically there is nothing to object to the view of the comment below. For נֵ‍ֽלְכָה בְּאוֹר may just as well mean eamus in lucem, as in luce, let us walk into the light, as in the light. And if the words of Isaiah 2:2-3 that sound alike are not taken in quite the same meaning, I would ask: are they then identical? And if they were identical, must then the בְּאֹרְחוֹת י׳ לֶכֶת (that must, according to Isaiah 2:3, occur in the last time) be the same with לֶכֶת בְּאוֹר י׳ that the Prophet imposes as a duty o n the Israel of the present?

Isaiah 2:6. נָטַשׁ stands very commonly in the sense of repudiate: Judges 6:1; 1 Samuel 12:22; 1 Kings 8:57; Psalm 27:9; Psalm 94:14; Jeremiah 7:29; Ezekiel 29:5; Ezekiel 32:4. But especially the notion of נָטַשׁ appears significantly as contents of the “burden of Jehovah,” and probably with reference to our passage; Jeremiah 23:33; comp. Jeremiah 12:7 and 2 Kings 21:14. In many of these places עָזַב stands parallel with נָטַשׁ. From that, and from the impossibility of taking דֶּרֶךְ עַם—עַם, way, fashion of the people, nationality, the inaccuracy appears of the explanation given by Saadia, Targ, J. D. Michaelis and others: “thou hast abandoned thy nationality.” מלאו מקדם, according to the comment below is particularly to be maintained as the correct reading. Thus both the conjecture of Brenz and Böttcher (Exeg. Krit. Æhrenlese, p29) מִקְסָם (comp. Ezekiel 12:24; Ezekiel 13:7), and that of Gesenius (in his Thesau, s. v. קֶדֶם, p1193, though in his commentary he declares for the text). מִקֶּסֶם (comp. Jeremiah 14:14; Ezekiel 13:6; Ezekiel 13:23) are needless. Also the signification of old translations (ὡς τὸ ἀπ’ ἆρχῆς,LXX, ut olim, Vulg, ut antea, Peschit, sicut ab initio, Targ, Jon.) is incorrect, because the insertion of the particle of comparison and the leaving out of account the וְ before עֹנְנִים are arbitrary. Drechsler has justly called attention to the fact that מָלֵא with מִן never means the same as מָלֵא with the accusative. For the first does not so much name the matter with which one is filled as the source, the fund, the provision out of which the matter is drawn. Thus e.g. Exodus 16:32, מְלֹא הָֹעמֶר מִמֶּנּוּ is not: imple mesuram eo, but ex eo, i.e, fill the omer with the proper quantity taken from the whole mass. Comp. Leviticus 9:17; Jeremiah 51:34; Ezekiel 32:6; Psalm 127:5. It is different Ecclesiastes 1:8. עֹנְנִים, ( Leviticus 19:26; Isaiah 57:3; Jeremiah 27:9; 2 Kings 21:6; 2 Chronicles 33:6) or מְעֹנְנִים ( Deuteronomy 18:10; Deuteronomy 18:14; Micah 5:11) according to the context of the passages cited, are places of magicians or diviners. For the word stands parallel with כִּשֵּׁף sometimes, and sometimes with נחשׁ, as, then, in substance both are nearly related. But the fundamental meaning is doubtful. Fleischer in a note in Delitzsch in loc. controverts the fundamental meaning maintained by Fuerst, “tecta, arcana faciens,” and also the derivation from עַיִן (oculo maligno fascinans), and would derive it either from עָנָן, cloud (weathermaker), or from the Arabic root anna (coercere, stop by magic).—As regards the construction, Drechsler has remarked that the absence of הֵם must occasion no surprise. The verb ישׂפיקו in this sentence causes no little trouble. שָׂפַק occurs in only three places in the Old Testament: Job 27:23; 1 Kings 20:10 and here. Beside that there is also the noun שֶׂפֶק (סֶפֶק) Job 20:22; Job 36:18.— Job 27:23 we read the words יִשְׂפֹּק עָלֵימוֹ כַפֵּימוֹ. Here evidently שָׂפַק=סָפַק which often occurs for clapping the hands together, or for slapping on the thigh: Numbers 24:10; Lamentations 2:15; Jeremiah 31:19; Ezekiel 21:17. But 1 Kings 20:10, the king Ben-Hadad of Syria says: “The gods do so unto me and more also, if the dust of Samaria shall suffice (יִשְׂפֹּק) for handfuls for all the people that follow me.” And with this agrees also the Aramaic ספֲק redundare, and the הִשְׂפִּיק “superfluere, satis esse” of the late Hebrew.—Also in regard to the substantive שֶׂפֶק the same division of meaning occurs. For while Job 20:22 the context requires the meaning “abundantia,” opinions vary a great deal in regard to Job 36:18. Still to me the weight of reason seems on the side of the meaning “explosio,” (disapproval, insult by hand clapping, comp. Job 34:26-27). And the explanations of our passage divide into two classes, in that the one bring out the fundamental idea of striking, the other that of superabundance, but each variously modified. The Hiphil occurs only here. It is to be construed in a direct causative sense (complosionem facere).

Isaiah 2:7. קֵצֶה always with וְאֵין only here and Nehemiah 2:10; Nehemiah 3:3; Nehemiah 3:9.

Isaiah 2:8. אֱלִילִים from אַל with intentional like sound to אֱלֹהִים,אֵל, comp. Zechariah 11:17; Jeremiah 14:14; Isaiah 2:18; Isaiah 2:20; Isaiah 10:10 sq.; Isaiah 19:1; Isaiah 19:3; Isaiah 31:7. The singular suffix in ידיו and אצבעתיו is to be noticed in grammatical respects. Expositors correctly construe the suffixes as distributive. Comp. Isaiah 5:23 concerning the ideal number.

Isaiah 2:9. At first sight the explanation (adopted, e.g., by Luther), commends itself, that takes the verbs ישׁח and ישׁפל as descriptive of the voluntary homage that the Israelites rendered to the great things depicted verse7 sq. It appears to belong to the completeness of the mournful picture that the Prophet draws here of the condition of Israel, that also that recognition should be mentioned which those great things named, Isaiah 2:7-8, received at their hands. Moreover the similarity of construction seems to point to a continuation of that strain of complaint against Israel already begun. Indeed the second half of Isaiah 2:9 “and forgive them not,” seems to form the fitting transition to the announcement of judgment, whereas these words, if the announcement of judpment begins with9 a already, seem to be an ὕστερον πρότερον. That שׁחח and שׁפל in what follows ( Isaiah 2:11-12; Isaiah 2:17) and especially Isaiah 5:15, are used for involuntary humiliation would be no objection, in as much as a contrast might be intended. Nevertheless I decide in favor of the meaning approved by all recent expositors, viz, involuntary bowing. What determines me Isaiah, first, that already Isaiah 2:8 b speaks of the voluntary bowing to idols. Had the prophet meant to emphasize, not simply this, but also the bowing before the idols of riches and power, he would surely have joined both in a different fashion than happens if Isaiah 2:9 a is referred to Isaiah 2:7. And then Isaiah must have said: ואֲתָּה אַל ת׳, but thou forgive them not. That the antithesis is not marked in Isaiah 2:9 b, is proof that none exists. But then in this case Isaiah 2:9 a itself must contain a threatening of judgment. It is no objection to this that it is expressed in narrative form with the vav. consecutivum; comp. Drechsler in loc. Isaiah 2:9 b is then not antithesis but explanatory continuation. אַל must then be taken in the weaker signification of לֹא. Comp. 2 Kings 6:27.—אָדָם and אִישׁ (comp. Isaiah 5:15; Isaiah 31:8; Psalm 49:3; Proverbs 8:4) form only a rhetorical, not a logical antithesis. It is not = mean and great, but—all and every. The idea of “man” is only for the sake of parallelism expressed by two synonymous words. Comp. Isaiah 2:11. After תִּשָּׂא must עָוֹן be supplied, comp. Genesis 18:24; Genesis 18:26; Hosea 1:6, coll. Isaiah 33:24.

Isaiah 2:10. פחד י׳ genitive of the object, comp. 1 Samuel 11:7; 2 Chronicles 14:13; 2 Chronicles 17:10 and below Isaiah 2:19; Isaiah 2:21. הדר גאון only here.

Isaiah 2:11. גבהות only here and Isaiah 2:17. רוּם in Isaiah only here and Isaiah 2:17; Isaiah 10:12. The singular שָׁפֵל is explained in that גבהות is the main idea. Comp. Isaiah 5:15. שָׁפֵל, a common word with Isaiah ( Isaiah 2:9; Isaiah 2:11-12; Isaiah 2:17; Isaiah 5:15; Isaiah 40:4, etc.) is verb, not adjective, for the latter is שָׁפָל. The same ramark obtains in reference to אדם and אנשׁים that was made Isaiah 2:9 concerning אדם and אישׁ.

EXEGETICAL AND CRITICAL
1. The Prophet’s glance has penetrated into the farthest future. There he gazes on the glory of Jehovah and his people. In the words of his fellow prophet Micah, to whom he thereby extends the hand of recognition and joins himself, he portrays how highly exalted then the Lord and His people shall be. That is the true eminence to which Israel is destined, and after which it ought to strive. But what a chasm between that which Israel shall be and what it actually is!

The Prophet calls on the people to set themselves in the light of that word of promise, that promise of glory ( Isaiah 2:5). What a sad picture of the present reveals itself! The people in that glorious picture of the future, so one with its God that it does not at all appear in an independent guise, appears in the present forsaken of God, for it has yielded itself entirely to the influences of the world from the East and West, and all sides ( Isaiah 2:6). In consequence of this, much that is high and great has, indeed, towered up in the midst of them. But this highness consists only of gold and silver, wagons and horses, and dead idols made by men ( Isaiah 2:7-8). For that, in the day of judgment, they shall be bowed down so much the lower and obtain no pardon ( Isaiah 2:9). For in that day they must creep into clefts in the rocks and holes in the ground, before the terrible appearance of Jehovah ( Isaiah 2:10), and then shall every false, earthly eminence be cast down, that Jehovah alone may appear as the high one ( Isaiah 5:11).

2. O house of Jacob—light of the Lord.
Isaiah 2:5. “House of Jacob,” so the Prophet addresses the inhabitants of Judah and Jerusalem ( Isaiah 2:1), in that he connects what he says in this address, and in the second half of the verse with the prophetic address uttered in what precedes, in which ( Isaiah 2:3) the temple was named “the house of the God of Jacob.” The expression “house of Jacob” for Israel is besides frequent in Isaiah 8:17; Isaiah 10:20; Isaiah 14:1; Isaiah 29:22; Isaiah 46:3; Isaiah 48:1; Isaiah 58:1.—As the Prophet at once expresses what he has to say to the house of Jacob in words that are taken from the prophecy that precedes, he intimates what use he intends to make of these words.

Expositors understand, אוֹר י׳ partly of the favor and grace of the Lord (for which otherwise often אוֹר־פְּנֵי י׳, Psalm 89:16; Psalm 4:7; Psalm 36:10), partly of the instruction through the law of the Lord (lux Jehovæ lex Dei,Vitr.). But neither the one nor the other meaning seems to me to suit the context. For in what follows there is neither a promise of divine grace, nor exhortation to holy walk. I am therefore of the opinion, that the prophet by “light of Jehovah,” understands that light which Jehovah Himself extends to the people by the prophetic word that just precedes. In the light of that word ought Israel to set its present history. The Prophet shows, in what follows, how infinitely distant the present Israel is from the ideal that, Isaiah 2:2-4, he has shown, and which shall be the destiny of this degenerate Israel in “the last time.” Now if Israel will apply the measure of that future to its present, it may escape the judgment of the last time. On this account the Prophet summons his people to set themselves in the “light of Jehovah.”

3. Therefore thou hast—strangers, Isaiah 2:6. The words “thou hast repelled thy people” seem to me to indicate the fundamental thought of the whole address to the end of Chap5. From Isaiah 2:2-4, where Jehovah is named the God of Jacob, and Zion the place where God’s word shines so gloriously that all nations assemble to this shining, it is seen that Israel in this last time shall live in most intimate harmony with its God. That it is not so now he proceeds to describe. For God has repudiated His people. Jehovah, however, has not arbitrarily repudiated His people. He could do no otherwise. For the nation had forsaken Him, had abandoned itself to the spirit of the world. They accorded admittance to every influence that pressed on them from East and West. Such is the sense of the following words. “From the east,” means primarily, indeed, those parts of Arabia bordering on Palestine ( Judges 6:3; Judges 6:33; Judges 7:12; Judges 8:10), but here, in contrast with Philistines, it signifies the lands generally that lie east of Palestine. That destructive influences, especially of a religious kind, proceeded from these lands to Israel, appears from the instance of Baal-Peor ( Numbers 25:3; Deuteronomy 4:3), and of Chemosh ( 1 Kings 11:7; 2 Kings 23:13) of the Moabites, and Milcom of the Ammonites ( 1 Kings 11:5; 1 Kings 11:7) the altar in Damascus ( 2 Kings 16:10), and the star worship of Manasseh ( 2 Kings 21:5; Jeremiah 7:18; Jeremiah 44:17 sqq.; Ezekiel 8:16). But Drechsler,in loc, has proved that not only religious influences, but also social culture of every sort penetrated Israel from the East (comp. on Isaiah 3:18 sqq.; 1 Kings 5:10; 1 Kings 10:1-15; 1 Kings 11:1 sq. If, then, we translate “for they are full from the East,” we would thereby indicate the Prophet’s meaning to be that Israel has drawn from the Orient that of which it is full, in the sense of intellectual nourishment. But the West, too, exercised its destructive influences. The Philistines are named, as representatives of it, and especially they are indicated as Israel’s examples and teachers in witchcraft. It is true that we have no express historical evidence that the Philistines were especially given to witchcraft. Yet 1 Samuel 6:2 mentions their “diviners,” and 2 Kings 1:2, refers to the sanctuary of Baalzebub at Ekron, as a celebrated oracle.

And in the children,etc. Excepting Targ. Jonathan (et in legibus populorum ambulant) all the ancient versions find in our passage a accusation of sexual transgression. The LXX, Peschit, and Ar. understand the words to refer to intercourse of Jewish men or women with the heathen, and the generation of theocratic illegitimate posterity. Jerome, however, understands the “et pueris alienis adhœserunt” of Pederasty, as he expressly says in his commentary. The translation of Symmachus, too, which Jerome quotes, “et cum filiis alienis applauserunt,” is to be understood in the same sense. For Jerome remarks expressly: “Symmachus quodam circuitu et honesto sermone plaudentium eandem cum pueris turpitudinem demonstravit.” Gesenius in his Commentary p18 has overlooked this. It is seen that LXX. (τέκνα πολλὰ ἀλλόφυλα ἑγενήθη αὐτοῖς), Peschit. (plurimos exterorum filios educarunt), Arab. (nati sunt eis filii exteri permulti) have found the notion of “fulness, superfluity” in ישּפיקו. But Jerome and the Hebrew scholars that after him translate ἑσφηνώθησαν (wedging oneself in, in an obscene sense) proceed evidently from the fundamental meaning “striking.” The later expositors divide into these two classes. Still the majority decide in favor of the meaning, “striking into, i.e., the hand, as sign of making a covenant,” and refer to the construction פָּגַע בְּ ( Genesis 32:2; Joshua 16:7; Joshua 17:10, etc.), to illustrate the construction with בְּ here. Still better is it to compare the construction with בְּ of the verbs, בָּחַד,אָחַז,הֶֽחֱזִיק,דָּבָק,נָגַיע. are the children of strangers ( Psalm 18:45, sq.; Isaiah 60:10, etc.), with only the difference that in ילדי נ the idea of a profane birth is more prominent. The expression is to be understood as generally comprehensive of the eastern and western nations named immediately before, word יֶלֶד itself, it occurs not seldom in Isaiah 9:5; Isaiah 8:18; Isaiah 11:7; Isaiah 29:23; Isaiah 57:4-5.

4. Their land—have made.
Isaiah 2:7-8. Neither the having abundance of children of strangers (Ew.), nor the contenting oneself with such (Drechsler) explains to us why the land of Jacob was full of silver and gold, of horses and wagons. But it is very easily explained if Israel had treaties and a lively commerce with foreign nations. But this was contrary to the law and the covenant of Jehovah. For according to that Israel should be a separate people from all other nations: “And ye shall be holy unto Me; for I the Lord am holy, and have severed you from other people, that ye should be Mine.” Leviticus 20:26. Commerce with the world, of course, brought the Israelites material gain, in gold and silver, horses and wagons, so that, in fact, there was a superfluity of these in the land. But by this growth in riches and power the divine prohibition ( Deuteronomy 17:17,) was transgressed. It is plain enough now how necessary this prohibition was. For with the treasures of this world the idols of this world are drawn in. This prohibition would guard against that, for the subtile idolatry of riches and power would serve as a bridge to coarser idolatry, because it turns the heart away from the true God, and thereby opens a free ingress to the false gods. Thus is Israel, in consequence of that being full, of which Isaiah 2:6 speaks, also outwardly become full of that which passes for great and glorious in the world. But, regarded in the light of Jehovah, this is a false eminence. On the subject matter comp. Micah 5:9 sqq.

5. Enter into—in that day.
Isaiah 2:10-11. These words stand in an artistic double relation. First, they relate to what precedes ( Isaiah 2:9) as specification. Second, to what follows (as far as Isaiah 3:26) as a summary of the contents. For the brief words of Isaiah 2:9 express only in quite a general way the human abasement, and indicate the sole majesty of Jehovah only by ascribing to Him the royal right of pardon. These words are now in both these particulars more nearly determined in Isaiah 2:10-11. With dramatic animation the prophet summons men, in view of the terror that Jehovah prepares, and before the majestic appearance of His glory, to creep into the clefts of the rocks, and rock chasms (comp. Isaiah 2:19 and Isaiah 2:21), and in the depths of the dust i.e., holes or caves in the earth, (comp. Isaiah 2:19). The terror, therefore, shall be like that which spreads before an overpowering invasion of an enemy ( Judges 6:2; 1 Samuel 13:6). Then shall the lofty eye be cast down and,—which is the reason for the former—all human highness shall be humiliated. Jehovah alone shall be high in that day, just as all mountains shall have disappeared before the mountain of Jehovah ( Isaiah 2:2). It will immediately appear that the matter of both these verses shall be more exactly detailed in what follows.

[ Isaiah 2:5. “From this distant prospect of the calling of the gentiles, the Prophet now reverts to his own times and countrymen, and calls upon them not to be behind the nations in the use of their distinguishing advantages. If the heathen were one day to be enlightened, surely they who were already in possession of the light ought to make use of it.” “In the light of Jehovah; (in the path of truth and duty upon which the light of revelation shines). The light is mentioned as a common designation of the Scriptures and of Christ Himself.” ( Proverbs 6:23; Psalm 119:105; Isaiah 51:4; Acts 26:23; 2 Corinthians 4:4). J. A. A.

Isaiah 2:6 c. And with the children of strangers they abound.—The last verb does not mean they please themselves, but they abound.—Children of strangers.—Means strangers themselves,—foreigners considered as descendents of a strange stock and therefore alien from the commonwealth, of Israel.”—J. A. A. [See comment on Isaiah 1:4בָּנִים מַשְׁחִיתִים——Tr.]

Isaiah 2:7. “The common interpretation makes this verse descriptive of domestic wealth and luxury. But these would hardly have be en placed between the superstitions and the idols, with which Judah had been flooded from abroad. Besides, this interpretation fails to account for gold and silver being here combined with horses and chariots.—But on the supposition that the verse has reference to undue dependence upon foreign powers, the money and the armies of the latter would be naturally named together.—The form of expression, too, suggests the idea of a recent acquisition, as the strict sense of the verb Isaiah, not it is full, nor even it is filled, but it was, or has been filled.”—J. A. A.

Isaiah 2:9. “They who bowed themselves to idols should be bowed down by the mighty hand of God, instead of being raised up from their wilful self-abasement by the pardon of their sins. The relative futures denote, not only succession in time, but the relation of cause and effect.”—J. A. A.

Isaiah 2:10. And hide thee in the dust. “May there not be reference here to the mode prevailing in the East of avoiding the Monsoon, or poisonous heated wind that passes over the desert? Travelers there, in order to be safe, are obliged to throw themselves down, and to place their mouths close to the earth until it has passed.”—Barnes.]

Footnotes:
FN#6 - repudiated.
FN#7 - Or, more than the East.

FN#8 - Or, abound with the children, etc.
FN#9 - make covenant with foreign born.
FN#10 - a man is bowed down.
FN#11 - everybody humbled.
FN#12 - And thou wilt not forgive them.
Verses 12-21
a. The judgment against the things falsely eminent in the sub-human and superhuman spheres
Isaiah 2:12-21
12 [FN13]For the day of the Lord of hosts shall be

Upon every one that is proud and lofty,

And upon every one that is lifted up; and he shall be brought low:

13 And upon all the cedars of Lebanon, that are high and lifted up,

And upon all the oaks of Bashan,

14 And upon all the high mountains,

And upon all the hills that are lifted up,

15 And upon every high tower,

And upon every fenced wall,

16 And upon all the ships of Tarshish,

And upon all [FN14][FN15]pleasant pictures.

17 And the loftiness of man shall be bowed down,

And the haughtiness of men shall be made low:

And the Lord alone shall be exalted in that day.

18 And the idols [FN16]he shall utterly abolish.

19 And they shall go into the holes of the rocks,

And into the caves of [FN17]the earth,

For fear of the Lord, and for the glory of his majesty,

When he arises to shake terribly the earth.

20 In that day a man shall cast [FN18]his idols of silver, and his idols of gold,

[FN19]Which they made each one for himself to worship,

To the moles and to the bats;

21 To go into the clefts of the rocks,

And into the [FN20]tops of the ragged rocks,

For fear of the Lord, and for the glory of his majesty,

When he ariseth to shake terribly the earth.

TEXTUAL AND GRAMMATICAL
Isaiah 2:12. גֵאֶה in Isaiah only here. רָם is often found: Isaiah 2:13-14; Isaiah 6:1; Isaiah 10:33; Isaiah 57:15. On נִשָּׂא comp. above Isaiah 2:2.—ושפל is to be construed as future, since כי יום לי׳ must be regarded as a determination of time that points to the future.

Isaiah 2:16. שׂכיות is ἅπ. λεγ. It comes from שָׂכָה certainly, which, although unused itself, is kindred to שָׁעָה, to behold, is only now identified in the substantive מַשְׂכִּית. According to this etymology שְׂכִיָה must mean θέαμα, show piece, thus every work of art that is fitted to gratify the beholder’s eye.

Isaiah 2:18. I do not deny that אלילים is taken as ideal singular, and may accordingly be joined to the predicate in the singular. But then כָּלִיל must be taken as adverb. Yet wherever this word occurs (only this once in Isa.; comp. Leviticus 6:15 sq.; Deuteronomy 13:17; Deuteronomy 33:10; Judges 20:40; 1 Samuel 7:9; Ezekiel 16:14. etc.) it is adjective or substantive: entire or entirety. I agree therefore with Maurer, who takes והאלילים as casus absolutus put before, and כָּלִיל as subject: et idola (quod attinet, eorum) universitas peribit.—The fundamental meaning of חָלַף seems to me to be “to change.” Out of that develope the apparently opposite meanings “revirescere” ( Psalm 90:6; Job 14:7; Isaiah 9:9; Isaiah 40:31; Isaiah 41:1) and “transire, prœterire, perire” ( Isaiah 8:8; Isaiah 21:1; Psalm 102:27). The last is proper here.

Isaiah 2:19. מְעָרָה (in Isaiah again Isaiah 32:14) is the natural rock caves, מְחִלָּה (ἅπ. λεγ., comp. חַלּוֹן,חָלִיל) is the cave hewn out by art Notice the paronomasia in לערץ הארץ.

Isaiah 2:20. The Prophet might have written here and Isaiah 30:22; Isaiah 31:7, אֱלִילָיו כֶּסֶף ו׳, his idols of silver. But he has chosen the common construction, which rests on this, that nomen rectum and nomen regens are construed as one notion, and thus in some measure as one word.—If לוֹ after עָשׂוּ is taken in a reflexive sense, the enallage numeri would certainly be very strong. Therefore most expositors justly regard the artificers as subject of עַשׂוּ.—The words לחפר פרות, as they stand, can only present an infinitive with the prefix, and object following, for there is no noun חֲפֹר. But an infinitive does not suit here, and besides there is no noun פֵּרָה. Therefore the rendering “hole of the mice,” for which expositors have gone to the Arabic, is only an arbitrary one. Evidently the Masoretes, according to the analogy of בְּקַח־קוֹחַ, Isaiah 61:1, and יְפֵה־פִיָה Jeremiah 46:20 would separate what was to he united. We must then read לחפרפרות as one word. But how it is to be pointed is doubtful. According to the analogy of עֲקַלְקַלּוֹת,יְרַקְרַקוֹת,חֲלַקְלַקוֹת,אְדַמְדַּמּוֹת, we might point it לַּחְפַּרְפָּרוֹת from a singular חֲפַרְפָּרָה. The meaning of this word can only be digger. But what sort of burrowing animal is meant, is doubtful. Jerome translated it talpa, mole. Gesenius and Knobel object to that, that the mole does not live in houses: Drechsler that the Hebrew has another word for mole, i.e., חֹלֶד. But regarding the former, as Delitzsch, remarks, the mole does, true enough, burrow under buildings, and in regard to the latter consideration of Drechsler, חֹלֶד also occurs only once ( Leviticus 11:29), and two words for one thing are not unusual in any language. Yet the foundation for a positive opinion is wanting.—עֲטַלֵּף is the bat ( Leviticus 11:19; Deuteronomy 14:18).

EXEGETICAL AND CRITICAL
1. With this section the Prophet begins his explication and specification of what he has previously Isaiah 2:9-11 said in general. That last time, Isaiah 2:2-4, which the Prophet described above in its glorious aspect for Israel, coincides with the time when the Lord shall sit in judgment on everything humanly high, that is hostile to Him. And even all impersonal things, thus creatures beneath Prayer of Manasseh, on which, in proud arrogance, men put their trust, shall the Lord make small and reduce to nothing; the cedars of Lebanon, the oaks of Bashan, the high mountains and hills, the towers and walls, the ships of Tarshish, and all other pomp of human desire ( Isaiah 2:12-16). All this shall be abased that the Lord alone may be high ( Isaiah 2:17). But the same shall happen to the beings above men, viz.; to the idols ( Isaiah 2:18). That is the idolaters shall hide themselves in terror before the manifestation of that Jehovah whom they have despised ( Isaiah 2:19); they shall themselves cast their idols to the unclean beasts, in order, mindful only of their own preservation, to be able to creep into the hollows and crevices of the rocks. (21).

2. For the day—brought low.
Isaiah 2:12. The Prophet had used for the first time Isaiah 2:11 the expression “in that day” that afterwards occurs often (comp. Isaiah 5:17; Isaiah 5:20; Isaiah 3:7; Isaiah 3:18; Isaiah 4:1-2; Isaiah 5:30). He points thereby to the time which he had before designated as “the last days.” Of course he does not mean that this last time shall comprehend only one day in the ordinary sense. The day that Isaiah, means is a prophetic day, for whose duration we must find a different measure than our human one. With the Lord one day is as a thousand years and a thousand years as one day. ( 2 Peter 3:8; Psalm 90:4). But the chief concern is whether there is really such a day of the Lord. This the Prophet asserts most distinctly. For precisely because there is such a day (כִּיfor, Isaiah 2:12) Isaiah could Isaiah 2:17 refer to it. But this day is a day for Jehovah Sabaoth (comp. Isaiah 1:9), or more correctly: Jehovah has such in preparation, so to speak, in sure keeping, so that, as soon as it pleases Him, He can produce it for His purpose (comp. Isaiah 22:5; Isaiah 34:8, and especially Isaiah 63:4; Jeremiah 46:10; Ezekiel 30:3). This day is a day of judgment, as already even the older prophets portray it: Joel 1:15; 2:1, 2, 11; 3:4; 4:14; Amos 5:18; Amos 5:20. Obadiah 1:15. Indeed the notion of judgment is so closely identified with “the day of Jehovah” that Isaiah in our text construes יוםa day directly as a word signifying “court of justice,” for he lets עַל depend on it. Once more in Isaiah 2:12, the notion of high and proud is generally expressed before ( Isaiah 2:13) it is individualized.

3. And upon all—in that day.
Isaiah 2:13-17. The judgment of God must fall on all products of nature ( Isaiah 2:13-14), and upon human art ( Isaiah 2:15-16). It may be asked, how then have the products of nature, the trees and mountains become blameworthy? Knobel, to be sure, understands by the cedars houses made of cedar (comp. 2 Samuel 7:2; 2 Samuel 7:7) and by oaks of Bashan houses of oak wood ( Ezekiel 27:6) such as Uzziah and Jotham constructed partly for fortifying the land, partly for pleasure, and by mountains and hills “the fastnesses that Jotham built in the mountains of Judah ( 2 Chronicles 27:4).” But, though one might understand the cedars to mean houses of cedar, (for which, however, must not be cited Isaiah 9:9; Nahum 2:4, but Jeremiah 22:23 comp. Isaiah 60:13) still the mountains and hills can never mean “fortified places.” 2 Peter 3:10, seems to me to afford the best commentary on our passage. As sure as מַלְאַךְ י׳angel of theLord of the Old Testament, is identical with the ἄγγελος κυρίου of the New Testament so is also the יוֹם י׳, day of the Lord identical with the ἡμέρα κυρίου ( 1 Corinthians 1:8; 1 Thessalonians 5:2, etc.). Now of this day of the Lord it is said, in the above passage in Peter, that in it, “the earth also and the works that are therein shall be burned up.” If now this last great day has its preliminaries, too, like, on the contrary, the revelation of glory Isaiah 2:2 sqq, has, then we are justified in regarding all degrees of God’s world-judging activity as parts of “the day of the Lord.” If then the prophet here names only the high mountains and the highest trees growing on them as representatives of nature, he evidently does so because it is his idea, according to the whole context, to make prominent that which is high in an earthly sense, especially what is wont to serve men as means of gratifying their lust of power and pomp. But the mountains and the trees on them could not be destroyed without the earth itself were destroyed. Therefore the high mountains and trees are only named as representatives of the entire terrestrial nature, of the γῆ as it is called by Peter, as also afterwards the towers, ships of Tarshish, etc., are only representative of the ἔργα, the human works, thus the productions of art. The oaks of Bashan, beside this place, are mentioned Ezekiel 27:6; Zechariah 11:2. A parallel is drawn between Lebanon and Bashan also Isaiah 33:9; Jeremiah 22:20; Nahum 1:4.—High towers and strong walls were built by others as well as by Uzziah and Jotham; comp. 2 Chronicles 14:7; 2 Chronicles 32:5, etc.—Tarshish is mentioned by Isaiah again: Isaiah 23:1; Isaiah 23:6; Isaiah 23:10; Isaiah 60:9; Isaiah 66:19. It is now generally acknowledged that the locality lay in south Spain beyond the Pillars of Hercules. It is the Ταρτησσὸς Tartessus of the Greeks; not a city, likely, but the country that lay at the mouth of the Bætis (Guadalquiver): comp. Herzog,R. Encycl. XV. p684. Ships of Tarshish are thus large ships fitted for distant and dangerous voyages ( Jonah 1:3; Jonah 4:2; 1 Kings 10:22; 1 Kings 22:49; Psalm 48:8). All this must be destroyed and so must the arrogance of men be humbled, that Jehovah alone may be high in that day. So the prophet repeats, with some modification, the words of Isaiah 2:11, to prove that the specifications just given are only meant as the amplification of that general thought expressed in Isaiah 2:9. For these verses12–16, refer as much back to Isaiah 2:9 as do Isaiah 2:18 sqq, (especially Isaiah 2:18; Isaiah 2:21,) to Isaiah 2:10 a.
4. And the idols—the earth.
Isaiah 2:17-21. The judgment against the sub-human creatures is followed by that against the superhuman, the idols. As verses13–16 refer back to Isaiah 2:7, so Isaiah 2:18 sqq, does to Isaiah 2:8.

But the judgment against the idols is most notably accomplished when the worshippers of idols, now visited by the despised, true God, in all His terrible reality, see themselves the nothingness of their idols and cast them away in contempt. Jehovah appears in the awful pomp of His majesty. If the gods were anything, then they would now appear and shield their followers. But, just because they are אֱלִילִיםnothings; they cannot do it. We see from this that the “enter into the rock and hide thee in the dust” Isaiah 2:10, refers especially to the bringing to shame these illusory superhuman highnesses. In Revelation 6:12 sqq, when at Isaiah 2:15 our passage is alluded to, the shaking of the earth appears as the effect of a great earthquake. Regarding the uses loquendi comp. Isaiah 8:12-13; Isaiah 29:23; Isaiah 47:12.

Therefore men shall cast their idols away to the gnawing beasts of the night, in their unclean holes, not that their flight may be easier, but because the idols belong there. May there not be an allusion in the words to the demon origin of the idols ( 1 Corinthians 10:20 sq.)? In the description of “A little excursion into the Land of Moab,” contained in the Magazine Sueddeutche Reichspost, 1872, No257 sqq, we read in No257 the following, in reference to the discovery of a large image of Astarte. “The Bedouins dig in the numerous artificial and natural caves for saltpetre for making gunpowder. In this way they find these objects that in their time were buried or just thrown there, which, in the judgment of those that understand such matters, belonged all of them once in some way to heathen worship, and on which the prophecy of Isaiah 2:20 has been so literally fulfilled.”—Thus they cast their idols away, they entertain themselves no more with the care and worship of them, all trust in them is also gone. They only hasten to save themselves by flight into the caverns (נְקָרָה) see Exodus 33:22 from נָקַר, to bore,) and crevices of the rocks (comp. Isaiah 57:5). We are, moreover, reminded of the words in Luke 23:30. “Then shall they begin to say to the mountains fall on us; and to the hills, cover us.” For what wish can be left to those that have fled to the rocks, when the rocks themselves begin to shake, except to be covered as soon as possible from the tumbling mountains.

[ Isaiah 2:20. Idols of silver and idols of gold. “Here named as the most splendid and expensive, in order to make the act of throwing them away still more significant.

“Moles and bats are put together on account of their defect of sight.”—J. A. A.]

Footnotes:
FN#13 - For the Lord of hosts has a day on every thing proud, etc.
FN#14 - Heb. pictures of desire.
FN#15 - spectacles of desire.
FN#16 - Or, shall utterly pass away.
FN#17 - Heb. the dust.
FN#18 - Heb. the idols of his silver, etc.
FN#19 - Or, Which they made for him.
FN#20 - fissures.
Verse 22
b. The judgment against the eminent things in the human sphere

Isaiah 2:22 to Isaiah 4:1
a. THE JUDGMENT AGAINST GODLESS MEN

Isaiah 2:22 to Isaiah 3:15
22 Cease ye from Prayer of Manasseh, whose breath is in his nostrils:

For wherein is he to be accounted of?

1 For, behold, the Lord, the Lord of hosts,

Doth take away from Jerusalem and from Judah

[FN21]The stay and the staff,

[FN22]The whole stay of bread, and the whole stay of water,

2 The mighty Prayer of Manasseh, and the man of war,

The Judges, and the prophet, and the [FN23]prudent, and the [FN24]ancient,

3 The captain of fifty, and the [FN25] [FN26]the honorable Prayer of Manasseh,
And the counsellor, and the cunning artificer, and the [FN27] [FN28]eloquent orator.

4 And I will give children to be their princes,

[FN29]And babes shall rule over them.

5 And the people [FN30]shall be oppressed,

Every one by another, and every one by his neighbour:

The child shall behave himself proudly against the ancient,

And the base against the honourable.

6 When a man shall take hold of his brother of the house of his father, saying,

Thou hast clothing, be thou our ruler,

And let this ruin be under thy hand:

7 In that day shall he [FN31] [FN32]swear, saying,

I will not be a [FN33]healer;

For in my house is neither bread nor clothing:

Make me not a ruler of the people.

8 For Jerusalem is ruined, and Judah is fallen:

Because their tongue and their doings are against the Lord,

To provoke the eyes of his glory.

9 The show of their countenance doth witness against them;

And they declare their sins as Sodom, they hide it not.

Woe unto their soul! for they have rewarded evil unto themselves.

10 Say ye to the righteous, that it shall be well with him:
For they shall eat the fruit of their doings.

11 Woe unto the wicked! it shall be ill with him;
For the reward of his hands shall be [FN34]given him.

12 As for my people, children are their oppressors,

And women rule over them.

O my people, [FN35]they which lead thee cause thee to err,

And [FN36]destroy the way of thy paths.

13 The Lord standeth up to plead,

And standeth to judge the people.

14 The Lord will enter into judgment

With the ancients of his people, and the princes thereof:

For ye have [FN37]eaten up the vineyard;

The spoil of the poor is in your houses.

15 What mean ye that ye [FN38]beat my people to pieces,

And grind the faces of the poor?

Saith the Lord God of hosts.

TEXTUAL AND GRAMMATICAL
Isaiah 2:22. The verb חָדַל occurs several times in Isaiah 1:16; Isaiah 24:8, coll. Isaiah 53:3. The construction with the dative of the person addressed (Dat. ethicus) has here the meaning that this ceasing is in the interest of the person addressed himself.—חָדַל with מִן: Exodus 14:15; Exodus 23:5; Job 7:16; Proverbs 23:4; 1 Samuel 9:5; 2 Chronicles 35:21.

Chap. III. Isaiah 3:1. מַשְׁעֵן וּמַשְׁעֵנָה: logically considered there can be no difference between these two words, which moreover occur only here. But the Prophet designs by the words only a rhetorical effect. With sententious brevity he sketches thus the contents of the chapter whose first half treats of the male supports, whose second half of the female.—Examples are not few of concrete nouns which, placed along side of one another, designate the totality by the masculine and feminine endings: Isaiah 11:12; Isaiah 43:6; Jeremiah 48:19; Nahum 2:13; Zechariah 9:17. It is doubtful about נְמִבְזָה וְנָמֵם, 1 Samuel 15:9. But abstract nouns are very few that at the same time differentiate the idea as to gender by the gender endings. The most likely case of comparison is חַצֶּֽאֱצָאִים וְהַצְּפִעוֹת, the male and female branches ( Isaiah 22:24). It is doubtful about נְהִי גִהְיָה Micah 2:4 (comp. Caspari, Micah, p117). מִשְעָן found elsewhere only 2 Samuel 22:19 ( Psalm 18:19). The feminine form occurs more frequently מִשְׁעֶנֶת: Numbers 21:19; Psalm 23:4; Isaiah 36:6, etc.

Isaiah 3:4. תעלולים occurs only here and Isaiah 66:4. The form is like תַּחֲנוּנִים,תַּֽעֲנוּנִים, etc. The plural can signify the abstract, and this abstract may possibly stand pro concreto; the plural may also have a simple concrete meaning. All these constructions are grammatically possible and have found their defenders. As regards the meaning of the word, the questions arise, whether the word contains the notion of “child” (comp. מְעוֹלֵל,עוֹלֵל) or the notion, “inflict, bring upon, mishandle,” (comp. הִתְעַלֵּל, Judges 19:25; 1 Samuel 31:4, etc., תַּֽעֲלוּל,מַֽעֲלָל עֲלִילִיָּה,עֲלִילָה, Isaiah 66:4), or both notions, and whether it is to be taken as subject or as acc. adverbialis to designate the manner and means. That the notion “child” lies in the word appears very conclusively from the preceding נְעָרִים and from מְעוֹלֵל, Isaiah 3:12. But it is not at all necessary to exclude the notion vexatio which is decidedly demanded, Isaiah 66:4. One may easily unite both by translating as Delitzsch does, “childish appetites,” or “childish tricks, childish follies.” But the personifying of this idea, or construing it as abstr. pro concreto (puerilia = pueri, Gesenius) though grammatically possible, is still hard. I agree therefore with Hitzig, who translates by “with tyranny, arbitrariness.” Comp. פְלָאִים,נוֹרָאוֹת,מֵישָׁרִים, etc.
Isaiah 3:5. (Faustrecht.) Such is the sense of נִגַּשׁ. The word is used of the violent oppression of the Egyptian taskmakers ( Exodus 3:7; Exodus 5:6 sqq.), of the creditor ( Deuteronomy 15:2-3), of a superior military force of an enemy ( 1 Samuel 13:6), also of overpowering fatigue ( 1 Samuel 14:24) or of an unsparingly strict judicial process ( Isaiah 53:7). In our passage the Niphal, as one may see from following אישׁ באישׁ וגו, appears intended in a reciprocal sense. Moreover Isaiah uses the word often: Isaiah 3:12; Isaiah 9:3; Isaiah 14:2; Isaiah 58:3; Isaiah 60:17. רָהָב tumultuari, insolenter tractare: comp. Isaiah 30:7; Isaiah 51:9.—נִקְלֶה contemtus, vilis; comp. Isaiah 16:14; 1 Samuel 18:23.

Isaiah 3:6. כִּי is rendered by many expositors “when”: Vitringa, Hitzig, Ewald, Drechsler, Delitzsch. They therefore take the phrase as protasis to Isaiah 3:7. The consideration that Isaiah 3:6-7 evidently portray, not the reason, but rather the consequence of Isaiah 3:4, determines me also to adopt this view. By כִּי, then, a possibility is signified that may often ensue. מַכְשֵׁלָה occurs again only in the plural, Zephaniah 1:3, where it means offendiculum, σκάνδαλον. Besides it is synonym of מִכְשֹׁל. The present situation therefore is manifestly designated as a scandalous one, as a subject of offence.

Isaiah 3:7. חֹבֵשׁ part. occurs only here. Other forms of the verb occur in Isaiah in the sense of binding and healing wounds: Isaiah 1:6; Isaiah 30:26; Isaiah 61:1. He repels the allegation that he still has clothing and bread, and declines therefore the honor of becoming judge of his people. קָצִין is principally a poetic word. It occurs only twelve times in the Old Testament; three of these in historical books: Joshua 10:24; Judges 11:6; Judges 11:11. Isaiah uses it four times, viz., here, Isaiah 1:10; Isaiah 20:3.

Isaiah 3:8. כָּשַל, stumble, totter, fall, Isaiah uses often: Isaiah 5:27; Isaiah 8:15; Isaiah 28:13; Isaiah 40:30; Isaiah 59:10; Isaiah 59:14, etc.—מַֽעֲלָל Isaiah uses only Isaiah 1:16 and Isaiah 3:8; Isaiah 3:10.—אֶל in an inimical sense, as Isaiah 2:4; Genesis 4:8, etc.—The form לַמְרוֹת is syncopated from לְהַמְרוֹת (Ewald, § 244 b). Comp. Isaiah 1:12; Psalm 78:17. מָ‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏‏רָה and Hiph. הִמְרָה occur very often with אֶת־פִּי י׳: Numbers 20:24; Numbers 27:14; Deuteronomy 1:26; Deuteronomy 1:43, etc. Once the Hiph. occurs with the following אֵת רוּחוֹ Psalm 106:33, with following דְּבֵר י׳ Psalm 105:28 אִמְרֵי אֵל Psalm 107:11; once with מִשְׁפָּטַי Ezekiel 5:6. And so here, too, with following עֵנֵי י׳‏‏‏‏‏‏. In Isaiah the construction with the accusative does not again occur: מָרָה alone with the meaning “rebellem, contumacem esse,” occurs again Isaiah 1:20; Isaiah 1:5; Isaiah 63:10.

Isaiah 3:9. הַכָּרָה, which only occurs here, can, in union with פָּנִים, have no other meaning than the adverbial form of speech הִכִּיר פָּנִים ( Deuteronomy 1:17; Deuteronomy 16:19; Proverbs 24:23; Proverbs 28:21), which means “dignoscere facies, distinguish the countenances, i. e., make a partial distinction” (comp. נָשָׂא פָנִים). The notion of partiality indeed does not suit here, although not a few Jewish and Christian expositors understand the words in this sense. The context constrains us rather to go back to the simple fundamental meaning of close observance, particular notice, which is the preliminary of partial distinction. We are the more justified in this as הִכִּיר elsewhere too ( Isaiah 61:9; Isaiah 63:16; Genesis 31:32, etc.) is used in a sense that proceeds from this fundamental meaning. הכרת פ׳ is therefore the magisterial, so to speak, the juristic, exact observance and investigation of countenances. עָנֽתֳה, which is likewise a legal term, also favors this view. For it is used as much of the judge that takes cognizance ( Exodus 23:2) as of the witness that deposes to the interrogation of the judge: Deuteronomy 19:16; 2 Samuel 1:16 : “thy mouth hath testified (עָנָה) against thee.” גָּמַל occurs in Isaiah again only Isaiah 63:7. The form of sentence in Isaiah 3:10 a is owing to the well known attraction, common also in Greek, by means of which the subject of the dependent phrase becomes the object of the principal verb. There is no need, therefore, of taking אָמַר in the sense of prœdicare. But it is simply “say, speak out loud, be not silent, that the righteous is well off.” There Isaiah, thus, no need of referring to passages as Psalm 40:11; Psalm 145:6; Psalm 145:11. That טוֹב may mean not only bonus, but also bene habens, well off, is shown beyond contradiction by passages like Amos 6:2; Jeremiah 44:17; Psalm 112:5.

Isaiah 3:11. According to our remarks at Isaiah 1:4 concerning אוֹי, it is agreeable to usus loquendi to connect it with לְרָשָׁע. Besides in the best editions they are so bound (comp. Delitzsch in loc.). Therefore רַע is to be taken in the same way as טוֹב Isaiah 3:10. To be sure, there is no passage we can cite in which רַע means infelix, as we can for טוֹב meaning felix. For Psalm 106:32, and Genesis 47:9 רַע is both times not used of personal subjects. And there are no other places to cite. One must therefore say, that the prophet in respect of the meaning of רַע has in Isaiah 3:11 a imitated the corresponding part of Isaiah 3:10.—גְּמוּל is performance, product, desert. Comp. Judges 9:16; Proverbs 12:14. The word is found in Isaiah again Isaiah 35:4; Isaiah 59:18; Isaiah 66:6. What the hands of the wicked have themselves produced shall be joined to, put on them.

Isaiah 3:12. The singular מְּעוֹלֵל has general significance and hence represents an ideal plural. Comp. רעֵה צֹאן עֲכָדֶיךָ Genesis 47:3. As regards the form of the word, which occurs here only, מְעוֹלֵל is the root form for עוֹלֵל ( 1 Samuel 15:3; Isaiah 13:16, etc.) or עוֹלָל ( Jeremiah 6:11; Jeremiah 9:20).

Isaiah 3:13. נִצָּב (in Isaiah only again Isaiah 21:8) expresses the opposite of movement. נִצָּב and עֹמֵד along side of each other occur 1 Samuel 19:20.—רִיב and דִּין though not seldom interchanged (comp. Isaiah 1:17), still stand here side by side. But comp. Jeremiah 15:10; Hebrews 1:3.—The expression בוֹא במשׁפט “enter into judgment” occurs only here in Isaiah. Comp. beside Job 9:32; Job 14:3; Job 22:4; Psalm 143:2; Ecclesiastes 11:9; Ecclesiastes 12:14.

Isaiah 3:14. The Piel בִּעֵר occurs in this sense in Isaiah only again Isaiah 5:5; comp. Exodus 22:4. It is depascere, grazing of cattle. Elsewhere it is used of fire ( Isaiah 6:13; Isaiah 40:16; Isaiah 44:15; Isaiah 1:11). גזלה only here in Isaiah, גָּזֵל Isaiah 61:8.

Isaiah 3:15. דִּכָּא to stamp, trample ( Isaiah 19:10; Isaiah 53:5; Isaiah 53:10) is intensified by ‎פּ׳ ע׳ תטחנוis to grind, pound fine, Isaiah 47:2.

EXEGETICAL AND CRITICAL
1. Isaiah 3connects quite easily and simply with Isaiah 2so far as it continues the idea of the judgment, and to this effect, that it is now extended to the sphere of human existence. Isaiah 2:22 makes the appropriate transition. For therein the Prophet warns against trusting in men, who are only weak transitory creatures. Isaiah 3, also, with this fundamental idea, subdivides into two parts, of which the first ( Isaiah 3:1-15) treats of the men, the second ( Isaiah 3:16 to Isaiah 4:1) of the women. And yet we at once receive the impression that in Isaiah 3he is treading ground dominated by other sentiments. For while chap 2 discourses quite evidently of the judgment that in the last time, the great day of Jehovah, shall be passed on sub-human and superhuman creatures, Isaiah 3seems only to speak of acts of judgment that do not bring the continuation of human kind into question. Moreover, in as much as an ordered government is essential to the very existence of such continuance, the removal of those in power enumerated in Isaiah 3:2-3 does not appear to be a punishment of these themselves for their loftiness, but of the people. Those authorities appear as a benefit that is withdrawn from the sinful nation, and in their stead they are abandoned to the miseries of anarchy, or of a boy and woman government. If now the removal of these pillars, the great and mighty ( Isaiah 3:2-3), is because they on their part share the blame, still that is not the principal thought. But the chief matter is that from the nation, which ( Isaiah 3:8) had “provoked the eyes of the glory” of the Lord, shall be taken away the indispensable support of its customary and natural rulers. In connection with Isaiah 2one expects a specifying of the contents, that as the sub-human and superhuman magnates must be humbled Song of Solomon, too, must the human magnates be. But this thought comes up only at Isaiah 3:13-15. Hence Isaiah 3:1-21 make on me the impression of a discourse that originally did not belong in this connection, but which was inserted here because it still in some measure suits the context. It is possible that originally these words were directed against the bad government of Ahaz, who came to the throne as a young man of20 years ( 2 Kings 16:2), although, taken strictly, they portray conditions that really never occurred either under Ahaz or in any other stadium of Jewish history.

Because Isaiah 3:1, presupposes the destruction of human magnates, that were for themselves and others an object of unjustifiable confidence ( Isaiah 2:22), the discourse as regards its matter fits the context (comp. Isaiah 2:11). But it fits in also in chronological respects, so far as all acts of divine judgment constitute a unity; consequently all visitations that precede the last judgment belong essentially to it as precursors. But that the Prophet notwithstanding makes a distinction appears from Isaiah 3:13-15.

The order of thought in our passage, then, is as follows: After the Prophet had signified by Isaiah 2:22, that now he would proceed to the judgment against every high thing among men, he classifies in advance Isaiah 3:1 the contents of what he has to say, in that he announces that Judah and Jerusalem shall be deprived of every support, male and female. The male supports he then enumerates Isaiah 3:2-3. If these are removed, of course only children and women remain as supports of the commonwealth. The misery of boy rule, that gradually degenerates into anarchy, is portrayed Isaiah 3:4-7 in vigorous lines. This misery is the symptom of prevalent ruin in Judah and Jerusalem, and the consequence of those crimes committed against the Lord ( Isaiah 3:8), that are public and not at all denied. These, therefore, are the self-meriting cause of that misery ( Isaiah 3:9); for as the righteous reap salvation as fruit of their works ( Isaiah 3:10), so the wicked destruction ( Isaiah 3:11). Thus it comes that children and women rule over the nation and that these bad guides lead it into destruction ( Isaiah 3:12). But this self-merited temporal misfortune is only the prelude of that still higher judgment that Jehovah shall conduct in proper person which, according to chap2, shall take place at the end of days, and by which the Lord shall finally rescue the pith of the people, but will drag their destroyers to a merited accountability.

2. Cease ye—accounted of ?— Isaiah 2:22. As, in what precedes, the trust in things falsely eminent, in money, in power, in idolatry, was demonstrated as vanity, so the same occurs here in regard to men. “Cease from men,” says the Prophet. How shall man be an object of trust, how shall he be a support, seeing the principle of his life is the air that he breathes in and out of his nostrils, thus the fugitive quickly disappearing breath? Thence man himself is called so often הֶבֶלbreath; Psalm 39:6-7; Psalm 39:12; Psalm 62:10, etc., comp. Genesis 4:2.—The expression “whose breath is in his nostrils” calls to mind Genesis 2:7; Genesis 7:22; Job 27:3.—“For wherein is he to be accounted of?” Man as such, i. e., as bearer of the divine image in earthly form (אָדָם) is of course of great value before God. Comp. Psalm 8:5 sqq.; Job 7:17. In these passages the inquiry “what is man” reminds one very much of the inquiry of our Prophet. But as helper, saviour, defender, support, man counts for little, yea less than nothing, according to Psalm 62:10. For as one knows at once from Isaiah 3:1 sqq, human props may in a twinkling all of them be taken away. The preposition בְּ stands here as elsewhere (comp. Isaiah 7:2) as sign of the price that is regarded as the means for purchasing the wares or work.

3. For behold—eloquent orator.— Isaiah 3:1-3. The solemn accumulation of the names of God that occurs here, occurs in like manner Isaiah 1:24; Isaiah 10:16; Isaiah 10:33; Isaiah 19:4. The subject addressed appears here also the chief city and the chief tribe of the people of Israel. But while, 1,2, it is always said “Judah and Jerusalem,” here ( Isaiah 3:8) it is said “Jerusalem and Judah.” This is not without meaning, and we are perhaps justified in finding therein a support for the conjecture expressed above, that our passage did not originate at the same time with what precedes and what follows it, but is inserted here. The following words: “the whole stay of bread and the whole stay of water” appear to interrupt the connection. For when, Isaiah 3:2-3, the different categories of kinds of human callings are enumerated, and Isaiah 3:16 sqq, the proud, aristocratic, decked out ladies are portrayed, is that not the specification of the ideas משׁען and משׁענה, stay and staff? And what have bread and water to do here, seeing everything impersonal has already been noticed above Isaiah 2:13-16? It is conceivable that a reader, who did not understand the relation of the two words to what follows, had made a gloss of them in this sense, and that this gloss then had crept into the text. Such is the conjecture of Hitzig, Knobel, Meier, and—though afterwards retracted—of Gesenius and Umbreit. The expression “stay” might call to mind the expression “comfort your hearts with a morsel of bread” ( Genesis 18:5; Judges 19:5; Judges 19:8; Psalm 104:15) and the expression “staff of bread” ( Leviticus 26:26; Ezekiel 4:16; Ezekiel 5, 16). That just bread and water are named as corresponding to משׁען and משׁענה might have its reason in this, that they recognized in bread the female principle and in water the male. But it is always doubtful to assume an interpolation only on internal grounds. Ewald and Drechsler understand the words in a figurative sense. The stay of bread and of water signify the supports that are necessary as bread and water. But Knobel justly remarks that this were an unheard of trope. May not all those be called “staffs of bread and water” that provide the state with bread and water, i. e., with all that pertains to daily bread? Call to mind the explanation of the fourth petition in Luther’s catechism, wherein “pious and faithful rulers” and “good government” are reckoned as daily bread too. Staff of bread, etc., would be therefore, not the bread and water themselves as supports for preserving life (Genitive of the subject), but the supports on which bread and water, i. e., the necessities and nourishment of life depend (genitive of the object).

In the following enumeration, as Drechsler remarks, the instructors and military profession are especially represented. Even the entire apparatus of state machinery of that day is mentioned. But as all that are named are designated as those that the Lord takes away, it is seen that they are all regarded as false supports. They may even be that per se in so far as they ought not to exist at all among the people of God; as e. g., the קֹסֵם, diviner and the נְבוֹן לַחַשׁ, expert enchanter, ( Deuteronomy 18:10-14). לַחַשׁ is the murmuratio (magia murmurata Apul.), the muttered repetition of the magic formulas ( Isaiah 26:16); נַבוֹן occurs again Isaiah 5:21; Isaiah 29:14.

Even the נָבִיא may, according to the context and the kindred passage Isaiah 9:14, be only prophets that prophesy falsely in the name of Jehovah. The use of the rest of the callings named is indeed legally justified, but nevertheless they are subject to abuse. One may indeed cast a doubt on the legality of the נְשׂוּא פָנִים (comp. Isaiah 9:14) the amicus regis, the preferred favorite, but not on that of the others. Especially the men of war appear to be indispensable, whence each of the verses2,3begins with the naming of such. גִּבּוֹר seems to mean ‘the warrior proved by deeds; אִישׁ מִלְחָמָה the man of war in general; שַׂר־הֲמִשִּׁים the rank of captain; while the שׁוֹפֵט = state officer and זָקֵן = officer of the congregation. Ahithophel and Hushai ( 2 Samuel 17) are practical illustrations of יוֹעַץ, counsellor. The חֲכַם חֲרָשִׁים is the engineer, master of the preparation of warlike weapons and military machines (comp. on Jeremiah 24:1).

4. And I will give—a ruler of the people.

Isaiah 3:4-7. When a state trusts to an arm of flesh, and puts its trust solely in its princes and men of might, in its diplomats and generals, in a word, in the strength of its men, and the Lord takes away these strong ones as false supports, then, of course, a condition must ensue in which weak hands manage the rudder of state. No earthly state has continuously maintained a position strong and flourishing. One need only call to mind the world-monarchies. That gradual weakening of the world-power indicated in Daniel’s image of the monarchies ( Daniel 2), takes place also within each individual kingdom. Call to mind the vigorous Assyrian rulers, a Tiglath Pileser, Sargon, Sennacherib, and the inglorious end of the last of their successors, whatever may have been his name: think of Nebuchadnezzar, and Belshazzar, of Cyrus and Darius Codomannus, of Augustus and Romulus Augustulus, etc. In Judah, too, it was not different. Zedekiah was a weakling that perpetually wavered between a fear of Jehovah’s prophet and of his own powerful subjects. It may, therefore, be said that not some quite definite historical fact is prophesied here, but a condition of punishment is threatened such as always and everywhere must ensue where the strength of a national life is exhausted, and the end approaches (comp. Ecclesiastes 10:16).

When weak hands hold the reins of government a condition of lawlessness ensues, and of defencelessness for the weak. The strong then do as they wish. They exercise club law. A further consequence of that anarchical condition is that those of lower rank no longer submit to the higher ranks, but, in wicked abuse of their physical strength, lift themselves above them. The misery of that anarchical condition, however, stands out in strongest relief when at last no one will tolerate any government. Although the inhabitants would gladly make a ruler of any one that rises in any degree above the universal wretchedness (say any one that has still a good coat), yet every one on whom they would put this honor will resist it with all his might. “Under thy hand,” comp. Genesis 41:35; 2 Kings 8:20. With loud voice will the chosen man emphatically protest. This is indicated by the expression יִשָּׂא to which קוֹל must be supplied ( Isaiah 42:2; Isaiah 42:11). “I will not be surgeon,” he says, by which he calls the state life sick. [“The sick Prayer of Manasseh,” as modern designation for the Turkish Empire.—Tr.].

[On Isaiah 3:4. “I will give children.” “Some apply this, in a strict sense, to the weak and wicked reign of Ahaz, others in a wider sense to the series of weak kings after Isaiah. But there is no need of restricting it to kings at all. The most probable opinion is that incompetent rulers are called boys or children not in respect to age but character.—J. A. A. Similarly Barnes.

On Isaiah 3:6. “The government shall go a begging. It is taken for granted that there is no way of redressing all these grievances, and bringing things into order again, but by good magistrates, who shall be invested with power by common consent, and shall exert that power for the good of the community. And it is probable that this was in many places the true origin of government; men found it necessary to unite in a subjection to one who was thought fit for such a trust,—being aware that they must be ruled or ruined.”—M. Henry.

On Isaiah 3:7. “The last clause does not simply mean do not make me, but you must not or you shall not make me a ruler.”—J. A. A.

“The meaning Isaiah, that the state of affairs was so ruinous and calamitous that he would not attempt to restore them—as if in the body, disease should have so far progressed that he would not undertake to restore the person, and have him die under his hands, so as to expose himself to the reproach of being an unsuccessful and unskilful physician.”—Barnes.

On Isaiah 3:9. “The sense is not that their looks betray them, but that they make no effort at concealment, as appears from the reference to Sodom. The expression of the same idea first in a positive and then in a negative form is not uncommon in Scripture, and is a natural if not an English idiom. Madame D. Arblay, in her memoirs of Dr. Burney, speaks of Omiah, the Tahitian, brought home by Capt. Cook, as uttering first affirmatively, etc., then negatively all the little sentences that he attempted to utter.”—J. A. A.

On Isaiah 3:10. “The righteous are encouraged by the assurance that the judgments of God shall not be indiscriminate.—The object of address seems to be not the prophets or ministers of God, but the people at large or men indefinitely.”—J. A. A.

“Whatever becomes of the unrighteous nation, let the righteous man know that he shall not be lost in the crowd of sinners: the Judge of all the earth will not slay the righteous with the wicked ( Genesis 18:25); no, assure him, in God’s name, that it shall be well with him. The property of the trouble shall be altered to him, and he shall be hidden in the day of the Lord’s anger.—M. Henry.]

5. For Jerusalem—thy paths.

Isaiah 3:8-12. Such a condition of anarchy is only a symptom of the outward and inward decay. It is never blameless, but always blameworthy misfortune. As the second hemistich of Isaiah 3:8, evidently describes the inward decay, the first must consequently be referred to the outward. But hemistich 2 is strung on with כִּי with a chain-like effect. The anarchy is the symptom of the outward decay; but the outward decay is the consequence of that which is inward. With Drechsler I translate by “insult the eyes of his glory.” It is evident, that the Prophet would indicate a direct antithesis between the glory of Jehovah, and the bad tongues and works, as also an antithesis between “the eyes of the loftiness of man” Isaiah 2:11; Isaiah 5:15 and “the eyes of the glory of Jehovah.” The eyes of God who is God of light ( Isaiah 60:19; Micah 7:8; 1 John 1:5) are insulted just by this, that they must see the works of darkness. It seems to me, on this account, clear that the divine majesty is designated as glorious chiefly in respect to its purity and holiness; therefore ethically. That, moreover, the eyes of the glory of God, are not something different from the eyes of God Himself is just as clear as that the eyes of the glory must themselves be glorious. They are here the organ of the manifestation of His glory (comp. Revelation 2:18), as in other places it speaks of the arm of His salvation ( Isaiah 40:10), of His holiness, ( Isaiah 52:10) of His strength ( Isaiah 62:8). Besides the expression is only found here, as may be said also of the defective writing of it.

The Prophet had ( Isaiah 3:8) assigned the badness of the words and work as the cause of the fall. But is this accusation well founded? Yes, it is. A double and unexceptionable witness testifies to its truth: 1) the cognitio vultuum, knowledge of countenances. Thus we might translate: “appearance testifies against thee.” (See Text. and Gr.)

2.) Their own declaration, though not made with this intention. “Out of the abundance of the heart the mouth speaketh.” The godless cannot lock up that of which his heart is full. The mouth, as it were, foams over involuntarily with it. The Sodomites, too, (comp. Isaiah 1:9-10) spoke out insolently the shameful purpose they had in mind ( Genesis 19:3). So the Israelites made no concealment of the evil they had in mind. Therefore their ruin is merited (comp. Genesis 50:15; Genesis 50:17) and just. The sentence: “woe to them, for they have hurt themselves” which, Isaiah 3:9 b, is especially applied to Israel, is established in what follows, by stating in its double aspect the fundamental and universal truth that underlies it, that a man must reap what he sows. First, the righteous is pronounced blessed because he shall eat the (good) fruits of his (good) works. As that universal truth of the causal connection between works and the fate of men is not expressed, but assumed, so that aspect of it that relates to the righteous is not expressed in doctrinal form, but, vigorous and life like, in the form of a summons to declare the righteous blessed.

The happiness of the righteous will consist in this, that he shall enjoy the fruit of his works ( Proverbs 1:31). To the wicked, on the other hand, a woe is proclaimed. The happiness of the pious is announced to every one; the vengence that shall overtake the wicked is announced to himself alone.

Isaiah 3:12. Is a resumé. In these words the whole course of thought from Isaiah 3:1-11, is comprehended again. The two halves of Isaiah 3:12 begin with עַמִּי“My people” put before absolutely, which shows how much the Lord loves His people, and how much the state of things portrayed makes Him sorry for His people. The word נֹגְשִׂים, oppressors, is used of those whom the people, for want of better, in consequence of that oppression mentioned in Isaiah 3:5, had been obliged to make chiefs. By this is intimated that these supports of necessity shall themselves be no proper chiefs that merit the name, but only rude oppressors. Comp. Isaiah 9:3; Isaiah 14:2; Isaiah 60:17. They are Song of Solomon, not in spite of, but just because of their being children, boys.

מְאַשֵּׁרqui rectâ ducit, comp. Isaiah 1:17. The word is meant ironically, for how else could the מאשּר be a מַתְעֶה? Our passage as already remarked stands in evident connection with Isaiah 9:15. There too the leaders are called misleaders; there, too, the word בלע is used of those who mislead, for they are called מְבֻלָּעִיּם. We see by this that the Prophet has not in mind the same persons in the second half of the verse that he has in the first. He speaks in the second clause of the false prophets, as in Isaiah 9:14 sq. Like flies in honey, this vermin is ever found where there are bad rulers. For they need false prophets to cover over their doings. These false prophets, however, devour the path of the people. Delitzsch (like Jerome, Theodoret, Luther before him) understands by “the way of their paths” the right way, the way of the law. “The prophets, that ought to preach it, say mum, mum, and retain it swallowed. It has gone into oblivion by false prophetic, errorneous preaching:” But it seems to me as if then it must not read דרך ארחתיך, the way of thy paths. For this is just the way that Israel actually treads, the direction that its life path actually tends. It must then read way of Jehovahדֶּרֶךְ י׳ as Psalm 18:22, or ד אֱמוּנָה, or ‎ר׳ מִעְוֹתי׳, as Psalm 119:30; Psalm 119:32, or אֹרַח משְׁפָּט as Isaiah 40:14 or ‎ד֝ שָׁלזֹם as Isaiah 59:8, or such like. I therefore agree with the explanation of those that take בלע in a metaphorical sense like that where this word is elsewhere used of the destruction of a city ( 2 Samuel 20:19-20) or of a wall ( Lamentations 2:8). The expression only occurs in this place in relation to a way, but it must mean nothing else than to direct the path of one’s life down into the depths of destruction in which the devourers themselves are. Comp. Job 6:18.

6. The Lord standeth up—the Lord of Hosts.

Isaiah 3:13-15. At first sight one might think these three verses bring the further explication of one matter of moment in Isaiah 3:1-12, viz., the more particular laying down of the judgment against the chiefs of the nation which was only indicated in Isaiah 3:1, by מֵסִיר“taking away” and in Isaiah 3:12 by the reproach uttered against them.

But we see from the solemnity of Isaiah 3:13, especially from the antithesis between עַמִּים and עַמּוֹ (עַמִּי Isaiah 3:14-15), “the people and His people” that we are introduced into quite another moment of time. For evidently Isaiah 3:13-15 depict again the judgment of the world. “The world’s judgment presents itself anew before his soul,” says Delitzsch. “The people” Isaiah 3:13, recalls distinctly “the nations” and “many people” of Isaiah 2:2-4. However, it is not the judging of the nations generally that is portrayed, but only the judging of the people of God as a part of this universal judgment. Moreover, not of the nation in its totality, but of the destroyers of this totality, the princes and elders ( Isaiah 3:14 a). These appear, therefore, as the chief agents of that inward and outward decay that has invaded the nation. If, according to Isaiah 2:3, all nations are to stream to the mountain of the Lord, because the law shall go forth out of Zion, then, evidently, Jerusalem itself must previously be cleansed and filled with the word of God. This cleansing, according to Isaiah 9:13 sqq, begins with this, that the Lord will cast off from Israel head and tail. The elders are the head, the false prophets are the tail. Here too, though a briefer, still a comprehensible, hint is given that indicates the sort of purifying that Israel itself must undergo in order to become what, according to Isaiah 2:3, it ought to become. This hint makes on me the impression that Isaiah 3:1-12 does, viz., that a word spoken on some other occasion has been applied to this purpose. Comp, the comment on Isaiah 3:16 sqq. Unmoved and unmovable (comp. Genesis 37:7) i.e., as one whom no one can crowd from this place, the Lord conducts the judgment; and that standing, not sitting, therefore ready and prepared for instant execution of the judgment, He exercises the magisterial function, Psalm 82:1, which so far resembles our passage that it also describes the judgment upon the magistrates of the people, represents too, the Lord as a judge in standing posture. Elsewhere He is represented as sitting in judgment: Psalm 9:5; Psalm 29:10; Joel 4:12, etc.
The discourse of the Lord begins with the second clause of Isaiah 3:14, with ואתם, “but ye,” thus with a conclusion to which the premise must be supplied. It is the same construction as Psalm 2:6. The premise to be supplied must be to this effect: “I have made you commanders that ye might administer justice. But ye,” etc. The princes have regarded the nation as their domain which they might use up as they pleased. They have, therefore, themselves become the cattle from which they ought to have protected the vineyard. The Hebrews -goat had become gardener (Delitzsch). Comp. Isaiah 1:23; Micah 3:1-3. The image of the devoured vineyard is at once explained; robbery, plunder wrested from the poor is found in their houses. To the “but you” of Isaiah 3:14 corresponds an equally emphatic “what mean ye” that begins Isaiah 3:15. The flow of words is so fast that even the כִּיfor, that otherwise would follow the question (comp. Isaiah 22:1; Isaiah 22:16) is wanting (comp. Jonah 1:6, where, however, the construction is somewhat different). To grind to pieces the face of a man appears to me to be the expression for beating to pieces the face ( 1 Kings 22:24; Mich4:14) in the intensest degree. The expression is exactly the opposite of permuclere faciemחלה פּ׳, Psalm 45:13; Proverbs 19:6. The high significance of the declaration Isaiah, in conclusion, evidenced by the reference of it to “the Lord Jehovah Sabaoth,” concerning which see the comment at Isaiah 1:9; Isaiah 1:24.

[On Isaiah 3:13. “Nations here as often elsewhere means the tribes of Israel. See Genesis 49:10; Deuteronomy 32:8; Deuteronomy 33:3; Deuteronomy 33:19; 1 Kings 22:28; Micah 1:2.”—J. A. A.

On Isaiah 3:15. “Grind the faces of the poor. The simplest and most natural interpretation is that which applies it to the act of grinding the face upon the ground by trampling on the body, thus giving the noun and verb their proper meaning and making the parallelism more exact.”—J. A. A.]

DOCTRINAL AND ETHICAL
1. On Isaiah 2:2. Domus Dei, etc. “The house of God is built on the foundation of the Apostles and Prophets, who, themselves, too, are mountains, quasi imitators of Christ. (They that trust in the Lord shall be as Mount Zion, Psalm 125:1) Whence, also, upon one of the mountains Christ founded the Church and said: Thou art Peter, etc., Matthew 16:18.” Jerome.——“We can understand Jerusalem by the mountain of God, for we see how the believing run thither, and how those that have accepted the testimony come thither and seize the blessing that proceeds thence. But we may also by the house of God understand the churches spread over land and sea, as we believe St. Paul, who says, ‘we are the house of God,’ Hebrews 3:6. And so we may recognize the truth of the prophecy. For the Church of God stands shining forth, and the nations, forsaking wickedness that has long had dominion over them, hasten to her and are enlightened by her.” Theodoret.——Ecclesia Esther, etc. “The church is a mountain exalted and established above all other mountains, but in spirit. For if you regard the external look of the church from the beginning of the world, then in New Testament times, you will see it oppressed, contemned, and in despair. Yet, notwithstanding, in that contempt it is exalted above all mountains. For all kingdoms and all dominions that have ever been in the world have perished. The church alone endures and triumphs over heresies, tyrants, Satan, sin, death and hell, and that by the word only, by this despised and feeble speech alone. Moreover it is a great comfort that the bodily place, whence first the spiritual kingdom should arise, was so expressly predicted, that consciences are assured of that being the true word, that began first to be preached in that corner of Judea, that it may be for us a mount Zion, or rule for judging of all religions and all doctrines. The Turkish Alcoran did not begin in Zion—therefore it is wicked doctrine. The various Popish rites, laws, traditions began not in Zion—therefore they are wicked, and the very doctrines of devils. So we may hold ourselves upright against all other religions, and comfort our hearts with this being the only true religion which we profess. Therefore, too, in two Psalm,, Psalm 2, 110, mount Zion is expressly signified: “I have set my king upon my holy hill of Zion;” likewise: “The Lord shall send the rod of thy strength out of Zion.” Luther.

2. On Isaiah 2:2. Luther makes emphatic, as something pertaining to “the wonderful nature of this kingdom,” that “other kingdoms are established and administered by force and arms. But here, because the mountain is lifted up, the nation shall flow (fluent), i.e., they shall come voluntarily, attracted by the virtues of the church. For what is there sweeter or lovelier than the preaching of the gospel? Whereas Moses frightens weak souls away. Thus the prophet by the word fluent, “flow,” has inlaid a silent description of the kingdom of Christ, which Christ gives more amply when He says: Matthew 11:12, “the kingdom of heaven suffereth violence and the violent take it by force,” i.e. “they are not compelled, but they compel themselves.” “Morever rivers do not flow up mountains, but down them; but here is such an unheard-of thing in the kingdom of Christ.”—Starke.

3. Luther remarks on “and shall say: come,” etc. “Here thou seest the worship, works and efforts and sacrifices of Christians. For they do only the one work, that they go to hear and to learn. All the rest of the members must serve their neighbors. These two, ears and heart, must serve God only. For the kingdom rests on the word alone. Sectaries and heretics, when they have heard the gospel once, instantly become masters, and pervert the Prophet’s word, in that they say: Come let us go up that we may teach him his way and walk in our paths. They despise, therefore, the word as a familiar thing and seek new disputations by which they may display their spirit and commend themselves to the crowd. But Christians know that the words of the Holy Ghost can never be perfectly learned as long as we are in the flesh. For Christianity does not consist in knowing, but in the disposition. This disposition can never perfectly believe the word on account of the weakness of the sinful flesh. Hence they ever remain disciples and ruminate the word, in order that the heart, from time to time, may flame up anew. It is all over with us if we do not continue in the constant use of the word, in order to oppose it to Satan in temptation ( Matthew 4). For immediately after sinning ensues an evil conscience, that can be raised up by nothing but the word. Others that forsake the word sink gradually from one sin into another, until they are ruined. Therefore Christianity must be held to consist in hearing the word, and those that are overcome by temptations, whether of the heart or body, may know that their hearts are empty of the word.”

4. Vitringa remarks on the words, “Out of Zion goes forth the law,” Isaiah 5:3. “If strife springs up among the disciples concerning doctrine or discipline, one must return to the pattern of the doctrine and discipline of the school at Jerusalem. For יָצָא “shall go forth,” stands here only as in Luke 2:1, “There went forth a decree from Cæsar Augustus.” In this sense, too, Paul says, 1 Corinthians 14:36, “What? came the word of God out from you?” The word of God did not go forth from Corinth, Athens, Rome, Ephesus, but from Jerusalem, a fact that bishops assembled in Antioch opposed to Julius I. (Sozom. hist. eccl. III:8, “the orientals acknowledged that the Church of Rome was entitled to universal honor—although those who first propagated a knowledge of Christian doctrine in that city came from the East”). Cyril took יָצָא in the false sense of κατελἐλοιπε τὴν Σιών, “has forsaken Zion.” When the Lord opened the understandings of the disciples at Emmaus, to understand the Scriptures and see in the events they had experienced the fulfilment of what was written concerning Him in the law, Prophets and Psalm, He cannot have forgotten the present passage. Of this we may be the more assured since the words: “Thus it is written and thus it behooved Christ to suffer and to rise from the dead the third day: And that repentance and remission of sins should be preached in His name among all nations beginning at Jerusalem.” Luke 24:46-47, point clearly to Isaiah 2:2-3 of our passage. Therefore too, Justin Martyr Apol. i. (commonly ii.), § 49, says: “But where the prophetic spirit predicts the future, he says: from Zion shall go forth the law, etc. And that this finally came to pass in fact, you may credibly assure yourselves. For from Jerusalem have men gone forth into the world, twelve in number, and these were unlearned, that knew not how to speak. But by the might of God they have proclaimed to all mankind that they were sent by Christ in order to teach all the word of God.”

“Zion is contrasted here with Mount Sinai, whence the law came, which in the Old Testament was the foundation of all true doctrine: But in the New Testament Mount Zion or Jerusalem has the privilege to announce that now a more perfect law would be given and a new Covenant of God with men would be established. Thus Zion and Jerusalem are, so to speak, the nursery and the mother of all churches and congregations of the New Testament.”—Starke.

5. Förster remarks on the end of Isaiah 2:3, that the gospel is the sceptre of Jesus Christ, according to Psalm 110:2; Psalm 45:7 (the sceptre of thy kingdom is a right sceptre). “For by the word Christ rules His church ( Romans 10:14 sqq.).”

6. On Isaiah 2:4. “Pax optima rerum.” Foerster. The same author finds this prophecy fulfilled by Christ, who is our peace, who has made of both one, and broken down the partition that was between, in that by His flesh He took away the enmity ( Ephesians 2:14). Foerster, moreover, combats the Anabaptists, who would prove from this passage that waging war is not permitted to Christians. For our passage speaks only against the privata Christianorum discordia. But waging war belongs to the publicum magistratus officium. Waging war, therefore, is not forbidden, if only the war is a just one. To be such, however, there must appear according to Thomas, part. 2 th. quœst. 401) auctoritatis principis, 2) causa justa, 3) intentio bellantium justa, or ut allii efferunt: 1) jurisdictio indicentis, 2) offensio patientis, 3) intentio finem (?) convenientis.
7. On Isaiah 2:4. Jerome regarded the time of Augustus, after his victory at Actium, as the fulfilling of this prophecy. Others, as Cocceius, refer the words, “they shall turn their swords into plowshares and their spears into pruning-hooks,” to the time of Constantine the Great; and the words “nation shall not lift up sword against nation” to the period of the restoration of religious peace in Germany,—finally the words: “they shall no more learn war,” to a future time that is to be hoped for. Such interpretations are, however, just as one-sided as those that look only for a spiritual fulfilment of prophecy. For how is an inward fulfilment of this promise of peace to be thought of which would not have the outward effects as its consequence? Or how is an outward fulfilment, especially such as would deserve the name, conceivable without the basis of the inward? Or must this peaceful time be looked for only in heaven? Why then does the promise stand here? It is a matter of course that there is peace in heaven: for where there is no peace there can be no heaven. The promise has sense only if its fulfilment is to be looked for on earth. The fulfilment will take place when the first three petitions of the Lord’s prayer are fulfilled, i.e. when God’s name shall be held holy by us as it in itself is holy, when the kingdom of God is come to everything, without and within, and rules alone over all, when the will of God is done on earth as in heaven. Christendom makes this prayer quite as much with the consciousness that it cannot remain unfulfilled, as with the consciousness that it must find its fulfilment on earth. For, if referred to heaven, these petitions are without meaning. Therefore there is a time of universal inward and outward peace to be looked for on earth. “It is not every day’s evening,” i.e. one must await the event, and our earth, without the least saltus in cogitando, can yet experience a state of things that shall be related to the present, as the present to the period of trilobites and saurians. If one could only keep himself free from the tyranny of the present moment! But our entire, great public, that has made itself at home in Philistia, lives in the sweet confidence that there is no world beside that of which we take notice on the surface of the earth, nor ever was one, nor ever will be.

8. On Isaiah 2:4. Poets reverse the figure to portray the transition from peaceful to warlike conditions. Thus Virgil, Georg. I:2:506 sq.:

Non ullus aratro

Dignus honos, squalent abductis arva colonis.

Et curvæ rigidum falces conflantur in ensem.

Aeneide VII:2:635 sq.:

Vomeris huc et falcis honos, huc omnis aratri

Cessit amor; recoquunt patrios fornacibus enses.

Ovid, Fast. I:2:697 sqq.:

Bella diu tenuere viros. Erat aptior ensis

Vomere, cedebat taurus arator equo.

Sarcula cessabant, versique in pila ligones.

Factaque de rastri pondere cassia erat.

9. On Isaiah 2:5. As Isaiah puts the glorious prophecy of his fellow prophet Micah at the head, he illuminates the future with a splendid, shining, comforting light. Once this light is set up, it of itself suggests comparisons. The questions arise: how does the present stand related to that shining future? What difference obtains? What must happen for that condition of holiness and glory to be brought about? The Christian Church, too, and even each individual Christian must put himself in the light of that prophetic statement. On the one hand that will humiliate us, for we must confess with the motto of Charles V.: nondum! And long still will we need to cry: Watchman what of the night ( Isaiah 21:11)? On the other hand the Prophet’s word will also spur us up and cheer us. For what stronger impulse can be imagined than the certainty that one does not contend in vain, but may hope for a reward more glorious than all that ever came into a man’s heart? ( Isaiah 64:4; 1 Corinthians 2:9).

In the time of the second temple, in the evenings of the first days of the feast of Tabernacles, great candelabras were lighted in the forecourt of the temple, each having four golden branches, and their light was so strong that it was nearly as light as day in Jerusalem. That might be for Jerusalem a symbol of that “let us walk in the light of the Lord.” But Jerusalem rejoiced in this light, and carried on all sorts of pastime, yet it was not able to learn to know itself in this light, and by this self-knowledge to come to true repentance and conversion.

10. On Isaiah 2:8, “their land is full of idols.” “Not only images and pictures are idols, but every notion concerning God that the godless heart forms out of itself without the authority of the Scripture. The notion that the Mass is effective ex opere operato, is an idol. The notion that works are demanded for justification with God, is an idol. The notion that God takes delight in fasts, peculiar clothes, a special order of life, is an idol. God wills not that we should set up out of our own thoughts a fashion of worshipping Him; but He says: “In all places where I record My name, I will come unto thee, and I will bless thee,” Exodus 20:24—Luther.

11. On Isaiah 2:9-21. When men have brought an idol into existence, that is just to their mind, whether it be an idolum manu factum, or an idolum mente excogitatum, there they are all wonder, all worship. “Great is Diana of the Ephesians.” Then the idol has a time of great prosperity and glory. But sooner or later there comes a time when the judgment of God overtakes the idol and its servants. God suffers sin to become ripe like men let a conspiracy, like they let fruit ripen. But when the right time comes then He steps forth in such a fashion that they creep into mouse-holes to hide themselves, if it were possible, from the lightning of His eye and His hand. Where then are the turned-up noses, the big mouths, the impudent tongues? Thus it has often happened since the world began. But this being brought to confession shall happen in the highest degree to the puffed-up world at that day when they shall see that one whom they pierced, and whom they thought they might despise as the crucified One, coming in His glory to judge the world. Then they shall have anguish and sorrow, then shall they lament and faint away with apprehension of the things that draw nigh. But those that believed on the Lord in His holiness, shall then lift up their heads for that their redemption draws nigh. At that time, indeed, shall the Lord alone be high, and before Him shall bow the knees of all in heaven, on earth, and under the earth, and all tongues must confess that Christ is the Lord, to the glory of God the Father.

12. On Isaiah 2:22. Of what do men not make idols! The great industrial expositions of modern times often fill me with dismay, when I have seen how men carry on an actual idolatrous worship with these products of human science and art, as if that all were not, in the end, God’s work, too, but human genius were alone the creator of these wonders of civilization. How wickedly this Song of Solomon -called worship of genius demeans itself ! How loathsome is the still more common cultus of power, mammon and the belly!

13. On Isaiah 3:1 sqq. Causa σωστική, etc. “The saving cause of the commonwealth is the possession of men of the sort here mentioned, which Plato also knew, and Cicero from Plato, each of whom Judges, commonwealths would be blessed if philosophers, i.e., wise and adept men were to administer them.”—Foerster. The same writer cites among the causes why the loss of such men is ruinous, the changes that thence ensue. All changes in the commonwealth are hurtful. Xenoph. Hellen. Isaiah 2 : “εἰσὶ μὲν πᾶσαι μεταβολαὶ πολιτειῶν θανατηΦόροι.” Aristot. Metaph. Isaiah 2 : “ᾱἱμεταβολαὶ πάντων ταραχώδεις.”
14. On Isaiah 3:1. “The stay of bread,” etc. Vitringa cites Horat. Satir. L. II, 35:153 sq.:

Deficient inopem venœ te, ni cibus atque
Ingens accedit stomacho fultura ruenti.
And on Isaiah 3:2 sq. he cites Cicero, who, De Nat. Deorum III, calls these “prœsidia humana,” “firmamenta reipublicœ.” On Isaiah 3:6 sq. the same author cites the following passage from Livy (26 chap6): “Cum fame ferroque (Capuani) urgerentur, nec ulla spes superesset iis, qui nati in spem honorum erant, honores detrectantibus, Lesius querendo desertam et proditam a primoribus Capuam summum magistratum ultimus omnium Campanorum cepit!” On Isaiah 3:9 he quotes Seneca: De vita beata, chap. xii.: “Itaque quod unum habebant in peccatis bonum perdunt peccandi verecundiam. Laudant enim ea, quibus erubescant, et vitio gloriantur.”
15. On Isaiah 3:4; Isaiah 3:12. Foerster remarks: Pueri, etc. “Boys are of two sorts. Some are so in respect to age, others in respect to moral qualifications. Song of Solomon, too, on the contrary there is an old age of two sorts: “For honorable age is not that which standeth in length of time, nor that is measured by number of years. But wisdom is the true gray hair unto men, and an unspotted life is the true old age.” Wisdom of Solomon 4:8-9. Examples of young and therefore foolish kings of Israel are Rehoboam (“the young fool gambled away ten whole tribes at one bet” 1 Kings 12). Ahaz, who was twenty years of age when he began to reign ( 2 Kings 16:2). Manasseh who was twelve years ( 2 Kings 21:1,) and Amon who was twenty-two years ( 2 Kings 21:19).

16. On Isaiah 3:7. Foerster remarks: Nemo se, etc. “Let no one intrude himself into office, especially when he knows he is not fit for it,” and then cites: “Seek not of the Lord pre-eminence, neither of the king the seat of honor. Justify not thyself before the Lord; and boast not of thy wisdom before the king. Seek not to be Judges, being not able to take away iniquity.” Sirach 7:4-6.”—“Wen aber Gott schickt, den macht er auch geschickt.”
17. On Isaiah 3:8. “Their tongue and their doings are against the Lord.” Duplici modo, etc. “God may be honored by us in two outward ways: by word and deed, just as in the same way others come short; “to convince all that are ungodly among them of all their ungodly deeds, which they have committed, and of all their hard speeches which ungodly sinners have spoken against him.” Judges 15.—Vitringa.

18. On Isaiah 3:9. “They hide not their sin.” Secunda post, etc. “The next plank after shipwreck, and solace of miseries is to hide one’s impiety.”—Jerome.

19. On Isaiah 3:10. “Now He comforts the pious as in Psalm 2. His anger will soon kindle, but it shall be well with all that trust in Him. So Abraham, so Lot was delivered; so the apostles and the remnant of Judah when Jerusalem was besieged. For the Lord helps the righteous ( Psalm 37:17; Psalm 37:39).”—Luther.

20. On Isa 3:13-14.

“Judicabit judices judex generalis,

Neque quidquam proderit dignitas papalis,

Sive sit episcopus, sive cardinalis,

Reus condemnabitur, nec dicetur qualis.”

“Rhythmi vulgo noti,” quoted byFoerster.

21. On Isaiah 3:16 sq. Usus vestium, etc. “Clothes have a four-fold use: 1) they are the badge of guilt, or souvenir of the fall ( Genesis 3:7; Genesis 3:10; Genesis 3:21); 2) they should be coverings against the weather; 3) they may be ornaments for the body, ( Proverbs 31:22; Proverbs 31:25); 4) they may serve as a mark of rank ( 2 Samuel 13:18).—The abuse of clothes is three-fold; 1) in regard to the material, they may be costlier or more splendid than one’s wealth or rank admits of; 2) in respect of form, they may betray buffoonery and levity; 3) in respect to their object, they may be worn more for the display of luxury and pride than for protection and modest adornment.”—Foerster.

22. On Isaiah 4:2. “Germen Jehovae est nomen Messiœ mysticum, a nemine intellectum, quam qui tenet mysterium Patris et Christi. Idem valet quod filius propago Patris naturalis, in quo patris sui imago et gloria perfectissime splendet, Jessaiae in seqq. ( Isaiah 9:5) בן,ילד, filius, Joanni ὁ λόγενής τοῦ θεοῦ,ὁυἱὸς πρωὀτοκος μονογενής, processio Patris naturaλis. Est hic eruditi cujusdam viri elegans observatio, quae eodem tendit, quam non licet intactam praetermittere. Comparat ille inter se nomina Messiœ צמח דוד ( Jeremiah 23:5) et צמח יהוה in hoc loco. Cum autem prior appellatio absque dubitatione innuat, Messiam fore filium Davidis, docet posteriorem ἀναλογικῶς non posse aliud significare quam filium Jehovae, quod nomen Christi Jesu est μυστικώτερον, omni alio nomine excellentius. Addit non minus docte, personam, quae hic germen Jehovae dicitur, deinceps a propheta nostro appellari Jehovam ( Isaiah 28:5).”—Vitringa. This exposition, which is retained by most Christian and orthodox commentators, ignores too much the fundamental meaning of the word צֶמַח, “Branch.” It Isaiah, nevertheless, not incorrect so far as the broader meaning includes the narrower concentrically. If “Branch of Jehovah” signifies all that is the personal offshoot of God, then, of course, that one must be included who is such in the highest and most perfect sense, and in so far the passage Isaiah 28:5 does not conflict with exposition given by us above.

[J. A. Alexander joins with Vitringa and Hengstenberg in regarding “the fruit of the earth,” as referring to the same subject as “the branch of the Lord,” viz.: the Messiah; and thus, while the latter term signifies the divine nature of the Messiah, the former signifies His human origin and nature; or if we translate “land” instead of earth, it points to his Jewish human origin. Thus appears an exact correspondence to the two parts of Paul’s description, Romans 1:3-4, and to the two titles used in the New Testament in reference to Christ’s two natures, Son of God and Son of Man.—Tr.].

23. On Isaiah 4:3-4. Great storms and upheavals, therefore, are needful, in order to make the fulfilment of this prophecy possible. There must first come the breath of God from above, and the flame of God from beneath over the earth, and the human race must first be tossed and sifted. The earth and mankind must first be cleansed by great judgments from all the leaven of evil. [J. A. Alexander, with Luther, Calvin, Ewald, maintains concerning the word Spirit in Isaiah 4:4, that “the safest and most satisfactory interpretation is that which understands by it a personal spirit, or as Luther expresses it, the Spirit who shall judge and burn.”—Tr.]. What survives these judgments is the remnant of which Isaiah speaks. This shall be holy. In it alone shall the Lord live and rule. This remnant is one with the new humanity which in every part, both as respects body and soul, will represent the image of Christ the second Adam. This remnant, at the same time, comprehends those whose names are written in the book of life. What sort of a divine book this may be, with what sort of corporal, heavenly reality, of course we know not. For Himself God needs no book. Yet if we compare the statements of the Revelation of John regarding the way in which the last judgment shall be held, with certain other New Testament passages, I think we obtain some explanation. We read Matthew 19:28, that on the day of the regeneration, when the Son of Man shall sit on the throne of His glory, the twelve apostles, too, shall sit on twelve thrones to judge the generations of Israel. And 1 Corinthians 5:2, we read that the saints shall judge the world. But, Revelation 20:11, we find again the great white throne, whereon sits the great Judge of the living and the dead, after that, just before ( Revelation 4:4), it was said: “And I saw thrones, and they sat upon them, and judgment was given unto them.” Afterwards it reads ( Revelation 4:12): “And I saw the dead, small and great, stand before God; and the books were opened; and another book was opened, which is the book of life; and the dead were judged out of those things which were written in the books, according to their works.” And ( Revelation 4:15). “And whosoever was not found written in the book of life was cast into the lake of fire.” From this description there seems to me to result that the books necessarily are meant for those who are, by the Supreme Judge charged with the judgment of particular ones. To this end they need, in the first place, many books that contain the works of individuals. God has a book-keeping for the life of every man. This divine record will be produced to every single one at the day of judgment. Is he a Jew? by one of the twelve Apostles. Is he a heathen? by some other saint. No man shall be able to remonstrate against this account for it will carry the evidence of truth in itself, and in the consciences of those to be judged. Should such a protest occur, the arraigned will be referred to the book of life. This is only one. For it contains only names. After this manner will the separation be accomplished, spoken of in Matthew 25:32 sq. For those whose names are found in the book of life go to the right side; the rest to the left. Then the great Judge Himself takes up the Word in the manner described in Matthew 25:34 sqq, and calls the righteous to Himself, that they may inherit the kingdom that is prepared for them. But the wicked He repulses from Him into everlasting fire, that is prepared for the devil and his angels, in regard to which the account of the judgment in Matthew 25, as far as the end is concerned, harmonizes entirely with Revelation 20:15.

24. On Isaiah 4:5-6. “The pillar of fire and cloud belongs to the miraculous graces by which the founding of the Old Testament kingdom of God was glorified just as the New Testament kingdom was by the signs that Jesus did, and by the charismata of the Apostolic time. But that appearance was quite appropriate to the state of developed revelation of that time. This had not reached the New Testament level, and not even the prophetic elevation that was possible under the Old Testament, but only the legal in which the divine stands outwardly opposed to the human. God is present among His people, but still in the most outward way; He does not walk in a human way among men; there Isaiah, too, no inward leading of the congregation by the Holy Spirit, but an outward conducting by a visible heavenly appearance. And, for these revelations to the whole people, God makes use entirely of nature, and, when it concerns His personal manifestation, of the elements. He does Song of Solomon, not merely in distinction from the patriarchal theophanies, …, but, particularly in contrast with heathenism, in order to accustom the Israelitish consciousness from the first not to deify the visible world, but to penetrate through it to the living, holy God, who has all the elements of nature at command as the medium of His revelation.”—Auberlen.

As at the close of John’s Revelation (chaps21, 22) we see the manifestation of the Godhead to humanity return to its beginning ( Genesis 2, 3, 4), in as much as that end restores just that with which the beginning began, i.e. the dwelling of God with men, Song of Solomon, too, we see in Isaiah 4:5-6, a special manifestation of the (relative) beginning time recur again in the end time; the pillar of fire and cloud. But what in the beginning was an outward and therefore enigmatical and unenduring appearance, shall at last be a necessary and abiding factor of the mutual relation between God and mankind, that shall be established for ever in its full glory. There shall come a time wherein Israel shall expand to humanity and humanity receive power to become Israel, wherein, therefore, the entire humanity shall be Israel. Then is the tabernacle of God with men no more a pitiful tent, made of mats, but the holy congregation is itself the living abode of God; and the gracious presence of Almighty God, whose glory compares with the old pillar of fire and cloud, like the new, eternal house of God, with the old perishable tabernacle, is then itself the light and defence of His house.

25. On Isaiah 4:5-6. “But give diligence to learn this, that the Prophet calls to mind, that Christ alone is destined to be the defence and shade of those that suffer from heat and rain. Fasten your eyes upon Him, hang upon Him as ye are exhorted to do by the divine voice, ‘Him shall ye hear!’ Whoever hearkens to another, whoever looks to any other flesh than this, it is all over with him. For He alone shelters us from the heat, that comes from contemplating the majesty (i.e. from the terror that God’s holiness and righteousness inspire), He alone covers us from the rain and the power of Satan. This shade affords us a coolness, so that the dread of wrath gives way. For wrath cannot be there where thou seest the Son of God given to death for thee, that thou mightest live. Therefore I commend to you that name of Christ, wherewith the Prophet adorns Him, that He is a tabernacle for shade against the heat, a refuge and place of concealment from rain and tempest.”—Luther.—With some modification, we may apply here the comprehensive turn Foerster gives to our passage: 1) The dwelling of Mount Zion is the church; 2) the heat is the flaming wrath of God, and the heat of temptation ( 1 Peter 4:12; Sirach 2:4-5); 3) tempest and rain are the punishments of sins, or rather the inward and outward trials ( Psalm 2.; Isaiah 57:20); 4) the defence or the pillar of cloud and fire is Jesus Christ ( 1 Corinthians 10).

26. On Isaiah 5:1-7. This parable has a brother in the New Testament that looks very much like it. I might say: the head is almost the same. For the beginning of that New Testament parable ( Matthew 21:33; Mark 12:1), “A man planted a vineyard, and set an hedge about it, and digged a wine-fat and built a tower,” is manifestly imitated after our passage. But here it is the vineyard that is bad, while there, in the New Testament, the husbandmen are good for nothing. Here the Lord appears as at once owner and cultivator of the vineyard; there the owner and cultivators are distinguished. This arises from the fact that the Lord Jesus apparently had in His mind the chiefs of the people, “the high-priests and elders” ( Matthew 21:23-24). From this it is manifest that here as there the vineyard is the nation. In Isaiah, however, the vineyard, that is to say the vine itself is accused. The whole people is represented as having equally gone to destruction. In the Synoptists, on the other hand, it is the chiefs and leaders that come between the Lord and His vineyard, and would exclude Him from His property, in order to be able to obtain it wholly for themselves, and divide it amongst them. Therefore there it is more the wicked greed of power and gain in the great that is reproved; here the common falling away of the whole nation.

27. Isaiah 5:8. Here the Prophet denounces the rich, the aristocracy, and capital. Thus he takes the part of the poor and lowly. That grasping of the rich and noble, which they display sometimes like beasts of prey, at other times gratify in a more crafty and legal fashion, the Prophet rebukes here in the sharpest manner. God’s work is opposed to every sin, and ever stands on the side of those that suffer oppression, no matter what may be their rank. God is no respecter of persons ( Deuteronomy 10:17 sq.).

28. Isaiah 5:11-17. The morning hour, the hour when light triumphs over darkness, ought to be consecrated to works of light, as it is said: Aurora Musis amica, ἡώς τοι προΦέρει μἑυ, προφέρει δὲκαὶ ἕργου (Hesiod. ἑργ. κ. ήμ. 540) Morgenstund hat Gold im Mund. “It was,” says Foerster, “a laudable custom among the Persians, that the chamberlains entering in to their kings early in the morning, cried out with a loud voice: ‘Arise, O king, attend to business, as Mesoromastes commands.” On the other hand, “they that be drunken are drunken in the night,” 1 Thessalonians 5:7 sq. So much the worse, then, when men do the works of night even in the early hour, and dare to abuse the light. “Plenus venter despumat in libidines,” says Augustine. In vino ἀσωτία ( Ephesians 5:18). Corpus, opes, animam luxu Germania perdit. Melancthon. On Isaiah 5:15 Foerster cites the expression of Augustin: “God would not suffer any evil to be done in the world unless some good might thence be elicited.”

29. Isaiah 5:18. “Cords of vanity are false prejudices and erroneous conclusions. For example: no one is without sin, not even the holiest; God does not take notice of small sins; he that is among wolves must howl with them; a man cannot get along in the world with a scrupulous, tender conscience; the Lord is merciful, the flesh is weak, etc. By such like a man draws sin to him, binds his conscience fast, and resists the good motions of preventing grace. Thick cart-ropes signify a high degree of wickedness, the coarsest and most revolting prejudices. For example: God has no concern about human affairs; godliness delivers no one from misery and makes no one blessed; the threatenings of the prophets are not to be feared; there is no divine providence, no heaven, no hell ( Deuteronomy 29:17-19). Out of such a man twists and knots a stout rope, with which he draws to him manifest blasphemy, entangles himself in it, so that often he cannot get loose, but is sold as a servant under sin ( Romans 6:16; 1 Kings 21:20; 1 Kings 21:25).” Starke.

30. Isaiah 5:19. “The wicked mock at the patience and long-suffering of God, as if He did not see or care for their godless existence, but forgot them, and cast them out of mind ( Psalm 10:11), so that the threatened punishment would be omitted. They would say: there has been much threatening, but nothing will come of it; if God is in earnest, let Him, etc.; we don’t mind threats; let God come on if He will! Comp. Isaiah 22:12-13; Isaiah 28:21-22; Amos 5:18; Jeremiah 5:12; Jeremiah 8:11; Jeremiah 17:15; Ezekiel 12:21 sqq.” Starke.

31. Isaiah 5:20. “To make darkness of light, means to smother in oneself the fundamental truths that may be proved from the light of nature, and the correct conclusions inferred from them, but especially revealed truths that concern religion, and to pronounce them in others to be prejudices and errors. Bitter and sweet have reference to constitution, how it is known and experienced. To make sweet of bitter means, to recommend as sweet, pleasant and useful, what is bad and belongs to darkness, and is in fact bitter and distasteful, after one himself believes he possesses in the greatest evil the highest good.” Starke.

32. Isaiah 5:21. “Quotquot mortales” etc. As many as, taking counsel of flesh, pursue salvation with confidence of any sort of merit of their own or external privilege, a thing to which human nature is much inclined, oppose their own device to the wisdom of God, and, according to the prophet, are called wise in their own eyes ( Isaiah 28:15; Isaiah 30:1-2; Jeremiah 8:8-9; Jeremiah 9:23 sq.; Jeremiah 18:18). Vitringa.

33. Isaiah 5:26 sqq. The Prophet here expresses in a general way the thought that the Lord will call distant nations to execute judgment on Jerusalem, without having in mind any particular nation. Vitringa quotes a remarkable passage from the excerpts of John Antiochenus in Valesius (p816), where it is said, that immediately after Titus had taken Jerusalem, ambassadors from all the neighboring nations came to him to salute him as victor and present him crowns of honor. Titus refused these crowns, “saying that it was not he that had effected these things, but that they were done by God in the display of His wrath, and who had prospered his hands.” Comp. also the address of Titus to his soldiers after the taking of Jerusalem in Joseph. B. Jud. VII:19.

HOMILETICAL HINTS
1. Isaiah 2:6-11. Idolatry. 1) What occasions it (alienation from God, Isaiah 2:6 a); 2) The different kinds: a. a coarse kind ( Isaiah 2:6 b, Isaiah 2:8), b. a more refined kind ( Isaiah 2:7); 3) Its present appearance (great honor of the idols and of their worshippers, Isaiah 2:9); 4) Its fate at last (deepest humiliation before the revelation of the majesty of God of all that do not give glory to Him ( Isaiah 2:10; Isaiah 2:18).

2. Isaiah 2:12-22. The false and the true eminence. 1) False eminence is that which at first appears high, but at last turns out to be low (to this belongs impersonal as well as supersensuous creatures, which at present appear as the highest in the world, but at last, in the day of the Lord of Hosts, shall turn out to be nothing); 2) The real eminence is that which at first is inconspicuous and inferior, but which at last turns out to be the highest, in fact the only high one.

3. Isaiah 3:1-9. Sin is the destruction of a people. 1) What is sin? Resisting the Lord: a. with the tongue, b. with deeds, c. with the interior being ( Isaiah 3:8-9); 2) In what does the destruction consist (or the fall according to Isaiah 3:8 a)? a. in the loss of every thing that constitutes the necessary and sure support of the commonwealth ( Isaiah 3:1-3); b. in insecure and weak props rising up ( Isaiah 3:4); c. in the condition that follows of being without a Master ( Isaiah 3:5); d. in the impossibility of finding any person that will take the governance of such a ruinous state ( Isaiah 3:6-7).

4. Isaiah 3:4. Insurrection is forbidden by God in express words, who says to Moses “that which is altogether just thou shalt follow,” Deuteronomy 16:20. Why may not God permit an intolerable and often unjust authority to rule a land for the same reason that He suffers children to have bad and unjust parents, and the wife a hard and intolerable husband, whose violence they cannot resist? Is it not expressly said by the Prophet “I will give children to be their princes, and babes shall rule over them?” “I gave thee a king in mine anger, and took him away in my wrath,” Hosea 13:11. Tholuck.

5. Isaiah 3:10-13. “Let us learn to distinguish between false and real comfort.” 1) False comfort deals in illusion: the real deals in truth; 2) The false produces a present effect; the real a lasting one; 3) The false injures the one comforted; the real is health to him.” Harms.

6. Isaiah 4:2-6. The holiness of God’s Church on earth that is to be looked for in the future. 1) Its preliminary: the judgment of cleansing and purifying ( Isaiah 4:4); 2) What is requisite to becoming a partaker? a. belonging to the remnant ( Isaiah 4:2-3); b. being written in the book of life ( Isaiah 4:3); 3) The surety of its permanence: the gracious presence of the Lord ( Isaiah 4:5-6).

7. Isaiah 5:21. The ruin of trusting in one’s own Wisdom of Solomon 1) Those that have such confidence set themselves above God, which is: a. the greatest wickedness, b. the greatest folly; 2) They challenge the Divine Majesty to maintain its right ( Isaiah 5:24).

Footnotes:
FN#21 - Supporter and supportress.
FN#22 - every supporter.
FN#23 - diviner.
FN#24 - elder.
FN#25 - Heb. a man eminent in countenance.
FN#26 - the favorits.
FN#27 - Or, skilful in speech.
FN#28 - expert enchanter.
FN#29 - and childishly shall they rule.
FN#30 - shall use club law.
FN#31 - Heb. lift up the hand.

FN#32 - lift up his voice
FN#33 - Heb. binder up.
FN#34 - Heb. done to him.
FN#35 - Or, they which call thee blessed.
FN#36 - Heb. swallow up.
FN#37 - Or, burnt.
FN#38 - trample.

03 Chapter 3 
Verse 16
B.—The judgment upon the godless women
Isaiah 3:16 to Isaiah 4:1
16 Moreover the Lord saith,

Because the daughters of Zion are haughty,

And walk with stretched forth necks

And [FN1]wanton eyes,

Walking and [FN2]mincing as they go,

And making a tinkling with their feet:

17 Therefore the Lord will smite with a scab

The crown of the head of the daughters of Zion,

And the Lord will [FN3]discover their secret parts.

18 In that day the Lord will take away

The bravery of their tinkling ornaments about their feet,

And their [FN4]cauls, and their round tires like the moon,

19 The [FN5]chains, and the bracelets, and the [FN6]mufflers,

20 The bonnets, and the ornaments of the legs, and the headbands,

And the [FN7]tablets, and the earrings,

21 The rings, and nose jewels,

22 The changeable suits of apparel, and the mantles,

And the wimples, and the crisping pins,

23 The glasses, and the fine linen,

And the hoods, and the veils.

24 And it shall come to pass, that instead of sweet smell, there shall be stink;

And instead of a girdle, a rent;

And instead of well set hair, baldness;

And instead of a stomacher, a girding of sackcloth;

And burning, instead of beauty.

25 Thy men shall fall by the sword,

And thy [FN8]mighty in the war.

26 And her gates shall lament and mourn;

And she being[FN9] [FN10]desolate shall sit upon the ground.

Isaiah 4:1 And in that day seven women shall take hold of one Prayer of Manasseh, saying,

We will eat our own bread,

And wear our own apparel:

Only [FN11]let us be called by thy name,

[FN12]To take away our reproach.

[For the different renderings of the commentator see the comment itself. On the importance of them see J. A. A’s note on Isaiah 3:18 below.—Tr.]

Exegetical And Critical
1. This section, too, has for its subject an event that cannot possibly coincide with the last judgment to which2, refers. For that great day, the last of all, will not have to do with a mere sinking down from the heights of luxury and pride to the plane of poverty; it will not treat of the exchange of a girdle for a rope, of a mantle for a sack, nor of a defeat in war, nor of mournful sitting on the ruins of the city; there will be nothing said of wives wanting nothing beside the prop of a man. For in that day all will be over; the old world generally shall be out and out destroyed in order to make room for a new. Thus this section, too, makes the impression of being some declaration, meant originally to serve some special object, but inserted here in order to complete the grand picture of the future in this particular aspect. The Prophet had occasion once, and this may likely have been in the days of Uzziah or Jotham, to declare himself against the irruption of pomp of dress and luxury. This declaration, or at least a part of it, he pieces in here to his comprehensive prophecy of judgment. And he may do this. For whenever this denunciation against the arrogance of woman may have been fulfilled, such fulfilment always constitutes a part of the great whole of judgment which is to be completed with the judgment of the last day. The Prophet assumes in the prophecy that stands at the head ( Isaiah 2:2-4), that Israel itself, too, must be subjected to a judgment. For only by a great process of refining can the mountain of Jehovah rise to the height which, according to Isaiah 2:2, it must attain, and only when Zion itself is full of the Spirit of God can it become the embodied ideal for all nations. How this refining is to take place in every respect and at different times is described in what follows up to Isaiah 4:1. In this description the Prophet makes use also of older utterances, which were perhaps too short to appear independently, and that might more suitably be joined in just here than elsewhere. Thus there was a section of this sort that referred to the men, Isaiah 3:1 sqq.; so now, too, we have one that has the women for a theme. The connecting formula, “and Jehovah said,” favors the view that this is a joined on piece. It would be quite superfluous if the discourse proceeded from one mould. Comp. on this the comment on Isaiah 3:16. The order of thought is as follows: The luxurious pride of the women, too, shall be humbled ( Isaiah 3:16-17). In the day that this shall happen all their splendid garments shall be taken from them ( Isaiah 3:18-23) and replaced by wretched ones to correspond ( Isaiah 3:24). Their husbands, too, they shall lose in a brief space ( Isaiah 3:25), lamenting and desolated, they shall sit in the gates ( Isaiah 3:26); yea, their want shall be so great that seven women shall attach themselves to one Prayer of Manasseh, without demanding support from him, only thereby to escape the misfortune of being unmarried ( Isaiah 4:1).

[On Isaiah 3:16 sqq. “The Prophet here resumes the thread which had been dropped or broken at the close of Isaiah 3:12, and recurs to the undue predominance of female influence, but particularly to the prevalent excess of female luxury, not only as sinful in itself but as a chief cause of the violence and social disorder previously mentioned, and therefore to be punished by disease, widowhood, and shameful exposure. These two verses (16, 17), like the sixth and seventh, form one continued sentence. And Jehovah said (in addition to what goes before, as if beginning a new section of the prophecy), because the daughters of Zion (the women of Jerusalem, with special reference to those connected with the leading men,” etc.)—J. A. A.

On Isaiah 3:18. “As in other cases where a variety of detached particulars are enumerated simply by their names it is now very difficult to identify some of them. This is the less to be regretted, as the main design of the enumeration was to show the prevalent extravagance in dress, an effect not wholly dependent on an exact interpretation of the several items. The interest of the passage in its details is not exegetical but arch-æological.”—J. A. A.

On Isaiah 3:26. “The gates of Ziou are said to mourn, by a rhetorical substitution of the place of action for the agent, or because a place filled with cries seems itself to utter them. She is described, not as lying, but as sitting on the ground. So on one of Vespasian’s coins, a woman is represented in a sitting posture, leaning against a palm-tree, with the legend Judœa Capta.”—J. A. A.]

2. Moreover the Lord—secret parts.

Isaiah 3:16-17. The formula “and the Lord saith” occurs in Isaiah on the whole, relatively not often. It occurs in all thirty-two times; of these, sixteen times in the historical chapters36–39, where it indicates the actual exchange of words in conversation. Beside that, it is only employed where the Lord appears actually speaking, and speaks of Himself in the first person (comp. Isaiah 23:12; Isaiah 29:13; Isaiah 49:3; Isaiah 49:6; Isaiah 63:8). But in our passage Jehovah is immediately spoken of again in the third person. “The Lord will smite, the Lord will uncover” Isaiah 3:17. Moreover, in what follows, the Lord Is not introduced again as speaker. It is thus seen that by this formula what follows is only marked as God’s word so far as its contents are concerned, and not formally so. But as this is self-evident, it is further plain, that the formula is meant to serve as a transition, a link, a means of uniting. We recognize, therefore, in it a sign that here is a piece of an address, already on hand, that has been skilfully strung on here. As in Isaiah 2:11 it was said that all lofty looks shall be humbled and all haughtiness of men be bowed down, so the Prophet here with entire justice declares that also feminine arrogance must expect its share in this judgment. Are proud, etc., stands, therefore, in direct relation with the entire section Isaiah 2:6-17. What is said there in general of riches ( Isaiah 3:7), of arrogance and haughtiness ( Isaiah 3:11-12; Isaiah 3:17) of works of splendour ( Isaiah 3:16), has its special application to the proud display of the women. But our passage stands in still closer connection with מַשְׁעֵנָה supportress Isaiah 3:1. We showed there that this expression points to the second half of this chapter where the women are spoken of. That these, too, are called “supports,” staffs, refers evidently to the fact that women, even in the commonwealth of Israel, played a considerable part. Let it be remembered that the Book of Kings expressly names the mother of each king. Individual women are designated as enjoying political influence in a high degree; Deborah ( Judges 4); Bathsheba ( 1 Kings 1); Jezebel ( 1 Kings 16:31 sqq.); Athaliah ( 2 Kings 11). We are expressly informed that Solomon’s wives had a bad influence over him ( 1 Kings 11:3 sqq.). As long as a regular king ruled there must be a woman’s court household. If there were none such. then there would be surely no king. How closely kingdom and harem hung together, may be seen from the fact that the possession of the harem obtained as a sign that the royal dignity had been received. Therefore Absalom lay publicly with the coucubines of his father ( 2 Samuel 16:21). David, too, inherited the wives of Saul, and this is related in a connection ( 2 Samuel 12:8) that leads us to conclude that the fact must have been important to the recognition of David’s succession to the throne being a rightful one. Adonijah, after David’s death, begs for the hand of Abishag the Shunamite, and we see from Solomon’s reply that he regarded this request as an attempt to use the possession of the concubine as a step to the throne ( 1 Kings 2:22). Comp. Michaelis,Mos. Recht, I. p207. Saalschuets,Das Mos. Recht, p85. According to this the harem was, in some measure, a political institution, an attribute of royalty as such, and in so far in a special sense a support of the life of the state. Yet if Isaiah here has especially in mind the royal ladies, that does not exclude the other noble and proud women from a share in his reproachs.

In וַתֵּלַכְנָה the imperfect with vav. consec. is not necessarily to be construed as aorist. The word מְשַׂקְּרוֹת is ἄπαξ λεγ. The root שָׂקַר even does not again occur in all the Old Testament. The Aramaic סְקַר‏ may be most suitable to compare here, which means “intueri, conspicari.” The Piel then may have the meaning “blinking, winking:”עֵינַיִם stands in the accusat, like גָּרוֹן. There is indeed a סָקַרִ that means to color, to paint, whence also, the Chald, Abarbanel and others express this idea (Luther: with painted faces). But the custom of painting the eye-brows black is so universal a custom or the Orient, that it has been justly objected, Isaiah would hardly have spoken out against it. Moreover the rest of the reproachful expressions relate to bodily gestures. Buxtorfin Lex. Chald, Talm, et Rabb., p 1542 cites the talmudic dictum: “Non creavit deus mulierum ex capite Adami, ne caput suum nimium ornaret and efferret; negue ex oculo, ne essetסַקְרָנִית, oculis omnia observans.”Hitzig, justly cites Plaut. Aulul. I:1, Isaiah 2 : “circumspectatrix cum oculis tuis emissiciis,” although this is spoken of an old tramp with thievish propensities. Also טָפַף (from which טַףToppler, Tripler, Child) is ἄπ. λεγ. The tripping short steps are the necessary consequences of the step-chains which were fastened by means of a ring (עֶכֶם, Isaiah 3:18, again only in Proverbs 7:22) surrounding the leg above the ankle joint. The little chains themselves were called צְעָדוֹת Isaiah 3:20. The verb עִכֵּם, which occurs only here, is denominative. According to the context the meaning can be nothing else than; rattling the rings to make a noise, to clink. Comp. Herzog’sR. Encycl. VII. p731. As chastisement for such arrogance the daughters of Zion shall be punished with disgraceful disorders. Their proud head shall become scurfy, covered with scabs, thus loathsomely unclean ( Leviticus 13:2; Leviticus 13:6-8; Leviticus 14:56). שִׂפַּח, (which, written with שׂ, occurs here only), is according to some a denominative from מִסְפַּחַת,סַפַּחַת, scab. scurf (vid. Leviticus 13:14) Still it is possible שִׂפַח means, to make flow, suppurate, and thus deprive of the hair, and that, so derived, ספחת means the fluid scab or scurf. Comp, at Isaiah 37:30. Their shame, to whose impure pleasure those luxurious gestures were meant to minister, shall be disgracefully exposed ( Isaiah 47:3; Jeremiah 13:22; Jeremiah 13:26; Ezekiel 16:37, etc.). The singular פֹּת (from פּוּת,פָּתָה פָתַח, pat-ere) occurs only here; the plural 1 Kings 7:50 of the cardo femina from an obvious resemblance.—עָרָה (from which עֶרְוָה and עָרוֹתloca nuda ( Isaiah 19:7) which does not occur in the Kal, means nudum esse, hence Piel to make bare, (in Isaiah again only Isaiah 22:6); Hiphil, (because what has been hitherto concealed, when it is laid bare, is at the same time poured out) effundere, ( Isaiah 53:12), Niphal, effundi ( Isaiah 32:15).

Without excluding the literal rendering of Isaiah 3:17, we may still construe the language first in an inexact sense and generalize it. In the day of judgment loathsome uncleanness shall take the place of the splendor of Zion’s daughters; disgrace and shame the place of their prond display. The Prophet has in this expressed something in general which he proceeds to specify in what follows. Feminine interest revolves chiefly around two poles: the decking out of the body and the surrender of the body to the husband; therefore about dress and husbands. Therefore the disgrace of the daughters of Zion in what follows is portrayed in these two respects. And first it is shown of what they shall be deprived in the way of dress ( Isaiah 3:18-23), and what shall be given them instead ( Isaiah 3:24).

3. In that day—instead of beauty.

Isaiah 3:18-24 “In that day,” refers back immediately to Isaiah 3:17. But we showed above that not the day of the last judgment is meant here, but only a prelude to it, which, of course, however, combines with the last judgment to make a unity of divine world-judgment. In that day, then, the Lord will take away the adornment (תפארת). All that follows is summed up-under this word. The word is found often in both parts of Isaiah 4:2; Isaiah 10:12; Isaiah 13:19; Isaiah 44:13; Isaiah 52:1; Isaiah 62:3; Isaiah 63:14, etc.). Concerning the עכסים comp, at Isaiah 3:16. Concerning the שׁביסים there are two views held. From Schroeder down a number of expositors (Rosenmueller, Winer, Ewald, Knobel, Drechsler) have taken the word for a kindred form of the Arabic schumeisa (diminutive of schems, the sun), the letters m and b being interchanged, as is common between these two kindred letters: Schroeder proves, besides, from Theoph,hist. pl. IX:4 and Plin. H. N. XII:14, Σαβις to have been a name of the sun among the Arabians. The meaning then would be little suns i.e., a metallic ornament shaped like a sun. That would suit very well to the following שׁהרן, crescents, as generally to the words that precede and follow, all of which designate metal ornaments. In as much as in the following list occur several expressions borrowed from the Arabic (comp. Drechsler on Isaiah 2:6), and this word in Hebrew is ἄπ λεγ., and even the root שָׁבַם does not again occur, so that word and thing both appear to be of foreign origin, I prefer this view. The other view takes שָׁבָם in the sense of שָׁבָץ and (Aram,) שְׁבָשׁ“plectere, to braid,” and שָבִים therefore, for opus reticulatum (LXX ἐμπλόκια) network. hair net: (Delitzsch, “ribbons for the forehead worn underneath the hair net, and braided of gold or silver thread:” Buxtorf, Lex. Chald, p2315, “Ornamentum,” etc., a peculiar ribbon ornament, extending in front from one ear to the other”). The שׂהרנים are lunulœ, μηνίσκοι, moonshaped, or rather half-moon shaped decorations. They are mentioned Judges 8:21; Judges 8:26 as neck ornaments of camels. That they had a moon shape appears from this, that sahro in the Syriac, schahr in the Arabic mean the moon. Here, too, therefore word and thing are certainly of foreign origin. ־וֹן is a diminutive ending, comp. אִישׁוֹן; Ewald § 167, a.—נְטִפוֹת ( Judges 8:26) from נָטַףto drop (comp. Exodus 30:34, dropping resin, and Job 36:27) are a drop shaped ornament, as they were likely worn as pendants from the ears (ear drops). שֵׁרוֹת (ἄπ. λεγ,) from שָׁרַרtorquere, to twist, is torques, a collar, chain, not for the neck, however, but an armlet, bracelet, as is to be seen from the dialects. Onkelos,e.g., translates, Genesis 24:22; Genesis 24:30; Genesis 24:47, the Hebrew word צָמִיד (the proper word for bracelet for the arm) by שֵׁירָא. Comp, too, שַׁרְשְׁרָה and שַׁרשָׁהchainsExod. Isaiah 28:14; Isaiah 28:22.—רְעָלוֹת (ἄπ. λεγּ) from רָעַלto tremble, wave, are veils, and that, as appears, of a costly kind: viz.Herzog,R. Encycl. VII. p728.—פְּאֵרִים are diadems, tiarœ., that are also elsewhere named as part of the head ornament of the priesthood ( Exodus 39:28; Ezekiel 44:18), or of the dress of a bridegroom ( Isaiah 61:10). What part of the head covering or what sort, is not clear.—צְעָדָה from צָעַד, to march, pace, on account of the etymology seems most naturally to mean the step chains (comp. on תּעכסנה, Isaiah 3:16). But 2 Samuel 5:24 and 1 Chronicles 14:15, where the word occurs, it seems to mean “the stepping, walking along;” and Numbers 31:50; 2 Samuel 1:10אֶצְעָדָה designates arm bands, arm clasps, as one sees clearly in 2 Samuel 1:10 from the עַל־זְרֹעוֹ. Hence many expositors, both old and new, (among the last, Ewald), translate “arm clasps.” And yet it is only אֶצְעָדָה that has this meaning. The circumstance that צִעָדָה occurs twice in the sense of “walking along” is no obstacle to its meaning step-chainlets. For the abstract word could easily be taken in a concrete sense; the walking in the sense of the instrument of walking.—קִשֻּׁרִים from קָשַׁרto bind) are, according to Jeremiah 2:32, comp. Isaiah 49:18, mentioned as pieces of a bride’s outfit. But whether the girdle is meant or bandages (perhaps the breastband, στηθόδεσμος LXX. in Jeremiah 2:32) is uncertain.—בָּתֵּי הַנֶּפֶשׁ are smelling bottles. For בית often stands for receptacle, place of storage generally (comp. Exodus 26:29; Job 8:17; Ezekiel 41:9, and for the very common use of this word in Aram, and Rabb. language, see Buxtorf, Lex. p 301 sqq.). נֶפֶשׁ, however is breath, scent (comp. Niphal הִנָּפֵשׁrespirare, to breathe out, Exodus 23:12; Exodus 31:17. ‎עֲצַת נֶפִשׁ. fragrant wood, Proverbs 27:9; and the original passage Genesis 1:20; Genesis 1:30; Job 41:13). The expression occurs only here—לְחָשִׁים (comp. Isaiah 3:3; Isaiah 26:16) are instruments of magic, amulets.—טַבַּעַת from טָבַע, imprimere, is the ring, generally, and especially the signet ring. Comp. Genesis 41:42; Exodus 25:12; Exodus 25:14, and many places beside in Exodus.—נִזְמֵי הָאַף are the nose rings which are in use in the East to the present day. Comp. Proverbs 11:22; Ezekiel 16:12; WinerR. W. B. the word, nose-ring.

So far the prophet has named articles of embellishment made of metal. In what follows he chiefly enumerates articles of clothing proper.—The מַחֲלָצוֹת, according to Zechariah 3:4, are such as are the opposite of filthy garments, therefore stately, splendid clothes. According to the fundamental meaning (חָלַץ, extrahere, exuere) they are clothes that one takes off at home, comp. חֲלִיפוֹת. The expression appears to be one of general meaning, and occurs only here, and in the passage cited from Zech.—מַֽעֲטָפוֹת (properly covers, from עָטַףoperire) are mentioned only here. The word in Arabic signifies the second tunic, broader, longer and provided with sleeves, that corresponds to the Roman stola, the garment peculiar to women.—מִטְפַּחַת from טפחexpandere ( Isaiah 48:13) is the great wide over all, shawl ( Ruth 3:15, the only place beside that the word occurs). חָרִיט is found beside only 2 Kings 5:23, from which place it is seen that it means a bag or pocket that may serve to carry money.—גִּלְיֹנִים, according to LXX. would be διαΦανῆ Δακωνικά, i.e., Lacedæmonian gauze dresses that expose the body more than cover it. But גִּלָּיוֹן, Isaiah 8:1, is the smooth, polished tablet. Such served for mirrors, as the ancients knew nothing of glass mirrors. Travellers assure us that such mirrors in the form of small plates set in a ring are worn to this day. Comp. Herzog,R. Encycl. XIV, p666.—סְדִינִים are σινδόνες, i.e., garments of fine India linen. It is debated whether undergarments, such as shirts, are meant, or some sort of light thing to throw over one. The word is found again Judges 14:12 sq.; Proverbs 31:24.—צְנִיפוֹת (from צָנַף, tegere, velare) are the head-band, turban. The word bands, turbans, occurs Isaiah 62:3; Job 29:14; Zechariah 3:5.—רָדִיר (from רָדַדspread, spread under, spread out, Isaiah 45:1; Psalm 144:2; 1 Kings 6:32) is the wide veil that covered over the rest of the clothes (Arab, rida ridat) Song of Solomon 5:7.—But not only shall all תִּפְאֶרֶתadornment, Isaiah 3:18, be taken away, they shall also be replaced by worse things. Instead of בּשֶֹׁם, balsam, (product of the balsam bush, vid. Exodus 30:23; Ezekiel 27:22; 1 Kings 10:10) מַק shall be given. This latter word is only found again Isaiah 5:24, where, however, it is written מָק, which has no effect on the meaning. The root מָקַק, diffluere is used of the flowing of matter from a wound; e. g. Psalm 38:6. מַק seems therefore rather to mean matter than the dry decay. In place of חֲגוֹרָה (apron, Genesis 3:7; girdle, Isaiah 32:11; 1 Kings 2:5) shall be a rope, נִקְפָּה. The word is ἅπ. λεγ. There is conflict regarding the meaning. Some derive it from נָקַףpercutere, to strike ( Isaiah 10:34; Isaiah 17:6) and take it in the sense of vulnus (so the Chald. and the most of the Jewish expositors). But this meaning does not well suit the context. It is better to derive it from נָקַף=circuire, gyrare, circle, gyrate (see Isaiah 29:1; Hiphil הִקִּיף). נִקְפָּה would be, then, feminine of נֵקֶף or נֶקֶף=turning around, i. e., that resulting from twisting. Delitzsch derives it from קָפַה, contorquere, but this does not occur in biblical idiom, which uses only קָפָא, to contract, congeal.

Instead of the artistically curled hair, shall baldness be given. מִקְשֶׁה (ἄπ. λεγ.,) in apposition with מַֽעֲשֶׂה is synonymous with מִקְשָׁה, Exodus 25:18; Exodus 25:31; Exodus 25:36; Jeremiah 10:5, opus tornatile, twisted, turned work. Baldness, compare 2 Kings 2:23; for women it is doubly disgraceful. And instead of a splendid mantle, shall be given a girding of sackcloth. פְּתִינִיל, ἄπ. λεγ., is of uncertain derivation and meaning. Expositors waver between the derivation from פָּתַגamplum esse, with affix –ִיל (like כַּרְמִיל from כֶּרֶם) and that from פְּתִיdistance, גִּילfestival joy, and between the meanings fascia pectoralis (Vulg.) and broad mantle; yet the grammatical and hermeneutical grounds for the latter overbalance. מהגרת, too, is ἄπ. λεγ. Girding with sackcloth, as is known, is often mentioned as sign of the deepest mourning and humiliation: Genesis 37:34, Isaiah 15:3; Isaiah 22:12; Jeremiah 6:26, &c.

The conclusion of this list of mournful exchanges is made by the phrase: “Branding for beauty.” The words are strange. They appear disjointed and unsymmetrical. For וְ, and, is wanting which connects all the preceding members, and thus this small member of the sentence stands independent, and by its inversion (the thing given stands first) in contrast with all that goes before. It appears to me as if the prophet recalled a passage of the law wherein a number of exchanges or recompenses are defined by means of the preposition “instead of.” Such a passage is Exodus 21:23-25. Among these specifications occurs, “burning for burning.” כּוִיָּה תַחַת כְּוִיָּה. The Prophet, however, was not speaking of jus talionis, therefore the idem per idem or idem pro eodem, “like for like,” did not suit his purpose. He speaks of the recompense that threatened the daughters of Zion. Among the things to be taken from them he had not mentioned beauty, the direct gift of nature, which to women is of the greatest price. He had to this point spoken only of productions of art. Now as beauty is יְפִי (in Isa. again only Isaiah 33:17), he might easily happen to think of כְּוִיָּה as a suitable rhyme for it. However, כְּוִיָּה itself does not rhyme, but a word of kindred root, properly its simple masculine form, כְּוִי, which appears only to have been used in the contracted form כִּי (comp. רִי,צִי,עִי,אִי). Thus too the inversion explains itself. For as we find the words, they most resemble the passages in Exod.; much more than if they read “instead of beauty burning.” כִּי or כְּוִי is ἄπ. λεγ. Its root is כָּוָה“to burn,” and means, like כְּוִיָּה, and like the Arabic kej, the branded mark, στίγμα. If even it cannot be proved that it was customary to mark captives by branding them, that does not affect the matter. It was also not customary to offer them pus instead of balsam. Such traits of poetic speech must not be pressed. Enough if the thought in itself affords a suitable meaning. I think, therefore, the established meaning “brand mark,” which indicates a strong contrast with “beauty,” is not to be departed from, and we need not with Knobel understand “scratchings.”

4. The women—our reproach.

Isaiah 3:25 to Isaiah 4:1 But the misery of the daughters of Zion is not yet exhausted. Worse things yet must happen to them. They shall be robbed, too, of the men. From the singular suffix, it is seen that the Prophet Isaiah 3:25 now addresses Zion itself, thus not “the daughters of Zion,” Isaiah 3:16, but “daughter of Zion.” The loss of splendid garments is not to be understood as if only articles of luxury would be taken from the women of Zion. It is seen from Isaiah 3:25 that the blow is to be universal, falling upon all. Therefore all shall suffer under it: but the rich and noble most of all. The loss of the men however, shall concern all in equal measure. For this reason the Prophet no longer addresses the daughters, but the daughter of Zion. מְתִים does not appear to involve the notion of strength, manhood. For it is wont to stand where inferiority, lowness are predicated of the subject man. מְתֵי מִסְפָּר, people of number, a few, Genesis 34:30, and often. מ׳ מְעַט Deuteronomy 26:5; Deuteronomy 28:62. מ׳ שָׁוְא Psalm 26:4; מ׳ אָֽוֶז Job 22:15. מ׳ רָעָכ Isaiah 5:13 : and Isaiah 41:14מְתֵי יִשְׁרָאֵל stands directly parallel with תּוֹלַעַת יַעֲקבworm Jacob. It stands then as the antithesis of גְּבוּרָתֵןְthe troops, and designates not the manhood with emphasis, but only masculine individuals (people). גְּבוּרָה (a word of frequent occurrence in Isaiah 11:2; Isaiah 28:6; Isaiah 63:15, &c.) only here stands in a concrete meaning=troops. For Jeremiah 49:35 there is no reason for taking it in any other than the usual abstract sense, strength.

And her gates, etc. Isaiah 3:26. אָנָה, to sigh, groan, occurs only here and Isaiah 19:8, where, too, it stands with אבל. The latter word is in general more frequent, and common, too, in Isaiah: 24:4, 7; Isaiah 33:9; Isaiah 66:10. Most expositors translate; “and her gates groan and lament.” With that פֶּתַחgate, is personified and used by metonymy for the assemblies in the gate, which is grammatically allowable. But I would make three objections: 1) It is surprising that we do not read, then, שַׁעַר, gate. For פֶּתַח is only the door opening (hence so often פתח השׁער, door of the gate, Joshua 20:4; Judges 9:35; Judges 9:44 : 2 Samuel 10:8; Jeremiah 1:15; Jeremiah 19:2; Proverbs 1:21, etc.), while שַׁעַר stands for gate in its emphatic, and also its comprehensive meaning2) Does it not seem strange in this exposition, that the discourse suddenly turns from the women to speak of the totality of the people? For the gates do not represent the women alone, but the entire people; whence Drechsler justly calls attention to the fact that this exposition occasions “something fluctuating in the connection of ideas.” 3) פֶּתַח, times without number, stands as acc. localis to the question where? or whither? without a preposition, vid. Lexicon and Concordances. It comes very natural therefore to translate; “and they (the women) groan and sigh at her gates.” There they await, and there they receive the mournful intelligence. The suffix in פתחיה relates naturally to Zion addressed in the verse before.

The following words are obscure. וְנִקָּתָה can be nothing else than Niph. perf 3 pers. fem, from נָקָהpurum esse. Niphal often occurs in the sense of culpa vacuum, immunem esse, which gives no sense here. Purificari here can only mean “swept out, cleared up, emptied, desolated.” In this sense the word does not again occur; only Zechariah 5:3, may in some degree be compared. Hofmann (Schriftbeweis II:2, p503) translates: “on the bareness, off on the bare ground sits she.” But נקתה is neither participial nor nominal form. If now we translate: “and she was emptied, desolated, on the ground she sits,”—we must first remark concerning the construction, that Drechsler is right in connecting the two verbs so that the first contains an adverbial qualification of the second. Sitting on the ground is the posture of those mourning: Isaiah 47:1; Job 2:13; Lamentations 2:10. The subject of נקתה as well as of תשׁב is Zion, to which also the suffixes in Isaiah 3:25-26, refer. Therefore if the widows of Zion weep at the gates, Zion itself appears desolate and lies on the ground. Yet I confess that this exposition is not entirely satisfactory, although it fits the existing text. Perhaps the text is corrupt in נקתה.

At all events, according to Isaiah 3:25, a great scarcity of men exists. For the Hebrew woman that was the greatest misfortune. For in its most ancient parts the Old Testament knows no other genuine life than that on this earth, and thus no other continuation of living after death than by means of children. To be childless was, then, the same as being deprived of continuance after death. It corresponded to the being damned of the New Testament. Physical reasons, therefore, were not all that made marriage appear as a pressing necessity. It is now said here that seven women (notice the sacred number) shall lay hold of one man and, renouncing all claim of support and clothing, beg only the right to be called his wives.—Only let thy name, etc.—As the temple was called the house that bears the name of Jehovah, without however the temple being called Jehovah Himself, Song of Solomon, among the Hebrews, the wives were not called by the same name as their husbands, which would be to transfer modern customs to the ancients; but the name of the husband was named on her, when she was called this or that man’s wife. Comp. “Sarai, Abram’s wife,” Genesis 12:17, “Rachel, Jacob’s wife,” Genesis 46:19. Gesenius quotes the beautiful parallel from Lucan, Pharsal. II:342, which was first adduced by Grotius.

——da tantum nomen inane
Connubii, Liceat tumulo scripsisse: Catonis
Marcia * * * * * * *

—Give only the empty name of marriage. Let my monument be inscribed: Cato’s Marcia.

אָסַף with the meaning “auferre, demere,” bear away, like Isaiah 16:10; Isaiah 57:1. As a parallel expression comp, too Zechariah 8:23. The division of chapters is evidently incorrect here. That the words “seven women,” etc., were carried over to chap4, as Vitringa remarks, happened because it was supposed that the seven women represented the seven graces of the Holy Spirit ( Isaiah 11:1-2), thus Jerome and Cyril—or the believing women under the one man or Christ, the Branch, Isaiah 3:2.

DOCTRINAL AND ETHICAL
1. On Isaiah 2:2. Domus Dei, etc. “The house of God is built on the foundation of the Apostles and Prophets, who, themselves, too, are mountains, quasi imitators of Christ. (They that trust in the Lord shall be as Mount Zion, Psalm 125:1) Whence, also, upon one of the mountains Christ founded the Church and said: Thou art Peter, etc., Matthew 16:18.” Jerome.——“We can understand Jerusalem by the mountain of God, for we see how the believing run thither, and how those that have accepted the testimony come thither and seize the blessing that proceeds thence. But we may also by the house of God understand the churches spread over land and sea, as we believe St. Paul, who says, ‘we are the house of God,’ Hebrews 3:6. And so we may recognize the truth of the prophecy. For the Church of God stands shining forth, and the nations, forsaking wickedness that has long had dominion over them, hasten to her and are enlightened by her.” Theodoret.——Ecclesia Esther, etc. “The church is a mountain exalted and established above all other mountains, but in spirit. For if you regard the external look of the church from the beginning of the world, then in New Testament times, you will see it oppressed, contemned, and in despair. Yet, notwithstanding, in that contempt it is exalted above all mountains. For all kingdoms and all dominions that have ever been in the world have perished. The church alone endures and triumphs over heresies, tyrants, Satan, sin, death and hell, and that by the word only, by this despised and feeble speech alone. Moreover it is a great comfort that the bodily place, whence first the spiritual kingdom should arise, was so expressly predicted, that consciences are assured of that being the true word, that began first to be preached in that corner of Judea, that it may be for us a mount Zion, or rule for judging of all religions and all doctrines. The Turkish Alcoran did not begin in Zion—therefore it is wicked doctrine. The various Popish rites, laws, traditions began not in Zion—therefore they are wicked, and the very doctrines of devils. So we may hold ourselves upright against all other religions, and comfort our hearts with this being the only true religion which we profess. Therefore, too, in two Psalm,, Psalm 2, 110, mount Zion is expressly signified: “I have set my king upon my holy hill of Zion;” likewise: “The Lord shall send the rod of thy strength out of Zion.” Luther.

2. On Isaiah 2:2. Luther makes emphatic, as something pertaining to “the wonderful nature of this kingdom,” that “other kingdoms are established and administered by force and arms. But here, because the mountain is lifted up, the nation shall flow (fluent), i.e., they shall come voluntarily, attracted by the virtues of the church. For what is there sweeter or lovelier than the preaching of the gospel? Whereas Moses frightens weak souls away. Thus the prophet by the word fluent, “flow,” has inlaid a silent description of the kingdom of Christ, which Christ gives more amply when He says: Matthew 11:12, “the kingdom of heaven suffereth violence and the violent take it by force,” i.e. “they are not compelled, but they compel themselves.” “Morever rivers do not flow up mountains, but down them; but here is such an unheard-of thing in the kingdom of Christ.”—Starke.

3. Luther remarks on “and shall say: come,” etc. “Here thou seest the worship, works and efforts and sacrifices of Christians. For they do only the one work, that they go to hear and to learn. All the rest of the members must serve their neighbors. These two, ears and heart, must serve God only. For the kingdom rests on the word alone. Sectaries and heretics, when they have heard the gospel once, instantly become masters, and pervert the Prophet’s word, in that they say: Come let us go up that we may teach him his way and walk in our paths. They despise, therefore, the word as a familiar thing and seek new disputations by which they may display their spirit and commend themselves to the crowd. But Christians know that the words of the Holy Ghost can never be perfectly learned as long as we are in the flesh. For Christianity does not consist in knowing, but in the disposition. This disposition can never perfectly believe the word on account of the weakness of the sinful flesh. Hence they ever remain disciples and ruminate the word, in order that the heart, from time to time, may flame up anew. It is all over with us if we do not continue in the constant use of the word, in order to oppose it to Satan in temptation ( Matthew 4). For immediately after sinning ensues an evil conscience, that can be raised up by nothing but the word. Others that forsake the word sink gradually from one sin into another, until they are ruined. Therefore Christianity must be held to consist in hearing the word, and those that are overcome by temptations, whether of the heart or body, may know that their hearts are empty of the word.”

4. Vitringa remarks on the words, “Out of Zion goes forth the law,” Isaiah 5:3. “If strife springs up among the disciples concerning doctrine or discipline, one must return to the pattern of the doctrine and discipline of the school at Jerusalem. For יָצָא “shall go forth,” stands here only as in Luke 2:1, “There went forth a decree from Cæsar Augustus.” In this sense, too, Paul says, 1 Corinthians 14:36, “What? came the word of God out from you?” The word of God did not go forth from Corinth, Athens, Rome, Ephesus, but from Jerusalem, a fact that bishops assembled in Antioch opposed to Julius I. (Sozom. hist. eccl. III:8, “the orientals acknowledged that the Church of Rome was entitled to universal honor—although those who first propagated a knowledge of Christian doctrine in that city came from the East”). Cyril took יָצָא in the false sense of κατελἐλοιπε τὴν Σιών, “has forsaken Zion.” When the Lord opened the understandings of the disciples at Emmaus, to understand the Scriptures and see in the events they had experienced the fulfilment of what was written concerning Him in the law, Prophets and Psalm, He cannot have forgotten the present passage. Of this we may be the more assured since the words: “Thus it is written and thus it behooved Christ to suffer and to rise from the dead the third day: And that repentance and remission of sins should be preached in His name among all nations beginning at Jerusalem.” Luke 24:46-47, point clearly to Isaiah 2:2-3 of our passage. Therefore too, Justin Martyr Apol. i. (commonly ii.), § 49, says: “But where the prophetic spirit predicts the future, he says: from Zion shall go forth the law, etc. And that this finally came to pass in fact, you may credibly assure yourselves. For from Jerusalem have men gone forth into the world, twelve in number, and these were unlearned, that knew not how to speak. But by the might of God they have proclaimed to all mankind that they were sent by Christ in order to teach all the word of God.”

“Zion is contrasted here with Mount Sinai, whence the law came, which in the Old Testament was the foundation of all true doctrine: But in the New Testament Mount Zion or Jerusalem has the privilege to announce that now a more perfect law would be given and a new Covenant of God with men would be established. Thus Zion and Jerusalem are, so to speak, the nursery and the mother of all churches and congregations of the New Testament.”—Starke.

5. Förster remarks on the end of Isaiah 2:3, that the gospel is the sceptre of Jesus Christ, according to Psalm 110:2; Psalm 45:7 (the sceptre of thy kingdom is a right sceptre). “For by the word Christ rules His church ( Romans 10:14 sqq.).”

6. On Isaiah 2:4. “Pax optima rerum.” Foerster. The same author finds this prophecy fulfilled by Christ, who is our peace, who has made of both one, and broken down the partition that was between, in that by His flesh He took away the enmity ( Ephesians 2:14). Foerster, moreover, combats the Anabaptists, who would prove from this passage that waging war is not permitted to Christians. For our passage speaks only against the privata Christianorum discordia. But waging war belongs to the publicum magistratus officium. Waging war, therefore, is not forbidden, if only the war is a just one. To be such, however, there must appear according to Thomas, part. 2 th. quœst. 401) auctoritatis principis, 2) causa justa, 3) intentio bellantium justa, or ut allii efferunt: 1) jurisdictio indicentis, 2) offensio patientis, 3) intentio finem (?) convenientis.
7. On Isaiah 2:4. Jerome regarded the time of Augustus, after his victory at Actium, as the fulfilling of this prophecy. Others, as Cocceius, refer the words, “they shall turn their swords into plowshares and their spears into pruning-hooks,” to the time of Constantine the Great; and the words “nation shall not lift up sword against nation” to the period of the restoration of religious peace in Germany,—finally the words: “they shall no more learn war,” to a future time that is to be hoped for. Such interpretations are, however, just as one-sided as those that look only for a spiritual fulfilment of prophecy. For how is an inward fulfilment of this promise of peace to be thought of which would not have the outward effects as its consequence? Or how is an outward fulfilment, especially such as would deserve the name, conceivable without the basis of the inward? Or must this peaceful time be looked for only in heaven? Why then does the promise stand here? It is a matter of course that there is peace in heaven: for where there is no peace there can be no heaven. The promise has sense only if its fulfilment is to be looked for on earth. The fulfilment will take place when the first three petitions of the Lord’s prayer are fulfilled, i.e. when God’s name shall be held holy by us as it in itself is holy, when the kingdom of God is come to everything, without and within, and rules alone over all, when the will of God is done on earth as in heaven. Christendom makes this prayer quite as much with the consciousness that it cannot remain unfulfilled, as with the consciousness that it must find its fulfilment on earth. For, if referred to heaven, these petitions are without meaning. Therefore there is a time of universal inward and outward peace to be looked for on earth. “It is not every day’s evening,” i.e. one must await the event, and our earth, without the least saltus in cogitando, can yet experience a state of things that shall be related to the present, as the present to the period of trilobites and saurians. If one could only keep himself free from the tyranny of the present moment! But our entire, great public, that has made itself at home in Philistia, lives in the sweet confidence that there is no world beside that of which we take notice on the surface of the earth, nor ever was one, nor ever will be.

8. On Isaiah 2:4. Poets reverse the figure to portray the transition from peaceful to warlike conditions. Thus Virgil, Georg. I:2:506 sq.:

Non ullus aratro

Dignus honos, squalent abductis arva colonis.

Et curvæ rigidum falces conflantur in ensem.

Aeneide VII:2:635 sq.:

Vomeris huc et falcis honos, huc omnis aratri

Cessit amor; recoquunt patrios fornacibus enses.

Ovid, Fast. I:2:697 sqq.:

Bella diu tenuere viros. Erat aptior ensis

Vomere, cedebat taurus arator equo.

Sarcula cessabant, versique in pila ligones.

Factaque de rastri pondere cassia erat.

9. On Isaiah 2:5. As Isaiah puts the glorious prophecy of his fellow prophet Micah at the head, he illuminates the future with a splendid, shining, comforting light. Once this light is set up, it of itself suggests comparisons. The questions arise: how does the present stand related to that shining future? What difference obtains? What must happen for that condition of holiness and glory to be brought about? The Christian Church, too, and even each individual Christian must put himself in the light of that prophetic statement. On the one hand that will humiliate us, for we must confess with the motto of Charles V.: nondum! And long still will we need to cry: Watchman what of the night ( Isaiah 21:11)? On the other hand the Prophet’s word will also spur us up and cheer us. For what stronger impulse can be imagined than the certainty that one does not contend in vain, but may hope for a reward more glorious than all that ever came into a man’s heart? ( Isaiah 64:4; 1 Corinthians 2:9).

In the time of the second temple, in the evenings of the first days of the feast of Tabernacles, great candelabras were lighted in the forecourt of the temple, each having four golden branches, and their light was so strong that it was nearly as light as day in Jerusalem. That might be for Jerusalem a symbol of that “let us walk in the light of the Lord.” But Jerusalem rejoiced in this light, and carried on all sorts of pastime, yet it was not able to learn to know itself in this light, and by this self-knowledge to come to true repentance and conversion.

10. On Isaiah 2:8, “their land is full of idols.” “Not only images and pictures are idols, but every notion concerning God that the godless heart forms out of itself without the authority of the Scripture. The notion that the Mass is effective ex opere operato, is an idol. The notion that works are demanded for justification with God, is an idol. The notion that God takes delight in fasts, peculiar clothes, a special order of life, is an idol. God wills not that we should set up out of our own thoughts a fashion of worshipping Him; but He says: “In all places where I record My name, I will come unto thee, and I will bless thee,” Exodus 20:24—Luther.

11. On Isaiah 2:9-21. When men have brought an idol into existence, that is just to their mind, whether it be an idolum manu factum, or an idolum mente excogitatum, there they are all wonder, all worship. “Great is Diana of the Ephesians.” Then the idol has a time of great prosperity and glory. But sooner or later there comes a time when the judgment of God overtakes the idol and its servants. God suffers sin to become ripe like men let a conspiracy, like they let fruit ripen. But when the right time comes then He steps forth in such a fashion that they creep into mouse-holes to hide themselves, if it were possible, from the lightning of His eye and His hand. Where then are the turned-up noses, the big mouths, the impudent tongues? Thus it has often happened since the world began. But this being brought to confession shall happen in the highest degree to the puffed-up world at that day when they shall see that one whom they pierced, and whom they thought they might despise as the crucified One, coming in His glory to judge the world. Then they shall have anguish and sorrow, then shall they lament and faint away with apprehension of the things that draw nigh. But those that believed on the Lord in His holiness, shall then lift up their heads for that their redemption draws nigh. At that time, indeed, shall the Lord alone be high, and before Him shall bow the knees of all in heaven, on earth, and under the earth, and all tongues must confess that Christ is the Lord, to the glory of God the Father.

12. On Isaiah 2:22. Of what do men not make idols! The great industrial expositions of modern times often fill me with dismay, when I have seen how men carry on an actual idolatrous worship with these products of human science and art, as if that all were not, in the end, God’s work, too, but human genius were alone the creator of these wonders of civilization. How wickedly this Song of Solomon -called worship of genius demeans itself ! How loathsome is the still more common cultus of power, mammon and the belly!

13. On Isaiah 3:1 sqq. Causa σωστική, etc. “The saving cause of the commonwealth is the possession of men of the sort here mentioned, which Plato also knew, and Cicero from Plato, each of whom Judges, commonwealths would be blessed if philosophers, i.e., wise and adept men were to administer them.”—Foerster. The same writer cites among the causes why the loss of such men is ruinous, the changes that thence ensue. All changes in the commonwealth are hurtful. Xenoph. Hellen. Isaiah 2 : “εἰσὶ μὲν πᾶσαι μεταβολαὶ πολιτειῶν θανατηΦόροι.” Aristot. Metaph. Isaiah 2 : “ᾱἱμεταβολαὶ πάντων ταραχώδεις.”
14. On Isaiah 3:1. “The stay of bread,” etc. Vitringa cites Horat. Satir. L. II, 35:153 sq.:

Deficient inopem venœ te, ni cibus atque
Ingens accedit stomacho fultura ruenti.
And on Isaiah 3:2 sq. he cites Cicero, who, De Nat. Deorum III, calls these “prœsidia humana,” “firmamenta reipublicœ.” On Isaiah 3:6 sq. the same author cites the following passage from Livy (26 chap6): “Cum fame ferroque (Capuani) urgerentur, nec ulla spes superesset iis, qui nati in spem honorum erant, honores detrectantibus, Lesius querendo desertam et proditam a primoribus Capuam summum magistratum ultimus omnium Campanorum cepit!” On Isaiah 3:9 he quotes Seneca: De vita beata, chap. xii.: “Itaque quod unum habebant in peccatis bonum perdunt peccandi verecundiam. Laudant enim ea, quibus erubescant, et vitio gloriantur.”
15. On Isaiah 3:4; Isaiah 3:12. Foerster remarks: Pueri, etc. “Boys are of two sorts. Some are so in respect to age, others in respect to moral qualifications. Song of Solomon, too, on the contrary there is an old age of two sorts: “For honorable age is not that which standeth in length of time, nor that is measured by number of years. But wisdom is the true gray hair unto men, and an unspotted life is the true old age.” Wisdom of Solomon 4:8-9. Examples of young and therefore foolish kings of Israel are Rehoboam (“the young fool gambled away ten whole tribes at one bet” 1 Kings 12). Ahaz, who was twenty years of age when he began to reign ( 2 Kings 16:2). Manasseh who was twelve years ( 2 Kings 21:1,) and Amon who was twenty-two years ( 2 Kings 21:19).

16. On Isaiah 3:7. Foerster remarks: Nemo se, etc. “Let no one intrude himself into office, especially when he knows he is not fit for it,” and then cites: “Seek not of the Lord pre-eminence, neither of the king the seat of honor. Justify not thyself before the Lord; and boast not of thy wisdom before the king. Seek not to be Judges, being not able to take away iniquity.” Sirach 7:4-6.”—“Wen aber Gott schickt, den macht er auch geschickt.”
17. On Isaiah 3:8. “Their tongue and their doings are against the Lord.” Duplici modo, etc. “God may be honored by us in two outward ways: by word and deed, just as in the same way others come short; “to convince all that are ungodly among them of all their ungodly deeds, which they have committed, and of all their hard speeches which ungodly sinners have spoken against him.” Judges 15.—Vitringa.

18. On Isaiah 3:9. “They hide not their sin.” Secunda post, etc. “The next plank after shipwreck, and solace of miseries is to hide one’s impiety.”—Jerome.

19. On Isaiah 3:10. “Now He comforts the pious as in Psalm 2. His anger will soon kindle, but it shall be well with all that trust in Him. So Abraham, so Lot was delivered; so the apostles and the remnant of Judah when Jerusalem was besieged. For the Lord helps the righteous ( Psalm 37:17; Psalm 37:39).”—Luther.

20. On Isa 3:13-14.

“Judicabit judices judex generalis,

Neque quidquam proderit dignitas papalis,

Sive sit episcopus, sive cardinalis,

Reus condemnabitur, nec dicetur qualis.”

“Rhythmi vulgo noti,” quoted byFoerster.

21. On Isaiah 3:16 sq. Usus vestium, etc. “Clothes have a four-fold use: 1) they are the badge of guilt, or souvenir of the fall ( Genesis 3:7; Genesis 3:10; Genesis 3:21); 2) they should be coverings against the weather; 3) they may be ornaments for the body, ( Proverbs 31:22; Proverbs 31:25); 4) they may serve as a mark of rank ( 2 Samuel 13:18).—The abuse of clothes is three-fold; 1) in regard to the material, they may be costlier or more splendid than one’s wealth or rank admits of; 2) in respect of form, they may betray buffoonery and levity; 3) in respect to their object, they may be worn more for the display of luxury and pride than for protection and modest adornment.”—Foerster.

22. On Isaiah 4:2. “Germen Jehovae est nomen Messiœ mysticum, a nemine intellectum, quam qui tenet mysterium Patris et Christi. Idem valet quod filius propago Patris naturalis, in quo patris sui imago et gloria perfectissime splendet, Jessaiae in seqq. ( Isaiah 9:5) בן,ילד, filius, Joanni ὁ λόγενής τοῦ θεοῦ,ὁυἱὸς πρωὀτοκος μονογενής, processio Patris naturaλis. Est hic eruditi cujusdam viri elegans observatio, quae eodem tendit, quam non licet intactam praetermittere. Comparat ille inter se nomina Messiœ צמח דוד ( Jeremiah 23:5) et צמח יהוה in hoc loco. Cum autem prior appellatio absque dubitatione innuat, Messiam fore filium Davidis, docet posteriorem ἀναλογικῶς non posse aliud significare quam filium Jehovae, quod nomen Christi Jesu est μυστικώτερον, omni alio nomine excellentius. Addit non minus docte, personam, quae hic germen Jehovae dicitur, deinceps a propheta nostro appellari Jehovam ( Isaiah 28:5).”—Vitringa. This exposition, which is retained by most Christian and orthodox commentators, ignores too much the fundamental meaning of the word צֶמַח, “Branch.” It Isaiah, nevertheless, not incorrect so far as the broader meaning includes the narrower concentrically. If “Branch of Jehovah” signifies all that is the personal offshoot of God, then, of course, that one must be included who is such in the highest and most perfect sense, and in so far the passage Isaiah 28:5 does not conflict with exposition given by us above.

[J. A. Alexander joins with Vitringa and Hengstenberg in regarding “the fruit of the earth,” as referring to the same subject as “the branch of the Lord,” viz.: the Messiah; and thus, while the latter term signifies the divine nature of the Messiah, the former signifies His human origin and nature; or if we translate “land” instead of earth, it points to his Jewish human origin. Thus appears an exact correspondence to the two parts of Paul’s description, Romans 1:3-4, and to the two titles used in the New Testament in reference to Christ’s two natures, Son of God and Son of Man.—Tr.].

23. On Isaiah 4:3-4. Great storms and upheavals, therefore, are needful, in order to make the fulfilment of this prophecy possible. There must first come the breath of God from above, and the flame of God from beneath over the earth, and the human race must first be tossed and sifted. The earth and mankind must first be cleansed by great judgments from all the leaven of evil. [J. A. Alexander, with Luther, Calvin, Ewald, maintains concerning the word Spirit in Isaiah 4:4, that “the safest and most satisfactory interpretation is that which understands by it a personal spirit, or as Luther expresses it, the Spirit who shall judge and burn.”—Tr.]. What survives these judgments is the remnant of which Isaiah speaks. This shall be holy. In it alone shall the Lord live and rule. This remnant is one with the new humanity which in every part, both as respects body and soul, will represent the image of Christ the second Adam. This remnant, at the same time, comprehends those whose names are written in the book of life. What sort of a divine book this may be, with what sort of corporal, heavenly reality, of course we know not. For Himself God needs no book. Yet if we compare the statements of the Revelation of John regarding the way in which the last judgment shall be held, with certain other New Testament passages, I think we obtain some explanation. We read Matthew 19:28, that on the day of the regeneration, when the Son of Man shall sit on the throne of His glory, the twelve apostles, too, shall sit on twelve thrones to judge the generations of Israel. And 1 Corinthians 5:2, we read that the saints shall judge the world. But, Revelation 20:11, we find again the great white throne, whereon sits the great Judge of the living and the dead, after that, just before ( Revelation 4:4), it was said: “And I saw thrones, and they sat upon them, and judgment was given unto them.” Afterwards it reads ( Revelation 4:12): “And I saw the dead, small and great, stand before God; and the books were opened; and another book was opened, which is the book of life; and the dead were judged out of those things which were written in the books, according to their works.” And ( Revelation 4:15). “And whosoever was not found written in the book of life was cast into the lake of fire.” From this description there seems to me to result that the books necessarily are meant for those who are, by the Supreme Judge charged with the judgment of particular ones. To this end they need, in the first place, many books that contain the works of individuals. God has a book-keeping for the life of every man. This divine record will be produced to every single one at the day of judgment. Is he a Jew? by one of the twelve Apostles. Is he a heathen? by some other saint. No man shall be able to remonstrate against this account for it will carry the evidence of truth in itself, and in the consciences of those to be judged. Should such a protest occur, the arraigned will be referred to the book of life. This is only one. For it contains only names. After this manner will the separation be accomplished, spoken of in Matthew 25:32 sq. For those whose names are found in the book of life go to the right side; the rest to the left. Then the great Judge Himself takes up the Word in the manner described in Matthew 25:34 sqq, and calls the righteous to Himself, that they may inherit the kingdom that is prepared for them. But the wicked He repulses from Him into everlasting fire, that is prepared for the devil and his angels, in regard to which the account of the judgment in Matthew 25, as far as the end is concerned, harmonizes entirely with Revelation 20:15.

24. On Isaiah 4:5-6. “The pillar of fire and cloud belongs to the miraculous graces by which the founding of the Old Testament kingdom of God was glorified just as the New Testament kingdom was by the signs that Jesus did, and by the charismata of the Apostolic time. But that appearance was quite appropriate to the state of developed revelation of that time. This had not reached the New Testament level, and not even the prophetic elevation that was possible under the Old Testament, but only the legal in which the divine stands outwardly opposed to the human. God is present among His people, but still in the most outward way; He does not walk in a human way among men; there Isaiah, too, no inward leading of the congregation by the Holy Spirit, but an outward conducting by a visible heavenly appearance. And, for these revelations to the whole people, God makes use entirely of nature, and, when it concerns His personal manifestation, of the elements. He does Song of Solomon, not merely in distinction from the patriarchal theophanies, …, but, particularly in contrast with heathenism, in order to accustom the Israelitish consciousness from the first not to deify the visible world, but to penetrate through it to the living, holy God, who has all the elements of nature at command as the medium of His revelation.”—Auberlen.

As at the close of John’s Revelation (chaps21, 22) we see the manifestation of the Godhead to humanity return to its beginning ( Genesis 2, 3, 4), in as much as that end restores just that with which the beginning began, i.e. the dwelling of God with men, Song of Solomon, too, we see in Isaiah 4:5-6, a special manifestation of the (relative) beginning time recur again in the end time; the pillar of fire and cloud. But what in the beginning was an outward and therefore enigmatical and unenduring appearance, shall at last be a necessary and abiding factor of the mutual relation between God and mankind, that shall be established for ever in its full glory. There shall come a time wherein Israel shall expand to humanity and humanity receive power to become Israel, wherein, therefore, the entire humanity shall be Israel. Then is the tabernacle of God with men no more a pitiful tent, made of mats, but the holy congregation is itself the living abode of God; and the gracious presence of Almighty God, whose glory compares with the old pillar of fire and cloud, like the new, eternal house of God, with the old perishable tabernacle, is then itself the light and defence of His house.

25. On Isaiah 4:5-6. “But give diligence to learn this, that the Prophet calls to mind, that Christ alone is destined to be the defence and shade of those that suffer from heat and rain. Fasten your eyes upon Him, hang upon Him as ye are exhorted to do by the divine voice, ‘Him shall ye hear!’ Whoever hearkens to another, whoever looks to any other flesh than this, it is all over with him. For He alone shelters us from the heat, that comes from contemplating the majesty (i.e. from the terror that God’s holiness and righteousness inspire), He alone covers us from the rain and the power of Satan. This shade affords us a coolness, so that the dread of wrath gives way. For wrath cannot be there where thou seest the Son of God given to death for thee, that thou mightest live. Therefore I commend to you that name of Christ, wherewith the Prophet adorns Him, that He is a tabernacle for shade against the heat, a refuge and place of concealment from rain and tempest.”—Luther.—With some modification, we may apply here the comprehensive turn Foerster gives to our passage: 1) The dwelling of Mount Zion is the church; 2) the heat is the flaming wrath of God, and the heat of temptation ( 1 Peter 4:12; Sirach 2:4-5); 3) tempest and rain are the punishments of sins, or rather the inward and outward trials ( Psalm 2.; Isaiah 57:20); 4) the defence or the pillar of cloud and fire is Jesus Christ ( 1 Corinthians 10).

26. On Isaiah 5:1-7. This parable has a brother in the New Testament that looks very much like it. I might say: the head is almost the same. For the beginning of that New Testament parable ( Matthew 21:33; Mark 12:1), “A man planted a vineyard, and set an hedge about it, and digged a wine-fat and built a tower,” is manifestly imitated after our passage. But here it is the vineyard that is bad, while there, in the New Testament, the husbandmen are good for nothing. Here the Lord appears as at once owner and cultivator of the vineyard; there the owner and cultivators are distinguished. This arises from the fact that the Lord Jesus apparently had in His mind the chiefs of the people, “the high-priests and elders” ( Matthew 21:23-24). From this it is manifest that here as there the vineyard is the nation. In Isaiah, however, the vineyard, that is to say the vine itself is accused. The whole people is represented as having equally gone to destruction. In the Synoptists, on the other hand, it is the chiefs and leaders that come between the Lord and His vineyard, and would exclude Him from His property, in order to be able to obtain it wholly for themselves, and divide it amongst them. Therefore there it is more the wicked greed of power and gain in the great that is reproved; here the common falling away of the whole nation.

27. Isaiah 5:8. Here the Prophet denounces the rich, the aristocracy, and capital. Thus he takes the part of the poor and lowly. That grasping of the rich and noble, which they display sometimes like beasts of prey, at other times gratify in a more crafty and legal fashion, the Prophet rebukes here in the sharpest manner. God’s work is opposed to every sin, and ever stands on the side of those that suffer oppression, no matter what may be their rank. God is no respecter of persons ( Deuteronomy 10:17 sq.).

28. Isaiah 5:11-17. The morning hour, the hour when light triumphs over darkness, ought to be consecrated to works of light, as it is said: Aurora Musis amica, ἡώς τοι προΦέρει μἑυ, προφέρει δὲκαὶ ἕργου (Hesiod. ἑργ. κ. ήμ. 540) Morgenstund hat Gold im Mund. “It was,” says Foerster, “a laudable custom among the Persians, that the chamberlains entering in to their kings early in the morning, cried out with a loud voice: ‘Arise, O king, attend to business, as Mesoromastes commands.” On the other hand, “they that be drunken are drunken in the night,” 1 Thessalonians 5:7 sq. So much the worse, then, when men do the works of night even in the early hour, and dare to abuse the light. “Plenus venter despumat in libidines,” says Augustine. In vino ἀσωτία ( Ephesians 5:18). Corpus, opes, animam luxu Germania perdit. Melancthon. On Isaiah 5:15 Foerster cites the expression of Augustin: “God would not suffer any evil to be done in the world unless some good might thence be elicited.”

29. Isaiah 5:18. “Cords of vanity are false prejudices and erroneous conclusions. For example: no one is without sin, not even the holiest; God does not take notice of small sins; he that is among wolves must howl with them; a man cannot get along in the world with a scrupulous, tender conscience; the Lord is merciful, the flesh is weak, etc. By such like a man draws sin to him, binds his conscience fast, and resists the good motions of preventing grace. Thick cart-ropes signify a high degree of wickedness, the coarsest and most revolting prejudices. For example: God has no concern about human affairs; godliness delivers no one from misery and makes no one blessed; the threatenings of the prophets are not to be feared; there is no divine providence, no heaven, no hell ( Deuteronomy 29:17-19). Out of such a man twists and knots a stout rope, with which he draws to him manifest blasphemy, entangles himself in it, so that often he cannot get loose, but is sold as a servant under sin ( Romans 6:16; 1 Kings 21:20; 1 Kings 21:25).” Starke.

30. Isaiah 5:19. “The wicked mock at the patience and long-suffering of God, as if He did not see or care for their godless existence, but forgot them, and cast them out of mind ( Psalm 10:11), so that the threatened punishment would be omitted. They would say: there has been much threatening, but nothing will come of it; if God is in earnest, let Him, etc.; we don’t mind threats; let God come on if He will! Comp. Isaiah 22:12-13; Isaiah 28:21-22; Amos 5:18; Jeremiah 5:12; Jeremiah 8:11; Jeremiah 17:15; Ezekiel 12:21 sqq.” Starke.

31. Isaiah 5:20. “To make darkness of light, means to smother in oneself the fundamental truths that may be proved from the light of nature, and the correct conclusions inferred from them, but especially revealed truths that concern religion, and to pronounce them in others to be prejudices and errors. Bitter and sweet have reference to constitution, how it is known and experienced. To make sweet of bitter means, to recommend as sweet, pleasant and useful, what is bad and belongs to darkness, and is in fact bitter and distasteful, after one himself believes he possesses in the greatest evil the highest good.” Starke.

32. Isaiah 5:21. “Quotquot mortales” etc. As many as, taking counsel of flesh, pursue salvation with confidence of any sort of merit of their own or external privilege, a thing to which human nature is much inclined, oppose their own device to the wisdom of God, and, according to the prophet, are called wise in their own eyes ( Isaiah 28:15; Isaiah 30:1-2; Jeremiah 8:8-9; Jeremiah 9:23 sq.; Jeremiah 18:18). Vitringa.

33. Isaiah 5:26 sqq. The Prophet here expresses in a general way the thought that the Lord will call distant nations to execute judgment on Jerusalem, without having in mind any particular nation. Vitringa quotes a remarkable passage from the excerpts of John Antiochenus in Valesius (p816), where it is said, that immediately after Titus had taken Jerusalem, ambassadors from all the neighboring nations came to him to salute him as victor and present him crowns of honor. Titus refused these crowns, “saying that it was not he that had effected these things, but that they were done by God in the display of His wrath, and who had prospered his hands.” Comp. also the address of Titus to his soldiers after the taking of Jerusalem in Joseph. B. Jud. VII:19.

HOMILETICAL HINTS
1. Isaiah 2:6-11. Idolatry. 1) What occasions it (alienation from God, Isaiah 2:6 a); 2) The different kinds: a. a coarse kind ( Isaiah 2:6 b, Isaiah 2:8), b. a more refined kind ( Isaiah 2:7); 3) Its present appearance (great honor of the idols and of their worshippers, Isaiah 2:9); 4) Its fate at last (deepest humiliation before the revelation of the majesty of God of all that do not give glory to Him ( Isaiah 2:10; Isaiah 2:18).

2. Isaiah 2:12-22. The false and the true eminence. 1) False eminence is that which at first appears high, but at last turns out to be low (to this belongs impersonal as well as supersensuous creatures, which at present appear as the highest in the world, but at last, in the day of the Lord of Hosts, shall turn out to be nothing); 2) The real eminence is that which at first is inconspicuous and inferior, but which at last turns out to be the highest, in fact the only high one.

3. Isaiah 3:1-9. Sin is the destruction of a people. 1) What is sin? Resisting the Lord: a. with the tongue, b. with deeds, c. with the interior being ( Isaiah 3:8-9); 2) In what does the destruction consist (or the fall according to Isaiah 3:8 a)? a. in the loss of every thing that constitutes the necessary and sure support of the commonwealth ( Isaiah 3:1-3); b. in insecure and weak props rising up ( Isaiah 3:4); c. in the condition that follows of being without a Master ( Isaiah 3:5); d. in the impossibility of finding any person that will take the governance of such a ruinous state ( Isaiah 3:6-7).

4. Isaiah 3:4. Insurrection is forbidden by God in express words, who says to Moses “that which is altogether just thou shalt follow,” Deuteronomy 16:20. Why may not God permit an intolerable and often unjust authority to rule a land for the same reason that He suffers children to have bad and unjust parents, and the wife a hard and intolerable husband, whose violence they cannot resist? Is it not expressly said by the Prophet “I will give children to be their princes, and babes shall rule over them?” “I gave thee a king in mine anger, and took him away in my wrath,” Hosea 13:11. Tholuck.

5. Isaiah 3:10-13. “Let us learn to distinguish between false and real comfort.” 1) False comfort deals in illusion: the real deals in truth; 2) The false produces a present effect; the real a lasting one; 3) The false injures the one comforted; the real is health to him.” Harms.

6. Isaiah 4:2-6. The holiness of God’s Church on earth that is to be looked for in the future. 1) Its preliminary: the judgment of cleansing and purifying ( Isaiah 4:4); 2) What is requisite to becoming a partaker? a. belonging to the remnant ( Isaiah 4:2-3); b. being written in the book of life ( Isaiah 4:3); 3) The surety of its permanence: the gracious presence of the Lord ( Isaiah 4:5-6).

7. Isaiah 5:21. The ruin of trusting in one’s own Wisdom of Solomon 1) Those that have such confidence set themselves above God, which is: a. the greatest wickedness, b. the greatest folly; 2) They challenge the Divine Majesty to maintain its right ( Isaiah 5:24).

Footnotes:
FN#1 - Heb. deceiving with their eyes.

FN#2 - Or, tripping nicely.

FN#3 - Heb. make naked.

FN#4 - Or, networks.

FN#5 - Or, sweet balls.

FN#6 - Or, spangled ornaments.

FN#7 - Heb. houses of the soul.

FN#8 - Heb. might.

FN#9 - Or, emptied.

FN#10 - Heb. cleansed.

FN#11 - Heb. let thy name be called upon us.

FN#12 - Or, Take thou away.

04 Chapter 4 
Verses 2-6
C.—The second prophetic lamp, which, in the light of the glorious divine fruit of the last time, makes known the bad fruits of the present
Isaiah 4:2 to Isaiah 5:30
1. THE SECOND PROPHETIC LAMP ITSELF AND THE GLORIOUS DIVINE FRUIT OF THE FUTURE DISPLAYED BY IT

Isaiah 4:2-6
2 In that day shall [FN1]the branch of the Lord be beautiful and glorious[FN2]1,

And the fruit of the earth shall be [FN3]excellent and comely

[FN4]For them that are escaped of Israel,

3 And it shall come to pass, that he that is left in Zion,

And he that remaineth in Jerusalem,

Shall be called holy,

Even every one that is written [FN5]among the living in Jerusalem;

4 When the Lord shall have washed away the filth of the daughters of Zion,

And shall have purged the blood of Jerusalem from the midst thereof

By the [FN6] spirit of judgment, and by the cspirit of [FN7] burning.

5 And the Lord will create upon every dwelling place of Mount Zion,

And upon her assemblies,

[FN8]A cloud and smoke by day,

And the shining of a naming fire by night:

For [FN9]upon all the glory shall be [FN10]a defence.

6 And there shall be a [FN11]tabernacle for a shadow in the day time from the heat,

And for a place of refuge, and for a covert from storm and from rain.

TEXTUAL AND GRAMMATICAL
Isaiah 4:2. צְבִי vid. Isaiah 13:19; Isaiah 23:9; Isaiah 24:16; Isaiah 28:1; Isaiah 28:4-5.—גאון and תפאדת occur again together only Isaiah 13:19.—פְּלֵיטָה abst, pro concr., comp. Isaiah 3:25; Isaiah 10:20; Isaiah 15:9; Isaiah 37:31 sq.

Isaiah 4:3. Niph. נֶאֱֽמַר is a peculiarity of Isaiah. It is found in no book of the Old Testament, relatively so often as in our prophet: Isaiah 19:18; Isaiah 32:5; Isaiah 61:6; Isaiah 62:4 (bis.).—The construction כתוב לחיים is dubious, כָּתַב in this sense is nowhere else construed with לְ, unless perhaps Isaiah 44:5 (wh. see) may be compared. חיים may be abstractum (vita) or concretum (vivi).

Isaiah 4:4. רחץ occurs again in Isaiah only Isaiah 1:16.—צאָה in Isaiah again only Isaiah 28:8, and Isaiah 37:12, K’ri.—The verb הֵדִיחַ is found only in the Hiphil; in Isaiah it occurs only here; it is found elsewhere only in Jeremiah 51:34; Ezekiel 40:38; 2 Chronicles 4:6. As the parallel passages show, it means: “wash away, rinse away,” and thereby cleanse. It is therefore synonymous with רָחַץ.

Isaiah 4:5. מִקְרָא which occurs here and Isaiah 1:13 in Isaiah, and in Nehemiah 8:8 (where it seems to mean “lecture”), occurs elsewhere only in the Pentateuch. There, too, with the exception of Numbers 10:2, where the מִקְרָאהָעֵדָה convocatio coetus is indicated as the object of the use of the trumpets, it is always joined with קֹדֶשׁ: Exodus 12:16; Leviticus 23:2 sq.; Numbers 28:18; Numbers 28:25 sq; Isaiah 29:1; Isaiah 29:7; Isaiah 29:12. It is therefore a liturgical term, and means the assembling of the congregation.—עָנָן occurs again in Isaiah only Isaiah 44:22. But עָשָׁן he often uses: Isaiah 6:4; Isaiah 9:17; Isaiah 14:31; Isaiah 34:10; Isaiah 51:6; Isaiah 65:5. Moreover נֹגַהּ, which does not occur in the Pentateuch, is peculiar to Isaiah 50:10; Isaiah 60:3; Isaiah 60:19; Isaiah 62:1; comp. Isaiah 9:1; Isaiah 13:10. So too להבה flame never occurs in the Pentateuch, except in Numbers 21:28, where it is not used of the pillar of fire. But it is found in Isaiah 5:24; Isaiah 10:17; Isaiah 43:2; Isaiah 47:14. He intimates by it that one must picture to himself, not an even, steady gleam of fire, but an agitated flaming fire. כי על־ל־כבוד וגו׳. I join these words to what follows, as Hitzig also does. The Masoretic division is probably occasioned by the fact that the preceding sentence from וּבָרָא to לילה present no strongly marked point for setting an Athnach. But this, as is well known, is not at all necessary; comp. Isaiah 4:4; Isaiah 5:3. And besides, if one disjoins these words from the following, he must conceive such a verb as decet supplied, or at least a תִהְיֶה, shall be. But this is hardly admissible, which those, too, maintain who take חֻפָּה as Pual (“For all that is glorious shall be defended” Gesenius; Knobel somewhat differently.—חֻפָּה occurs beside this place only in Psalm 19:6, and Joel 2:16 in the sense of “bridal chamber, bridal canopied bed.” And so it means here a protecting cover, and sheltering baldachin.

Isaiah 4:6. On סֻכָּה booth, see Isaiah 1:8, the only other place where it occurs in Isaiah.—The expressions צֵל מֵחֹרֶב and מַחְסֶה מִזֶּרֶם recur Isaiah 25:4—צֵל vid. Isaiah 16:3; Isaiah 25:5; Isaiah 30:2; Isaiah 49:2 etc.—הֹרֵב Isaiah 25:5; Isaiah 61:4.—מַֽחֲסֶה Isaiah 28:15; Isaiah 28:17.—מִסְתּוֹר (comp. סֵתֶר זֶרֶם Isaiah 32:2 and מסְתּוֹר Isaiah 45:3) is ἅπ. λεγ.—זֶרֶם is a word of frequent recurrence in the first part of Isaiah. Besides the passages already cited see Isaiah 28:2 (bis.); Isaiah 30:30. Beside those only Job 24:8, and Habakkuk 3:10.—מָטָר again in Isaiah 5:6; Isaiah 30:23.

EXEGETICAL AND CRITICAL
1. Just at that time, i.e., at the time to which the parallel passage Isaiah 2:2-4 refers, the rescued ones of Israel shall partake of a glory that shall appear as fruit of the life that Jehovah Himself shall produce ( Isaiah 4:2). In consequence of that all that still remain in Jerusalem shall be called holy, all whose names shall be written in the book of life ( Isaiah 4:3). But the ones left remaining are those that shall be present when all moral filth and all blood-guiltiness shall have been cleansed away by the tempest of the divine judgment ( Isaiah 4:4). Then shall Jehovah hover over each house and over the assembled total of the dwellers of Jerusalem, as formerly over the tabernacle, with a cloud by day, with smoke and appearance of fire by night ( Isaiah 4:5), for the presence of the glory of Jehovah shall be protection and shelter against every attack ( Isaiah 4:6).

2. I regard this section as parallel member to Isaiah 2:2-4. Like that, it transports us into the last time: like that, it sets before our eyes the glory that Israel shall then enjoy. Only there is this difference, that, whereas Isaiah 2:2-4 describes the outward eminence and exaltation of Zion, as the central point of dominion over all nations, Isaiah 4:2-6 rather describes the inward glory of Zion as one that is now purified and sanctified. For the tempest of judgment has cleansed away all morally impure and ungodly elements. Whatever personal life remains in Zion is a divine scion, and therefore whatever the land produces must be glorious divine fruit. And as in the wilderness the cloud by day and the appearance of fire by night was over the Tabernacle, so shall every single house in Israel and the whole congregation in its entirety be marked as the holy abode of Jehovah by the glorious signs of His presence warding off every hostile storm. This is the second prophetic lamp with which the prophet, so to speak, stretches his arm far out and illuminates the distant future. But as in Isaiah 2:5 to Isaiah 4:1 he sets the present that lies between (we comprehend all that precedes that last time as present) in the light of that prophetic word Isaiah 2:2-4, and by this means makes manifest the immense difference between the present and the future, so he does likewise here. I am of the opinion therefore that5. has the same subordinate relation to Isaiah 4:2-4 that Isaiah 2:5 to Isaiah 4:1 has to Isaiah 2:2-4. That5. is not independent, but integral part of the prophecy that begins with Isaiah 2:1, has already been asserted by Forerius, Vogel, Doederlein, Jahn, Hitzig, Ewald (comp. Caspari, Beitr, p234). I maintain the same, only I have other grounds for it than they. If one were to assume with Caspari (int. al. p300) that the passage Isaiah 2:2-4, “is not in the proper sense prophecy; they are repeated, quoted, recited by Isaiah, as a prophecy given to Israel by another prophet, for the purpose of joining on to it the warning and reproof of Isaiah 2:5-8,”—then indeed must Isaiah 4:2-6 be regarded as the promise appertaining to Isaiah 2:5 to Isaiah 4:1.

But that assumption of Caspari is as unnatural as can be. The glorious words of Micah must be no prophecy! But they are so per se. This cannot be controverted. They must serve only as “points of departure and connection!” That would need to be indicated. Then Isaiah must have presented them in a form that would reveal at once that he employs the words only as introduction to his address proper. They must be separated from the discourse of Isaiah, and be expressly designated as a citation by some sort of historical reference. But such is not the case. Isaiah make the words entirely his own. He does not say that they are borrowed from another: those informed know it and draw their own conclusion; but that is another thing. The main thing is that the Lord has so said, and therefore Isaiah too may use the words and found his discourse on it.

It is clear as day and undisputed that Isaiah from Isaiah 2:2 to Isaiah 4:1 shows the false estimate of human glory in the light of the divine. But just as clear, it seems to me, is it that Isaiah, in4,5, also contemplates, as it were, the condition of the fruits in the field of the hearts of Israel in the present in the light of the fruitage that, in the last time, shall be produced on the soil of the judged and purified Israel. For Isaiah 4:2, “the Branch,” and “Fruit of the earth” are evidently the main ideas. These both shall become glorious. This, however, is explained Isaiah 4:3 : all that then remain in Zion shall be called holy, because the tempest of judgment has removed from Zion all pollution and all guilt. Then shall both, each individual and the totality, be fully as secure a dwelling place of Jehovah as once the Tabernacle was.

Therefore the prophet speaks Isaiah 4:2-6 also of a glory indeed, but of a different one from Isaiah 2:2-4. In the latter place he has in view more that glory which in that time Israel shall develop externally: it shall as the solitary eminence of the earth shine far around, and all nations shall flow to this eminence. But Isaiah 4:2 sq. speaks of that glory that is identical with holiness, the notion “holy” taken in the sense of sanctus and sacer: this glory, however, is first of all inward. But as that outward glory takes the inward for granted, which is indicated Isaiah 2:3 by the terms “out of Zion shall go forth the law,” etc., Song of Solomon, too, the inward glory cannot last without the outward, which is expressed Isaiah 4:2 by the terms “beautiful and glorious, excellent and comely,” and plainly enough in Isaiah 4:5-6. When now we read in chap5 of a vineyard that produces wild grapes instead of grapes, and when Isaiah 5:7, this is expressly interpreted to mean that Jehovah has found in the field of the hearts of Israel bloodshed and the cry of woe instead of judgment and righteousness, and when, after that, this evil fruit is more particularly characterized in the following sixfold woe, can we then in the least doubt that the section that treats of the bad fruits of the present stands in the same relation to the section immediately preceding which describes the glorious fruits of the last time, that the section Isaiah 2:5 to Isaiah 4:1 concerning false great things does to the section that immediately precedes it, and that describes the true divine greatness.

I do not suppose that this would ever have been doubted, did not chap5 appear so independent, so peculiar, so distinct in itself and well rounded, and were not suddenly Isaiah 4:1, a totally different tone assumed; I mean the parable tone. But we must not overlook the relationship of the contents because of the difference in the form. This relationship will appear plainer as we contemplate the particulars: but we must at this point draw attention to one thing. As Isaiah 2:5 to Isaiah 4:1 the outward decay appears as symptom and consequence of the inward, so in chap5 the inward decay appears as the root from which the outward develops by an inevitable necessity. According to this the two dominant passages Isaiah 2:2-4 and Isaiah 4:2-6 stand in an analogous inverted relation, like the sections governed by them Isaiah 2:5 to Isaiah 4:1, and chap5.

Finally let it be noticed here, what we shall prove in particular further on, that in Isaiah 4:2-6, as a matter of course, there occur back looks or references to what has preceded. (Comp. e. g. Isaiah 4:4) This cannot be otherwise, in as much as Isaiah 4:2 to Isaiah 5:30 is the second organic half of the great second portal of Isaiah’s prophecies. But noticing this does not in the least hinder the assertion that section Isaiah 4:2-6 in the main looks forward and not backward.

3. In that day,—spirit of burning.

Isaiah 4:2-4. By the words “in that day” the prophet refers back to “in the last days” Isaiah 2:2. For according to all that we have just laid down, Isaiah 4:2-6 stands parallel with Isaiah 2:2-4, both as to time and subject matter. This last time may have begun since the birth of Christ, but it is not finished; it is fulfilled by degrees through many a rising and subsiding. In this last time, therefore, shall “the branch” and “the fruit of the earth” be for beauty and honor, splendor and glory to the saved ones of Israel. What is צֶמַח י׳ “branch?” The word means germinatio, the sprouting, and means first of all, not a single sprout, but sprouting in general, and the total of all that sprouts. Thus it means Genesis 19:25 : “And he overthrew those cities, and all the plain, and all the inhabitants of the cities, and that which grew upon the ground” (וְצֶמַח הָאֲדָמָה). So again we read, Ezekiel 16:7 : “I have caused thee to multiply as the bud of the field” (כְּצֶמַח הַשָּׂדֶה) i.e. I have made thee like the vegetation of the field. Again Hosea 8:7 : “It hath no stalk, the bud (צֶמַח) shall yield no meal.” The word has the same meaning also Isaiah 61:11; Psalm 65:11. In Ezekiel 17:9-10, the abstract meaning germinatio predominates. If now we compare Jeremiah 23:5; Jeremiah 33:15, we find that there “righteous Branch” (צֶמַח צַדִּיק) means a single personality. “I will raise unto David a righteous Branch, and he shall reign as King, and shall prosper, and execute judgment and justice in the land; in his days,” etc. Notice the singular after Branch. So too, Jeremiah 33:15. In Zechariah, however, we find צֶמַחTzemach, has become altogether a proper name. “Behold I will bring forth my servant Tzemach, (Branch),” Zechariah 3:8. And Zechariah 6:12 : “Behold the man whose name is Tzemach, and he shall grow up out of his place, and he shall build the temple of the Lord. “If we agree with expositors that refer the Tzemach of Jer. and Zech. (which in them, beyond all doubt, means the Messiah), to our passage as its original source, still the conclusion must not be countenanced that the word is to be taken in the same meaning in our passage as in Jer. and Zech. For in our passage a condition, habitus, is evidently described, not a personality. “Fruit of the land” stands as correlative of “Branch of Jehovah.” This is so general and comprehensive an expression, that it is impossible to understand by it any single fruit, even though it were the noblest. The passages Isaiah 11:1; Isaiah 11:10; Isaiah 53:2, do not contradict this. For just in those passages the Messiah is designated, not as the fruit of the land, (or of the earth), in general, but a shoot out of the root of Jesse. “Fruit of the land” in the general and indefinite form of its expression, can only signify the products of the land in general (not of the earth, for, according to the context, only Israel is spoken of). Thus what grows of Jehovah and what grows of the land stand in antithesis; spiritual and corporal fruits, the products of the heavenly and of the earthly life.

But what are the products of the heavenly, spiritual, divine life? This, it seems to me, Isa. himself tells us Isaiah 61:11 : “For as the earth bringeth forth her bud, and as the garden causeth the things that are sown in it to spring forth; so the Lord God will cause righteousness and praise to spring forth before the nations.” Thus, “whatsoever things are true, whatsoever things are honest, whatsoever things are just, whatsoever things are pure, whatsoever things are lovely, whatsoever things are of good report; if there be any virtue and if there be any praise” Philippians 4:8 (and may not Paul have had Isaiah 61:11 in his mind?) that is Tzemach of Jehovah. That is the divine fruit with which the fruit of the land stands in contrast, viz.: all corporal life that the land produces in all the kingdoms of nature. Therefore Tzemach of Jehovah comprehends the entire sphere of the free, conscious, personal life, all that is product of “the breath of life” ( Genesis 2:7); whereas “fruit of the land” designates the entire impersonal, corporal life, all that is “the production of the earth” ( Genesis 1:12). If this is the meaning of Tzemach of Jehovah in our passage, then this general notion may easily condense and, so to speak, crystallize to the conception of a definite personality. Thus, for instance, the idea of the seed of the woman ( Genesis 3:15) proceeding originally from a conception general and indefinite, gradually, in the consciousness of believing Israel, condensed to the notion of a definite personality.

According to this I cannot agree with those that understand צמה י׳ Tzemach of Jehovah of the Messiah only (as many Jewish and Christian expositors), or of the Church alone (so Jerome: nomen Christianum), or of the people of Israel alone (thus Knobel, who confounds צמח י׳ with מַטַּע י׳), or of Christ and the church (thus Zwingli: “both expressions suit to the Branch Christ and to His body the church.” Hofmann’s explanation (Schriftbew. II:2, p 503 sq.): “What Jehovah causes to grow and the land brings forth, the Prophet opposes to the thousands of human productions with which the previously rebuked luxury decked itself, especially in the case of women,” seems to me to construe the idea of Tzemach of Jehovah too narrowly, and too little in its distinction from “Fruit of the land,” as well as too much with reference to Isaiah 3:16 sqq.

Therefore, the entire products, both of the spiritual and the corporal life shall be such that the rescued ones of Israel shall be highly honored and glorified thereby. That which has its immediate source of life in Jehovah Himself, which is the fruit of His Spirit ( Galatians 5:22) must redound to the honor of those in whom it makes its appearance (comp. Romans 2:7 sqq.). We read elsewhere ( Isaiah 28:5) that Jehovah Himself “shall be for a crown of glory and for a diadem of beauty unto the residue of His people.” Both amount to the same thing. For where Jehovah Isaiah, there He is with His life and with His power; and where He lives and works, there He makes glory. Moreover the fruits of the earth, where the Lord alone becomes the principle of spiritual life, must themselves become glorious and, as it were, the cause of a glory like Paradise. All, in fact, will become new: body and soul, nature and history, heaven and earth.

פדי הארץ (or הָאֲדָמָה) never means anything else than the products of the ground. The expression is found often in the Pentateuch ( Genesis 4:3; Leviticus 25:19; Numbers 13:20; Numbers 13:26), most frequently in Deut. ( Isaiah 1:25; Isaiah 7:13; Isaiah 26:2; Isaiah 26:10; Isaiah 28:4; Isaiah 28:11; Isaiah 28:18, &c). Beside these only in Jeremiah 7:20, and Psalm 105:35. But all this splendor and glory shall exist only for “the escaped of Israel.” This is the conception so frequent in Isaiah, which he elsewhere designates as “remnant,” “him that remaineth,” “residue,” (,נוֹתָר,שְּׁאֵרִית,שׁאָר נִשְׁאָר comp. Isaiah 4:3; Isaiah 6:13; Isaiah 10:20-22; Isaiah 11:11; Isaiah 11:16; Isaiah 28:5; Isaiah 37:31 sq.; Isaiah 46:3), and which expresses that, not all Israel, but only the remnant left after the judging and sifting shall partake of the salvation.

Isaiah 4:3 says expressly, that the glory of which Isaiah 5:2 speaks shall depend on inward purity and spotlessness, on that light that is said to be the garment of God ( Psalm 104:2). This verse, therefore, contains the more particular definition of Isaiah 5:2. “The left over” (נִשְׁאָר comp. Isaiah 37:31) and “the remaining over” (נוֹתָר comp. Isaiah 7:22, and Delitzsch, in loc.) in Zion and Jerusalem (vid. Isaiah 2:3) shall be called holy, i.e., not only be Song of Solomon, but be recognized and called such.

This holiness, which becomes God’s house, Psalm 93:5, Isaiah, any way, to be construed objectively as well as subjectively. It includes the sacer and the sanctus. But these holy men of God are His elect in reference to whom He has made the counsel of His love documentary by entering their names in the book of life.

“To be written to the living” or “to the life” calls to mind Psalm 69:29, עִם צַדִּיקִים לֹא יִכָּתֵבוּ, “let them not be written with the righteous,” or Jeremiah 22:30, where it is said: “write this man עֲרִירִי childless.” This book of life is not that in which are written those destined to earthly life ( 1 Samuel 25:29, Psalm 139:16), but that wherein stand written those appointed to everlasting life. What sort of a book that may be, and how the entry in it comports with free self determination in men we cannot here investigate. This book is first named Exodus 32:32-33. Later Isa. in this place, and Psalm 69:29; Psalm 87:4-6; Daniel 12:1 mention it. In the N. Test, we read of it Luke 10:20; Philippians 4:3; Revelation 3:5; Revelation 13:8; Revelation 17:8; Revelation 20:12; Revelation 20:15; Revelation 21:27. Some, not without propriety, have reminded, in connection with Isaiah 10:19; Ezekiel 13:9; Exodus 30:12, etc., of the genealogical registers or roll of citizens, in so far as those inscribed for life are at once citizens of the kingdom of God and of the city of God ( Galatians 5:26; Hebrews 12:22; Revelation 21:2).

When the Lord shall have washed.

Isaiah 4:4. It seems to me that the contents of Isaiah 4:4 show decidedly that it is no premis to Isaiah 4:5, but is to be regarded as specification of the time and conditions in reference to Isaiah 4:2-3. For only the purifying and sifting judgments of God, that cleanse away all filth, bring it about that any holy, divine life still remains in Jerusalem. The filth of the daughter of Zion is not only her moral degradation, but all that appears as fruit of it and means for furthering it; thus the entire apparatus of luxury discoursed of in Isaiah 3:16 sqq. Though outwardly showy and splendid, regarded from the Prophet’s point of view it was only vile filth. The blood-guiltiness of Jerusalem (comp. Isaiah 1:15; Isaiah 9:4; Isaiah 26:21; Isaiah 33:15) proceeds from the innocent blood shed by the injustice and tyranny of the powerful ( Isaiah 1:15 sqq.). Concerning Zion and Jerusalem, see Isaiah 2:3. This cleansing shall be brought about by a spiritual force that is analogous to that force of nature that purifies, viz., the wind. Like that rushes over the earth and bears away all impure vapors, so shall God let loose His judgments over Israel, destroy the wicked and drive to repentance those in whom the Spirit of God finds still a point of contact, thus spiritually purify the nation. I do not think, therefore, that רוּחַ here is to be translated “spirit.” The context evidently demands the meaning “wind.” In Isaiah 30:28, also רוּחַ is the breath of God, as one sees from the connection with the lips and tongue (4:27). Comp. Isaiah 41:16, רוּחַ תִּשָׂאֵם “the wind shall carry them away.” Meier translates our passage “breath of wrath.” In the kindred passage Isaiah 28:6, however, the meaning “spirit” seems to predominate. Whether בָּעֵר is kindred to that בָּעֵר that means “to burn, to kindle” (see Isaiah 4:5; Isaiah 40:16; Isaiah 44:15; 2 Chronicles 4:20; 2 Chronicles 13:11) is doubtful. Our בער, Isaiah, like Isaiah 6:13, used in the sense of “to cast off, cut away, brush off,” in which sense the word often occurs in Deut. in reference to exterminating the scabby sheep out of the holy theocratic congregation ( Deuteronomy 13:6; Deuteronomy 17:7; Deuteronomy 19:19; Deuteronomy 26:13 sq, comp. Numbers 24:22, &c.) The word therefore involves the notion of a sifting. After the purification is accomplished by judgment and sifting, measures shall be taken against further corruption in that the Lord shall hover with the pillar of smoke and fire over the individual dwellings of Mount Zion and over the whole assembly of the holy nation for their protection.

Isaiah 4:5וּבָרָא therefore introduces a complementary idea of what precedes. מָכזֹן (again in Isaiah only Isaiah 18:4) is sedes, habitatio parata, stabilita. It is used almost exclusively of the divine indwelling. For with the exception of Psalm 104:5, where the מְבוֹנִים (foundations) of the earth are named (which any way are a divine work too), מכון stands only for the earthly, ( Exodus 15:17, &c) or the heavenly ( 1 Kings 8:39; 1 Kings 8:43; 1 Kings 8:49, etc.) dwelling-place of God. One is tempted, therefore, to understand מכון here of the temple as God’s dwelling place. But then the כֹּל would be incomprehensible. Or if this be translated “whole,” then there must be an article. We must, therefore, understand by it all the dwellings that were found on Mount Zion (comp. Isaiah 2:2-3, naming of the city Jerusalem a potiori). The whole of these have become holy dwellings of God, too, inasmuch as their inhabitants are themselves scions of God ( Isaiah 4:2).

“Assemblies,” is evidently in contrast with “every dwelling,” and declares that the sign of Jehovah shall hover over both the dwellings of individual families and over the assembled total of the nation. Every single house, as well as the house of Jacob as a whole, shall be God’s holy tabernacle, as formerly the typical Tabernacle was alone. Even before the passage of the Red Sea, the pillar of cloud and fire went before the Israelites ( Exodus 13:21 sq.). It stood as a protection between the armies of Israel and Egypt ( Exodus 14:19 sq). But when the Tabernacle was completed, the pillar of cloud and fire rested over it ( Exodus 40:34 sqq.).

In the Pentateuch the expression עָשָׁן, smoke, is never used for this wonderful phenomenon. It is put in here in such a way that one does not know whether to join it to ענָןcloud, or to גֹגַהּ ז׳shining, etc. According to the accents the former should be done. Moreover it may be urged that smoke is not seen by night. But why then is עָשָׁן placed after יוֹמָם? Some consider the construction a hendiadys: cloud and smoke = smoke cloud; for an ordinary vapor cloud it was not. This may be correct. But from the nature of things smoke belongs to fire. For there is no fire without smoke, nor smoke without fire. Like Hengstenberg, therefore, I refer וְעָשָׁן, and smoke to what follows. Precisely as smoke would the cloud at night be most plainly visible, for then the smoke was seen mounting out of the fire and illuminated by it.

For upon all glory, etc.—If the Prophet, as has been shown, regards every single house as God’s holy tabernacle, then he can call it glorious too, like in Exodus 40:34 sq, that which filled the dwelling of the sanctuary is called the glory of Jehovah. Comp. on Exodus 4:13. This glory of Jehovah in the pillar of cloud and fire served on the one hand for Israel’s protection—viz, standing between them and the Egyptians,—on the other for a guide in the desert. The sanctified Israel of the last time will not need a guide, for they will no more wander. They are to be firmly founded on the holy mountain. But they will still need protection. For if even the majority of the nations flow to them, shall then at once all enmity in the world against God’s sanctuary be extinguished? Is it not conceivable that both in the world of men and of devils hostile powers may exist, inclined to and capable of doing harm? ( Revelation 20:7 sqq.)

DOCTRINAL AND ETHICAL
1. On Isaiah 2:2. Domus Dei, etc. “The house of God is built on the foundation of the Apostles and Prophets, who, themselves, too, are mountains, quasi imitators of Christ. (They that trust in the Lord shall be as Mount Zion, Psalm 125:1) Whence, also, upon one of the mountains Christ founded the Church and said: Thou art Peter, etc., Matthew 16:18.” Jerome.——“We can understand Jerusalem by the mountain of God, for we see how the believing run thither, and how those that have accepted the testimony come thither and seize the blessing that proceeds thence. But we may also by the house of God understand the churches spread over land and sea, as we believe St. Paul, who says, ‘we are the house of God,’ Hebrews 3:6. And so we may recognize the truth of the prophecy. For the Church of God stands shining forth, and the nations, forsaking wickedness that has long had dominion over them, hasten to her and are enlightened by her.” Theodoret.——Ecclesia Esther, etc. “The church is a mountain exalted and established above all other mountains, but in spirit. For if you regard the external look of the church from the beginning of the world, then in New Testament times, you will see it oppressed, contemned, and in despair. Yet, notwithstanding, in that contempt it is exalted above all mountains. For all kingdoms and all dominions that have ever been in the world have perished. The church alone endures and triumphs over heresies, tyrants, Satan, sin, death and hell, and that by the word only, by this despised and feeble speech alone. Moreover it is a great comfort that the bodily place, whence first the spiritual kingdom should arise, was so expressly predicted, that consciences are assured of that being the true word, that began first to be preached in that corner of Judea, that it may be for us a mount Zion, or rule for judging of all religions and all doctrines. The Turkish Alcoran did not begin in Zion—therefore it is wicked doctrine. The various Popish rites, laws, traditions began not in Zion—therefore they are wicked, and the very doctrines of devils. So we may hold ourselves upright against all other religions, and comfort our hearts with this being the only true religion which we profess. Therefore, too, in two Psalm,, Psalm 2, 110, mount Zion is expressly signified: “I have set my king upon my holy hill of Zion;” likewise: “The Lord shall send the rod of thy strength out of Zion.” Luther.

2. On Isaiah 2:2. Luther makes emphatic, as something pertaining to “the wonderful nature of this kingdom,” that “other kingdoms are established and administered by force and arms. But here, because the mountain is lifted up, the nation shall flow (fluent), i.e., they shall come voluntarily, attracted by the virtues of the church. For what is there sweeter or lovelier than the preaching of the gospel? Whereas Moses frightens weak souls away. Thus the prophet by the word fluent, “flow,” has inlaid a silent description of the kingdom of Christ, which Christ gives more amply when He says: Matthew 11:12, “the kingdom of heaven suffereth violence and the violent take it by force,” i.e. “they are not compelled, but they compel themselves.” “Morever rivers do not flow up mountains, but down them; but here is such an unheard-of thing in the kingdom of Christ.”—Starke.

3. Luther remarks on “and shall say: come,” etc. “Here thou seest the worship, works and efforts and sacrifices of Christians. For they do only the one work, that they go to hear and to learn. All the rest of the members must serve their neighbors. These two, ears and heart, must serve God only. For the kingdom rests on the word alone. Sectaries and heretics, when they have heard the gospel once, instantly become masters, and pervert the Prophet’s word, in that they say: Come let us go up that we may teach him his way and walk in our paths. They despise, therefore, the word as a familiar thing and seek new disputations by which they may display their spirit and commend themselves to the crowd. But Christians know that the words of the Holy Ghost can never be perfectly learned as long as we are in the flesh. For Christianity does not consist in knowing, but in the disposition. This disposition can never perfectly believe the word on account of the weakness of the sinful flesh. Hence they ever remain disciples and ruminate the word, in order that the heart, from time to time, may flame up anew. It is all over with us if we do not continue in the constant use of the word, in order to oppose it to Satan in temptation ( Matthew 4). For immediately after sinning ensues an evil conscience, that can be raised up by nothing but the word. Others that forsake the word sink gradually from one sin into another, until they are ruined. Therefore Christianity must be held to consist in hearing the word, and those that are overcome by temptations, whether of the heart or body, may know that their hearts are empty of the word.”

4. Vitringa remarks on the words, “Out of Zion goes forth the law,” Isaiah 5:3. “If strife springs up among the disciples concerning doctrine or discipline, one must return to the pattern of the doctrine and discipline of the school at Jerusalem. For יָצָא “shall go forth,” stands here only as in Luke 2:1, “There went forth a decree from Cæsar Augustus.” In this sense, too, Paul says, 1 Corinthians 14:36, “What? came the word of God out from you?” The word of God did not go forth from Corinth, Athens, Rome, Ephesus, but from Jerusalem, a fact that bishops assembled in Antioch opposed to Julius I. (Sozom. hist. eccl. III:8, “the orientals acknowledged that the Church of Rome was entitled to universal honor—although those who first propagated a knowledge of Christian doctrine in that city came from the East”). Cyril took יָצָא in the false sense of κατελἐλοιπε τὴν Σιών, “has forsaken Zion.” When the Lord opened the understandings of the disciples at Emmaus, to understand the Scriptures and see in the events they had experienced the fulfilment of what was written concerning Him in the law, Prophets and Psalm, He cannot have forgotten the present passage. Of this we may be the more assured since the words: “Thus it is written and thus it behooved Christ to suffer and to rise from the dead the third day: And that repentance and remission of sins should be preached in His name among all nations beginning at Jerusalem.” Luke 24:46-47, point clearly to Isaiah 2:2-3 of our passage. Therefore too, Justin Martyr Apol. i. (commonly ii.), § 49, says: “But where the prophetic spirit predicts the future, he says: from Zion shall go forth the law, etc. And that this finally came to pass in fact, you may credibly assure yourselves. For from Jerusalem have men gone forth into the world, twelve in number, and these were unlearned, that knew not how to speak. But by the might of God they have proclaimed to all mankind that they were sent by Christ in order to teach all the word of God.”

“Zion is contrasted here with Mount Sinai, whence the law came, which in the Old Testament was the foundation of all true doctrine: But in the New Testament Mount Zion or Jerusalem has the privilege to announce that now a more perfect law would be given and a new Covenant of God with men would be established. Thus Zion and Jerusalem are, so to speak, the nursery and the mother of all churches and congregations of the New Testament.”—Starke.

5. Förster remarks on the end of Isaiah 2:3, that the gospel is the sceptre of Jesus Christ, according to Psalm 110:2; Psalm 45:7 (the sceptre of thy kingdom is a right sceptre). “For by the word Christ rules His church ( Romans 10:14 sqq.).”

6. On Isaiah 2:4. “Pax optima rerum.” Foerster. The same author finds this prophecy fulfilled by Christ, who is our peace, who has made of both one, and broken down the partition that was between, in that by His flesh He took away the enmity ( Ephesians 2:14). Foerster, moreover, combats the Anabaptists, who would prove from this passage that waging war is not permitted to Christians. For our passage speaks only against the privata Christianorum discordia. But waging war belongs to the publicum magistratus officium. Waging war, therefore, is not forbidden, if only the war is a just one. To be such, however, there must appear according to Thomas, part. 2 th. quœst. 401) auctoritatis principis, 2) causa justa, 3) intentio bellantium justa, or ut allii efferunt: 1) jurisdictio indicentis, 2) offensio patientis, 3) intentio finem (?) convenientis.
7. On Isaiah 2:4. Jerome regarded the time of Augustus, after his victory at Actium, as the fulfilling of this prophecy. Others, as Cocceius, refer the words, “they shall turn their swords into plowshares and their spears into pruning-hooks,” to the time of Constantine the Great; and the words “nation shall not lift up sword against nation” to the period of the restoration of religious peace in Germany,—finally the words: “they shall no more learn war,” to a future time that is to be hoped for. Such interpretations are, however, just as one-sided as those that look only for a spiritual fulfilment of prophecy. For how is an inward fulfilment of this promise of peace to be thought of which would not have the outward effects as its consequence? Or how is an outward fulfilment, especially such as would deserve the name, conceivable without the basis of the inward? Or must this peaceful time be looked for only in heaven? Why then does the promise stand here? It is a matter of course that there is peace in heaven: for where there is no peace there can be no heaven. The promise has sense only if its fulfilment is to be looked for on earth. The fulfilment will take place when the first three petitions of the Lord’s prayer are fulfilled, i.e. when God’s name shall be held holy by us as it in itself is holy, when the kingdom of God is come to everything, without and within, and rules alone over all, when the will of God is done on earth as in heaven. Christendom makes this prayer quite as much with the consciousness that it cannot remain unfulfilled, as with the consciousness that it must find its fulfilment on earth. For, if referred to heaven, these petitions are without meaning. Therefore there is a time of universal inward and outward peace to be looked for on earth. “It is not every day’s evening,” i.e. one must await the event, and our earth, without the least saltus in cogitando, can yet experience a state of things that shall be related to the present, as the present to the period of trilobites and saurians. If one could only keep himself free from the tyranny of the present moment! But our entire, great public, that has made itself at home in Philistia, lives in the sweet confidence that there is no world beside that of which we take notice on the surface of the earth, nor ever was one, nor ever will be.

8. On Isaiah 2:4. Poets reverse the figure to portray the transition from peaceful to warlike conditions. Thus Virgil, Georg. I:2:506 sq.:

Non ullus aratro

Dignus honos, squalent abductis arva colonis.

Et curvæ rigidum falces conflantur in ensem.

Aeneide VII:2:635 sq.:

Vomeris huc et falcis honos, huc omnis aratri

Cessit amor; recoquunt patrios fornacibus enses.

Ovid, Fast. I:2:697 sqq.:

Bella diu tenuere viros. Erat aptior ensis

Vomere, cedebat taurus arator equo.

Sarcula cessabant, versique in pila ligones.

Factaque de rastri pondere cassia erat.

9. On Isaiah 2:5. As Isaiah puts the glorious prophecy of his fellow prophet Micah at the head, he illuminates the future with a splendid, shining, comforting light. Once this light is set up, it of itself suggests comparisons. The questions arise: how does the present stand related to that shining future? What difference obtains? What must happen for that condition of holiness and glory to be brought about? The Christian Church, too, and even each individual Christian must put himself in the light of that prophetic statement. On the one hand that will humiliate us, for we must confess with the motto of Charles V.: nondum! And long still will we need to cry: Watchman what of the night ( Isaiah 21:11)? On the other hand the Prophet’s word will also spur us up and cheer us. For what stronger impulse can be imagined than the certainty that one does not contend in vain, but may hope for a reward more glorious than all that ever came into a man’s heart? ( Isaiah 64:4; 1 Corinthians 2:9).

In the time of the second temple, in the evenings of the first days of the feast of Tabernacles, great candelabras were lighted in the forecourt of the temple, each having four golden branches, and their light was so strong that it was nearly as light as day in Jerusalem. That might be for Jerusalem a symbol of that “let us walk in the light of the Lord.” But Jerusalem rejoiced in this light, and carried on all sorts of pastime, yet it was not able to learn to know itself in this light, and by this self-knowledge to come to true repentance and conversion.

10. On Isaiah 2:8, “their land is full of idols.” “Not only images and pictures are idols, but every notion concerning God that the godless heart forms out of itself without the authority of the Scripture. The notion that the Mass is effective ex opere operato, is an idol. The notion that works are demanded for justification with God, is an idol. The notion that God takes delight in fasts, peculiar clothes, a special order of life, is an idol. God wills not that we should set up out of our own thoughts a fashion of worshipping Him; but He says: “In all places where I record My name, I will come unto thee, and I will bless thee,” Exodus 20:24—Luther.

11. On Isaiah 2:9-21. When men have brought an idol into existence, that is just to their mind, whether it be an idolum manu factum, or an idolum mente excogitatum, there they are all wonder, all worship. “Great is Diana of the Ephesians.” Then the idol has a time of great prosperity and glory. But sooner or later there comes a time when the judgment of God overtakes the idol and its servants. God suffers sin to become ripe like men let a conspiracy, like they let fruit ripen. But when the right time comes then He steps forth in such a fashion that they creep into mouse-holes to hide themselves, if it were possible, from the lightning of His eye and His hand. Where then are the turned-up noses, the big mouths, the impudent tongues? Thus it has often happened since the world began. But this being brought to confession shall happen in the highest degree to the puffed-up world at that day when they shall see that one whom they pierced, and whom they thought they might despise as the crucified One, coming in His glory to judge the world. Then they shall have anguish and sorrow, then shall they lament and faint away with apprehension of the things that draw nigh. But those that believed on the Lord in His holiness, shall then lift up their heads for that their redemption draws nigh. At that time, indeed, shall the Lord alone be high, and before Him shall bow the knees of all in heaven, on earth, and under the earth, and all tongues must confess that Christ is the Lord, to the glory of God the Father.

12. On Isaiah 2:22. Of what do men not make idols! The great industrial expositions of modern times often fill me with dismay, when I have seen how men carry on an actual idolatrous worship with these products of human science and art, as if that all were not, in the end, God’s work, too, but human genius were alone the creator of these wonders of civilization. How wickedly this Song of Solomon -called worship of genius demeans itself ! How loathsome is the still more common cultus of power, mammon and the belly!

13. On Isaiah 3:1 sqq. Causa σωστική, etc. “The saving cause of the commonwealth is the possession of men of the sort here mentioned, which Plato also knew, and Cicero from Plato, each of whom Judges, commonwealths would be blessed if philosophers, i.e., wise and adept men were to administer them.”—Foerster. The same writer cites among the causes why the loss of such men is ruinous, the changes that thence ensue. All changes in the commonwealth are hurtful. Xenoph. Hellen. Isaiah 2 : “εἰσὶ μὲν πᾶσαι μεταβολαὶ πολιτειῶν θανατηΦόροι.” Aristot. Metaph. Isaiah 2 : “ᾱἱμεταβολαὶ πάντων ταραχώδεις.”
14. On Isaiah 3:1. “The stay of bread,” etc. Vitringa cites Horat. Satir. L. II, 35:153 sq.:

Deficient inopem venœ te, ni cibus atque
Ingens accedit stomacho fultura ruenti.
And on Isaiah 3:2 sq. he cites Cicero, who, De Nat. Deorum III, calls these “prœsidia humana,” “firmamenta reipublicœ.” On Isaiah 3:6 sq. the same author cites the following passage from Livy (26 chap6): “Cum fame ferroque (Capuani) urgerentur, nec ulla spes superesset iis, qui nati in spem honorum erant, honores detrectantibus, Lesius querendo desertam et proditam a primoribus Capuam summum magistratum ultimus omnium Campanorum cepit!” On Isaiah 3:9 he quotes Seneca: De vita beata, chap. xii.: “Itaque quod unum habebant in peccatis bonum perdunt peccandi verecundiam. Laudant enim ea, quibus erubescant, et vitio gloriantur.”
15. On Isaiah 3:4; Isaiah 3:12. Foerster remarks: Pueri, etc. “Boys are of two sorts. Some are so in respect to age, others in respect to moral qualifications. Song of Solomon, too, on the contrary there is an old age of two sorts: “For honorable age is not that which standeth in length of time, nor that is measured by number of years. But wisdom is the true gray hair unto men, and an unspotted life is the true old age.” Wisdom of Solomon 4:8-9. Examples of young and therefore foolish kings of Israel are Rehoboam (“the young fool gambled away ten whole tribes at one bet” 1 Kings 12). Ahaz, who was twenty years of age when he began to reign ( 2 Kings 16:2). Manasseh who was twelve years ( 2 Kings 21:1,) and Amon who was twenty-two years ( 2 Kings 21:19).

16. On Isaiah 3:7. Foerster remarks: Nemo se, etc. “Let no one intrude himself into office, especially when he knows he is not fit for it,” and then cites: “Seek not of the Lord pre-eminence, neither of the king the seat of honor. Justify not thyself before the Lord; and boast not of thy wisdom before the king. Seek not to be Judges, being not able to take away iniquity.” Sirach 7:4-6.”—“Wen aber Gott schickt, den macht er auch geschickt.”
17. On Isaiah 3:8. “Their tongue and their doings are against the Lord.” Duplici modo, etc. “God may be honored by us in two outward ways: by word and deed, just as in the same way others come short; “to convince all that are ungodly among them of all their ungodly deeds, which they have committed, and of all their hard speeches which ungodly sinners have spoken against him.” Judges 15.—Vitringa.

18. On Isaiah 3:9. “They hide not their sin.” Secunda post, etc. “The next plank after shipwreck, and solace of miseries is to hide one’s impiety.”—Jerome.

19. On Isaiah 3:10. “Now He comforts the pious as in Psalm 2. His anger will soon kindle, but it shall be well with all that trust in Him. So Abraham, so Lot was delivered; so the apostles and the remnant of Judah when Jerusalem was besieged. For the Lord helps the righteous ( Psalm 37:17; Psalm 37:39).”—Luther.

20. On Isa 3:13-14.

“Judicabit judices judex generalis,

Neque quidquam proderit dignitas papalis,

Sive sit episcopus, sive cardinalis,

Reus condemnabitur, nec dicetur qualis.”

“Rhythmi vulgo noti,” quoted byFoerster.

21. On Isaiah 3:16 sq. Usus vestium, etc. “Clothes have a four-fold use: 1) they are the badge of guilt, or souvenir of the fall ( Genesis 3:7; Genesis 3:10; Genesis 3:21); 2) they should be coverings against the weather; 3) they may be ornaments for the body, ( Proverbs 31:22; Proverbs 31:25); 4) they may serve as a mark of rank ( 2 Samuel 13:18).—The abuse of clothes is three-fold; 1) in regard to the material, they may be costlier or more splendid than one’s wealth or rank admits of; 2) in respect of form, they may betray buffoonery and levity; 3) in respect to their object, they may be worn more for the display of luxury and pride than for protection and modest adornment.”—Foerster.

22. On Isaiah 4:2. “Germen Jehovae est nomen Messiœ mysticum, a nemine intellectum, quam qui tenet mysterium Patris et Christi. Idem valet quod filius propago Patris naturalis, in quo patris sui imago et gloria perfectissime splendet, Jessaiae in seqq. ( Isaiah 9:5) בן,ילד, filius, Joanni ὁ λόγενής τοῦ θεοῦ,ὁυἱὸς πρωὀτοκος μονογενής, processio Patris naturaλis. Est hic eruditi cujusdam viri elegans observatio, quae eodem tendit, quam non licet intactam praetermittere. Comparat ille inter se nomina Messiœ צמח דוד ( Jeremiah 23:5) et צמח יהוה in hoc loco. Cum autem prior appellatio absque dubitatione innuat, Messiam fore filium Davidis, docet posteriorem ἀναλογικῶς non posse aliud significare quam filium Jehovae, quod nomen Christi Jesu est μυστικώτερον, omni alio nomine excellentius. Addit non minus docte, personam, quae hic germen Jehovae dicitur, deinceps a propheta nostro appellari Jehovam ( Isaiah 28:5).”—Vitringa. This exposition, which is retained by most Christian and orthodox commentators, ignores too much the fundamental meaning of the word צֶמַח, “Branch.” It Isaiah, nevertheless, not incorrect so far as the broader meaning includes the narrower concentrically. If “Branch of Jehovah” signifies all that is the personal offshoot of God, then, of course, that one must be included who is such in the highest and most perfect sense, and in so far the passage Isaiah 28:5 does not conflict with exposition given by us above.

[J. A. Alexander joins with Vitringa and Hengstenberg in regarding “the fruit of the earth,” as referring to the same subject as “the branch of the Lord,” viz.: the Messiah; and thus, while the latter term signifies the divine nature of the Messiah, the former signifies His human origin and nature; or if we translate “land” instead of earth, it points to his Jewish human origin. Thus appears an exact correspondence to the two parts of Paul’s description, Romans 1:3-4, and to the two titles used in the New Testament in reference to Christ’s two natures, Son of God and Son of Man.—Tr.].

23. On Isaiah 4:3-4. Great storms and upheavals, therefore, are needful, in order to make the fulfilment of this prophecy possible. There must first come the breath of God from above, and the flame of God from beneath over the earth, and the human race must first be tossed and sifted. The earth and mankind must first be cleansed by great judgments from all the leaven of evil. [J. A. Alexander, with Luther, Calvin, Ewald, maintains concerning the word Spirit in Isaiah 4:4, that “the safest and most satisfactory interpretation is that which understands by it a personal spirit, or as Luther expresses it, the Spirit who shall judge and burn.”—Tr.]. What survives these judgments is the remnant of which Isaiah speaks. This shall be holy. In it alone shall the Lord live and rule. This remnant is one with the new humanity which in every part, both as respects body and soul, will represent the image of Christ the second Adam. This remnant, at the same time, comprehends those whose names are written in the book of life. What sort of a divine book this may be, with what sort of corporal, heavenly reality, of course we know not. For Himself God needs no book. Yet if we compare the statements of the Revelation of John regarding the way in which the last judgment shall be held, with certain other New Testament passages, I think we obtain some explanation. We read Matthew 19:28, that on the day of the regeneration, when the Son of Man shall sit on the throne of His glory, the twelve apostles, too, shall sit on twelve thrones to judge the generations of Israel. And 1 Corinthians 5:2, we read that the saints shall judge the world. But, Revelation 20:11, we find again the great white throne, whereon sits the great Judge of the living and the dead, after that, just before ( Revelation 4:4), it was said: “And I saw thrones, and they sat upon them, and judgment was given unto them.” Afterwards it reads ( Revelation 4:12): “And I saw the dead, small and great, stand before God; and the books were opened; and another book was opened, which is the book of life; and the dead were judged out of those things which were written in the books, according to their works.” And ( Revelation 4:15). “And whosoever was not found written in the book of life was cast into the lake of fire.” From this description there seems to me to result that the books necessarily are meant for those who are, by the Supreme Judge charged with the judgment of particular ones. To this end they need, in the first place, many books that contain the works of individuals. God has a book-keeping for the life of every man. This divine record will be produced to every single one at the day of judgment. Is he a Jew? by one of the twelve Apostles. Is he a heathen? by some other saint. No man shall be able to remonstrate against this account for it will carry the evidence of truth in itself, and in the consciences of those to be judged. Should such a protest occur, the arraigned will be referred to the book of life. This is only one. For it contains only names. After this manner will the separation be accomplished, spoken of in Matthew 25:32 sq. For those whose names are found in the book of life go to the right side; the rest to the left. Then the great Judge Himself takes up the Word in the manner described in Matthew 25:34 sqq, and calls the righteous to Himself, that they may inherit the kingdom that is prepared for them. But the wicked He repulses from Him into everlasting fire, that is prepared for the devil and his angels, in regard to which the account of the judgment in Matthew 25, as far as the end is concerned, harmonizes entirely with Revelation 20:15.

24. On Isaiah 4:5-6. “The pillar of fire and cloud belongs to the miraculous graces by which the founding of the Old Testament kingdom of God was glorified just as the New Testament kingdom was by the signs that Jesus did, and by the charismata of the Apostolic time. But that appearance was quite appropriate to the state of developed revelation of that time. This had not reached the New Testament level, and not even the prophetic elevation that was possible under the Old Testament, but only the legal in which the divine stands outwardly opposed to the human. God is present among His people, but still in the most outward way; He does not walk in a human way among men; there Isaiah, too, no inward leading of the congregation by the Holy Spirit, but an outward conducting by a visible heavenly appearance. And, for these revelations to the whole people, God makes use entirely of nature, and, when it concerns His personal manifestation, of the elements. He does Song of Solomon, not merely in distinction from the patriarchal theophanies, …, but, particularly in contrast with heathenism, in order to accustom the Israelitish consciousness from the first not to deify the visible world, but to penetrate through it to the living, holy God, who has all the elements of nature at command as the medium of His revelation.”—Auberlen.

As at the close of John’s Revelation (chaps21, 22) we see the manifestation of the Godhead to humanity return to its beginning ( Genesis 2, 3, 4), in as much as that end restores just that with which the beginning began, i.e. the dwelling of God with men, Song of Solomon, too, we see in Isaiah 4:5-6, a special manifestation of the (relative) beginning time recur again in the end time; the pillar of fire and cloud. But what in the beginning was an outward and therefore enigmatical and unenduring appearance, shall at last be a necessary and abiding factor of the mutual relation between God and mankind, that shall be established for ever in its full glory. There shall come a time wherein Israel shall expand to humanity and humanity receive power to become Israel, wherein, therefore, the entire humanity shall be Israel. Then is the tabernacle of God with men no more a pitiful tent, made of mats, but the holy congregation is itself the living abode of God; and the gracious presence of Almighty God, whose glory compares with the old pillar of fire and cloud, like the new, eternal house of God, with the old perishable tabernacle, is then itself the light and defence of His house.

25. On Isaiah 4:5-6. “But give diligence to learn this, that the Prophet calls to mind, that Christ alone is destined to be the defence and shade of those that suffer from heat and rain. Fasten your eyes upon Him, hang upon Him as ye are exhorted to do by the divine voice, ‘Him shall ye hear!’ Whoever hearkens to another, whoever looks to any other flesh than this, it is all over with him. For He alone shelters us from the heat, that comes from contemplating the majesty (i.e. from the terror that God’s holiness and righteousness inspire), He alone covers us from the rain and the power of Satan. This shade affords us a coolness, so that the dread of wrath gives way. For wrath cannot be there where thou seest the Son of God given to death for thee, that thou mightest live. Therefore I commend to you that name of Christ, wherewith the Prophet adorns Him, that He is a tabernacle for shade against the heat, a refuge and place of concealment from rain and tempest.”—Luther.—With some modification, we may apply here the comprehensive turn Foerster gives to our passage: 1) The dwelling of Mount Zion is the church; 2) the heat is the flaming wrath of God, and the heat of temptation ( 1 Peter 4:12; Sirach 2:4-5); 3) tempest and rain are the punishments of sins, or rather the inward and outward trials ( Psalm 2.; Isaiah 57:20); 4) the defence or the pillar of cloud and fire is Jesus Christ ( 1 Corinthians 10).

26. On Isaiah 5:1-7. This parable has a brother in the New Testament that looks very much like it. I might say: the head is almost the same. For the beginning of that New Testament parable ( Matthew 21:33; Mark 12:1), “A man planted a vineyard, and set an hedge about it, and digged a wine-fat and built a tower,” is manifestly imitated after our passage. But here it is the vineyard that is bad, while there, in the New Testament, the husbandmen are good for nothing. Here the Lord appears as at once owner and cultivator of the vineyard; there the owner and cultivators are distinguished. This arises from the fact that the Lord Jesus apparently had in His mind the chiefs of the people, “the high-priests and elders” ( Matthew 21:23-24). From this it is manifest that here as there the vineyard is the nation. In Isaiah, however, the vineyard, that is to say the vine itself is accused. The whole people is represented as having equally gone to destruction. In the Synoptists, on the other hand, it is the chiefs and leaders that come between the Lord and His vineyard, and would exclude Him from His property, in order to be able to obtain it wholly for themselves, and divide it amongst them. Therefore there it is more the wicked greed of power and gain in the great that is reproved; here the common falling away of the whole nation.

27. Isaiah 5:8. Here the Prophet denounces the rich, the aristocracy, and capital. Thus he takes the part of the poor and lowly. That grasping of the rich and noble, which they display sometimes like beasts of prey, at other times gratify in a more crafty and legal fashion, the Prophet rebukes here in the sharpest manner. God’s work is opposed to every sin, and ever stands on the side of those that suffer oppression, no matter what may be their rank. God is no respecter of persons ( Deuteronomy 10:17 sq.).

28. Isaiah 5:11-17. The morning hour, the hour when light triumphs over darkness, ought to be consecrated to works of light, as it is said: Aurora Musis amica, ἡώς τοι προΦέρει μἑυ, προφέρει δὲκαὶ ἕργου (Hesiod. ἑργ. κ. ήμ. 540) Morgenstund hat Gold im Mund. “It was,” says Foerster, “a laudable custom among the Persians, that the chamberlains entering in to their kings early in the morning, cried out with a loud voice: ‘Arise, O king, attend to business, as Mesoromastes commands.” On the other hand, “they that be drunken are drunken in the night,” 1 Thessalonians 5:7 sq. So much the worse, then, when men do the works of night even in the early hour, and dare to abuse the light. “Plenus venter despumat in libidines,” says Augustine. In vino ἀσωτία ( Ephesians 5:18). Corpus, opes, animam luxu Germania perdit. Melancthon. On Isaiah 5:15 Foerster cites the expression of Augustin: “God would not suffer any evil to be done in the world unless some good might thence be elicited.”

29. Isaiah 5:18. “Cords of vanity are false prejudices and erroneous conclusions. For example: no one is without sin, not even the holiest; God does not take notice of small sins; he that is among wolves must howl with them; a man cannot get along in the world with a scrupulous, tender conscience; the Lord is merciful, the flesh is weak, etc. By such like a man draws sin to him, binds his conscience fast, and resists the good motions of preventing grace. Thick cart-ropes signify a high degree of wickedness, the coarsest and most revolting prejudices. For example: God has no concern about human affairs; godliness delivers no one from misery and makes no one blessed; the threatenings of the prophets are not to be feared; there is no divine providence, no heaven, no hell ( Deuteronomy 29:17-19). Out of such a man twists and knots a stout rope, with which he draws to him manifest blasphemy, entangles himself in it, so that often he cannot get loose, but is sold as a servant under sin ( Romans 6:16; 1 Kings 21:20; 1 Kings 21:25).” Starke.

30. Isaiah 5:19. “The wicked mock at the patience and long-suffering of God, as if He did not see or care for their godless existence, but forgot them, and cast them out of mind ( Psalm 10:11), so that the threatened punishment would be omitted. They would say: there has been much threatening, but nothing will come of it; if God is in earnest, let Him, etc.; we don’t mind threats; let God come on if He will! Comp. Isaiah 22:12-13; Isaiah 28:21-22; Amos 5:18; Jeremiah 5:12; Jeremiah 8:11; Jeremiah 17:15; Ezekiel 12:21 sqq.” Starke.

31. Isaiah 5:20. “To make darkness of light, means to smother in oneself the fundamental truths that may be proved from the light of nature, and the correct conclusions inferred from them, but especially revealed truths that concern religion, and to pronounce them in others to be prejudices and errors. Bitter and sweet have reference to constitution, how it is known and experienced. To make sweet of bitter means, to recommend as sweet, pleasant and useful, what is bad and belongs to darkness, and is in fact bitter and distasteful, after one himself believes he possesses in the greatest evil the highest good.” Starke.

32. Isaiah 5:21. “Quotquot mortales” etc. As many as, taking counsel of flesh, pursue salvation with confidence of any sort of merit of their own or external privilege, a thing to which human nature is much inclined, oppose their own device to the wisdom of God, and, according to the prophet, are called wise in their own eyes ( Isaiah 28:15; Isaiah 30:1-2; Jeremiah 8:8-9; Jeremiah 9:23 sq.; Jeremiah 18:18). Vitringa.

33. Isaiah 5:26 sqq. The Prophet here expresses in a general way the thought that the Lord will call distant nations to execute judgment on Jerusalem, without having in mind any particular nation. Vitringa quotes a remarkable passage from the excerpts of John Antiochenus in Valesius (p816), where it is said, that immediately after Titus had taken Jerusalem, ambassadors from all the neighboring nations came to him to salute him as victor and present him crowns of honor. Titus refused these crowns, “saying that it was not he that had effected these things, but that they were done by God in the display of His wrath, and who had prospered his hands.” Comp. also the address of Titus to his soldiers after the taking of Jerusalem in Joseph. B. Jud. VII:19.

HOMILETICAL HINTS
1. Isaiah 2:6-11. Idolatry. 1) What occasions it (alienation from God, Isaiah 2:6 a); 2) The different kinds: a. a coarse kind ( Isaiah 2:6 b, Isaiah 2:8), b. a more refined kind ( Isaiah 2:7); 3) Its present appearance (great honor of the idols and of their worshippers, Isaiah 2:9); 4) Its fate at last (deepest humiliation before the revelation of the majesty of God of all that do not give glory to Him ( Isaiah 2:10; Isaiah 2:18).

2. Isaiah 2:12-22. The false and the true eminence. 1) False eminence is that which at first appears high, but at last turns out to be low (to this belongs impersonal as well as supersensuous creatures, which at present appear as the highest in the world, but at last, in the day of the Lord of Hosts, shall turn out to be nothing); 2) The real eminence is that which at first is inconspicuous and inferior, but which at last turns out to be the highest, in fact the only high one.

3. Isaiah 3:1-9. Sin is the destruction of a people. 1) What is sin? Resisting the Lord: a. with the tongue, b. with deeds, c. with the interior being ( Isaiah 3:8-9); 2) In what does the destruction consist (or the fall according to Isaiah 3:8 a)? a. in the loss of every thing that constitutes the necessary and sure support of the commonwealth ( Isaiah 3:1-3); b. in insecure and weak props rising up ( Isaiah 3:4); c. in the condition that follows of being without a Master ( Isaiah 3:5); d. in the impossibility of finding any person that will take the governance of such a ruinous state ( Isaiah 3:6-7).

4. Isaiah 3:4. Insurrection is forbidden by God in express words, who says to Moses “that which is altogether just thou shalt follow,” Deuteronomy 16:20. Why may not God permit an intolerable and often unjust authority to rule a land for the same reason that He suffers children to have bad and unjust parents, and the wife a hard and intolerable husband, whose violence they cannot resist? Is it not expressly said by the Prophet “I will give children to be their princes, and babes shall rule over them?” “I gave thee a king in mine anger, and took him away in my wrath,” Hosea 13:11. Tholuck.

5. Isaiah 3:10-13. “Let us learn to distinguish between false and real comfort.” 1) False comfort deals in illusion: the real deals in truth; 2) The false produces a present effect; the real a lasting one; 3) The false injures the one comforted; the real is health to him.” Harms.

6. Isaiah 4:2-6. The holiness of God’s Church on earth that is to be looked for in the future. 1) Its preliminary: the judgment of cleansing and purifying ( Isaiah 4:4); 2) What is requisite to becoming a partaker? a. belonging to the remnant ( Isaiah 4:2-3); b. being written in the book of life ( Isaiah 4:3); 3) The surety of its permanence: the gracious presence of the Lord ( Isaiah 4:5-6).

7. Isaiah 5:21. The ruin of trusting in one’s own Wisdom of Solomon 1) Those that have such confidence set themselves above God, which is: a. the greatest wickedness, b. the greatest folly; 2) They challenge the Divine Majesty to maintain its right ( Isaiah 5:24).

Footnotes:
FN#1 - that which sprouts of Jehovah.

FN#2 - Heb. beauty and glory
FN#3 - for splendor and glory.

FN#4 - Heb. For the escaping of Israel.

FN#5 - Or, to life.

FN#6 - wind.

FN#7 - sifting.

FN#8 - A cloud by day, and smoke together.

FN#9 - Or, above.

FN#10 - Heb. a covering.

FN#11 - a booth.

05 Chapter 5 

Verses 1-30
2. The bad fruits of the present in the light of the glorious divine fruit of the last time. Isaiah 5:1-30
a. THE BAD FRUITS OF THE PRESENT SHOWN IN THE PARABLE OF THE VINEYARD

Isaiah 5:1-7
1 Now will I sing [FN1]to my well-beloved

A song of my beloved touching his vineyard.

My well beloved hath a vineyard

In [FN2] [FN3]a very fruitful hill:

2 And he [FN4] [FN5]fenced it, and gathered out the stones thereof,

And planted it with the choicest vine,

And built a tower in the midst of it,

And also [FN6]made a winepress therein:

And he looked that it should bring forth grapes,

And it brought forth wild grapes.

3 And now, O, inhabitants of Jerusalem, and men of Judah,

Judges, I pray you, betwixt me and my vineyard.

4 What could have been done more to my vineyard,

That I have not done in it?

Wherefore, when I looked that it should bring forth grapes,

Brought it forth wild grapes?

5 And now go to; I will tell you

What I will do to my vineyard:

I will take away the hedge thereof, and it shall be eaten up;

And break down the wall thereof, and it shall be [FN7]trodden down:

6 And I will lay it waste:

It shall not be pruned, nor digged;

But there shall come up briers and thorns:

I will also command the clouds

That they rain no rain upon it,

7 For the vineyard of the Lord of hosts is the house of Israel,

And the men of Judah [FN8]his pleasant plant:

And he looked for [FN9]judgment, but behold [FN10]oppression;

For righteousness, but behold a cry.

TEXTUAL AND GRAMMATICAL
Isaiah 5:1. Attention has often been called to the artistic, rythmical structure of Isaiah 5:1 : to אָשִׁירָה corresponds שִׁירַת; to לִידִידִי corresponds דּוֹדִי. The first clause of the verse concludes with לִכַדְמוֹ; the second begins with כֶּרֶם, and the third word is again לִידִידִי. קֶ‏‏‏רֶן rhymes to קֶרֶם, and the last three words of the verse end with ֶן. Moreover the rythm continues into the 2 d

Ver.; for the three verbs that begin it, resemble one another in formation and ending.

The verb שִׁיר joined with the noun שִׁיר occurs of joyful song in Isaiah in two other places, Isaiah 26:1; Isaiah 42:10. שִׁירָה always has the pronoun הַזּאֹת after it ( Exodus 15:1; Numbers 21:17; Deuteronomy 31:19; Deuteronomy 31:21-22; Deuteronomy 31:30; Deuteronomy 32:44; 2 Samuel 22:1; Psalm 18:1); only in Isaiah, who beside here uses it Isaiah 23:15, is it determined by only a noun following in the genitive. יָדִיד (the closely bound, beloved, friend) used by Isaiah only here. Comp. Deuteronomy 33:12; Jeremiah 11:15; coll. Isaiah 7:7; Psalm 60:7; Psalm 127:2 דּוֹד, kindred to יָדִיד, is originally an abstract noun = amor, caritas (comp. Song of Solomon 5:9) especially in the plural (love deeds, fondling, Song of Solomon 1:2; Song of Solomon 4:4, etc.; Ezekiel 16:8; Proverbs 7:18, etc.). Then דּוֹד stands for the person beloved (compare the words Liebschaft, Bekanntschaft, acquaintance, מוֹדַעַת Ruth 3:2) and signifies both the beloved generally ( Song of Solomon 2:3, etc.), and a beloved and near relation ( Leviticus 10:4; 1 Samuel 10:16, etc.). That it here means the beloved generally appears from its connection with יָדִיד. This word, too, does not again occur in Isaiah. לְ indicates the object after verbis decendi: Genesis 20:13; Leviticus 14:54; Psalm 3:3; Psalm 22:31; Isaiah 27:2, etc.—קֶרֶן is used only here in the Old Testament of a horn shaped hill. In Ovid mountain spurs are called cornua terrœ. In Greek too κέρας is so used. Compare the German Schreckhorn, Wetterhorn, etc.—The expression בן־שׁמן occurs only here. Yet comp. גֵּיא שְׁמָנִים Isaiah 28:1, and the kindred expressions used of the fruitfulness of the soil. שָׁמֵן ( Isaiah 30:23; Ezekiel 34:14), מִשְׁמַנִּים ( Genesis 27:28; Genesis 27:39) אַשְׁמַנֵּים ( Isaiah 59:10).

Isaiah 5:2. עִזֵּק is ἅπ. λεγ., but its meaning is definitely derived from the dialects.—סִקֵּל in this sense only here and Isaiah 62:10.—נָטַע with double accusative comp. Jeremiah 2:21; where, beside, the word is borrowed from our passage.—שׂרֵק only here and Jeremiah 2:21; Genesis 49:11, שׂרקה; Isaiah 16:8, שְׂרוּקִּים: etymology doubtful, some taking the underlying idea, to be without seeds, others the shooting up, others purple color [ Zechariah 1:8]: comp. Leyrer in Herzog’s R. Encycl. XVII. p612.

Isaiah 5:3. On “Jerusalem and Judah” comp. at Isaiah 2:1. The expression ישֵׁב ירושׁלם occurs beside in Isaiah 8:14; Isaiah 22:21; Isaiah 10:24 ישֵׁב צִיּוֹן occurs. Except these only Zechariah 12:7-8; Zechariah 12:10, uses ישׁב י׳. The more usual expression is ישְׁבֵי י׳; 2 Kings 23:2, especially in Jer. ( Isaiah 8:1; Isaiah 11:2; Isaiah 13:13, etc.), and in 2 Chron. ( 2 Chronicles 20:15; 2 Chronicles 21:11; 2 Chronicles 21:13; 2 Chronicles 32:26; 2 Chronicles 32:33, etc.).

Isaiah 5:4. On לעשׂות Gesenius § 132, Rem1.—מזוע קויתי וגו׳. Comp12.

Isaiah 5:5. משׂוכה, which some of the MSS. write with Dag. forte, is = שׂךְ ( Lamentations 2:6) and מְסוּכָה ( Micah 7:4; Proverbs 15:19). The word occurs only here in Isaiah. The meaning is: a hedge, a thorn hurdle, from שׂוּךְ sepire ( Hosea 2:6 (8); Job 1:10). והיה לבער et erit ad depascendum, comp. Isaiah 3:14; Isaiah 4:4; Isaiah 6:13. The expression לְבָעֵר occurs also with the meaning “ad comburendum;” Isaiah 44:15, comp. Isaiah 40:16; Isaiah 50:11.—פָּרַץ in the sense “to tear down” only here. Beside this in Isaiah 54:3, in the sense “to break out, extend oneself abroad.” גָדֵר may signify the low wall of a vineyard as well as the high wall of a city: comp. Jeremiah 49:3; Numbers 22:24. In Isaiah the word does not again occur. Hedge and wall might be combined in such a way that the hedge surrounded the foot of the wall so as also to protect it. Yet perhaps the double enclosure is not to be pressed literally, but, may be construed rhetorically, since no actual vineyard is meant.—מִדְמָם conculcatio: Isaiah 7:25; Isaiah 10, 6; Isaiah 28:18.—Giving up His vineyard, the Lord abandons it to desolation.

Isaiah 5:6. שִׁית בָּתָה appears to correspond to the expression עָשָה כָלָה often used, by Jer. especially, but which does not occur in Isaiah. בָּתָה is ἅπ. λεγ. According to its meaning and derivation it is one with בַּתָּה Isaiah 7:19. The verb בָּתַת does not occur in Hebrew. Yet the meaning “abscindere” is established from the dialects. From that develops בַּת = the close-cut-off, exactly measured out, as the name of a fluid measure, (comp. Isaiah 5:10), and בָּתָה vastatio and בַּתָּה abscissum, prœruptum.—The vineyard abandoned to desolation will, of course, no more be pruned (זָמַר in this sense only here in Isaiah, otherwise Isaiah 12:5) and no more digged (עדר in the sense of “to dig” only again Isaiah 7:25). Consequently it springs up with thorns and thistles (the construction of עָלה with the accusative like Isaiah 34:13; Proverbs 24:31. The two words שָׁמִיר and שַׁיִת, excepting Isaiah 32:13, are always joined together by Isaiah 7:23-25; Isaiah 9:17; Isaiah 10:17; Isaiah 27:4. Both words, as one may see from the passages cited, signify combustible vegetation of the desert, although nothing as yet has been established concerning the etymology and meaning of either. But comp. Dietrich, Abhandl. fur semit. Wortforschung, p73, and the Denkschrift der Erfurter Akademie von S. Cassel, 1854, p 74 sqq, cited by Delitzsch.

Isaiah 5:7. נְטַע occurs again in Isaiah 17:10-11. Isaiah uses שַֽׁעֲשוּעִים only here.—מִשְׂפָּח occurs only here. The verb שָׂפַח occurs in Hebrew only in the Piel form שִׂפַּח Isaiah 3:17. It is identical with ספח ( Habakkuk 2:15) according to a frequent exchange of sound. Not only the Arabic saphacha proves that סָפַח means effundere, but also passages like Job 30:7; then the substantive סָפִיחַ that means effusio, inundatio ( Job 14:19) and effusum, i.e., especially the grain that falls out ( Leviticus 25:5; Leviticus 25:11). Of course then מִשְׂפָּח means first of all effusio. But for the sake of a play on words, an author may indulge in such an incomplete expression. The reader at once thinks of passages like Isaiah 4:4; Isaiah 1:15, and fills out the conception “sanguinis” of himself. The word צְעָקָח cry, is not repeated in Isaiah, he also chooses it for the sake of the play on words. For my own part I have allowed myself to waive a literal translation in favor of a likeness of sound and to use a word that at least corresponds to the proper intention of the Prophet.

EXEGETICAL AND CRITICAL
1. When we read the introduction of this piece it sounds like a lovely musical prelude. All sounds like singing. It is as if the Prophet tried every harmonious sound of speech in order to turn the hearts of his hearers to joy. But it happens to us as he says, Isaiah 5:7, it happened to God in reference to Israel. Instead of a joyful report we receive a mournful one; instead of happiness, a gloomy prospect of evil is presented. The piece therefore bears the character of bitter irony. This is especially in the beginning carried out even to minuteness. The Prophet makes as if he would sing a joyous Song of Solomon, a song of the vineyard, thus perhaps of wine, a drinking song! It shall be of the vineyard of a boon companion. And then the Prophet describes the situation. It is a good site. For there is no better than on a sunny knoll with a good, fat soil ( Isaiah 5:1 a). But the owner aided nature as much as possible by art ( Isaiah 5:2 a.). He had a right therefore to expect a good yield. His hopes were disappointed. Instead of good grapes the vines bore wild grapes ( Isaiah 5:2). Thus far the Prophet speaks. From this point he lets the owner of the vine speak. One looked to hear of a real vineyard. But what sort of a vineyard is that whose owner accuses it and charges it with guilt! Now, therefore, when the inhabitants of Jerusalem and Judah are summoned to judge between the vineyard and its lord ( Isaiah 5:3), in as much as he has faithfully done his best, yet instead of grapes has gathered only wild grapes ( Isaiah 5:4), it is noticed at once that behind this is concealed something else than the story of a real, natural vineyard. And step by step this becomes plainer. For the lord of the vineyard declares that he will tear away hedge and wall, and give the vineyard up to be browsed upon and trampled down ( Isaiah 5:5), yea, that he will make a ruin of it, he will no more hoe and prune it, but let it grow rank with thorns and thistles, and will forbid the heavens to rain on it ( Isaiah 5:6). This last word lifts the mask entirely. It is now seen who is the owner and who the vineyard. And this is now ( Isaiah 5:7) openly declared: Jehovah is the lord; Israel, summoned to judge between the lord and his vineyard, is itself the vineyard. The Lord had expected of Israel the fruits of righteousness, but only gathered the fruits of unrighteousness. What a contrast between this fruit of the land and that which, according to Isaiah 4:2, the land shall one time bear!

2. I will sing—wild grapes. Isaiah 5:1-2. Everything in this passage tends to express the idea of disappointment, the contrast between incipient hope and the final, mournful event. Hence the joyous, one may say the lark-like trilling commencement. Every harvest is preceded by a season of hope. Israel too awakened such. How joyous this was, Isaiah 5:1 portrays. One must not, therefore, be misled by the peculiar joyous tone of Isaiah 5:1, to think that here begins an essentially new and independent piece. For this sound-coloring of Isaiah 5:1, is intentional, is art.

The address begins with אָשִׁירָה, I will sing. One, therefore, expects a שִׁיר, a jovial song: but a קינָה. ( Amos 8:10), a lament follows. What a contrast, therefore, between the sixfold woe of Isaiah 5:8 sqq, and this joy bespeaking beginning! לִידִידִי seems, at first sight, to be an ordinary dative, and to say that the prophet would sing to his friend a Song of Solomon, thus likely a song of right hearty and enlivening contents. But לְכַדְמוֹ suggests that that may be an incorrect meaning: for this must mean “in regard to his vineyard.” Thus לְ must here be לְ of the object. Then it seems likely that in the preceding case it has the same force. This conjecture becomes a certainty when we read further “my friend (לידידי) had a vineyard.” From this it becomes plain: 1) that the friend in each case is the same, for the owner of the vineyard is called both דּוֹד and יָדִיד; 2) that we must translate לידידי in Isaiah 5:1 “of my friend,” for the song shall treat of the vineyard of his friend; 3) what the Prophet would sing is not a song of his own composing, but one that his friend has made of his vineyard, so that “I will sing” is qualified by the following, “a song of my friend,” &c.; 4) from the words “my friend had a vineyard,” &c, we know that the song of the friend does not yet begin. For to the end of Isaiah 5:2 we have still the words of the Prophet, by which, as it were, he preludes the song of the friend, in order to acquaint the hearer with the facts that the song presupposes. Thus the Prophet gives us one disappointment after the other. Though they are only of a formal kind, still they prepare us for the more earnest and material disappointments that follow.

We have already remarked that with “my friend had,” &c, the song of the friend by no means begins, as one would expect, and that what the Prophet himself says is by no means a Song of Solomon, but a very earnest presentation of gloomy facts. This is a further disappointment. That בְּן, as commentators remark, signifies the natural fruitfulness in opposition to what is artificial appears to me to lie less in the expression itself than in its relation to Isaiah 5:2. The usus loquendi in itself is well known: Umbreit’s translation “on the prominence of a fat spot” is incorrect. For בּן־שׁמן in itself is not a “fat spot” but a real Song of Solomon, a Prayer of Manasseh, whom the notion “oil” characterizes (comp. בְּנֵי יִצְהַר, Zechariah 4:14). It can only become predicate of a place by connection with an idea of place. Such is קרן with which בן־שׁמן stands in apposition. If they were taken as standing in a genitive relation the meaning would be: horn of a man of oil, of one oiled, of an anointed man. However, to this naturally fruitful spot, the owner had done everything that the art of wine culture could suggest. He had hoed it, gathered out the stones, and planted it with a choice vine. But not only did the owner undertake such labor as was important for the flourishing of the vines themselves, but also such as were for the protection of the fruit and putting it to use. Such are the watch tower (vid. Matthew 21:33) and the wine press (יֶקֶב the lower wine-press trough, comp. Isaiah 16:10, Numbers 18:27, &c), both of them costly, &c,—especially the latter, hence וְגַםand also—demanding hard labor, because the wine-press trough, as חָצֵב ( Isaiah 10:15; Isaiah 22:16; Isaiah 51:1; Isaiah 51:9) indicates, was hewn out of the rock. See Herzog’sR. Encycl. VII, p. 508, Art. Wine-press, by Leyrer. But—disappointed hope! Instead of עֲנָבִים (in Isa. only here, and Isaiah 5:2; Isaiah 5:4) good grapes, the vineyard bore only בְּאֻשִׁיםsour grapes. This last word occurs only here and Isaiah 5:4. It comes from בָּאַשׁ “to be bad, stink,” and means the fruit of the wild vine, the labrusca. It has, therefore, happened to the choice vine according to the word of Jer. ( Isaiah 2:21), which may be regarded as a commentary on our passage: “thou art turned into a degenerate plant of a strange vine.” The noble vine is degenerated and become wild, so that it produces wild grapes instead of grapes.—Comp. Job 31:40.

3. And now, O inhabitants—no rain upon it.

Isaiah 5:3-6. The song of the “friend” begins first at Isaiah 5:3. It Isaiah, however, no gladsome Song of Solomon, but a lament and a complaint. And the friend is not some good friend or boon companion of the Prophet, but the Lord Himself, which comes out clearly at the end of Isaiah 5:6. This one, now, summons the inhabitants of Jerusalem and Judah to judge between him and his vineyard.

Judge between me, etc.—Comp. Isaiah 2:4; Exodus 18:16; Ezekiel 34:17; Ezekiel 34:20; Ezekiel 34:22. The summons of Isaiah 5:3 to judge between the vineyard and its owner, must of itself awaken the thought that no actual, physical vineyard is meant here. For where is the owner that would ever think of laying a complaint against his vineyard? One sees from this, and other obvious traits of the description, that the subject here is not an ordinary vineyard and its owner; and Isaiah 5:6 b. one is made aware that the owner is God Himself. For only He has the power to cause it to rain, and to shut up the rain. Notice, moreover, how Isaiah 5:1-2 the Prophet himself has spoken, although announcing a song of the friend, and only at Isaiah 5:3 the friend begins to speak, in that with “and now” he takes up the discourse of the Prophet and continues it. One may say: quite unnoticed the Prophet glides over into the part played by him whom properly he has to produce to view. And to the first “and now” corresponds a second in Isaiah 5:5, that introduced the judgment, so that the extraordinary judgment begins in precisely the same way that the extraordinary complaint does.

The Lord will command the clouds to let no rain fall on the vineyard. With these words the vail falls completely. It is plain now that the beginning of Isaiah 5:1 was irony. A fearful disappointment comes on those that had disappointed the Lord Himself, and, by the art of the Prophet, the reader, too, must share this disappointment, in that he is conducted from the charming pictures of Isaiah 5:1, to the dreadful ones that are now to follow.

For the vineyard—a cry.

Isaiah 5:7. Like the prophet Nathan, 2 Samuel 12:5, first provoked King David to a stern judgment of a wicked man by means of a fictitious story, and then exclaimed: “thou art the Prayer of Manasseh,” so here Isaiah explains to the men of Jerusalem and Judah, after they had at least silently given their assent to the judgment on the bad vineyard: “The vineyard of Jehovah is the house of Israel.” But this statement is connected by כִּיfor, with what precedes, because a consequence of this fact was already indicated at the end of Isaiah 5:6. For this not letting it rain explains itself from the fact that the Lord Himself is the owner, and the vineyard is the house of Israel. For, though one must admit that Isaiah 5:7 refers to all that precedes, yet still that trait in Isaiah 5:1-6 which especially receives its light from the identity of the owner with Jehovah, is precisely that which we read in Isaiah 5:6 b.
But why does the prophet vary from the designation “Judah and Jerusalem” hitherto employed by him? Why does he here make “house of Israel” and “men of Judah” parallel? Caspari attempts in his Beiträgen, p164, an extended proof that here, as Isaiah 4:2 and Isaiah 1:2, Israel is Judah as Israel, and as Israel in Judah. But one naturally asks: why, if Isaiah meant only Judah, does he not name Judah exclusively? Why does he suddenly drop the designation used hitherto? But if with the name “house of Israel” he designates Judah (to be) as Israel, is it not therewith admitted that the conception Israel extends over Judah, and is not then this more comprehensive Israel in its totality, the vineyard of Jehovah? It is true that the figure of the vineyard is nowhere in older writings applied either to Judah or Israel. But the Lord calls Israel His people ( Isaiah 3:12, &c), His flock ( Psalm 95:7, &c), His peculiar treasure ( Exodus 19:5; Deuteronomy 6:6), His inheritance ( Jeremiah 2:7; Jeremiah 16:18, &c), and all these expressions refer to Israel entire. Thus it cannot be contested that Israel in the narrower sense belongs also to the vineyard of Jehovah. If now, too, in general, as can not be denied, Judah and Jerusalem form the principal object of the discourse ( Isaiah 2:1), yet the prophet may here and there cast a glance aside at the kingdom of Israel. Prophets of Jehovah can never forget that Israel, which hastens faster to the abyss of destruction than Judah, as Jer. expressly says: Jeremiah 31:20; comp. Jeremiah 11:11 sqq. I therefore share the view of Vitringa, Drechsler, Delitzsch, that “house of Israel” of course means all Israel. This view is not refuted but rather confirmed by the fact that the men of Judah are presently called “the plant of his pleasure.” For this expression that accords to Judah a certain precedence, suits better when “house of Israel” does not signify Judah over again, but the Israel of the Ten Tribes.

The Lord had planted with pleasure. But He was outrageously deceived in His just expectations. He had expected a “fruit of the earth” Isaiah 4:2, that would do Him honor. But behold! instead of מִשְׁפָטmishpot, He gathers מִשְׂפָּחmispahh: instead of צְדָקָהtzedhaka, he gathers צְעָקָהtzeaka. The poet here choicely depicts by the word-likeness, which yet conceals a total difference of meaning, the deceptive appearance in the conduct of the Israelites, which at first looked like good vines and then developed a wild wine.

Footnotes:
FN#1 - of my friend.

FN#2 - Heb. the horn of the son of oil.

FN#3 - a hill of fat soil.

FN#4 - Or, made a wall about it.

FN#5 - hoed it.

FN#6 - Heb. hewed.
FN#7 - Heb. for a treading.

FN#8 - Heb. plant of his pleasure.

FN#9 - auf Gutthat und siehe da: Blutthat! Und auf Gerechtigkeit, und siehe da: Schlechtigkeit. [The commentator's license in translating with reference to the sound and sense combined may be imitated in English thus: He waited for equity, and lo, iniquity: For right and lo, riot.—Tr.]

FN#10 - Heb. a scab.
b. THE BAD FRUITS AND THEIR EFFECTS MORE PARTICULARLY DESCRIBED IN A SIXFOLD WOE–AT THE SAME TIME A TWOFOLD CONCLUSIONS OF THE WHOLE DISCOURSE

Isaiah 5:8-30
8 Woe unto them that join house to house,

That lay field to field,

Till there be no place,

That[FN11] they may be placed alone in the midst of the earth!

9 [FN12] In mine ears said the Lord of hosts,

[FN13] Of a truth many houses shall be desolate,

Even great and fair, without inhabitant.

10 Yea, ten acres of vineyard shall yield one bath,

And the seed of an homer shall yield an ephah.

11 Woe unto them that rise up early in the morning, that they may follow strong drink;

That continue until night, till wine[FN14] inflame them!

12 [FN15] And the harp, and the viol, the tabret, and pipe,

[FN16] And wine, are in their feasts:

But they regard not the work of the Lord,

Neither consider the operation of his hands.

13 Therefore my people are gone into captivity,[FN17] because they have no knowledge:

And[FN18] their honorable men are[FN19] famished,

And their multitude dried up with thirst.

14 Therefore hell hath enlarged [FN20]herself,

And opened her mouth without measure:

And their glory, and their multitude, and their pomp,

And he that rejoiceth, shall descend into it.

15 And [FN21]the mean man shall be brought down,

Andf the mighty man shall be humbled,

And the eyes of the lofty shall be humbled:

16 But the Lord of hosts shall be exalted in judgment,

And[FN22] [FN23]God that is holy shall be sanctified in righteousness.

17 Then shall the lambs feed [FN24]after their manner,

And the waste places of the fat ones shall strangers eat.

18 Woe unto them that draw iniquity with cords of vanity,

And sin as it were with a cart rope:

19 That say, Let him make speed, and hasten his work,

That we may see it:
And let the counsel of the Holy One of Israel draw nigh and come,

That we may know it.
20 Woe unto them [FN25]that call evil good, and good evil;

That put darkness for light, and light for darkness:

21 Woe unto them that are wise in their own eyes,

And prudent [FN26]in their own sight!

22 Woe unto them that are mighty to drink wine,

And men of strength to mingle strong drink:

23 Which justify the wicked for reward,

And take away the righteousness of the righteous from him!

24 Therefore as [FN27]the fire devoureth the stubble,

And the flame consumeth the [FN28]chaff,

So their root shall be as rottenness,

Because they have cast away the law of the Lord of hosts,

And despised the word of the Holy One of Israel.

25 Therefore is the anger of the Lord kindled against his people,

And he hath stretched forth his hand against them,

And hath smitten them: and the hills did tremble,

And their carcasses were[FN29] [FN30]torn in the midst of the streets.

But his hand is stretched out still,

26 And he will lift up an ensign to the nations from far,

And will hiss unto them from the end of the earth:

And, behold, [FN31]they shall come with speed swiftly:

27 None shall be weary nor stumble among them;

None shall slumber nor sleep;

Neither shall the girdle of their loins be loosed,

Nor the latchet of their shoes be broken:

28 Whose arrows are sharp,

Their horses’ hoofs shall be counted like flint,

And their wheels like a whirlwind:

29 Their roaring shall be like a[FN32] lion,

They shall [FN33]roar like young lions:

Yea, they shall roar, and lay hold of the prey,

And shall carry it away safe, and none shall deliver it.
30 And in that day [FN34]they shall roar against m them like the roaring of the sea:

And if one look unto the land, behold darkness and [FN35]sorrow,

[FN36] And the light is darkened[FN37] in the heavens thereof.

TEXTUAL AND GRAMMATICAL
Isaiah 5:8. נָגַע is often construed with בְּ: Genesis 26:11; 32:33; Leviticus 11:36; 1 Kings 19:5; 1 Kings 19:7, etc. Comp. especially Hosea 4:2. Hiphil הִגִּיעַ occurs beside only Isaiah 6:7; Isaiah 8:8; Isaiah 25:12; Isaiah 26:5; Isaiah 30:4. קָרַב is generally not construed with בְּ. But when Drechsler says that this construction never occurs, it is asserting too much. For Psalm 91:10 it is said “No plague יִקְרַב בְּאָ‍ֽהֳלֶךָ.” Comp. Judges 19:13. In our passage the construction of the first clause has doubtless influenced that of the second. Hiph. הִקְרִיב only again Isaiah 26:17.——אֶפֶם (defectus, non-existent) occurs oftener in the second part than in the first: Isaiah 40:17; Isaiah 41:12; Isaiah 41:29; Isaiah 44:6; Isaiah 44:14; Isaiah 44:22; Isaiah 46:9, Isaiah 52:4; Isaiah 52:10; Isaiah 54:15. In the first part it occurs again only Isaiah 34:12.——The Hophal הוּשַׁבְתֶּם ( Isaiah 44:26) indicates that their dwelling alone in the land was not a natural thing, but something contrived. Compare complaints of like import Isaiah 3:14 sq.; Micah 2:2; Micah 3:2, sq.

Isaiah 5:9. In mine ears, etc. In Isaiah 22:14 an address of Jehovah begins with the words “and it was revealed in mine ears.” etc. In our passage וְנִגְלָה “and, it was revealed” is omitted. It does not follow from this that this or some similar word has fallen out of the text. For the Prophet may very well have had in thought the bare notion of existence as predicate of his sentence; “In mine ears is Jehovah Sabaoth.” It must not however be construed in a pregnant sense: Jehovah keeps ever saying to me (liegt mir in den Ohren). For there is not a thought of any resistance on the part of the Prophet that had provoked a persistence on the Lord’s side. Neither may the expression mean: Jehovah whispers in my ear; as if the secrecy of the address were meant by it; for there exists no reason for such secrecy. But the Prophet will only say, that what follows he has clearly heard by the inward ear as the word of Jehovah. There lies thus in the expression a distinguishing of actual from merely imaginary hearing. Comp. Psalm 44:2; Job 28:22; Job 33:8.

The pointing of the word באזני as a pausel from appears to have for its object to separate it from what follows and to signify thereby that in this word alone is contained the predicate of the sentence.—לשׁמה again Isaiah 13:9, comp. Deuteronomy 28:37; Micah 6:16.—מאין יושׁב comp. Isaiah 6:11; Jeremiah 2:15; Jeremiah 4:7, etc.; Zephaniah 2:5; Zephaniah 3:6.

Isaiah 5:11. A likeness of structure is to be noticed in the two halves of the verse. The verb. fin. in the phrase שֵׁכָר יִרְדּפוּ relates to the foregoing participle, not simply like יַקְרִיבוּ Isaiah 5:8, as the dominant form, but at the same time as assigning thepurpose; and so is it too with יַדְלִיקֵם—The Pi. of אָחֵר again in Isaiah 46:13. נֶשֶׁף from נָשַׁף to breathe, to blow, the time of day when cooler air stirs, the morning and evening twilight: comp. Isaiah 21:4; Isaiah 59:10. The verb דָּלַק (comp. Ezekiel 24:10) is found only here in Isaiah.

Isaiah 5:12. If משׁתיהם (sing. comp. Gesenius, § 93, 9) were subject, it must follow וְהָיָה, for this position is constantly maintained, after a verb with Vav consec. But if it were predicate, it would say nothing; for what else would music and wine be but a feast. For that והיה would be superfluous. We construe הָיָה therefore, not as mere copula, but in the sense of being on hand; and there is on hand.——The combination of מעשׂה with יד in a manfold sense is quite current with Isaiah 2:8; Isaiah 17:8; Isaiah 19:25; Isaiah 29:23; Isaiah 37:19; Isaiah 60:21; Isaiah 64:7; Isaiah 65:22.

Isaiah 5:13. גָלָה in the sense of “making bare, i.e., clearing out the land” occurs in Isaiah only again Isaiah 24:11, which passage generally resembles this one.—מְתֵי רָעָב has without reason been discredited, and instead some would read מְזֵי רעב according to Deuteronomy 32:24, for מְתִים is wont to be used in a contemptuous sense, comp. Isaiah 3:25.—צִחֶה (comp. Green’s Gram. § 187,1 b.) is adjectivum ad f. אִלֵּם,נִבֵּן,עִוֵּרִ etc., and only occurs here.

Isaiah 5:14. פָּעַר aperire, that always stands with פֶּה ( Job 16:10; Job 29:23; Psalm 119:131) occurs in Isaiah only here. The same with לִבְלִי (comp. Job 38:41; Job 41:25). חֹק again only Isaiah 24:5 .——The suffixes of the nouns are to be referred to the notion “Jerusalem,” although immediately before Isaiah 5:13, the masculine עַם is used. But it is plain that the Prophet in Isaiah 5:14 b., aims at a mimicry of sound. For this purpose he employs the clear a sound as often as possible. Delitzsch calls attention to the omission to draw the tone back on the penult of the word ועלז, “so that one may hear the object that is falling down as it rolls and at last strikes bottom.” הָדָר comp. Isaiah 2:10; Isaiah 2:19; Isaiah 2:21; Isaiah 35:2; Isaiah 53:2.

Isaiah 5:15. The aorists ויגבה,וישׁפל,וישׁח are to be construed as Prœterita prophetica. Also תשׁפלנה, with the Vav preceding and separate, Isaiah, as Drechsler has remarked = וַתִּשְׁפַלְנָה.

Isaiah 5:17. רָעוּ is to be taken absolutely, without object. What is understood suggests itself from what precedes. The pronoun of the third person Isaiah, as object of the phrase, very often omitted; Genesis 2:19; Genesis 3:21; Genesis 6:19-21, etc. It is not necessary, with Gesenius to take כדברם for כִּבְדָבְרָם: for רָעָה very often stands with the accusative of the place that is pastured: Isaiah 30:23; Micah 7:14; Jeremiah 6:3; Jeremiah 1:19, etc. As their pasture shall the sheep graze over the ruins of Jerusalem, in so far as the inhabited city becomes a sheep walk. When Delitzsch thinks that no accusative object is to be supplied to רעו, but that the determination of the locality results from the context, it is seen that still there is a supplying of the object. One may as well supply the definite locality as object according to frequent usus loquendi, as imagine it from the context. The sense, in any case remains the same.—כֶּבֶשׂ found again only Isaiah 1:11; Isaiah 11:6, מִדְבָּר = דּבֶר the place whither flocks are driven, found again only Micah 2:12. מֵחִים found beside only Psalm 65:6, 15. גָּרִים are not גֵּרִים the strangers that are constant dwellers in the land, but as participle from גוּר, those en passant. The LXX translate ἄρνες. They may have read perhaps גדים(גְּדָיִם). This word, moreover, Schleussner, Hitzig, Ewald and others would restore. But we have shown above that an emphasis rests on the idea of a transitory stopping. גָּר in Isaiah again Isaiah 11:6; Isaiah 54:15. The plural חרבות occurs only here in the first part of Isaiah; but six times in the second part: Isaiah 44:26; Isaiah 49:19; Isaiah 51:3; Isaiah 52:9; Isaiah 58:12; Isaiah 61:4. The singular is found only Isaiah 64:10.

Isaiah 5:18. I take משׁך in its usual meaning in which it often occurs with the accusative (in Isaiah again only Isaiah 66:19, coll. Isaiah 13:22; Isaiah 18:2). חבלי חשׁוא are ropes of lies, for what binds them to sin, is the illusion that sin makes one happy. Hence every sin is a fraud ( Hebrews 3:13). The expression further calls to mind Jonah 2:9; Psalm 31:7; and also חַבְלֵי חַטָּאָה Proverbs 5:22, and חַבְלֵי אָדָם Hosea 11:4. Regarding the use of שָׁוְא in Isaiah, comp. Isaiah 1:13 (מנחת־שׁ׳). Isaiah 30:28 (נָפַת שׁ׳), Isaiah 59:4, (דַּבֶּר־שׁ׳). The word occurs only in these places in Isaiah. In כעבות the prefix בְּ is wanting according to the familiar rule; comp. Gesenius. § 118, Rem. עֲבוֹת (from עָבַת to twist, the twisting, twisted work, rope) Isaiah uses only here. Comp. Hosea 11:4. עֲגָלָה, “a freight wagon.” found too Isaiah 28:27-28.

Isaiah 5:19. מהר and יחישׁ may be taken transitively and intransitively. I decide for the latter construction, 1) because מהר is used by Isaiah only intransitively ( Isaiah 32:4; Isaiah 49:17; Isaiah 51:14; Isaiah 59:7), יחישׁ, that occurs twice beside here ( Isaiah 28:16; Isaiah 60:22), is one of these times ( Isaiah 28:16) used intransitively; 2) because in the parallel phrase ותקרב וגו׳ not Jehovah but עצת ק׳ is subject. The sense is any way in both instances the same. The forms יָחִישָׁה and תָּבֹאָה belong to the few instances of the voluntative ה appended to the third person, (comp. Psalm 20:4, and the more doubtful cases Leviticus 21:5; Deuteronomy 33:16; Job 11:17; Job 22:21; Ezekiel 23:20; Olshausen, § 228 b. Anm. [Green, § 97, 7). Let it be noticed moreover that this He so stands in two pairs of verbs, that each time it is only appended to the last word. It seems that each time it should avail as well for the first word. Comp. Isaiah 1:24 b.—עֵצָה is a current word with Isaiah that occurs thirteen times in the first part and five times in the second. On “the Holy One of Israel” see Isaiah 1:4.

Isaiah 5:20. שׂוּם with לְ following in the sense “to make into something;” Isaiah 13:9; Isaiah 23:13; Isaiah 25:2; Isaiah 41:15; Isaiah 42:15; Isaiah 49:11, etc.
Isaiah 5:21. On נגד פניהם comp. Hosea 7:2; Lamentations 3:35; the expression does not again occur in Isaiah. נבון part. Isaiah 3:3; Isaiah 29:14.

Isaiah 5:22. מסך in Isaiah again Isaiah 19:14. מֶסֶךְ – מִמְסָךְ Isaiah 65:11. Hiph. הִצְדִּיק found again Isaiah 50:8; Isaiah 53:11. עֵקְב. only here. שֹׁחַד again Isaiah 1:23; Isaiah 33:15; Isaiah 45:13. Hiph. הֵסִיר frequent in the first part ( Isaiah 1:16; Isaiah 1:25; Isaiah 3:1; Isaiah 3:18; Isaiah 5:5; Isaiah 5:23; Isaiah 10:13, etc), in the second part only in Isaiah 58:9. The singular suffix in ממנו must be construed distributively. The righteousness of the righteous they let disappear from him, i.e., from the righteous man in question. Comp, at Isaiah 2:8 and Isaiah 1:23.

Isaiah 5:24. As regards the construction; כאכל is a predicate infinitive dependent on a preposition, which is followed immediately, not as usually by the subject, but by the object, because the order כאכל לשון אֵשׁ קַשׁ offends against euphony; also in Isaiah 20:1, the object precedes, because it is a pronoun (אֹתוֹ). Commentators call attention to the multiplication of sibilants in the sentence. “One hears the crackling sparks, the sputtering flames” says Delitzsch. חֲשַׁשׁ occurs only once again in the Old Testament, Isaiah 33:11.—רָפָה is “to become lax, withered, weary, fall away” (especially of the hands Isaiah 13:7). לֶהָבָה is accus. loci.——The suffixes in שׁרשׁם and פרחם refer back to those whom the preceding four woes concern. To these then their punishment is announced. מַק only occurs again Isaiah 3:24. פֶּרַח (only Isaiah 18:5 again) is the blossom. אָבָק dust, only occurs again Isaiah 29:5.—The second clause of the verse calls to mind Isaiah 1:4. They were therefore the opposite of “the branch of Jehovah” Isaiah 4:2, and much rather comparable to the bad grape-vine, Isaiah 5:1 sqq. אִמְרָה occurs again Isaiah 28:23; Isaiah 29:4; Isaiah 32:9.

Isaiah 5:25. The expression חָרָה אַף does not occur again in Isaiah, and, excepting the part, Niph. Isaiah 41:11; Isaiah 45:24, no other form of the verb חרה occurs in Isaiah. Our expression, however, calls to mind, Numbers 11:33, “And the wrath of the Lord was kindled against His. people, and the Loan smote the people,” as all those numerous places in the Pentateuch, especially Num. where the expression וַיִּחַרּ אַף י׳ “and the anger of the Lord kindled,” etc., occurs ( Exodus 4:14; Numbers 11:1; Numbers 11:10; Numbers 12:9, etc.)—ויט ידו is also a reminiscence of the Pentateuch from Exodus 8:2; Exodus 8:13; Exodus 10:22; Exodus 14:21; Exodus 14:27, where the expression is used of Aaron and Moses as they stretched out the hand to the performance of their miracles. In Isaiah, this expression is repeated in the same manner in Isaiah 23:11; Isaiah 31:3, coll. Isaiah 14:26-27.——רָגַז (Kal, in Isaiah 14:9; Isaiah 32:10-11; Isaiah 28:21; Isaiah 64:1), used of the trembling of the earth ( Joel 2:10) or of the foundation of the mountains ( Psalm 18:8, coll. 2 Samuel 22:8). The expression that the carcass (נְבֵלָה occurs Isaiah 26:19) shall be as the sweepings (סוּחָה from סָחָה Ezekiel 26:4, everrere, detergere = סְחִי Lamentations 3:45, “leavings, sweepings out;” α̈π.λεγ..), occurs only here. Elsewhere it Isaiah, that the נבלה shall be as dung in the field ( Jeremiah 9:21), shall be cast as a prey ( Deuteronomy 28:26; Jeremiah 7:33; Jeremiah 16:4; Jeremiah 19:7, etc.), to the wild beasts. The reading חֻצּוֹח (the London Polyglot has חוּצוֹת) is both etymologically incorrect, and also in conflict with every other place in which the word occurs in Isaiah ( Isaiah 10:6; Isaiah 15:3; Isaiah 24:11; Isaiah 51:20.

Isaiah 5:26. מֵרָחוֹק does not belong to נָשָּׂא, but it has become an adjective conception and takes the place of an adjective, as may be seen from passages like Jeremiah 23:23; Jeremiah 31:10. The same is true of מִמֶּרְחָק that has the same meaning. The former word occurs in Isaiah twelve times; five times in the first and seven times in the second part ( Isaiah 22:3; Isaiah 22:11; Isaiah 23:7; Isaiah 25:1; Isaiah 43:6; Isaiah 49:1; Isaiah 49:12; Isaiah 57:9; Isaiah 59:14; Isaiah 60:4; Isaiah 60:9). נֵס a signal set up on a high point; Isaiah 11:12; Isaiah 13:2; Isaiah 18:3; Isaiah 33:23; Isaiah 62:10. Only in the last named passage does the verb הֵרִים occur. שָׁרַק “to hiss, whistle,” is taken from the practice of bee keepers, as may be seen in Isaiah 7:18, where the same figure recurs. מקצה recurs Isaiah 13:5; Isaiah 13:10; Isaiah 43:6, thus equally in both parts. In each place, Isaiah 13:5 excepted, הארץ follows it. מְהֵרָה properly substantive—celeritas: recurs Isaiah 58:8; combined with קַל according to Joel 4:4. קַל recurs, in Isaiah 19:1; Isaiah 30:16; Isaiah 18:2. On the change of number in לֹו, comp, at Isaiah 5:23. The singular here apparently indicates that though the signal is given at various times and to different nations, still always, it shall be only one at a time, that they shall be summoned.

Isaiah 5:27. Drechsler justly calls attention to the perfect equilibrium in the structure of this Isaiah 5:27; in the first hemistich two clauses, each with two members of like arrangement; in the second hemistich two clauses, each with one member, the corresponding words in which rhyme together: שֹׁרוך–אזור,נתק–כּתח עָיֵף .נעליו–חלציו recurs in Isaiah 28:12; Isaiah 29:8; Isaiah 32:2; Isaiah 46:1. On כָּשַׁל see at Isaiah 3:8. The Participle ( Jeremiah 46:16; Psalm 105:37; 2 Chronicles 28:15), occurs only here in Isaiah. נוּם recurs only Isaiah 56:10, יָשֵׁן only here in Isaiah. Niph. נפתח Isaiah 24:18; Isaiah 35:5; Isaiah 51:14.

Isaiah 5:28. צַר in the sense of “stone, flint” occurs only here and Isaiah 5:30, if this interpretation is allowable in the second case; it has then the same meaning as צֹר Ezekiel 3:9; Exodus 4:25; ???? Exodus 2:10; Exodus 8:14, etc. Niph. נחשׁב like Isaiah 2:22; Isaiah 29:16-17; Isaiah 40:15.

Isaiah 5:29. לָבִיא (again in Isaiah 30:6) is by most held to mean lioness. Comp. Gesenius, Thes. p738 … On the construction of כַּלָּבִיא see at Isaiah 5:18.—ושׁאג is according to K’thibh וְשָׁאַג, according to K’ri יִשְׁאַג. The reading of K’ri is the correct one, for there is no reason for the perfect with the Vav consec., whereas the imperfect stands here, according to rule, to describe permanent qualities.—נָהַם only here in Isaiah, see Proverbs 28:15; Proverbs 19:12; Proverbs 20:2). Of פָלַט the form found here is the only one used by Isaiah, and that only here. The formula ואיז מציל occurs again Isaiah 42:22, and Isaiah 43:13, in which latter place it sounds the same as the original passage Deuteronomy 32:39.

Isaiah 5:30. The subject of ינהם, “he shall roar,” is the same that it has in the preceding verse. But we translate “it roars dull,” only to give prominence to the collective more than to the individual as indicated in כנהמת־ים “as the roaring of the sea.” The suffix, in עָלָיו can refer only to the one seized, i.e., Judah.—נהמה occurs only again Psalm 38:9.—Drechsler, has justly called attention “to the sound painting produced by accumulating the buzzing and rumbling sound of m, and n, too,” in the first hemistich of this verse. Both sounds are in יִנְהֹם; to this word כַּיּוֹם rhymes; in כְּנַֽהֲמַת־יָם we find m. and n. again, and the syllable am twice.—To this hemistich, which I may say has itself a low rumble, the second is opposed, which portrays the conquered by its many, i. e, and a sounds, thus by thinner sounds, that in a measure paint weakness.

EXEGETICAL AND CRITICAL
1. The meaning of this section is twofold. First of all it contains a specification of the sour grapes, and a corresponding announcement of punishment. In this matter the Prophet begins with a certain selection. For he does not censure all sins, but only the sins of the eminent, and eminent sins. Thus six evil fruits are enumerated, and what the Prophet has to say with reference to each begins with a woe. But a detailed announcement of punishment follows on each of the first two woes only, after the description of the sinful condition with which they are concerned. For the following woes there follows an announcement of punishment common to all from Isaiah 5:24 on. This difference observed by the Prophet in regard to the order of his topics is connected with the second meaning of the passage: that is to say it contains at the same time the twofold conclusion of the second portal, i.e. of the whole discourse from chap2–5. For the announcement of punishment after the second woe, which is in proportion long extended through five verses ( Isaiah 5:13-17), manifestly contains a relative ending: the wicked city sinks into the lower world, and the grass grows over its grave. These are manifestly, I may say, final chords. But in as much as the Prophet, Isaiah 5:15-16, reiterates verbatim the fundamental thought of his first illumination of the present, he gives us to understand that he would have this first (relative) conclusion refer to the first half of his discourse (chap2,3). And as he handles the following twice-two woes differently from the first two, he intimates that they have another purpose. They are not interrupted in their sequence by announcements of punishment coming between, but these follow after as common to all, Precisely by this concentration the Prophet gains a highly effective conclusion of the whole discourse, but which at the same time undeniably refers to the second lamp (chap4,5), just as we have seen that the first (relative) conclusion refers to the first lamp. One recognizes this from the comparison of Isaiah 5:24, drawn from vegetation, especially from the notions “root” and “scion,” in which the reference’ back to the צֶמַחbranch, chap4, as also to the vineyard and its fruit cannot be mistaken.

Thus this most artistically composed, ending is at the same time an image of the whole discourse, whose unity, comprising chaps, 2–5, here becomes most evident. As the twofold division forms the ground-work of the whole discourse, so it does of this conclusion. And this twofold division appears in the conclusion in a double form: first the simple two for the first (relative) conclusion; then the potent, doubled two for the great principal conclusion. From this we know, at the same time, why there must be six woes, and not seven, as one inclines to expect.

The first woe concerns the rich and mighty, that swallow up the property of inferior people, so that at last they possess the land alone ( Isaiah 5:8). These are threatened that their houses shall be destroyed ( Isaiah 5:9), and their ground shall become so sterile that ten acres shall yield only a bucketful of must, and a bushel of seed a peck [i.e. 1–16 of a German bushel.—Tr.] of fruits ( Isaiah 5:10). The second woe pertains to high livers and gluttons, that begin early and leave off late ( Isaiah 5:11), and who, amid the noise of music and the banquet, never come to regard Jehovah’s work ( Isaiah 5:12). For this the people must wander into exile, and high rank and low rank shall perish of hunger and thirst ( Isaiah 5:13), and be used only to be cast into the jaws of the insatiably greedy underworld ( Isaiah 5:14). Then shall human pride be humbled ( Isaiah 5:15), and the Lord, the righteous judge shall appear then as alone high in His righteousness and holiness ( Isaiah 5:16), the waste places of the fallen grandees shall become the pastures of the flocks of alien tribes ( Isaiah 5:17). The third woe is proclaimed against the insolent mockers that do evil with a very rage for it ( Isaiah 5:18), and with blasphemous contempt, challenge the Lord, in whom they do not believe, to oppose His work to their own ( Isaiah 5:19). The fourth woe strikes those who perversely call exactly that good which is bad, and that bad which is good ( Isaiah 5:20). The fifth woe concerns the conceited that think they alone are wise ( Isaiah 5:21). The sixth woe, finally, is proclaimed against the oppressors and unjust, who in order to live high, turn aside justice for a vile reward ( Isaiah 5:22-23). The threatening, that those who have despised the law of Jehovah, shall be destroyed root and branch, corresponds to the last four woes in common ( Isaiah 5:24). For this the people shall be smitten and their dead bodies be cast into the streets like sweepings. But that is not enough even ( Isaiah 5:25). Foreign nations shall be brought from a distance against Israel (26). They shall vigorously and zealously accomplish the work to which they are called (27–29). Then like the roaring surges of the sea the enemy shall break over Israel. Israel shall see nothing on the earth but dark night: instead of a protection against rain and storm ( Isaiah 4:6), a dark storm-cloud shall envelop the earth that shall turn aside the vivifying and warming light ( Isaiah 5:30).

This is the result of the contemplation that the Prophet sets forth in regard to the (relative) present. Sad and gloomy as this result Isaiah, the realization of that glorious future which he holds in prospect ( Isaiah 4:2-6) is not thereby hindered: on the contrary it postulates and prepares the way for that future. The words “in that day” point away to that.

2. Woe unto them—yield an epha.
Isaiah 5:8-16. On הֹוי comp. remarks at Isaiah 1:4. The Prophet first proclaims a woe against the rich and mighty, who with insatiable greed annex the houses and fields of their poor neighbors, so that these are crowded out of the land, and the country becomes the exclusive domain of these oppressors.

This accumulation of property violates both the statutes concerning the inheritance of real estate, and the year of Jubilee ( Leviticus 25:10-13; Leviticus 25 sqq.). What the Prophet has heard is this; not merely some, but many houses, i.e. the houses, all that there are of them ( Isaiah 2:3), shall be desolated, and the great and beautiful ones shall be without dwellers. This desolation of the houses is ascribed to the sterility that comes on the land as a punishment from God. For the Pentateuch threatens the disobedience of Israel with this punishment, and that in not a few passages: Leviticus 26:18-20; Deuteronomy 11:17; Deuteronomy 28:17 sq, 23sq, 38 sqq. How great the barrenness shall be may be determined from the fact, that ten acres of vine land will only yield a bucket of wine, and a bushel of seed only the tenth part as much fruit.—צֶמֶד is a pair of beasts of burden bound by a yoke ( Judges 19:10; 1 Samuel 11:7; Isaiah 21:7; Isaiah 21:9), then a piece of ground as great as such a צמד could plow up in a day. If a vineyard is not plowed it might still be measured by the acre. How large a surface a צמד might be according to our measures, has never yet been made out. Comp. Unterss. über die Längen-Feld-und Wege Masse, insbesondere der Greich en und der luden von L. Fenner v. Fenneberg,Berlin, 1859, p96.

בַּתa bath (comp. at בָּתָה Isaiah 5:6) is the principal measure for fluids, like the ephah for dry measure. Both are the tenth part of a homer or כּוֹר, cor. ( Ezekiel 45:11; Ezekiel 45:14), בת occurs only here in Isa. חֹמֶרhomer, (probably the burden of a חֲֹמר, an ass., whence Judges 15:16; 1 Samuel 16:2חֲמוֹר stands directly for חֹמֶר) does not again occur in Isa. in this sense. Also אֵיפָה “an ephah” is only here in Isa. There is still great uncertainty regarding the relation of these measures to those used by us. If Thenius (The ancient Hebrew long and hollow measures, Studien und Krit, 1846, Heft. 1 and 2) is correct, who sets the contents of the homer at101439 Paris cubic inches, then this would about correspond to the burden an ass can bear.

3. Woe unto them that rise up early—shall strangers eat.
Isaiah 5:11-17. The second woe, the longest and most detailed, is directed against the high livers and gluttons. They rise early so as to go soon to drinking; they remain long sitting of evenings so as to inflame themselves with wine. “Woe to thee, O land, when thy king is a child, and thy princes eat in the morning! Blessed art thou, O land, when thy king is a noble, and thy princes eat in due season, for strength and not for drunkenness!” Ecclesiastes 10:16-17; Comp. Isaiah 22:13; Isaiah 56:12; Amos 6:3 sqq. The Romans called feasts that began before the usual time (i. e. in the ninth hour) tempestiva convivia., seasonable feasts (Cic. de Senect. 14, &c.). Ab octava hora bibere was accounted debauchery (Juven. 1, 49, comp. Gesenius on our ver.). שֵׁכָר is the artificial wine, and יַיִן the natural. The first was prepared partly from dates, apples, pomegranates ( Song of Solomon 8:2), honey, barley, (ζῦθος, οῖ̓νος κρίθινος, Her2, 77), partly by mixture (like our punch, hence מְֹסךְ שֵׁכָר to mingle drink Isaiah 5:22); Comp. Herzog’sR. Encycl. XVII. p615. In general comp. Isaiah 24:9; Isaiah 28:7; Isaiah 29:9; Isaiah 56:12.

The inflaming caused by wine is physical and psychical; (the former was by the ancients referred to the hepar and oculi, the liver and the eyes); comp. Proverbs 23:29 sq.

But to a jovial banquet belongs music. There does not fail כִּנּוֹר (the harp, i. e. a stringed instrument, with strings resting free and plumb on the sounding board, comp. Isaiah 16:11; Isaiah 23:16; Isaiah 24:8; Isaiah 30:32), נֶבֶל (i.e., every stringed instrument, whose strings are stretched over a bag-shaped sounding board by means of a bridge, for נֶבֶל is properly the bag.—comp. Isaiah 14:11; Isaiah 22:24), תֹּף (the hand drum, the tambourine, Isaiah 24:8; Isaiah 30:32), and חָלִיל (the flute, literally bored out, hollow, Isaiah 30:29). Comp. Herzog’sR. Encycl. X. p126 sqq. If now it is added, “and wine” is their drink, it is to prevent one from thinking that Isaiah 5:12 a indicates a different situation from that of Isaiah 5:11; rather the identity of both is expressly made prominent.

While nothing is wanting to the scene as regards worldly pleasure and joy, there is the most serious poverty in regard to spiritual life. In this respect they are as if blind and dead; the revelations of God that are written both in the book of nature and in history, they do not in any way regard. The greatest misery ever known to antiquity was destined to follow this luxury, and debauchery that wickedly forgot the one thing needful; the wandering into exile. One may see from Lamentations 5, how distressingly it went with such a herd of humanity, driven away as they were like cattle. Because the nation had not regarded what would promote its peace, it must go out “unawares,” מבלי דעת. In this is signified both: without insight, and unawares. The word designates the subjective state that was portrayed Isaiah 5:12 b, and at the same time the manner in which the objective divine judgment should break over them. מבלי דעה is only found here. But in Hosea 4:6, which comp. מִבְּלִי הַדַּעַת is found in a connection similar to this. Every where beside it reads בִּבְלִי ד׳ ( Deuteronomy 4:42; Deuteronomy 19:4; Joshua 20:3; Job 36:12). מִך here is not causative, but negative = without. [Lowth, Barnes and J. A. Alexander retain the meaning of the Eng. Vers.: “for want of knowledge.”—Tr.]

The honored, the nobility of the people (כָּבוֹדabstr. pro concr. comp. Isaiah 4:5; Isaiah 16:14; Isaiah 17:3; Isaiah 60:13; Isaiah 66:12;) shall become starvelings, and the great crowd (הָמוֹןnoise, then what makes noise, the great crowd Isaiah 17:12; Isaiah 29:5-8,) shall pant with thirst. Many, like Gesenius, would take הָמוֹן to mean the rich, because the word occurs in the sense of “riches, treasures” ( Isaiah 60:5; Jeremiah 3:23). But the Prophet announces the judgment to the entire people (comp. עַמִּי in the beginning of the verse): according to which it is quite suitable for him to divide the totality into nobility and common people. When death has rich harvest on the earth, then the underworld must open its gates wide to receive the sacrifice. According to that then לָכֵןtherefore, Isaiah 5:14 stands to the לכן Isaiah 5:13, not in a co-ordinate but in a subordinate relation. A soul is ascribed to Sheol (the word is with few exceptions, e. g. Job 26:6, feminine). It is therefore personified. The notion “soul” is at the same time used in the meaning of “desire, greed,” a usage that is not infrequent in the O. Test, as is well known. Thus it is used, e. g., Deuteronomy 23:25, “When thou comest into thy neighbor’s vineyard, then thou mayest eat grapes כְּנַפְּשְׁךָ שָׂבְעֶ‍ֽךָ“ Comp. Proverbs 23:2בַּעַל נֶפֶשׁ a greedy person; פלָבַים עַזּיֵ־נֶפֶשׁ, Isaiah 56:11, dogs strong in greediness; comp. Psalm 27:12. The same expression as in our passage is found in Habakkuk 2:5. The insatiable nature of the underworld is declared also Proverbs 27:20; Proverbs 30:16.

Sheol (in Isa. again Isaiah 14:9; Isaiah 14:11; Isaiah 14:15; Isaiah 28:15; Isaiah 28:18; Isaiah 38:10; Isaiah 38:18; Isaiah 57:9), according to the O. Test. representation, is the resting-place of departed souls, corresponding to the Hades of the Greeks, which is conceived of as in the inward part of the earth (hence שְׁאִוֹל תַּחְתּיתthe lowest hell, Deuteronomy 32:22; Psalm 86:13, coll. Psalm 88:7; Lamentations 3:55; Isaiah 44:23; Ezekiel 26:20; Ezekiel 32:18; Ezekiel 32:24), because, naturally, the kingdom of death must be conceived of as in the opposite direction from the kingdom of life. When, therefore, God, the Lord of light, has His seat in light which envelops us from above, then must the kingdom of death be sought under us in the dark depths of the earth.

There are three views regarding the derivation of the word שְׁאוֹל: 1) the older, according to which the word should be derived from שָׁאַל, to demand. The underworld was called “the demanding, the summons,” in accordance with its insatiableness (comp. the passages cited above); and because it will only receive and never gives; 2) Gesenius, and at the same time with him, though quite independently, Böttcher, Ewald, Maurer (comp. Thesaur. p1348) maintain that שְׁאוֹל is softened from שְׁעוֹל. But שָׁעַל, which never occurs, must, according to שֹׁעַל the hollow hand, שׁוּעָל the excavator, inhabitant of caves, the fox, מִשְׁעוֹל ( Numbers 22:24) the hollow way, have the meaning of being hollow. Sheol would, then, be “the cavern.” 3) Hupfeld, Œhler, Delitzsch, refer the word back to the root,שׁל שׁול, which is the root of שָׁעַל itself, and has the meaning of “hanging down loose, sinking down,” so that Sheol would be “the sinking, going down deep.” The matter is still undetermined. If it is opposed to the first explanation that, according to it, a poetic epithet is made the chief name of the kingdom of the dead (comp. Œhler in Herzog’sR. Encycl. XXI. p412); Song of Solomon, too, both the other views must make it comprehensible how an א comes to take the place of the middle radical.

All the glory of Jerusalem descends into the wide gaping throat of hell, הָמוֹן means the crowd here too (as in Isaiah 5:13), but as there is here no contrast with the honored ones as there, but only the notion of superabundance, of multitude, of tumult is added to that of glory, I allow myself with Drechsler to translate “riot and revel.” שָׁאוֹןstrepitus, noise, is used of the roar of water ( Isaiah 17:12-13), and of a multitude of men ( Isaiah 13:4; Isaiah 24:8; Isaiah 25:5; Isaiah 66:6). The three substantives designate everything that is splendid and makes a noise, be it person or thing. עָלֵז (ᾶπ. λεγ.), too, before which אֲשֶׁר is to be supplied, does not seem to exclude reference to things. For why should not the music and all that pertains to a banquet ( Isaiah 5:12) be called jovial? Comp. Psalm 96:12.

In as much as the Prophet in Isaiah 5:15-16 partly repeats verbatim the fundamental thoughts of the first half of this discourse, that we have called the first prophetic lamp (comp. Isaiah 2:9; Isaiah 2:11; Isaiah 2:17), he intimates that the two parts belong to one another. Those false eminences illumined by the first lamp, and the false fruits of which the second treats, lead to the same end: to the humiliation of the wickedly insolent men, and to the proof that the holy and just God is alone high. But why the Prophet just at this point casts back this connecting look, is explained in the fact that here we stand at a point of relative conclusion. This we recognize, as was shown above, partly from the contents of this second woe, which sounds like a finale, partly from the form, for the following woes have a very different structure from this first. But notice with what art the Prophet leads over to the theme of the first lamp, and thus unites the fundamental thought of both lamps. By the description of the destruction of the wicked multitude by hunger and thirst, he comes quite naturally on the idea of their sinking down into the underworld. Therewith he has touched the deepest point of antagonism which human enmity against God can attain. For it goes no deeper down than the jaws of Sheol. This mention of the deepest deep reminds him that therewith, what he had said above on the abasement of human pride, appears in a new light. That is to say it appears, by what is threatened in Isaiah 5:14, to be absolute. Precisely thereby the highness of the Lord appears in its fullest light. For He that is able to cast down into the lowest deep must for His own part necessarily be the highest. But He is so as the holy one that judges righteously. Now if the highness of God calls to mind the first lamp, His holiness calls to mind the second (comp. the sacred and sanctifying Branch of God, Isaiah 4:2-3). And thus the fundamental thoughts of the first and second lamp combine most beautifully.

The first half of Isaiah 5:15 is repeated verbatim from Isaiah 2:9 a. The second half of Isaiah 5:15, Isaiah, with some abbreviation, taken from Isaiah 2:11 coll. Isaiah 5:17. מַשְׁפָּט is the judicial act (comp. Isaiah 1:21); in so far as it is a realization of the idea of righteousness, God at the same time proves Himself to be holy (comp. Ezekiel 20:41; Ezekiel 28:22; Ezekiel 28:25; Ezekiel 36:23; Ezekiel 38:16; Ezekiel 38:23). For holiness and righteousness belong together like lamps and burning ( Isaiah 5:17). The Prophet concludes his mournful picture of the future in a highly poetic manner, in that on the site of the once glorious and joyous city, now sunk into the ground ( Isaiah 5:11-12), he presents a pasture in which wandering nomads are feeding their flocks. Comp. the quite similar pictures of future change of fortune, Isaiah 7:21-25; Isaiah 17:2; Isaiah 32:13 sq.; Zephaniah 2:14 sq. Commentators have justly pointed out that the present condition of Jerusalem and Palestine may be regarded as a part of the fulfilment of this prophecy. For the ancient city is as if sunk into the ground. A depth of rubbish covers the old streets and open places, and above them new ones are laid out in totally different directions. Only laborious excavations can give a correct picture of the topography of ancient Jerusalem. The land, however, is almost every where become pastures for nomadic Arabian tribes. And when, moreover, one reflects that a foreign people, of another faith and inimical to the Jews, has for a long time reigned in Palestine, it must be confessed that the present time corresponds very exactly to this announcement of the Prophet. Yet it must not be overlooked that the circumstances mentioned only touch the outward side of the fulfilment. It cannot be doubted that Isaiah 5:14 has been fulfilled also in a deeper, more inward, and, I may say, transcendental way. For what has become of the land we know. But had not the Prophet also a thought of the immortal souls of men?

The חרבות מחים are the ruins that once belonged to the fat and rich, and were then the opposite of mournful, waste wrecks, that is to say, places of splendor and prosperity. Strangers shall devour the products of these wastes, i. e. the grass growing there, that is use it for their cattle. By this is implied that the places shall lie unnoticed and without owners. Only stranger, nomadic shepherds, in passing along, will stop there with their flocks.

4. Woe unto them—may know it.
Isaiah 5:18-19. The third woe is directed against audacious sinners who make unbelief in God’s punitive justice the foundation of their wicked doings. The fact that the Prophet represents these people as impiously bringing down the divine judgment on themselves, has caused many commentators to construe מָשַׁךְ in the sense of “attrahere, draw toward,” and עָוֹן in the sense of “guilt” (Ewald, Umbreit), or “punishment of sin” (Gesenius, Knobel, and others). But if the Prophet meant to say this, and to express that those had drawn on themselves by deeds what they had invoked by words, i. e. the judgments of God, he would certainly have employed expressions that would more exactly correspond to the notions מעשׁה י׳ and עצת קדושׁ י׳, thus words that mean directly “punishment, judgment, destruction, ruin.” I do not deny that under some circumstances the words עָוֹן and חטאה may be taken in a sense bordering very nearly on “guilt of sin, and punishment of sin” (comp. the passages cited by Knobel, Genesis 4:13; Genesis 19:15; Psalm 31:11; Zechariah 14:19; Proverbs 21:4; to which, also, I would add Isaiah 27:9, where these words in the parallelism correspond to one another. See at the place). But, in the present instance, precisely the choice of these words proves to me that the Prophet did not think of the identity of the fruits of those doings with the display of the divine justice, but only of a causal relation between those doings and the divine justice. They sin away so boldly, precisely because they believe there is no danger of a day of vengeance. The idea of “boldly sinning away” the Prophet expresses in his vigorous style, in that he compares those wicked men to draught horses, that drag a heavy wagon by means of stout ropes. Like these beasts lay themselves to the traces with all their might in order to start the load, so these lay themselves out to sin with all their might. They pull with might and main, they surrender themselves to sin with a diligence and expenditure of power worthy of a better cause.

That say,etc.
Isaiah 5:19. What chains them so fast to sin, and makes them so zealous in its service, is just that they do not believe in the divine announcement of a day of retribution. They express their unbelief in a contemptuous challenge to Jehovah to expedite His work, i. e. His work of judgment and punishment, to fulfil His purpose of retribution. They wish for an early coming of this manifestation of judgment. For they would like to experience it. They dare so much. They are not afraid of it, though it were true; but they do not believe it is true. With impious irony they even call Him, in whose display of justice they do not believe, by His title; the Holy One of Israel. They would have it understood thereby, that He is so called, it is true, but He is not this. Comp. Isaiah 28:15; Jeremiah 5:12 sq.; Jeremiah 17:15; Ezekiel 12:22.

5. Woe unto them—the righteous from him.
Isaiah 5:20-23. That Isaiah 5:20 does not speak merely of perversion of justice, as some would have it, appears from the generality of its expressions, and from Isaiah 5:23. This perversion of the world whereby exactly bad is good, and good bad, is Satanic. For if the devil became God, as he attempts to become ( 2 Thessalonians 2:4), it would happen thus. But evil has in the physical domain, its correlate in darkness and bitterness, as good has in light and sweetness. For what darkness and bitterness are for the body, such is evil for the spirit, and what light and sweetness are for the body, such is good for the spirit. Thus, Psalm 19:9, the commandment of the Lord is clear as light, and Isaiah 5:11, sweeter than honey and the honey comb. But bitter appears in many places as the symbol of evil: Numbers 5:18 sq.; Deuteronomy 32:32 sq.; Jeremiah 2:19; Acts 8:23; Hebrews 12:15. That to the bad it is just bad that tastes good, we read Job 20:12; Proverbs 5:3-4.

Isaiah 5:21. The Prophet pronounces the fifth woe against the proud self-deification, to which divine wisdom counts for nothing, but its own for everything. Comp. Proverbs 3:7; Jeremiah 8:8 sq.; Jeremiah 9:22 sq. The sixth woe, finally, Isaiah 5:22-23, strikes the unjust and oppressors, who sell justice in order to obtain the means for enjoying a dissolute life. מסן שׁכר, mixing of drink, comp. on Isaiah 5:11. It is debatable whether the Hebrews were acquainted with wines prepared with spices. Hitzig, Hendewerk, Delitzsch, maintain that proof that they did is wanting, and take מסן שׁ׳ = temperare aqua, to mix with water, in which sense the later Jews use מָזַנ. According to Buxtorf, this word means: “miscuit, temperavit vinum affusa aqua” whence it is used directly for “infundere, to pour into.” Comp. מֶזֶנ, Song of Solomon 7:3. On the other hand Gesenius (with whom under the word מזגHitzig had agreed) see word מסך, Winer (R. W. s. v. Wein, Drechsler, Knobel, Leyrer (in R. Encyl. xvii. p616) maintain most decidedly that the Hebrews were acquainted with spiced wines. Winer and Leyer dispute even that the use of vinum aqua temperare among the Jews can be certainly proved. These scholars named cite Proverbs 9:2; Proverbs 9:5 in proof of the existence among the ancients of spiced wine (which is to be distinguished from that prepared from fruit, honey, barley), in which passage the מסך that is simultaneous with the killing, must point to another mixing, than that with water, which latter must be coincident with the pouring out. They further cite a passage in Mischna Maaser scheni 2, 1 (non condiunt oleum … sed condiunt vinum; si inciderit in id mel et condimenta, unde melius reddatur, illa in melius confectio fit juxta computum;) and also Plin. Hist. nat. 14:13, 14, 1519 where he speaks of vinum aromatites, myrrhinum, absynthites, etc.; and further to the New Testament expressions οἴνος ἐσμυρμισμένος, Mark 15:23, κεκερασμένον ἄκρατον, Revelation 14:10; and to a passage in Dioscor5, 64sq. According to these evidences I do not see how it can be doubted that the Hebrews were acquainted with spiced wines.

6. Therefore as—stretched out still.
Isaiah 5:24-25. On the fourfold woe of Isaiah 5:18-23, now follows the announcement of the punishment to be shared in common. It is joined on by לָכֵן like Isaiah 5:13. The people are compared to stubble and hay, who, according to Isaiah 4:2, ought to be a flourishing divine branch. And quick as stubble is devoured by fire or hay disappears in the flames, shall their root decay and their bloom pass away like dust. Thus here too Israel is again represented as a plant, a figure that reminds us strongly of Isaiah 4:2 sqq, consequently of the second prophetic lamp. Hay and stubble are very inflammable stuff. But those roots and blossoms, that ought, properly to be fresh and full of sap, shall fly away, dissolved as they are in dust and decay, as easily as hay and stubble are devoured by the flames.

The threatening of Isaiah 5:24, as appears from the suffixes, concerns immediately those against whom the preceding four woes were proclaimed. But as Isaiah 5:13, the banishment of the entire nation is represented as the consequence of the sins of those greedy and riotous men, so here it is shown how the waves of destruction shall roll on to the utmost periphery, and thus seize the whole people. I refer על־כן “therefore,” not merely to the second clause, but to the whole of Isaiah 5:24. Although all the verbal forms in25a, point to the past, the things themselves that they declare fall in the future. This is evident from ( Isaiah 5:24) the relation of the announcement of punishment to the sin, which is indicated as present ( Isaiah 5:18 sqq.), and from the parallel between the threatenings of Isaiah 5:9 sq, and Isaiah 5:13 sq.—Comp. Drechsler,in loc.—But it were not impossible that Isaiah employs here the past forms, because facts of the past float before his mind, that were to be regarded, too, as proofs of the wrath portrayed in Isaiah 5:25, without, however, representing the entire fulfilment of the threatening. If, then, as to its chief import Isaiah 5:25 has respect to the future, and, in contrast with the blows to be expected from a distant people ( Isaiah 5:26 sqq.), indicates the blows to be expected out of the midst of Judah herself, or from the immediate neighborhood, then there might be a reference in “the hills did tremble” to the earthquake in Uzziah’s time ( Amos 1:1; Zechariah 14:5), and in “their carcases,” etc., a reference to those120,000 men of Judah, that Pekah, the king of Israel slew in one day; 2 Chronicles 28:6. The formula, “for all this, his anger is not turned away, but his hand is stretched out still,” ( Isaiah 9:11; Isaiah 9:16; Isaiah 9:20; Isaiah 10:4), expresses the thought that something still greater is coming. Thus then this formula introduces the chief conclusion of the discourse which corresponds to that relative conclusion, Isaiah 5:13-17. For if foreign nations from a great distance are called to accomplish a judgment, it is to be expected in advance that this judgment shall be decisive, and of mighty consequence. In fact, too, it was ever nations from a distance that destroyed the respublica Israelitarum. Call to mind the Assyrians, Babylonians, Romans. And those that came the farthest, did the work of destruction the most effectually.

7. And He will lift up,—deliver it.
Isaiah 5:26-29. The whole description is general, and not special. That Isaiah, it is not a single, particular nation, but only the genus of foreign, distant nations in general that is described. The prophecy, therefore, finds its fulfilment in all the catastrophes that brought foreign powers against Israel, from the Assyrians to the Romans. Evidently Isaiah has in mind the fundamental prophecy Deuteronomy 28:49 sqq, from which the expression גוֹיִם מֵרָחוֹק, “nations from afar,” is taken verbatim, and of which also the וְנָשָׂא, “and He shall lift up,” reminds one. It is remarkable that after the arrival of those Babylonian ambassadors, 2 Kings 20:14, Hezekiah should himself apply our passage, and so give testimony to its fulfilment, in that, when asked by the Prophet, whence these people came, he replied, “They are come from a far country (מֵאֶרֶץ רְחוֹקָה), from Babylon.” The description that now follows in Isaiah 5:27-29, of the enemy that is summoned, is not of any individual enemy, in fact is not at all historical, but generic and ideal in character. For, in reality, there is no army, where no one grows tired nor stumbles, in which no one sleeps nor slumbers, etc. The Prophet would only express in poetic form, the greatest activity, unweariedness, and readiness for conflict. There is a similar description Jeremiah 5:15 sqq. Their eagerness for battle, and their zeal for the cause is so great that they neither slumber, nor sleep. The girdle ( Isaiah 11:5; Jeremiah 13:11), that binds the garment about the hips ( Isaiah 11:5; Isaiah 32:11 : coll. Isaiah 3:22) does not get loose on anyone; no one breaks ( Isaiah 33:20; Isaiah 58:6, Pi.), the strings (only here in Isaiah, comp. Genesis 14:23), by which the sandals ( Isaiah 11:15; Isaiah 20:2) are fastened to the feet.

Isaiah 5:28. The equipment of the enemy, too, is admirable. The arrows are sharp; the bows are bent, (an ideal trait, for in reality bows could not be ever bent, that Isaiah, trod on with the foot, Isaiah 21:15). The hoofs (only here in Isaiah), of the steeds are hard as stone. As the ancients did not understand shoeing horses, hard hoofs were an important requisite in a war horse, comp. Micah 4:13, and χαλκόπους, κρατερῶνυξ. The impetuous, thundering roll of their wheels makes them resemble a tempest. The same figure recurs Isaiah 66:15. Comp, beside Isaiah 17:13; Isaiah 21:1; Isaiah 29:6.

The 29 th verse finally describes the attack and victory of the enemy. The discourse which, to this point, has had almost a regular beat, and progressed, one might say, with a martial step, now becomes irregular and bounding. With mighty impetuosity that reveals itself in a battle cry that is compared to the roaring of a lion, the enemy attacks. It is strange that the Prophet expresses this thought doubly. But this doubled expression has apparently only a rhetorical aim. If we take into account the comparison of deep growling, we receive the impression that the Prophet would indicate that the enemy has at command every modulation of the lion’s voice. The moment the lion seizes his prey, he ceases to roar, and one hears only deep growling. The seized prey he saves for himself: i.e., he bears it away out of the tumult. כְּפִיר (recurs only Isaiah 11:6), is the young lion no longer sucking but become independent of its dam. גּוּר is the sucking lion. The plural is used here, probably, on purpose to make prominent the numbers in contrast with לָבִיא.

8. And in that day—the heavens thereof.
Isaiah 5:30. The Prophet hastens to the conclusion. For this purpose he comprehends all that he has still to say in one figure drawn with a few, yet strong traits. It is also a proof of the great rhetorical art of the Prophet, that he does not name Judah. He rather allows to be guessed what was painful to him to say. For we need not refer the words only to what immediately precedes, as if it were declared that what is described Isaiah 5:30, happens on the same day as that of which Isaiah 5:29 speaks. For that is to be understood of course. But this “in that day” refers back to Isaiah 2:11; Isaiah 2:17; Isaiah 2:20; Isaiah 3:7; Isaiah 3:18; Isaiah 4:1 and to Isaiah 4:2, so that hereby is intimated that this prophecy too, shall be fulfilled in the “last days.” And as Isaiah 4:2 speaks of a day of great happiness, the passage previously named, however, of a day of dreadful judgment, so the Prophet refers back to both, meaning to intimate that when these final dreadful visitations of the last time shall have come upon Israel, then shall come the daybreak of salvation. I see therefore in this phrase “in that day” a fresh proof of the connection of chap5, with the preceding chapters2, 4. Like surges of the sea, therefore, raging and roaring, shall the enemy fall on Judah in that day? Delitzsch appropriately refers to Sierra-Leone because, “those that first landed there, mistook the noise of the surf breaking on the precipitous shore for the roar of lions.” The subject of ונבט (Niph. ἅπ. λεγ .), is evidently Judah. But the further meaning of these words presents great difficulties. I think two passages shed light on this one. The first is cited by all commentators, viz. 8:42. When we read there: “And He looks to the earth and behold trouble and darkness,” (צָרָה וַֽחֲשֵׁכָה) we are justified in taking חשׁז צר in our passage together; either צַר as adjective (compressed, thick darkness, חשֶׁךְ is masc.), or as apposition (Vitringa, Hendewerk), or as genitive (darkness of anguish). According to that we must separate, then, צַר from וָאוֹר, a union for which there is no other authority than the (for us not binding) Masoretic tradition, and then we must read וְאוֹר. For this reading, however, we have the support of another passage, which, so far as I know, has never hitherto been adduced by any expositor for the elucidation of our verse, viz.: Job 18:6. There we read חַשַׁךְ כְּאָֽהֳלוֹ “the light shall be dark in his tent.” That passage speaks of the wicked whose light goes out, and whose fire burns no longer, in whose tent, therefore, it is dark. Can then the coming together of these words אור חשׁן be accidental? I am the less inclined to believe this, as the thought, that the light itself becomes dark, and not the lighted room, is a very specific one. Something similar may be found Isaiah 13:10; Ezekiel 32:8; Joel 4:15.—עֲרִיפִים is ἃπ. λεγ. It is derived from ערף “to drop down,” which occurs only Deuteronomy 32:2; Deuteronomy 33:28. עֲרָפֶל appears to be kindred to it. As עֲרָפֶל originates from עָרָפ by the addition of the letter ל like כַּרְמֶל from כֶּרֶם and בַּרְזֶל from בָּרַז (Chald,fixit, transfixit) see Green § 193, 2 c, and as עֲרָפֶל very often joined to עָנָן ( Deuteronomy 4:11; Deuteronomy 5:19; Joel 2:2; Zephaniah 1:15; Ezekiel 34:12) undoubtedly means the cloudy obscurity, the thick clouds, so עריפים can be nothing else than the rain clouds out of which the rain drops down.

This rain cloud is now regarded as the tent covering of the earth, or at least as belonging to it, like e. g., Isaiah 40:22 it says: “that stretcheth out the heavens as a curtain and spreadeth them out as a tent to dwell in,” (comp. Job 36:29; Psalm 104:2 sqq.). The expression “in his tent” would not be suitable. For the light that illumines a tent, stands within under the tent cover. But the light that illumines the earth, is above and beyond the heavenly tent cover. If, then, it is to be dark on earth, the light must be hindered from penetrating down from above. Therefore I translate: “and the light becomes dark through its clouds.” The fem, suffix is therefore to be referred to אֶרֶץ, “earth.” It will not do to refer it to אור. as Gesenius does, referring to Job 36:32 (Thes. p1072), because then it must read חָשְׁכָה. If one would, with Hitzig, make אוֹר dependent on נִבַּט,. then the expression is surprising. For the opposite of “earth” is not “the light,” but “the heaven.” The explanations “distress and light” (Delitzsch), and “stone and gleam” (i. e., hail and lightning, Drechsler) seem to me to pay too little regard to the two parallel passages quoted. I would, moreover, call attention to the fact that in this אזר חשׁן there lies, too, a significant reference to the doings of the people who, according to Isaiah 5:20 “make darkness light and light darkness.” Because they do that, their light shall be darkened wholly and permanently. And at the same time we find here a remarkable antithesis to Isaiah 4:5. 6. There God creates upon Mount Zion a cloud by day and flaming fire by night, for a shade by day against the heat, and for shelter against rain and storm. Here darkness of anguish shall cover the earth and the rain-clouds shall not only overwhelm the unprotected earth with their showers, but beside these keep back the light, therefore, in a sense, be a shelter before the light. Thus this chapter, which had apparently begun so joyously, ends in deepest night and gloom. One feels that the discourse of the Prophet has exhausted itself. We are at the end. Nothing can follow these mighty, and at the same time vain words but—silence. But the informed know well that the two prophetic lamps that are thrust out before ( Isaiah 2:1-4 and Isaiah 4:2-6) stretch out beyond this period of misfortune. When, then, Isaiah 5:30, it reads “in that day,” we know that this is a hint that refers back out of the midnight gloom of this conclusion to the comforting beginning Isaiah 4:2. That very day, when the evil fruits of the vineyard sink away in night and horror, begins for the “Branch of Jehovah” the day of light, and of eternal glory.

Footnotes:
FN#11 - Heb. ye.
FN#12 - Or, This is in mine ears, saith the Lord, etc.
FN#13 - Heb. If not.
FN#14 - Or, pursue them.
FN#15 - And have the harp, etc.
FN#16 - And wine as beverage.
FN#17 - unawares.
FN#18 - Heb. their glory are, men of famine.
FN#19 - starvelings.
FN#20 - her greed.
FN#21 - see at Isaiah 2:9.

FN#22 - Or, the holy God.
FN#23 - Heb. the God the holy,
FN#24 - as if it were their pasture.
FN#25 - Heb. that say concerning evil, It is good, &c.
FN#26 - Heb. before their own face.
FN#27 - Heb. the tongue of fire.
FN#28 - hay.
FN#29 - Or, as dung.
FN#30 - as sweepings
FN#31 - he comes.
FN#32 - lioness.
FN#33 - deep growl.
FN#34 - he and him.
FN#35 - Or, distress.
FN#36 - Or, When it is light, it shall be dark in the destructions thereof.
FN#37 - through its clouds.
DOCTRINAL AND ETHICAL
1. On Isaiah 2:2. Domus Dei, etc. “The house of God is built on the foundation of the Apostles and Prophets, who, themselves, too, are mountains, quasi imitators of Christ. (They that trust in the Lord shall be as Mount Zion, Psalm 125:1) Whence, also, upon one of the mountains Christ founded the Church and said: Thou art Peter, etc., Matthew 16:18.” Jerome.——“We can understand Jerusalem by the mountain of God, for we see how the believing run thither, and how those that have accepted the testimony come thither and seize the blessing that proceeds thence. But we may also by the house of God understand the churches spread over land and sea, as we believe St. Paul, who says, ‘we are the house of God,’ Hebrews 3:6. And so we may recognize the truth of the prophecy. For the Church of God stands shining forth, and the nations, forsaking wickedness that has long had dominion over them, hasten to her and are enlightened by her.” Theodoret.——Ecclesia Esther, etc. “The church is a mountain exalted and established above all other mountains, but in spirit. For if you regard the external look of the church from the beginning of the world, then in New Testament times, you will see it oppressed, contemned, and in despair. Yet, notwithstanding, in that contempt it is exalted above all mountains. For all kingdoms and all dominions that have ever been in the world have perished. The church alone endures and triumphs over heresies, tyrants, Satan, sin, death and hell, and that by the word only, by this despised and feeble speech alone. Moreover it is a great comfort that the bodily place, whence first the spiritual kingdom should arise, was so expressly predicted, that consciences are assured of that being the true word, that began first to be preached in that corner of Judea, that it may be for us a mount Zion, or rule for judging of all religions and all doctrines. The Turkish Alcoran did not begin in Zion—therefore it is wicked doctrine. The various Popish rites, laws, traditions began not in Zion—therefore they are wicked, and the very doctrines of devils. So we may hold ourselves upright against all other religions, and comfort our hearts with this being the only true religion which we profess. Therefore, too, in two Psalm,, Psalm 2, 110, mount Zion is expressly signified: “I have set my king upon my holy hill of Zion;” likewise: “The Lord shall send the rod of thy strength out of Zion.” Luther.

2. On Isaiah 2:2. Luther makes emphatic, as something pertaining to “the wonderful nature of this kingdom,” that “other kingdoms are established and administered by force and arms. But here, because the mountain is lifted up, the nation shall flow (fluent), i.e., they shall come voluntarily, attracted by the virtues of the church. For what is there sweeter or lovelier than the preaching of the gospel? Whereas Moses frightens weak souls away. Thus the prophet by the word fluent, “flow,” has inlaid a silent description of the kingdom of Christ, which Christ gives more amply when He says: Matthew 11:12, “the kingdom of heaven suffereth violence and the violent take it by force,” i.e. “they are not compelled, but they compel themselves.” “Morever rivers do not flow up mountains, but down them; but here is such an unheard-of thing in the kingdom of Christ.”—Starke.

3. Luther remarks on “and shall say: come,” etc. “Here thou seest the worship, works and efforts and sacrifices of Christians. For they do only the one work, that they go to hear and to learn. All the rest of the members must serve their neighbors. These two, ears and heart, must serve God only. For the kingdom rests on the word alone. Sectaries and heretics, when they have heard the gospel once, instantly become masters, and pervert the Prophet’s word, in that they say: Come let us go up that we may teach him his way and walk in our paths. They despise, therefore, the word as a familiar thing and seek new disputations by which they may display their spirit and commend themselves to the crowd. But Christians know that the words of the Holy Ghost can never be perfectly learned as long as we are in the flesh. For Christianity does not consist in knowing, but in the disposition. This disposition can never perfectly believe the word on account of the weakness of the sinful flesh. Hence they ever remain disciples and ruminate the word, in order that the heart, from time to time, may flame up anew. It is all over with us if we do not continue in the constant use of the word, in order to oppose it to Satan in temptation ( Matthew 4). For immediately after sinning ensues an evil conscience, that can be raised up by nothing but the word. Others that forsake the word sink gradually from one sin into another, until they are ruined. Therefore Christianity must be held to consist in hearing the word, and those that are overcome by temptations, whether of the heart or body, may know that their hearts are empty of the word.”

4. Vitringa remarks on the words, “Out of Zion goes forth the law,” Isaiah 5:3. “If strife springs up among the disciples concerning doctrine or discipline, one must return to the pattern of the doctrine and discipline of the school at Jerusalem. For יָצָא “shall go forth,” stands here only as in Luke 2:1, “There went forth a decree from Cæsar Augustus.” In this sense, too, Paul says, 1 Corinthians 14:36, “What? came the word of God out from you?” The word of God did not go forth from Corinth, Athens, Rome, Ephesus, but from Jerusalem, a fact that bishops assembled in Antioch opposed to Julius I. (Sozom. hist. eccl. III:8, “the orientals acknowledged that the Church of Rome was entitled to universal honor—although those who first propagated a knowledge of Christian doctrine in that city came from the East”). Cyril took יָצָא in the false sense of κατελἐλοιπε τὴν Σιών, “has forsaken Zion.” When the Lord opened the understandings of the disciples at Emmaus, to understand the Scriptures and see in the events they had experienced the fulfilment of what was written concerning Him in the law, Prophets and Psalm, He cannot have forgotten the present passage. Of this we may be the more assured since the words: “Thus it is written and thus it behooved Christ to suffer and to rise from the dead the third day: And that repentance and remission of sins should be preached in His name among all nations beginning at Jerusalem.” Luke 24:46-47, point clearly to Isaiah 2:2-3 of our passage. Therefore too, Justin Martyr Apol. i. (commonly ii.), § 49, says: “But where the prophetic spirit predicts the future, he says: from Zion shall go forth the law, etc. And that this finally came to pass in fact, you may credibly assure yourselves. For from Jerusalem have men gone forth into the world, twelve in number, and these were unlearned, that knew not how to speak. But by the might of God they have proclaimed to all mankind that they were sent by Christ in order to teach all the word of God.”

“Zion is contrasted here with Mount Sinai, whence the law came, which in the Old Testament was the foundation of all true doctrine: But in the New Testament Mount Zion or Jerusalem has the privilege to announce that now a more perfect law would be given and a new Covenant of God with men would be established. Thus Zion and Jerusalem are, so to speak, the nursery and the mother of all churches and congregations of the New Testament.”—Starke.

5. Förster remarks on the end of Isaiah 2:3, that the gospel is the sceptre of Jesus Christ, according to Psalm 110:2; Psalm 45:7 (the sceptre of thy kingdom is a right sceptre). “For by the word Christ rules His church ( Romans 10:14 sqq.).”

6. On Isaiah 2:4. “Pax optima rerum.” Foerster. The same author finds this prophecy fulfilled by Christ, who is our peace, who has made of both one, and broken down the partition that was between, in that by His flesh He took away the enmity ( Ephesians 2:14). Foerster, moreover, combats the Anabaptists, who would prove from this passage that waging war is not permitted to Christians. For our passage speaks only against the privata Christianorum discordia. But waging war belongs to the publicum magistratus officium. Waging war, therefore, is not forbidden, if only the war is a just one. To be such, however, there must appear according to Thomas, part. 2 th. quœst. 401) auctoritatis principis, 2) causa justa, 3) intentio bellantium justa, or ut allii efferunt: 1) jurisdictio indicentis, 2) offensio patientis, 3) intentio finem (?) convenientis.
7. On Isaiah 2:4. Jerome regarded the time of Augustus, after his victory at Actium, as the fulfilling of this prophecy. Others, as Cocceius, refer the words, “they shall turn their swords into plowshares and their spears into pruning-hooks,” to the time of Constantine the Great; and the words “nation shall not lift up sword against nation” to the period of the restoration of religious peace in Germany,—finally the words: “they shall no more learn war,” to a future time that is to be hoped for. Such interpretations are, however, just as one-sided as those that look only for a spiritual fulfilment of prophecy. For how is an inward fulfilment of this promise of peace to be thought of which would not have the outward effects as its consequence? Or how is an outward fulfilment, especially such as would deserve the name, conceivable without the basis of the inward? Or must this peaceful time be looked for only in heaven? Why then does the promise stand here? It is a matter of course that there is peace in heaven: for where there is no peace there can be no heaven. The promise has sense only if its fulfilment is to be looked for on earth. The fulfilment will take place when the first three petitions of the Lord’s prayer are fulfilled, i.e. when God’s name shall be held holy by us as it in itself is holy, when the kingdom of God is come to everything, without and within, and rules alone over all, when the will of God is done on earth as in heaven. Christendom makes this prayer quite as much with the consciousness that it cannot remain unfulfilled, as with the consciousness that it must find its fulfilment on earth. For, if referred to heaven, these petitions are without meaning. Therefore there is a time of universal inward and outward peace to be looked for on earth. “It is not every day’s evening,” i.e. one must await the event, and our earth, without the least saltus in cogitando, can yet experience a state of things that shall be related to the present, as the present to the period of trilobites and saurians. If one could only keep himself free from the tyranny of the present moment! But our entire, great public, that has made itself at home in Philistia, lives in the sweet confidence that there is no world beside that of which we take notice on the surface of the earth, nor ever was one, nor ever will be.

8. On Isaiah 2:4. Poets reverse the figure to portray the transition from peaceful to warlike conditions. Thus Virgil, Georg. I:2:506 sq.:

Non ullus aratro

Dignus honos, squalent abductis arva colonis.

Et curvæ rigidum falces conflantur in ensem.

Aeneide VII:2:635 sq.:

Vomeris huc et falcis honos, huc omnis aratri

Cessit amor; recoquunt patrios fornacibus enses.

Ovid, Fast. I:2:697 sqq.:

Bella diu tenuere viros. Erat aptior ensis

Vomere, cedebat taurus arator equo.

Sarcula cessabant, versique in pila ligones.

Factaque de rastri pondere cassia erat.

9. On Isaiah 2:5. As Isaiah puts the glorious prophecy of his fellow prophet Micah at the head, he illuminates the future with a splendid, shining, comforting light. Once this light is set up, it of itself suggests comparisons. The questions arise: how does the present stand related to that shining future? What difference obtains? What must happen for that condition of holiness and glory to be brought about? The Christian Church, too, and even each individual Christian must put himself in the light of that prophetic statement. On the one hand that will humiliate us, for we must confess with the motto of Charles V.: nondum! And long still will we need to cry: Watchman what of the night ( Isaiah 21:11)? On the other hand the Prophet’s word will also spur us up and cheer us. For what stronger impulse can be imagined than the certainty that one does not contend in vain, but may hope for a reward more glorious than all that ever came into a man’s heart? ( Isaiah 64:4; 1 Corinthians 2:9).

In the time of the second temple, in the evenings of the first days of the feast of Tabernacles, great candelabras were lighted in the forecourt of the temple, each having four golden branches, and their light was so strong that it was nearly as light as day in Jerusalem. That might be for Jerusalem a symbol of that “let us walk in the light of the Lord.” But Jerusalem rejoiced in this light, and carried on all sorts of pastime, yet it was not able to learn to know itself in this light, and by this self-knowledge to come to true repentance and conversion.

10. On Isaiah 2:8, “their land is full of idols.” “Not only images and pictures are idols, but every notion concerning God that the godless heart forms out of itself without the authority of the Scripture. The notion that the Mass is effective ex opere operato, is an idol. The notion that works are demanded for justification with God, is an idol. The notion that God takes delight in fasts, peculiar clothes, a special order of life, is an idol. God wills not that we should set up out of our own thoughts a fashion of worshipping Him; but He says: “In all places where I record My name, I will come unto thee, and I will bless thee,” Exodus 20:24—Luther.

11. On Isaiah 2:9-21. When men have brought an idol into existence, that is just to their mind, whether it be an idolum manu factum, or an idolum mente excogitatum, there they are all wonder, all worship. “Great is Diana of the Ephesians.” Then the idol has a time of great prosperity and glory. But sooner or later there comes a time when the judgment of God overtakes the idol and its servants. God suffers sin to become ripe like men let a conspiracy, like they let fruit ripen. But when the right time comes then He steps forth in such a fashion that they creep into mouse-holes to hide themselves, if it were possible, from the lightning of His eye and His hand. Where then are the turned-up noses, the big mouths, the impudent tongues? Thus it has often happened since the world began. But this being brought to confession shall happen in the highest degree to the puffed-up world at that day when they shall see that one whom they pierced, and whom they thought they might despise as the crucified One, coming in His glory to judge the world. Then they shall have anguish and sorrow, then shall they lament and faint away with apprehension of the things that draw nigh. But those that believed on the Lord in His holiness, shall then lift up their heads for that their redemption draws nigh. At that time, indeed, shall the Lord alone be high, and before Him shall bow the knees of all in heaven, on earth, and under the earth, and all tongues must confess that Christ is the Lord, to the glory of God the Father.

12. On Isaiah 2:22. Of what do men not make idols! The great industrial expositions of modern times often fill me with dismay, when I have seen how men carry on an actual idolatrous worship with these products of human science and art, as if that all were not, in the end, God’s work, too, but human genius were alone the creator of these wonders of civilization. How wickedly this Song of Solomon -called worship of genius demeans itself ! How loathsome is the still more common cultus of power, mammon and the belly!

13. On Isaiah 3:1 sqq. Causa σωστική, etc. “The saving cause of the commonwealth is the possession of men of the sort here mentioned, which Plato also knew, and Cicero from Plato, each of whom Judges, commonwealths would be blessed if philosophers, i.e., wise and adept men were to administer them.”—Foerster. The same writer cites among the causes why the loss of such men is ruinous, the changes that thence ensue. All changes in the commonwealth are hurtful. Xenoph. Hellen. Isaiah 2 : “εἰσὶ μὲν πᾶσαι μεταβολαὶ πολιτειῶν θανατηΦόροι.” Aristot. Metaph. Isaiah 2 : “ᾱἱμεταβολαὶ πάντων ταραχώδεις.”
14. On Isaiah 3:1. “The stay of bread,” etc. Vitringa cites Horat. Satir. L. II, 35:153 sq.:

Deficient inopem venœ te, ni cibus atque
Ingens accedit stomacho fultura ruenti.
And on Isaiah 3:2 sq. he cites Cicero, who, De Nat. Deorum III, calls these “prœsidia humana,” “firmamenta reipublicœ.” On Isaiah 3:6 sq. the same author cites the following passage from Livy (26 chap6): “Cum fame ferroque (Capuani) urgerentur, nec ulla spes superesset iis, qui nati in spem honorum erant, honores detrectantibus, Lesius querendo desertam et proditam a primoribus Capuam summum magistratum ultimus omnium Campanorum cepit!” On Isaiah 3:9 he quotes Seneca: De vita beata, chap. xii.: “Itaque quod unum habebant in peccatis bonum perdunt peccandi verecundiam. Laudant enim ea, quibus erubescant, et vitio gloriantur.”
15. On Isaiah 3:4; Isaiah 3:12. Foerster remarks: Pueri, etc. “Boys are of two sorts. Some are so in respect to age, others in respect to moral qualifications. Song of Solomon, too, on the contrary there is an old age of two sorts: “For honorable age is not that which standeth in length of time, nor that is measured by number of years. But wisdom is the true gray hair unto men, and an unspotted life is the true old age.” Wisdom of Solomon 4:8-9. Examples of young and therefore foolish kings of Israel are Rehoboam (“the young fool gambled away ten whole tribes at one bet” 1 Kings 12). Ahaz, who was twenty years of age when he began to reign ( 2 Kings 16:2). Manasseh who was twelve years ( 2 Kings 21:1,) and Amon who was twenty-two years ( 2 Kings 21:19).

16. On Isaiah 3:7. Foerster remarks: Nemo se, etc. “Let no one intrude himself into office, especially when he knows he is not fit for it,” and then cites: “Seek not of the Lord pre-eminence, neither of the king the seat of honor. Justify not thyself before the Lord; and boast not of thy wisdom before the king. Seek not to be Judges, being not able to take away iniquity.” Sirach 7:4-6.”—“Wen aber Gott schickt, den macht er auch geschickt.”
17. On Isaiah 3:8. “Their tongue and their doings are against the Lord.” Duplici modo, etc. “God may be honored by us in two outward ways: by word and deed, just as in the same way others come short; “to convince all that are ungodly among them of all their ungodly deeds, which they have committed, and of all their hard speeches which ungodly sinners have spoken against him.” Judges 15.—Vitringa.

18. On Isaiah 3:9. “They hide not their sin.” Secunda post, etc. “The next plank after shipwreck, and solace of miseries is to hide one’s impiety.”—Jerome.

19. On Isaiah 3:10. “Now He comforts the pious as in Psalm 2. His anger will soon kindle, but it shall be well with all that trust in Him. So Abraham, so Lot was delivered; so the apostles and the remnant of Judah when Jerusalem was besieged. For the Lord helps the righteous ( Psalm 37:17; Psalm 37:39).”—Luther.

20. On Isa 3:13-14.

“Judicabit judices judex generalis,

Neque quidquam proderit dignitas papalis,

Sive sit episcopus, sive cardinalis,

Reus condemnabitur, nec dicetur qualis.”

“Rhythmi vulgo noti,” quoted byFoerster.

21. On Isaiah 3:16 sq. Usus vestium, etc. “Clothes have a four-fold use: 1) they are the badge of guilt, or souvenir of the fall ( Genesis 3:7; Genesis 3:10; Genesis 3:21); 2) they should be coverings against the weather; 3) they may be ornaments for the body, ( Proverbs 31:22; Proverbs 31:25); 4) they may serve as a mark of rank ( 2 Samuel 13:18).—The abuse of clothes is three-fold; 1) in regard to the material, they may be costlier or more splendid than one’s wealth or rank admits of; 2) in respect of form, they may betray buffoonery and levity; 3) in respect to their object, they may be worn more for the display of luxury and pride than for protection and modest adornment.”—Foerster.

22. On Isaiah 4:2. “Germen Jehovae est nomen Messiœ mysticum, a nemine intellectum, quam qui tenet mysterium Patris et Christi. Idem valet quod filius propago Patris naturalis, in quo patris sui imago et gloria perfectissime splendet, Jessaiae in seqq. ( Isaiah 9:5) בן,ילד, filius, Joanni ὁ λόγενής τοῦ θεοῦ,ὁυἱὸς πρωὀτοκος μονογενής, processio Patris naturaλis. Est hic eruditi cujusdam viri elegans observatio, quae eodem tendit, quam non licet intactam praetermittere. Comparat ille inter se nomina Messiœ צמח דוד ( Jeremiah 23:5) et צמח יהוה in hoc loco. Cum autem prior appellatio absque dubitatione innuat, Messiam fore filium Davidis, docet posteriorem ἀναλογικῶς non posse aliud significare quam filium Jehovae, quod nomen Christi Jesu est μυστικώτερον, omni alio nomine excellentius. Addit non minus docte, personam, quae hic germen Jehovae dicitur, deinceps a propheta nostro appellari Jehovam ( Isaiah 28:5).”—Vitringa. This exposition, which is retained by most Christian and orthodox commentators, ignores too much the fundamental meaning of the word צֶמַח, “Branch.” It Isaiah, nevertheless, not incorrect so far as the broader meaning includes the narrower concentrically. If “Branch of Jehovah” signifies all that is the personal offshoot of God, then, of course, that one must be included who is such in the highest and most perfect sense, and in so far the passage Isaiah 28:5 does not conflict with exposition given by us above.

[J. A. Alexander joins with Vitringa and Hengstenberg in regarding “the fruit of the earth,” as referring to the same subject as “the branch of the Lord,” viz.: the Messiah; and thus, while the latter term signifies the divine nature of the Messiah, the former signifies His human origin and nature; or if we translate “land” instead of earth, it points to his Jewish human origin. Thus appears an exact correspondence to the two parts of Paul’s description, Romans 1:3-4, and to the two titles used in the New Testament in reference to Christ’s two natures, Son of God and Son of Man.—Tr.].

23. On Isaiah 4:3-4. Great storms and upheavals, therefore, are needful, in order to make the fulfilment of this prophecy possible. There must first come the breath of God from above, and the flame of God from beneath over the earth, and the human race must first be tossed and sifted. The earth and mankind must first be cleansed by great judgments from all the leaven of evil. [J. A. Alexander, with Luther, Calvin, Ewald, maintains concerning the word Spirit in Isaiah 4:4, that “the safest and most satisfactory interpretation is that which understands by it a personal spirit, or as Luther expresses it, the Spirit who shall judge and burn.”—Tr.]. What survives these judgments is the remnant of which Isaiah speaks. This shall be holy. In it alone shall the Lord live and rule. This remnant is one with the new humanity which in every part, both as respects body and soul, will represent the image of Christ the second Adam. This remnant, at the same time, comprehends those whose names are written in the book of life. What sort of a divine book this may be, with what sort of corporal, heavenly reality, of course we know not. For Himself God needs no book. Yet if we compare the statements of the Revelation of John regarding the way in which the last judgment shall be held, with certain other New Testament passages, I think we obtain some explanation. We read Matthew 19:28, that on the day of the regeneration, when the Son of Man shall sit on the throne of His glory, the twelve apostles, too, shall sit on twelve thrones to judge the generations of Israel. And 1 Corinthians 5:2, we read that the saints shall judge the world. But, Revelation 20:11, we find again the great white throne, whereon sits the great Judge of the living and the dead, after that, just before ( Revelation 4:4), it was said: “And I saw thrones, and they sat upon them, and judgment was given unto them.” Afterwards it reads ( Revelation 4:12): “And I saw the dead, small and great, stand before God; and the books were opened; and another book was opened, which is the book of life; and the dead were judged out of those things which were written in the books, according to their works.” And ( Revelation 4:15). “And whosoever was not found written in the book of life was cast into the lake of fire.” From this description there seems to me to result that the books necessarily are meant for those who are, by the Supreme Judge charged with the judgment of particular ones. To this end they need, in the first place, many books that contain the works of individuals. God has a book-keeping for the life of every man. This divine record will be produced to every single one at the day of judgment. Is he a Jew? by one of the twelve Apostles. Is he a heathen? by some other saint. No man shall be able to remonstrate against this account for it will carry the evidence of truth in itself, and in the consciences of those to be judged. Should such a protest occur, the arraigned will be referred to the book of life. This is only one. For it contains only names. After this manner will the separation be accomplished, spoken of in Matthew 25:32 sq. For those whose names are found in the book of life go to the right side; the rest to the left. Then the great Judge Himself takes up the Word in the manner described in Matthew 25:34 sqq, and calls the righteous to Himself, that they may inherit the kingdom that is prepared for them. But the wicked He repulses from Him into everlasting fire, that is prepared for the devil and his angels, in regard to which the account of the judgment in Matthew 25, as far as the end is concerned, harmonizes entirely with Revelation 20:15.

24. On Isaiah 4:5-6. “The pillar of fire and cloud belongs to the miraculous graces by which the founding of the Old Testament kingdom of God was glorified just as the New Testament kingdom was by the signs that Jesus did, and by the charismata of the Apostolic time. But that appearance was quite appropriate to the state of developed revelation of that time. This had not reached the New Testament level, and not even the prophetic elevation that was possible under the Old Testament, but only the legal in which the divine stands outwardly opposed to the human. God is present among His people, but still in the most outward way; He does not walk in a human way among men; there Isaiah, too, no inward leading of the congregation by the Holy Spirit, but an outward conducting by a visible heavenly appearance. And, for these revelations to the whole people, God makes use entirely of nature, and, when it concerns His personal manifestation, of the elements. He does Song of Solomon, not merely in distinction from the patriarchal theophanies, …, but, particularly in contrast with heathenism, in order to accustom the Israelitish consciousness from the first not to deify the visible world, but to penetrate through it to the living, holy God, who has all the elements of nature at command as the medium of His revelation.”—Auberlen.

As at the close of John’s Revelation (chaps21, 22) we see the manifestation of the Godhead to humanity return to its beginning ( Genesis 2, 3, 4), in as much as that end restores just that with which the beginning began, i.e. the dwelling of God with men, Song of Solomon, too, we see in Isaiah 4:5-6, a special manifestation of the (relative) beginning time recur again in the end time; the pillar of fire and cloud. But what in the beginning was an outward and therefore enigmatical and unenduring appearance, shall at last be a necessary and abiding factor of the mutual relation between God and mankind, that shall be established for ever in its full glory. There shall come a time wherein Israel shall expand to humanity and humanity receive power to become Israel, wherein, therefore, the entire humanity shall be Israel. Then is the tabernacle of God with men no more a pitiful tent, made of mats, but the holy congregation is itself the living abode of God; and the gracious presence of Almighty God, whose glory compares with the old pillar of fire and cloud, like the new, eternal house of God, with the old perishable tabernacle, is then itself the light and defence of His house.

25. On Isaiah 4:5-6. “But give diligence to learn this, that the Prophet calls to mind, that Christ alone is destined to be the defence and shade of those that suffer from heat and rain. Fasten your eyes upon Him, hang upon Him as ye are exhorted to do by the divine voice, ‘Him shall ye hear!’ Whoever hearkens to another, whoever looks to any other flesh than this, it is all over with him. For He alone shelters us from the heat, that comes from contemplating the majesty (i.e. from the terror that God’s holiness and righteousness inspire), He alone covers us from the rain and the power of Satan. This shade affords us a coolness, so that the dread of wrath gives way. For wrath cannot be there where thou seest the Son of God given to death for thee, that thou mightest live. Therefore I commend to you that name of Christ, wherewith the Prophet adorns Him, that He is a tabernacle for shade against the heat, a refuge and place of concealment from rain and tempest.”—Luther.—With some modification, we may apply here the comprehensive turn Foerster gives to our passage: 1) The dwelling of Mount Zion is the church; 2) the heat is the flaming wrath of God, and the heat of temptation ( 1 Peter 4:12; Sirach 2:4-5); 3) tempest and rain are the punishments of sins, or rather the inward and outward trials ( Psalm 2.; Isaiah 57:20); 4) the defence or the pillar of cloud and fire is Jesus Christ ( 1 Corinthians 10).

26. On Isaiah 5:1-7. This parable has a brother in the New Testament that looks very much like it. I might say: the head is almost the same. For the beginning of that New Testament parable ( Matthew 21:33; Mark 12:1), “A man planted a vineyard, and set an hedge about it, and digged a wine-fat and built a tower,” is manifestly imitated after our passage. But here it is the vineyard that is bad, while there, in the New Testament, the husbandmen are good for nothing. Here the Lord appears as at once owner and cultivator of the vineyard; there the owner and cultivators are distinguished. This arises from the fact that the Lord Jesus apparently had in His mind the chiefs of the people, “the high-priests and elders” ( Matthew 21:23-24). From this it is manifest that here as there the vineyard is the nation. In Isaiah, however, the vineyard, that is to say the vine itself is accused. The whole people is represented as having equally gone to destruction. In the Synoptists, on the other hand, it is the chiefs and leaders that come between the Lord and His vineyard, and would exclude Him from His property, in order to be able to obtain it wholly for themselves, and divide it amongst them. Therefore there it is more the wicked greed of power and gain in the great that is reproved; here the common falling away of the whole nation.

27. Isaiah 5:8. Here the Prophet denounces the rich, the aristocracy, and capital. Thus he takes the part of the poor and lowly. That grasping of the rich and noble, which they display sometimes like beasts of prey, at other times gratify in a more crafty and legal fashion, the Prophet rebukes here in the sharpest manner. God’s work is opposed to every sin, and ever stands on the side of those that suffer oppression, no matter what may be their rank. God is no respecter of persons ( Deuteronomy 10:17 sq.).

28. Isaiah 5:11-17. The morning hour, the hour when light triumphs over darkness, ought to be consecrated to works of light, as it is said: Aurora Musis amica, ἡώς τοι προΦέρει μἑυ, προφέρει δὲκαὶ ἕργου (Hesiod. ἑργ. κ. ήμ. 540) Morgenstund hat Gold im Mund. “It was,” says Foerster, “a laudable custom among the Persians, that the chamberlains entering in to their kings early in the morning, cried out with a loud voice: ‘Arise, O king, attend to business, as Mesoromastes commands.” On the other hand, “they that be drunken are drunken in the night,” 1 Thessalonians 5:7 sq. So much the worse, then, when men do the works of night even in the early hour, and dare to abuse the light. “Plenus venter despumat in libidines,” says Augustine. In vino ἀσωτία ( Ephesians 5:18). Corpus, opes, animam luxu Germania perdit. Melancthon. On Isaiah 5:15 Foerster cites the expression of Augustin: “God would not suffer any evil to be done in the world unless some good might thence be elicited.”

29. Isaiah 5:18. “Cords of vanity are false prejudices and erroneous conclusions. For example: no one is without sin, not even the holiest; God does not take notice of small sins; he that is among wolves must howl with them; a man cannot get along in the world with a scrupulous, tender conscience; the Lord is merciful, the flesh is weak, etc. By such like a man draws sin to him, binds his conscience fast, and resists the good motions of preventing grace. Thick cart-ropes signify a high degree of wickedness, the coarsest and most revolting prejudices. For example: God has no concern about human affairs; godliness delivers no one from misery and makes no one blessed; the threatenings of the prophets are not to be feared; there is no divine providence, no heaven, no hell ( Deuteronomy 29:17-19). Out of such a man twists and knots a stout rope, with which he draws to him manifest blasphemy, entangles himself in it, so that often he cannot get loose, but is sold as a servant under sin ( Romans 6:16; 1 Kings 21:20; 1 Kings 21:25).” Starke.

30. Isaiah 5:19. “The wicked mock at the patience and long-suffering of God, as if He did not see or care for their godless existence, but forgot them, and cast them out of mind ( Psalm 10:11), so that the threatened punishment would be omitted. They would say: there has been much threatening, but nothing will come of it; if God is in earnest, let Him, etc.; we don’t mind threats; let God come on if He will! Comp. Isaiah 22:12-13; Isaiah 28:21-22; Amos 5:18; Jeremiah 5:12; Jeremiah 8:11; Jeremiah 17:15; Ezekiel 12:21 sqq.” Starke.

31. Isaiah 5:20. “To make darkness of light, means to smother in oneself the fundamental truths that may be proved from the light of nature, and the correct conclusions inferred from them, but especially revealed truths that concern religion, and to pronounce them in others to be prejudices and errors. Bitter and sweet have reference to constitution, how it is known and experienced. To make sweet of bitter means, to recommend as sweet, pleasant and useful, what is bad and belongs to darkness, and is in fact bitter and distasteful, after one himself believes he possesses in the greatest evil the highest good.” Starke.

32. Isaiah 5:21. “Quotquot mortales” etc. As many as, taking counsel of flesh, pursue salvation with confidence of any sort of merit of their own or external privilege, a thing to which human nature is much inclined, oppose their own device to the wisdom of God, and, according to the prophet, are called wise in their own eyes ( Isaiah 28:15; Isaiah 30:1-2; Jeremiah 8:8-9; Jeremiah 9:23 sq.; Jeremiah 18:18). Vitringa.

33. Isaiah 5:26 sqq. The Prophet here expresses in a general way the thought that the Lord will call distant nations to execute judgment on Jerusalem, without having in mind any particular nation. Vitringa quotes a remarkable passage from the excerpts of John Antiochenus in Valesius (p816), where it is said, that immediately after Titus had taken Jerusalem, ambassadors from all the neighboring nations came to him to salute him as victor and present him crowns of honor. Titus refused these crowns, “saying that it was not he that had effected these things, but that they were done by God in the display of His wrath, and who had prospered his hands.” Comp. also the address of Titus to his soldiers after the taking of Jerusalem in Joseph. B. Jud. VII:19.

HOMILETICAL HINTS
1. Isaiah 2:6-11. Idolatry. 1) What occasions it (alienation from God, Isaiah 2:6 a); 2) The different kinds: a. a coarse kind ( Isaiah 2:6 b, Isaiah 2:8), b. a more refined kind ( Isaiah 2:7); 3) Its present appearance (great honor of the idols and of their worshippers, Isaiah 2:9); 4) Its fate at last (deepest humiliation before the revelation of the majesty of God of all that do not give glory to Him ( Isaiah 2:10; Isaiah 2:18).

2. Isaiah 2:12-22. The false and the true eminence. 1) False eminence is that which at first appears high, but at last turns out to be low (to this belongs impersonal as well as supersensuous creatures, which at present appear as the highest in the world, but at last, in the day of the Lord of Hosts, shall turn out to be nothing); 2) The real eminence is that which at first is inconspicuous and inferior, but which at last turns out to be the highest, in fact the only high one.

3. Isaiah 3:1-9. Sin is the destruction of a people. 1) What is sin? Resisting the Lord: a. with the tongue, b. with deeds, c. with the interior being ( Isaiah 3:8-9); 2) In what does the destruction consist (or the fall according to Isaiah 3:8 a)? a. in the loss of every thing that constitutes the necessary and sure support of the commonwealth ( Isaiah 3:1-3); b. in insecure and weak props rising up ( Isaiah 3:4); c. in the condition that follows of being without a Master ( Isaiah 3:5); d. in the impossibility of finding any person that will take the governance of such a ruinous state ( Isaiah 3:6-7).

4. Isaiah 3:4. Insurrection is forbidden by God in express words, who says to Moses “that which is altogether just thou shalt follow,” Deuteronomy 16:20. Why may not God permit an intolerable and often unjust authority to rule a land for the same reason that He suffers children to have bad and unjust parents, and the wife a hard and intolerable husband, whose violence they cannot resist? Is it not expressly said by the Prophet “I will give children to be their princes, and babes shall rule over them?” “I gave thee a king in mine anger, and took him away in my wrath,” Hosea 13:11. Tholuck.

5. Isaiah 3:10-13. “Let us learn to distinguish between false and real comfort.” 1) False comfort deals in illusion: the real deals in truth; 2) The false produces a present effect; the real a lasting one; 3) The false injures the one comforted; the real is health to him.” Harms.

6. Isaiah 4:2-6. The holiness of God’s Church on earth that is to be looked for in the future. 1) Its preliminary: the judgment of cleansing and purifying ( Isaiah 4:4); 2) What is requisite to becoming a partaker? a. belonging to the remnant ( Isaiah 4:2-3); b. being written in the book of life ( Isaiah 4:3); 3) The surety of its permanence: the gracious presence of the Lord ( Isaiah 4:5-6).

7. Isaiah 5:21. The ruin of trusting in one’s own Wisdom of Solomon 1) Those that have such confidence set themselves above God, which is: a. the greatest wickedness, b. the greatest folly; 2) They challenge the Divine Majesty to maintain its right ( Isaiah 5:24).

06 Chapter 6 

Verses 1-13
C.—THE THIRD PORTAL

Isaiah 6.

We have already shown above, in the general introduction to the threefold entrance, that Isaiah would not place this account of his call at the head because he felt the need of preparing his readers for it. At the same time he brings it about that this, not merely elevated, but holy, and even holiest of all dramas, is put in the place that becomes a holiest of all, that is to say, not without, but within; not in aditu, but in adyto. As in the temple, the court of the priests and the holy place, with the altar of incense, constituted the approach to the holiest of all, Song of Solomon, too, here Isaiah puts two entrances in front of that history that really transposes us into the inmost sanctuary, that explains to us how it was possible that Isaiah, the son of Amoz, should be admitted to the vision of God, and had the boldness to offer himself as God’s messenger. If one were not governed by the illusion that only chap1. can be an introduction, it would never enter his mind that chap6. is the account of a second call to a merely special mission. Delitzsch remarks: “What Umbreit says, that chap6. makes the impression on every unprejudiced mind of being the inaugural vision of the Prophet cannot in fact be denied. Only the position that chap6. has in the book wields a contrary influence against this impression as long as it does not admit of being understood in some other way. But the impression remains (as with Isaiah 1:7-9) and even reappears.” Well, then, we bring the impression that chap6. makes (of being the account of the inauguration) into the most harmonious relation to the place it holds in the book, by explaining it as the third, the most elevated and holiest entrance to the prophecies of Isaiah. Concerning the time of its composition not much need be said. That Isaiah wrote chapter6. no one denies. Whether, then, he wrote it immediately after he had the vision, or later, is indifferent. From the nature of things the former is more probable. At all events he assigned the chapter its present position when he made up his book.

______________

THE SOLEMN INAUGURATION OF THE PROPHET

Isaiah 6:1-13
1In the year that king Uzziah died I saw also the Lord sitting upon a throne, 2high and lifted up, and [FN1]his train filled the the temple. Above [FN2] it stood the seraphim: each one had six wings; with twain he covered his face, and with twain 3 he covered his feet, and with twain he did fly. And [FN3]one cried unto another, and said,

Holy! holy! holy! is the Lord of hosts:

[FN4]The whole earth is full of his glory.

4And the [FN5]posts of the [FN6]door moved at the voice of [FN7]him that cried, and the house was filled with smoke 5 Then said I, Woe is me! for I Amos 8 undone; because I am a man of unclean lips, and I dwell in the midst of a people of unclean lips: for mine eyes have seen the King, the Lord of hosts.

6Then flew one of the seraphim unto me, [FN9]having [FN10]a live coal in his hand, which7 he had taken with the tongs from off the altar: and he [FN11]laid it upon my mouth, and said, Lo, this hath touched thy lips; and thine iniquity is taken away, and thy sin [FN12]purged.

8Also I heard the voice of the Lord, saying, Whom shall I send, and who will go for us? Then said I, [FN13]Here am I; send me 9 And he said, Go, and tell this people,

Hear ye [FN14]indeed, but understand not;

And see ye [FN15][FN16]indeed, but perceive not.

10Make the heart of this people fat,

And make their ears heavy, and [FN17]shut their eyes,

Lest they see with their eyes, and hear with their ears,

And understand with their heart, and convert, and be healed.

11Then said I, Lord, how long? And he answered,

Until the cities be wasted without inhabitant,

And the houses without Prayer of Manasseh,
And the land be [FN18]utterly desolate;

12And the Lord [FN19]have removed men far away,

[FN20]And there be a great forsaking in the midst of the land.

13But yet in it shall be a tenth,

[FN21][FN22] And it shall return, and shall be eaten:

As a [FN23]teil tree, and as an oak, [FN24]whose [FN25]substance is in them, when they cast their leaves.
So the [FN26]holy seed shall be the substance thereof.

TEXTUAL AND GRAMMATICAL
Isaiah 6:1. The prophet designates the Lord as אדני (with the sign of the accusat, but without the article as a proper noun). Both אָדוֹן Isaiah 1:24; Isaiah 3:1; Isaiah 10:16; Isaiah 10:33; Isaiah 19:4) and אֲרֹנָי ( Isaiah 3:17-18; Isaiah 4:4; Isaiah 6:1; Isaiah 6:8; Isaiah 6:11; Isaiah 7:14, 29; Isaiah 8:7; Isaiah 9:7; Isaiah 9:16; Isaiah 10:12; Isaiah 11:11; Isaiah 21:6; Isaiah 21:8; Isaiah 21:16; Isaiah 29:13; Isaiah 30:20; Isaiah 37:24; Isaiah 38:16) occur only in the first part of Isaiah.—רם ונשׂא is used by Isaiah 2:13-14; Isaiah 57:15, where the Lord Himself is so named.—שׁולים the hem, the broad folded train of which the hems are the ends. The word (used mostly of the priestly garments, Exodus 28:33-34; Exodus 39:24-26; comp. Jeremiah 13:22; Jeremiah 13:26; Nahum 3:5) does not again occur in Isaiah.

Isaiah 6:3. מְלֹא (is not infin, which is always מְלֹאת, but) is substantive, written oftener מְלוֹא. Comp. Isaiah 8:8; Isaiah 31:4; Isaiah 34:1; Isaiah 42:10.

Isa 6:7. Piel כִּפֶּר and Pual כֻּפַּר in Isa 22:14; Isa 27:9; Isa 28:18; Isa 47:11.

Isaiah 6:8. לָנוּ after יֵלֵךְ, is grammatically considered Dat. commodi. Who will do us a service by going? is the sense.

Isaiah 6:10. The verb שָׁמֵן, pinguem esse, is found in the Kal. only Deuteronomy 32:15, and Jeremiah 5:28; beside the present the Hiph. occurs only Nehemiah 9:25, with the meaning “to become fat.” The ears shall become heavy, hard of hearing, deaf. כָּבֵד (Kal) is used in this sense Isaiah 59:1. Also the word is used of the eyes ( Genesis 48:10) and of the tongue ( Exodus 9:10 [כְּכַד adj.]). Comp. Zechariah 7:11 (Hiph.). The Hiph. occurs more frequently of making heavy, i.e., hardening the heart: Exodus 8:11; Exodus 8:28; Exodus 9:34; Exodus 10:10. הָשַׁע is the Hiph. imperat. from שָׁעַע oblinere, to besmear, plaster over (comp. Isaiah 29:9; Isaiah 32:3). רָפָא is always used transitively. It must therefore be thought of as joined to the general, ideal subject, which the notion of the verb of itself suggests. As is well known, especially verbs that designate a trade or an occupation in some art are wont to be so used. Therefore may a verb that signifies the healing art be readily so construed. Isaiah resorts to this mode of speech not seldom; Isaiah 7:24; Isaiah 8:4; Isaiah 21:9; Isaiah 34:11. One might fall on the conjecture by comparison of Isaiah 53:5, that as there so here it ought to read נִרְפָּא.

Isaiah 6:11. As to particulars, it is to be noted that אֲשֶׁר אִם עַד “until” (comp. beside Genesis 28:15; Numbers 32:17) involves a conditional sentence; the end does not come, except that before, etc.—In the root שָׁאָה the meaning “to be desert” developes out of the meaning “to make a noise, to rage;” comp. Isaiah 17:12 sq.; Isaiah 37:26, and substantive שָׁאוֹן Isaiah 5:14; Isaiah 13, 4; Isaiah 24:8; Isaiah 25:5; Isaiah 66:6.—מאין יושׁב comp. on Isaiah 5:9.—מאין אדם comp. Jeremiah 32:43; Jeremiah 33:10; Jeremiah 33:12. The expression occurs beside here only in the second comforting discourse of Jeremiah.

Isaiah 6:12. The Piel רִחַק is used by Isaiah again only Isaiah 26:15; Isaiah 29:13. On the contrary Kal. occurs in the second part: Isaiah 46:13; Isaiah 49, 19; Isaiah 54:14; Isaiah 59:9; Isaiah 59:11. The Hiph. does not occur in Isaiah at all.

עֲזוּבָה properly the forsaken one, fem. But this feminine here must be taken as the collective genus, so that the word signifies the forsaken (the forsakenness, desolation). Comp. Isaiah 17:2; Isaiah 17:9.

Isaiah 6:13. לבער comp. Isaiah 4:4.—אֵלָה is terebinth ( Isaiah 1:30) and אַלּוֹן oak ( Isaiah 2:13; Isaiah 44:14). Both are extremely lasting trees, that become very old and grow steadily in size. Comp. Gesen. Thes. p51; Job 14:7-9—שַׁלֶּכֶת occurs again only 1 Chronicles 26:16, where a שַעַר שַלֶּכֶת is spoken of. Is this the gate of casting out (probably only an opening in the wall through which things were thrown out) then the word here is dejectio, prostratio (comp. Jeremiah 9:18). Instead of בָּם we look for מֵהֶם according to our mode of expression. But the Hebrew in his way of representation sees, as it were, the idea of the whole tree before him still, and in or on this ideal tree he distinguishes the stump still present and the (in reality severed) trunk. This is that use of בְּ that may be called partitive. Comp. at Isaiah 10:22.—אַשֶׁר and בָּם belong together.—זרע קדשׁ (comp. Isaiah 1:4; Ezra 9:2) signifies the still-existing principle of holy life. The suffix in מַּצַּבְתָּהּ (מַצֶּבֶת only here in Isaiah, מַצֵבָה Isaiah 19:19) refers to עשׂיריה.

EXEGETICAL AND CRITICAL
1. Isaiah describes in plain and simple language, by which the grandeur of the contents is only made the more conspicuous, how, in the year that King Uzziah died he saw the Lord sitting on a high, elevated throne. The train of His garments filled the temple ( Isaiah 6:1). Seraphim surrounded Him, each having three pairs of wings: one covered the countenance, one the feet, and with the third they flew ( Isaiah 6:2). One cried to the other the thrice-holy ( Isaiah 6:3), a cry whose power shook the threshold. But the house was full of smoke ( Isaiah 6:4). The majestic vision awakes in the Prophet the feeling of his sinfulness, and the fear that he shall be destroyed, because Hebrews, as a sinful Prayer of Manasseh, has seen the Lord ( Isaiah 6:5). But one of the Seraphs reconciles him with a glowing coal that he has taken from the altar ( Isaiah 6:6-7). Thereupon the Prophet hears the voice of the Lord himself, who asks: whom shall I send? Isaiah offers himself as messenger ( Isaiah 6:8). He is accepted and his commission is imparted to him. But this commission is of an extraordinary character. For it is not so much told him what he shall announce, but what shall be the immediate consequence of his announcement. That is to say, he shall speak to the people, but with the (express) consciousness that not only will it be of no use, but that the people will become only the more hardened ( Isaiah 6:9-10). The Prophet, without regarding the difficulty for himself in the matter, only inquires, because the fate of his people distresses him, how long this anger of the Lord against His people is to last ( Isaiah 6:11 a.). This answer is: until all is destroyed ( Isaiah 6:11 b.), the land devoid of men ( Isaiah 6:12), and not more than a tenth part of the inhabitants remain in it, that shall be dealt with as a tree that was felled for burning. For such becomes a prey to the flames to the very stump that remains in the ground. So there will remain of Israel but the remnant of a remnant ( Isaiah 6:13). The structure of the chapter is extremely simple: Isaiah 6:1-4 describe the scene of the transaction; Isaiah 6:5-7 the terror of the Prophet and the allaying of it; Isaiah 6:8-13 his call to the prophetic functions and the commission imparted to him.

2. In the year—filled with smoke.
Isaiah 6:1-4. The year that Uzziah died was the year758 B. C. Jerome (in the Epist. 18 ad Damas.) remarks that this was the same year “quo Romulus, Romani imperii conditor, natus Esther,” that Romulus was born. The theocracy declines: the world-power springs up. It is asked whether the event took place before or after the death of Uzziah. Without doubt the event took place before the death, but the record of it was made after it. For if both occurred before Uzziah’s death there would have been no mention made of it. If both occurred after the death of the king, then the event would belong to the period of Jotham’s rule, and one would justly look for the name of this king. Thus what has been just stated remains the only possible answer to the above question. Our passage then agrees very well with Isaiah 1:1, for then Isaiah had prophesied already under Uzziah. Moreover, Isaiah 14:28 (“in the year King Uzziah died”) supports this explanation, for there it is presumed in the whole context that Uzziah still lives. The opinion of those Rabbis, who, following the lead of the Chaldee, understand the passage to refer to the civil death of Uzziah, i.e., to his becoming a leper, is justly pronounced by Gesenius a rabbinical caprice.

How did Isaiah see the Lord? In reality? or only in the idea, i.e. in fancy, so that, then, the grand painting were only the poetic clothing of a purely subjective, inward transaction? The latter is the opinion of rationalistic expositors. For example, Knobel says: “At all events there happened a moment in Isaiah’s life, when the seer, in holy, divine enthusiasm, soared aloft to Jehovah and heard the Lord’s call to the prophetic office. This event of his God-inspired inward man he portrays in the passage before us, and amplifies it with free, poetic art, more, completely than he experienced it.” But one must be, just a rationalist, to hold that such a transaction cannot possibly be an historical fact, and therefore that it must be declared to be unreal. At the same time one must resolve to pronounce what the Prophet professes to do a pious fraud. For that he would only give a poem is neither intimated in the narrative itself, nor does the character of the entire book suggest it. The Prophets are historians, even where they write poetry. The Prophet speaks here as an historian. Did he represent as an outward calling what was only inward, he would have arrogated an honor that did not become him, and this very arrogance would have deprived him of all claim to credibility. For countless ones have received an inward call. But precisely this outward call, just that which Isaiah here beheld, heard and spoke, is so extraordinary, that only privileged men can boast that they have experienced the like. Of Jeremiah (chap1) and Ezekiel (chaps1.–3) similar things are told. These men, as Isaiah himself, would be guilty of wicked presumption did they invent a glorious, outward call. We must therefore hold the narrative of Isaiah to be historical.

But if real, was it a physical or spiritual reality? That is to say, did Isaiah behold all this with the eyes of the body or the eyes of the spirit (ἐν πνεύματι)? With the eyes of the body these things are not to be seen. Spiritual corporality can only be taken notice of by the opened inward sense ( 2 Kings 6:17). Therefore something, real of course, but only inward, can be meant here, a spiritual beholding of spiritual reality ( 1 Kings 22:17 sqq.; Ezekiel 8 sqq.; Daniel 7:13 sqq.; Revelation 1:10 sqq, etc.).

To this is joined the inquiry: In which temple did Isaiah see the Lord? In the earthly, at Jerusalem, or in the heavenly, the pattern of the former? It is no reason against the former, that Isaiah was no priest, and therefore dared not go into the temple. Amos, also, was no priest, and yet saw the Lord in the temple ( Isaiah 9:1). The Prophet did not need to be in the temple bodily in order to see what was present in the temple. Comp. Ezekiel 8:3—But in the earthly temple the throne of the Lord was the ark of the covenant. On this account it is expressly called ישֵׁב הַכְּרֻבִים “dwelling between the cherubim” ( 2 Samuel 6:2; 2 Kings 19:15; Isaiah 37:16; Psalm 80:2; Psalm 99:1; 1 Chronicles 13:16). Why should Isaiah, if he saw the Lord in the earthly temple, not have named the ark of the covenant? The expression “throne high and elevated” does not appear to point to the ark of the covenant. For it cannot be said that it is high and lifted up. We shall therefore have to place the vision in the upper, heavenly sanctuary (the original of the Tabernacle in the first place, Exodus 25:9; Exodus 25:40; Exodus 26:30; Exodus 27:8, and afterwards of the temple). Thither Isaiah was transferred in spirit.

The Seraphim are not mentioned anywhere else in the whole Old and New Testaments except here. The word שְׂרָכּים is found Numbers 21:6, but as qualifying נְחָשִׁים (God sent among the people burning, fiery serpents). The singular שָׂרָף occurs, too, Numbers 21:8; Deuteronomy 8:15; Isaiah 14:29; Isaiah 30:6, but always in the sense of “serpent.” In Numbers 21:8, it is synonym of נָחָשׁ. For it is said there; make thee a שׂרף, serpent, and set it on a pole. And then Isaiah 6:9, it proceeds: and Moses made a נְחַשׁ נְחשֶׁת and set it on a pole. Again Deuteronomy 8:15נָהָשׁ שָׂרָף are found joined. In both places in Isaiah, we read שָׂרָף מְעוֹכֵּף. Therefore, שָׂרָף evidently means the serpent, but only by an originally predicate description becoming the designation of the chief conception. For originally שָׂרָף means “the burner,” from שָׂרַף “to burn, burn up.” The burning smart of a wound occasioned this designation. It Isaiah, moreover, not impossible that the burning fire is designated by the word שָׂרַף because it moves itself serpent fashion. And in so far the roots ἕρπειν, serpere and שָׂרָף may agree; and an original connection between שָׂרָף and serpens might exist, only the meaning “to crawl,” would not be the medium of this connection. For only the burning fire is thought of as crawling; but the serpent is called שָׂרָף, not because it creeps, but because it burns. On these grounds I do not believe that the angel name שָׂרָף has anything to do with the serpent. According to our passage indeed, the Seraphim have human form, for they have a countenance, they have feet ( Isaiah 6:2) and hands ( Isaiah 6:6). But, Gesenius, before this has shown that the Seraph has nothing whatever to do with the Egyptian Serapis, by the proof that this name has sprung from the names Osiris and Apis (Osar-Api). Comp. Thesaur. p1342. Gesenius, with whom recently Herm. Schultz agrees, takes the word in the meaning of the Arabic scharaph (nobilitas), schariph (sheriff, princeps), comp. Daniel 10:13; Daniel 8:25; which, however, hardly agrees with the use of the Hebrew שׂרף given above. That the Seraphim belong to the highest rank of the angel world, appears from their relation to God and His throne as it is described in our chapter. For they appear here in immediate nearness to the divine throne, and beside them no others are named. That the Seraphim are essentially identical with the Cherubim, has been maintained already by Maimonides (in the מורה הנבוכים3:6). Hendewerk, has tried to prove the identity in the dissertation De Seraphim a Cherubim in Bibliis non diversis,Königsberg, 1836. Song of Solomon, too, Stickel in the Stud. u. Krit. 1840 Heft. II. Boehmer also takes this view (Herzog’sR. Encycl. IV. p24). Of course the passage Revelation 4:8 seems to favor this view strongly. For there we find ascribed to Cherubim on the one hand the animal forms of Ezekiel, (1,10), and on the other the six wings and the Trishagion (thrice holy) of the Seraphim. It appears to me that the forms of John combine in themselves the traits of the Cherubim and Seraphim, and if it is said that the Seraphim of Isaiah differ from the Cherubim of Ezekiel Song of Solomon, too, do the Johannic Cherubim differ from those of Ezekiel, and the Seraphim of Isaiah are the mediating member. After all the question is an open one. If it is asked; why are the Seraphim called “the burning ones?” Philo answers: “because they devour the unformedness of matter, bring it into form and order, and thereby render it a Cosmos.” Boehmer,among others, calls them “fire beings, that burn up everything unholy.” Lange (in the Art. Zorn Gottes, Herzog’sR. Encycl. XVIII. p 662 sq.), distinguishes the revelation of wrath against universal human sinfulness and sin and the revelation of wrath against the conscious revolt against the revelation of salvation in law and gospel. The first degree seems to him symbolized by God’s dominion over His Cherubim ( Genesis 3:24; Psalm 18:11-15; Psalm 104:4), the second by His appearance between the Seraphim ( Isaiah 6). “That the Seraphim represent a vision of the judgment of fire, in which, with the hardening of the people, the temple must burn up, is expressed also in the meaning of the word “the consumers.” When Isaiah received the call to preach the hardening of the people, he saw, also, in spirit the temple occupied by the fire angels of God, and filled with smoke.” Apart from the distinction between Seraphim and Cherubim, which I do not think has sufficient motive, it only seems to me that their meaning is too narrowly construed in the above. They do not merely serve as a revelation of the wrath of God. They belong, since there was a world, to the immediate organs of the divine revelation in the world generally. They are ever with God, and “rest neither day nor night,” and when they ceaselessly offer praise, honor, and thanksgiving to Him that lives from everlasting to everlasting, and when they thereby give the tone, as it were, to the song of praise of the four and twenty elders ( Revelation 4:8 sqq.), so it is seen plainly, that they have not only a mission in relation to the wicked, but also in relation to the pious, even to God Himself. It does not decide the matter of their significance in general, that they appear just here in a moment when wrath is revealed, and that a Seraph burns away the sin of the Prophet. However, this is not the place to penetrate deeper into these mysteries (μυστήρια).

The Seraphim stood ממעל לו, “above him. By a very frequent usage עמד is joined with עַל so that by this preposition the one standing is represented, so to speak, as covering up the one before whom he stands, from the eyes of the spectator standing opposite; Genesis 18:8; Genesis 24:30; Exodus 18:13; Judges 3:19; Judges 6:31; 2 Kings 23:3; Jeremiah 36:21; 2 Chronicles 23:13. Even standing before Jehovah is designated by this preposition Job 1:6; 1 Kings 22:19; Zechariah 4:14; Zechariah 6:5.—But in our passage it is not merely said עָלָיו, but ממעל לו. This expression is so strong that we can do nothing else than represent the Seraphim to ourselves as hovering about the Lord, “and with two he flew,” so that they stood, not indeed above his head, but relatively above him. Each Seraph had six wings. The imperfects manifestly serve to indicate a continuous circumstance that is an essential part of the scene, whereas the perfects וקרא and ואמר, “and cried and said,” express an incident that forms part of the transaction. For what the Seraphim did with their wings went on continuously and does not belong to the transaction. But the crying out belongs to the transaction, yet does not go on continuously, but is only an incident that serves to finish the picture. We cannot suppose that the crying out continued while the Prophet, and the Seraph and the Lord talked. Targ. Jonathan happily translates Isaiah 6:2 b., “duabus velabat,” etc. “With two (wings) each one veiled his face that he might not see, and with two he veiled his body, that he might not be seen.”

It must not be concluded from זה אל זה that there were only two Seraphim, but that there were two choirs, say one on either side. Alternative song is founded in the essence of communion. It is the musical expression of the διαλογισμοί that move the congregation. Therefore it is found in the heavenly congregation as well as in the earthly. But the Seraphim sing “Holy, holy, holy is Jehovah Sabaoth; fullness of the whole earth is His glory.” Thus they praise Him here as the Holy One, because in what follows ( Isaiah 6:9 sq.), He makes known in what degree His holiness shall react against unholy Israel. Delitzsch calls attention to the fact that Isaiah cherished his whole life through, a deep, indelible impression of that holiness of the Lord that confronted him here so mightily in word and aspect. Fourteen times in the first part does he use the expression קדושׁ ישׂראל, “Holy One of Israel,” which Isaiah, as it were, the concentrated expression of that impression; fifteen times in the second (comp. at Isaiah 1:4), whereas the expression occurs beside only thrice in the Psalm, ( Psalm 71:22; Psalm 78:41; Psalm 89:19), twice in Jer. Psalm 50:29; Isaiah 51:5), and once in 2 Kings 19:22 parallel with Isaiah 37:23.

But why this thrice repeated קָדוֹשׁ?. There are, to be sure, examples of such repetition that only aim at rhetorical emphasis ( Jeremiah 7:4; Ezekiel 21:32; Nahum 1:2). In fact Calvin and Vitringa construe the thrice holy in this sense, while, yet, they expressly say that they would not exclude a deeper significance. Herm. Schultz, (Alttest. Theol. I. p345) says: “the choir rests on a song and counter Song of Solomon, combined in the double choir, therefore the threeness of the Holy.” But here we stand before the holiest of all of the Godhead, that is opened up for a moment, and receive a glimpse into the βάθη τοῦ θεοῦ ( 1 Corinthians 2:10, “the deep things of God”). The Christian consciousness, from the remotest period, has not been able to resist the impression that this thrice-holy is a reflex of the triune being of the Godhead. And in the New Testament sphere this impression is the more justified because the evangelist John ( John 12:41) says expressly Isaiah saw the glory of Jesus when he heard the words of Isaiah 6:10. In that John says nothing extraordinary. Rather he quite accords with Peter who says ( 1 Peter 1:11) that the Spirit that swayed in the Prophets of the Old Testament was the Spirit of Christ; and with Paul, who says ( 1 Corinthians 10:4) it was Christ that as a spiritual rock led Israel through the wilderness. This is only the confirmation of what we have long known as the significance of the Song of Solomon, viz.: that He is the medium, and therefore also the mediator of all and every revelation.

In regard to the second clause of Isaiah 6:3, the question arises, first of all, what is subject? Is מְלֹּא subject, then earth is the principal notion, and it is said here what fills it. Is כְּבוֹדוֹ subject, then the glory of God is the principal notion and it is declared here how comprehensive it is. The latter alone corresponds with the context. But the further inquiry arises: whether כְּבוֹד, “glory,” is to be taken in an active or a passive sense, i. e., as praise, or as majesty, glory. The two cannot be essentially disconnected. For as God’s glory is everywhere, so in a certain sense also it is everywhere praised. For its very enemies even must involuntarily do it honor ( Psalm 8:2-3). And I do not see why in our passage one should separate the two. Does it not then become those who sing unceasingly the praise of God in His immediate presence to declare that, not only they, but the entire creation continually proclaims the praise of the Lord? But it says only “all the earth.” Of course: for this song of praise sounds here primarily for one man and for men. It is just in respect to these that the truth is declared, on the one hand comforting, on the other appalling, that the glory of the Lord is everywhere, and everywhere it makes itself known and felt. Comp. Isaiah 40:5; Habakkuk 3:3; Numbers 14:21; Psalm 72:19.

Isaiah 6:4. אַמָּה signifies in Hebrew primarily the elbow-socket (Armgelenk-Mutter), i. e., the depression resembling the box screw (Schraubenmutter), in which the arm turns itself, the elbow. The word has this meaning, too, in the noted passage 2 Samuel 8:1, where it is said that David took from the Philistines אֶת־מֶתֶג הָאַמָּה. The bridle of the elbow is the contrast of מֶתֶג שְׂפָתַיִם, Isaiah 37:29, “the bridle of the lips,” a bridle attached to the elbows. The meaning of 2 Samuel 8:1 is that the Israelites had the bridle of the Philistines, no longer in their mouths indeed, yet still on their arms, so that they were hindered from the free use of them. Therefore אַמָּה is the elbow, from which the meaning “ell” is derived. Accordingly אמות הספים are the elbows of the sills. The sills are compared to the arms and the joints in the angle are the arm joints or elbows. Because the sills, and in fact both the upper and lower, and as well as the side beams, are joined together in these, therefore they are the centre of motion, and every shock felt in such a centre must be communicated to all the radii. אַמָּה occurs only here in this meaning. סִפִים (only here in Isaiah) are the sills, and primarily the under sills. For the upper sill is called מַשְׁקוֹף and the side posts מְזוּזוֹת ( Exodus 12:7; Exodus 12:22-23). But in our passage סִפִים as denominatio a potiori stands for all parts of the door-way. The verb נוּעַ occurs only in the first part of Isaiah 7:2; Isaiah 19:1; Isaiah 24:20; Isaiah 29:9; Isaiah 37:22.—קול הקורא (comp. Isaiah 40:3) is primarily “the voice of the caller.” But in what precedes it speaks, not of one, but of many criers. Thus we know that קורא is to be taken collectively and as concr. pro abst.

The house filled with smoke.—It was then not full of smoke from the commencement, and still less did a cloud of smoke conceal the Lord as Exodus 40:34; 1 Kings 8:10. For ( Isaiah 6:1) Isaiah saw the Lord. It has been said, the smoke came from the altar of incense ( Isaiah 6:6) and symbolized the seraphic praise. There may appear some truth in that from a comparison of Revelation 5:8; Revelation 8:3 sq. But it seems to me that the smoke has still another meaning. In so far as it constitutes an antithesis to the light in which the Lord dwells, it seems to me, wherever it occurs in connection with the appearance of the divine glory, to signify the reverse side of the same, the severity, the wrath of God. Thus here, too, the smoke, with whose appearance is connected immediately in Isaiah 6:5 the Prophet’s confession of sin and mortal fear, introduces the words of condemnation which the Lord afterward speaks to the Prophet as the manifestation of His holy indignation. Comp. Isaiah 4:5; Isaiah 9:17; Isaiah 14:31; Isaiah 34:10; Isaiah 51:6; Isaiah 65:5.

3. Then said I——is purged.

Isaiah 6:5-7. After the Prophet had heard the Seraphim praise the holiness of the Lord, after he had beheld them themselves in the splendor of their holiness, and also had seen its consequence, the wrath, imaged in the smoke, he is seized with the feeling of his own sinfulness. Every creature that beholds or comes in contact with an immediate trace of the divine Being, has a sense of not being able to exist under the burden of the absolute majesty ( Genesis 16:13; Genesis 32:31; Exodus 33:20; Judges 6:22 sq.; Isaiah 13:22; 1 Samuel 6:19 sq.; 2 Samuel 6:7). This sense must have made itself felt in the Prophet in the highest degree, seeing he beheld the divine Being in a greater proximity and clearness, than, since Moses at least, ever a man did. He cries, therefore: woe is me (comp. Isaiah 1:4), I am lost ( Isaiah 15:1; Hosea 4:6; Hosea 10:7; Hosea 10:15), for a man of unclean lips am I, and among a people of unclean lips do I dwell! That he emphasizes just the unclean lips comes from the fact that he had just heard the Seraphim bring an offer of praise with clean lips. In contrast with these circumcised lips he becomes conscious how his are uncircumcised ( Exodus 6:12); in contrast with these calves of the lips ( Hosea 14:3) and with this fruit of the lips ( Proverbs 18:20; Isaiah 57:19; Hebrews 13:15) he feels that he is quite unfit for such an offering, both in respect to his own person, and in respect to that totality to which he belongs; in fact that this unfitness, when he has gone with it into the jurisdiction of the highest King ( Isaiah 33:22; Isaiah 41:21; Isaiah 43:15; Isaiah 44:6) must bring upon him the sentence of death. “Such is the confession which the contrite Prophet makes; on this confession follows the forgiveness of sins, which is confirmed by a heavenly sacrament, and is extended to him by a seraphic absolution.”—Delitzsch.

The altar, which is mentioned, we must think of as an altar of incense, since any other kind of offering than incense in the heavenly sanctuary is inconceivable, and the glowing coals also indicate an altar of incense. From this altar one of the Seraphim took with the tongs a רִצְפָה “hot coal.” That he took it with the tongs, not only corresponds to the usage of the earthly sanctuary ( Exodus 25:38; Numbers 4:9; 1 Kings 7:49), but has in any case also its internal reasons, as that even in the sphere of heavenly corporal existence such distinctions occur, or that the touching with the tongs has a symbolical meaning.

רִצְפָה (comp. רֶשֶׁף, Habakkuk 3:5; Song of Solomon 8:6) is something aglow, whether coal or stone. The word occurs only here [in Isaiah.—Tr.] In the earthly sanctuary the burning of incense was performed by taking coals from the altar of burnt-offering and pouring them on the altar of incense, and then upon these was scattered the incense ( Leviticus 16:12; comp. Isaiah 10:1). In the heavenly sanctuary there was no altar of burnt-offering. At all events רִצְפָה designates the glowing body on which the incense was cast in order to burn it. With such a glowing body, therefore, the Seraph touched the lips of the Prophet in order to reconcile him. The Prophet’s lips are touched with fire therefore, and that with the same holy fire out of which proceeds the cloud of smoke. Thus from the place that occasioned in him before the painful feeling of his uncleanness, must the holy fire penetrate and burn out the entire man. It must burn up all uncleanness. The Seraph shows himself here right properly as שָׂרָף, as burner. As water has primarily generating and fructifying power, but secondarily also a judging and destroying power (comp. creation, the flood, and Baptism), so fire has primarily devouring, and thereby judging, purifying, and secondarily warming and illuminating power. Omnia purgat edax ignis, vitiumque metallis excoquit, says OvidFast. iv. 785. Τὸ πῦρ καθαίρει, τὸ ὕδωρ ἁγνὶζειPlut.quœst. Romans 1). Comp. Numbers 31:23; Herzog’sR. Encycl. IX. p717 sq.—As here the touching takes place for the purpose of atonement, so Jeremiah 1:9 it is for the purpose of inspiration; in Daniel 8:17 sq.; Isaiah 10:8 sqq.; Revelation 1:17, it is for the purpose of imparting strength.

4. Also I heard—and be healed.

Isaiah 6:8-10. The Lord Himself now begins to speak. Having seen Him ( Isaiah 6:1), Isaiah now hears Him. “I heard” corresponds to the “and I saw” ( Isaiah 6:1). It is worthy of notice that the Lord asks: whom shall I send? that Hebrews, therefore, as it were, calls for volunteers. So we read, too, 1 Kings 22:20, that the Lord in an assembly of heaven, portrayed very much as the one here, asks: “Who shall persuade Ahab, that he may go up and fall at Ramoth-Gilead?” There it appears, 1 Kings 6:23 (from the circumstance that Micaiah would have been a deceiver, if a real transaction were reported in 1 Kings 6:19-22) that this prophet only narrates a fictitious vision. But anyway the representation remains that the Lord not only gives His servants and messengers command and commission according to His own election, but also proposes the undertaking of a commission to the voluntary determination. Now when the Lord in our passage, as was said, calls for volunteers, as it were, this is not to be explained by the greater difficulty or danger of the mission. For Isaiah’s mission was not as difficult and dangerous as that of Moses or Jeremiah. Now Moses resists the commission all he can ( Exodus 3), though he was an אִישׁ חַיִל, “able Prayer of Manasseh,” as few were. Luther says of him (on the call of Moses, Exodus 3): “Moses begins, as it were, a wrangling and disputing with God, and will not accept this office.” Jeremiah refuses because he feels himself really too young and made of too tender stuff. Ezekiel, too, appears inwardly at least to have had no relish for undertaking the commission. For he is exhorted not to be disobedient ( Ezekiel 2:8), and, though he does not express them, his doubts and fears are disarmed ( Ezekiel 2:6 to Ezekiel 3:9). Jonah, the most rebellious and self-willed of all Prophets, actually flees from the Lord. All these, who would not, are not even asked if they will, but they must. Isaiah, who will, is asked. It appears, therefore, that the manner of the calling is regulated according to the individuals. Where the Lord in His chosen and prepared instruments ( Jeremiah 1:5) observes also the subjective readiness of mind, He affords it the opportunity to manifest itself by the question: “who will.” That the Lord, by this question, would not draw out something concealed from Himself is manifest. For how can a thing be unknown to the Lord? There was, in fact, no one there but Isaiah that could have replied to His question. For, it could only be a man that could be in question for the undertaking of the prophetic office in Israel. No such person except Isaiah was present. The question is therefore a form by which the Lord honors the רוּחַ נְדִיבָה, “free spirit” ( Psalm 51:14 (12)), that He knew was present in the Prophet, in that He gave it opportunity to manifest itself.

Who are the many for whom the service is to be done? The plural is here as little as Genesis 1:26; Genesis 3:22; Genesis 11:7 mere form (Plur-majest). It is rather, as Delitzsch expresses it, communicatively intended. Jehovah includes the whole assembly. He honors thereby the assembled ones, by taking for granted that His interest is theirs and their interest His. Isaiah at once replies: “Behold, here am I; send me.” This prompt offer quite corresponds with the strong and bold spirit of Isaiah. There is no need of assuming that he had already been called, and had already been in office for a time. Hebrews, the mighty Prayer of Manasseh, is at once conscious that this is his affair. He feels that he can do it, and he will do it, too. We find here not a trace of fear or other consideration. It was, however, no proud self-sufficiency that led the Prophet. He has just been reconciled in fact as a sinner. The flame that blazes in him and impels him must have been a pure flame. He feels himself strong in Him that makes him mighty ( Philippians 4:13; Isaiah 40:29 sq.). This “here am I; send me” Isaiah, however, so grand, in fact, when one reflects on the examples of other prophets mentioned already, it is so unique in its way, that one understands wherefore Isaiah would not put this history of his calling quite in the beginning of his book, but rather makes it the third portal of his prophetic building. He feared this intrepid ready-mindedness would be found incomprehensible. He puts in advance of it therefore two other entrances, that the reader may learn thereby to know him and thus come prepared to this scene of his calling. And, in fact, he that has read chapters1–4must confess that here “is a Prophet” ( Ezekiel 2:5; Ezekiel 33:33), a man that had the stuff in him, and the right to say, “Here am I; send me.”

In Isaiah 6:9-10 follows out of the mouth of the Lord Himself the commission that the Prophet must discharge. The manner of imparting this commission is directly the opposite of what is usual among men in like circumstances. One seeks, namely, in giving a servant or messenger a hard commission, to represent it, at least, at first, in the most advantageous light. This the Lord does not do. On the contrary, He plainly emphasizes just the hardest part. He acts as if the Prophet were to have nothing joyous to announce, but only judgment and hopeless hardening. Isaiah is called the evangelist of the Old Testament. But there is not a trace of it found here. It is not once said even that he shall warn, exhort, threaten. But, overleaping all intermediate members, only the sorrowful effect is emphasized, and that with such pointedness, that, what in truth can be only an unintended effect, appears as directly designed. It is as if the Lord would give the intrepid man that had said “here am I, send me,” to understand at once, that he would require all his boldness in order to carry through the commission he undertook. Grammatically the words offer almost no difficulty. The inff. absol. in Isaiah 6:9 cannot have an intensive meaning, as though the Lord had said: hear and see well, with effort, zeal and diligence. For then must they even attain to understanding. But the Lord would say: spite of the much, and ceaseless hearing they shall still understand nothing. This ceaseless but still fruitless hearing is only the correlative of that ceaseless but fruitless preaching, of which especially Jeremiah so often speaks ( Jeremiah 7:13; Jeremiah 7:25; Jeremiah 11:7, etc.). Let it be noticed, too, that Jeremiah every where points, as the cause of this fruitless hearing, to the שְׁרִירוּת לֵב, “the hardness of heart,” and the stiffening of the neck (הִקִשׁוּ אֶת־עָרְפָם, Jeremiah 7:26). The Prophet never spoke to the people such words as we read in Isaiah 6:9. Therefore it cannot be the meaning of the Lord that He should so speak. But the Lord would say: Whatever thou mayest say to this people, say it not in the hope of being understood and regarded, but say it with the consciousness that thy words shall remain not understood and not regarded, although they might be understood and regarded, and that consequently they must serve to bring out the complete unfolding of that hardness of heart that exists in this people, and thereby be a testimony against this people and a basis of judgment. Thus Isaiah 6:10 it is not meant that the Prophet shall do what is the devil’s affair, that Isaiah, positively and directly lead men off to badness and godlessness. Rather the Lord can ever want only the reverse of this. If, then, it says: “harden the heart, deafen the ear, plaster up the eyes, that they may not see, nor hear, nor take notice and be converted to their salvation,” still this form of speech seems to me to be chosen for the sake of the Prophet. There Isaiah, namely, a great comfort for him in it. For what is sadder for a man of God than to see day after day and year after year pass away without any fruit of his labor, in fact with evidence that things grow rather worse than better? Is it not for such a case a mighty comfort to be able to say: that is precisely what the Lord predicted, yea, expressly indicated as His relative and previous intention. Thus one sees that He has not labored in vain, but that He has performed his task. And inasmuch as that judgment is still only a transition point, and by the wonderful wisdom of the Lord, shall become a forerunner of higher development of salvation, so the servant of God can say this for comfort, that even out of the judgment of hardening, that it is His part to provoke, salvation shall grow. God’s wrath, in fact, is never without love. The preliminary earthly judgments, as is well recognized, are to be regarded as chastenings, that have a becoming-better as their aim. And if a people like Israel suffers one judgment after another through thousands of years, and still never becomes better, until at last the Lord breaks in pieces the economy of the Old Testament, like one shivers an earthen vessel by throwing it on the ground, so just this destroying of the old covenant is the previous condition to the arising of a new one, that attains to what the old one could not. But the individuals themselves whose hardening and judgment is an example and beacon for the after-world? Here we touch on a difficult point. Will those whose fall was the riches of the world ( Romans 11:12) be eternally damned, or will their fall here below also for them become some time a means to their conversion and raising them up again? The answer to this appears to me to lie in Romans 9-11But here is not the place to go into it more particularly.—Heart, ear, eye (comp. Isaiah 32:3-4) are named as the representatives of the inward sense; the heart represents the will, eye and ear the knowing. The heart shall become fat and covered with grease, and thereby be made incapable of emotion.

After it is said what shall be done in regard to the three organs, it is said what shall be guarded against by such doing; and here a reversed order is observed in respect to the positive phrases. What must be guarded against is something immediate and something mediate. Immediately must seeing, hearing and observing be hindered; mediately the penitent conversion and being saved.

In the N. T. our passage is cited five times. In Matthew 13:14; Mark 4:12; Luke 8:10 it is applied to the fact that Jesus always spoke to the people in parables. Thereby was the prophecy of our passage fulfilled. Jesus would manifestly say: Were I not to speak in parables, then they would understand nothing at all; my discourse would outwardly rebound, and not penetrate at all, and consequently effect no condition of responsibility on their part. But as I speak by parables, my discourse at least penetrates so far that a certain relative understanding, and consequently, too, a responsibility, is possible. But in as much as they oppose themselves to the realization of this possibility of understanding, they let it be known that evil has the upper hand in them: thus they pronounce in a measure their own judgment. Our passage is cited in John 12:40 as explaining why the Jews could not believe in Jesus spite of the signs He did. To this end our passage is construed in the same sense in which the Synoptists take it: even the signs of Jesus, no matter how near they come, still do not bring about faith, because the susceptibility is wanting. Finally in Acts 28:25 sqq. Paul makes use of our passage in order to prove generally the unsusceptibility of the Jewish nation to the preaching of the gospel.

5. Then said I——substance thereof.

Isaiah 6:11-13. The announcement of the judgment of hardening in Isaiah 6:9-10 sounds quite absolute. Yet the Prophet hears underneath all that it is not so intended. It is impossible that the Lord should quite and forever reject His people, and abrogate the promises given to the fathers. He asks, therefore, “How long, Lord?” (comp. Psalm 6:4; Psalm 90:13; Habakkuk 2:6). He would say: What are to be quantitively and qualitatively the limits of that judgment of hardening? The answer is: First there must be an entire desolation and depopulating of the land; and when at last still a tenth of the inhabitants is in the land, that tenth part also must be decimated till nothing is left but the stump of a root or stem. That shall then be the seed of a holy future. The meaning of the words is perfectly clear.

The construction is as follows: and still there is in it (the land) a tenth part, and this is again decimated—after the manner of or in resemblance to the terebinth and oak, in which, when felled, a stump remains, its stump (of the tenth) is holy seed. Therefore a stump always remains, and that suffices to guarantee a new life and a new glorious future. This has been steadily verified in the people Israel, both in a corporeal and spiritual respect. After every overthrow, yea, after the most fearful visitations, that aimed at the very extinction of the people, a stump or stem was still always left in the ground. This people is even not to be destroyed. There is nothing tougher than the life of this everlasting Jew. And in spiritual respects it is just the same. Though every knee seems to bow to the old or the new Baal, yet the Lord has preserved always a fragment (7,000 it is called, 1 Kings 19:18) in faithfulness.

DOCTRINAL AND ETHICAL
On Isaiah 6:1. The question: why this vision in the year of Uzziah’s death? coincides evidently with the question: why an Isaiah any way, and why was he needed just at this time? If prophets were to be, then must prophecy at some time culminate; and that happened in Isaiah, the greatest of all the prophets that have written. Thence Isaiah can stand neither at the beginning, nor at the close. Not at the beginning, for he is far in advance of the elementary stadium; he represents the summit. Not at the close, for in the days of decline art cannot flourish. It needs quiet times for its development. Such a quiet time (relatively) was that of the four kings under whom Isaiah labored. Caspari (Beitr. p218) says of the Uzziah-Jotham period, that for the kingdom of Judah it was1) a time of great power and prosperity, 2) beside the time of Jehoshaphat ( 2 Chronicles 17:18, 20), it was the greatest period since its existence by the rending away of the Ten Tribes from the house of David, 3) the longest continued prosperity during its existence, 4) the last that it had till it fell, 5) the only period of prosperity during Isaiah’s prophetic ministry. But this period of prosperity was, so to speak, only the spring-time, the youth and formative period of the Isaiah prophecy. It was under Ahaz especially that it had to make trial of itself. The league with Assyria fastened the gaze of the Prophet on the Assyrian dominion, the Babylonian embassy in Hezekiah’s time (chap39) on that of Babylon. Although, even under Ahaz and Hezekiah, there were wars and great distress by means of the Syrians and the Ephraimites, as also by the Assyrians, still the destruction was graciously postponed.

In that time, therefore, when the theocracy began to show its relations to the worldly powers in a decisive way, there appeared a prophet, who, thoroughly cultivated under the prosperous period of Uzziah and Jotham, could recognize the portentous characteristics of the time of Ahaz and Hezekiah, and see deep into the signs pregnant with the future; and who could reveal their meaning with such Wisdom of Solomon, power and art as are seen in the book of Isaiah. When Uzziah died, Isaiah was just old enough and far enough advanced in training to begin the prophetic career; under Ahaz he had attained manly maturity; and under Hezekiah, with glorified vision, like one near his death, he beheld the glories of redemption.

2. On Isaiah 6:1. Jerome inquires: how could Isaiah have seen the Lord, seeing John says ( John 1:20) “No man hath seen God at any time,” and God Himself said to Moses: “Thou canst not see my face; for there shall no man see me and live,” Exodus 33:20? He replies to the question: that not only the Godhead of the Father, but also that of the Son and of the Holy Spirit, are invisible to bodily eyes, because one essence is in the Trinity. But the eyes of the spirit are able to behold the Godhead according to the saying: “blessed are the pure in heart, for they shall see God,” Matthew 5:8. And Augustine cites this saying of Jerome approvingly, and comments on it (Epist. ad Fortunatianum) Addendo ergo, etc.: “Therefore by saying in addition, ‘but the eyes of the spirit,’ he makes vision of this sort totally different from every kind of bodily vision. But lest any might think he spoke of the present time, he subjoins the testimony of the Lord, wishing to show what he had called eyes of the spirit: by which testimony the promise is declared, not of a present, but of a future vision.”

3. On Isaiah 6:2. Foerster explains the fact of the Seraphim covering their feet with their wings as proof that they would confess that their holiness was imperfect and impure in comparison with the absolute holiness of God. For this he cites Job 4:18, “Behold, He put no trust in His servants; and His angels He charged with folly,” and John 15:15, “Behold, He putteth no trust in His saints; yea, the heavens are not clean in His sight.”

4. It was even the opinion of many Rabbis that a trace of threeness of the divine essence was contained in the three times holy of the Seraphim. Peter Galatinus (Italian, baptized Jew, Franciscan monk) in his Arcanis catholicae veritatis II:1, has proved this especially of Rabbi Simon Jochai and Jonatan ben Ufiel (the Targumist). Comp. Raymundus Martini in the pugio fidei, and especially Joh. Meyer in the Dissertatio theologica de mysterio sacrosanctae trinitatis ex solius V. Ti. libris demonstrato. Harderwich, 1712.

On the ground of this recognized reference to the Trinity, this song of the Seraphim has obtained great significance in Christian liturgies to the present time. “Its introduction into them has been ascribed to Ignatius, Bishop of Antioch († 116), and already in a letter of Clement, Bishop of Rome († 100), there is found a hint of it. Pope Sixtus I. († 130) is said to have adopted it into the Romish mass.” Schoeberlein, Schatz des liturg. Chor. und Gemeindegesangs I. p333. [On the Trishagion comp. a Bib. Encycl. or Bingham’s Antiquity of the Christian Church, Book Isaiah 14:2 § 3, 4, and Book Isaiah 15:3 § 10].

5. On Isaiah 6:4. If a typical meaning of the shaking of the door-posts is insisted on, it must be sought in that power of the revelation of divine glory that affects and moves everything, impressing both personal and impersonal creatures; and an example must be found in the events attending the death of Christ ( Matthew 27:50 sq.).

6. On Isaiah 6:5. “God does not put angels into the pulpit, but poor, weak men. The angels do not know how sinful men are affected; but ministers of the Church, chosen from men, know that well.”—Foerster.

7. On Isaiah 6:8. Vitringa remarks here that Christian expositors, Grotius excepted, explain the change from the singular to the plural number, in “whom shall I send, and who will go for us” as implying the Trinity. “Calvin, too,” he says, “and Piscator, usually more cautious than others in observations of this sort, here plainly utter this sentiment.” [“This explanation is the only one that accounts for the difference of number in the verb and pronoun.”—J. A. Alexander.—Tr.]. The opinion of the Jews, however, is that God is represented metaphorically here, as taking counsel with His family, i. e. the angels. Vitringa remarks also that Sanctius attributes to Thomas and Hugo the important emphasis laid on the plural “for us,” which involves the meaning “who will go for us and not for himself.”

8. On Isaiah 6:9-10. What God says to the Prophet here rests on a law that may be called the law of the polarity of the will. For every thing here concerns the will, i. e., that will-do that is conditioned by the will-be (comp. my book, Der Gottmensch, p46 sqq.). As in electricity similar poles repel one another, and dissimilar attract, which depends on the principle of deep inward relationship and mutual completion, so in like manner it happens in spiritual life. The Lord says, John 8:37 : “My word hath no place in you,” and again, John 8:43 : “Why do ye not understand my speech? even because ye cannot hear my words;” which question he proceeds to answer himself John 8:44): “ye are of your father the devil, and the lusts of your father ye will do;” and immediately after He says, John 8:47 : “He that is of God heareth God’s words: ye therefore hear them not because ye are not of God.”

Therefore where the word of God comes in contact with a heterogeneous pole, it is repelled. And not only that, but that negative pole becomes more intensely negative by the exercise of its negative power. And the stronger the power that provokes its energetic reaction, and the oftener this provocation occurs, so much the more is it strengthened in that negation till it becomes quite hardened. The magnet loses its power by disuse, whereas frequent use strengthens it. Thus we find that every where the most glorious, clearest, loveliest testimonies to divine truth are not received where the will is wanting to receive them, i. e., where, to speak biblically, the flesh is stronger than the spirit. Therefore must all prophets of the Lord be hated and persecuted in proportion as they announced the truth mightily and penetratingly; and that hate must attain its climax in opposing Him who was Himself the truth.

8. On Isaiah 6:13. “Paul, also, when he represents the rejection of the Jews in Romans 11, calls the race, Romans 11:16, a holy root, and, Romans 11:23-25, severed branches that God will again graft in.” Starke.

HOMILETICAL HINTS
1. On Isaiah 6:3. The thrice holy of the Seraphim a Revelation 1. Of the holiness of God2. Of His glory3. Of the Trinity.

2. On Isaiah 6:5-8. The way of reconciliation to God prefigured by the example of the Prophet Isaiah 1. The beginning of this way is the knowledge of sin: a. occasioned by the knowledge of the holiness of God, b. manifesting itself by the confession of sin, c. constraining one to cry for deliverance (woe is me). 2. The end of this way is the forgiveness of sins: a. made possible by the sacrifices to which the altar points, b. applied by the word and sacrament (the address of the angel and the live coal), c. appropriated by faith (the Prophet yields himself to the action of the angel).

3. On Isaiah 6:8. Installation address. Whom shall I send? etc. Herein lies: 1. The divine call to office2. The high importance of the office3. The joyful inspiration for the office. Hahn.

4. On Isaiah 6:9-13. The fruit of preaching1. It is gratifying only in a small portion of the hearers ( Isaiah 6:13 b; Matthew 22:14). 2. In most hearers it is rather mournful, because by preaching: a. they are only moved to the full unfolding of their enmity; b. they are made ripe for judgment ( Isaiah 6:11-13 a).

Footnotes: 

FN#1 - Or, the skirts thereof.
FN#2 - him.
FN#3 - Heb. this cried to this.
FN#4 - Heb. His glory is the fulness of the whole earth.
FN#5 - elbow joints.
FN#6 - Heb. threshold.
FN#7 - the cry.
FN#8 - Heb. cut off.
FN#9 - Heb. and in his hand a live coal
FN#10 - a glowing-stone.
FN#11 - Heb. caused it to touch.
FN#12 - is covered up.
FN#13 - Heb. Behold me.
FN#14 - Or, without ceasing, etc, Heb. in hearing, etc.
FN#15 - Heb. in seeing.
FN#16 - always.
FN#17 - plaster up.
FN#18 - Heb. desolate with desolation.
FN#19 - will remove.
FN#20 - And great will be the desolation.
FN#21 - Or, when it is returned and hath been broused.
FN#22 - that shall again bum up.
FN#23 - terebinth.
FN#24 - of which in falling a stump remains,
FN#25 - Or, stock or stem.
FN#26 - a holy, seed is their stump.
FN#27 - make war on it.

II.—THE FIRST GRAND DIVISION

Isaiah 7-39
FIRST SUBDIVISION

Chaps7–12

Israel’s Relation to Assyria as Representative of the World-Power generally in its Destructive Beginning and Prosperous Ending
Chapters7–12deal wholly with the relation of Israel to Assyria. They show how the way was opened for this relation by the unhappy league that Ahaz concluded with the king of Assyria for protection against Syria and Ephraim. The Prophet announces first that the fear of the Syrians and of Ephraim is groundless: but Assyria is to be feared. Taking with Assyria a comprehensive view of all later developments of the world-power, he announces to Israel a second exile, corresponding to that of Egypt as the first, but also a second return, corresponding to that glorious return in which Moses led them. This deliverance will be brought about by a Branch that is to be expected from the house of David, that shall spring as son of a virgin from the apparently dried up root of this house, and, in the might of the Spirit of God, will found a kingdom of peace that shall embrace and have dominion over all nature.

This prophetic cycle divides in three parts. In the first part ( Isaiah 7:1 to Isaiah 9:6) the Prophet opposes to the false reliance on the aid of Assyria against the apparent danger that threatened from Syria and Ephraim, the ideal figure of a child, that finds its type in the half-frightful, half-comforting phenomenon of the virgin’s son Immanuel, partly in the form of a son born to the Prophet himself: types that at the same time are earnest of a preliminary deliverance.

In the second part ( Isaiah 9:7 to Isaiah 10:4) the Prophet turns to the Israel of the Ten Tribes, with a short, as it were, passing word. Prompted by their proud words, as if it were a little thing for them to make good the loss so far sustained from Assyria, the Prophet announces to Ephraim that what they regarded as the end was only the first of many degrees of ruin that they were to suffer from Assyria.

In the third part ( Isaiah 10:5 to Isaiah 12:6) the Prophet turns against Assyria itself. Because it would not be the instrument of the Lord in the Lord’s sense, to it is announced its own destruction, but to Israel deliverance and return by the Messiah the Prince of Peace.

____________________

A.—THE PROPHETIC PERSPECTIVE OF THE TIME OF AHAZ

Isaiah 7:1 to Isaiah 9:6
In the beginning of the reign of Ahaz Judah was seriously threatened by the league between Syria and Ephraim. Thereupon Isaiah received the commission from Jehovah to say to Ahaz that there was nothing to fear from Syria and Ephraim. Ahaz being summoned to ask for a sign as pledge of the truth of this announcement, refused to do so. In punishment a sign is given to him. He must hear that a virgin of the royal house, probably his daughter, is pregnant, and will bear a son. But this son of a virgin shall receive the exceeding comforting name, “Immanuel.” Before he will be able to distinguish between good and evil, the lands of Syria and Ephraim shall be forsaken and desert. But danger threatens from that side from which Ahaz hopes for help and deliverance—that Isaiah, from Assyria. For Assyria will turn the holy land into a desert. Shortly after, the Prophet announces that a son will be born to himself. He does not do this publicly, however, but to two reliable men. At the same time the Prophet must set up a public tablet with the inscription, Maher-shalal-hash-baz. When the boy was born, he received these words as his name. And it was revealed as the meaning of the words, that before the boy could say father and mother, the spoil of Damascus and Samaria would be carried away by the king of Assyria. By this second child, then, substantially the same thing was predicted as by the first, the son of the virgin. Both prophecies must in general have occurred in the same period, in the beginning of the reign of Ahaz (743 B. C). Only the announcement of Immanuel precedes somewhat that of Maher-shalal-hash-baz. Wherefore this double prediction of the same thing? It seems to me that the announcement of Immanuel was intended immediately for the royal family. For it was a sign involving punishment (comp. comment on Isaiah 7:14). But the people, too, were mightily concerned in this affair. Therefore there was given to them a special sign by Maher-shalal. Such is the extent of the two prophecies at the beginning of Ahaz’s time. It is seen that each has for its central point the future birth of a child. From Isaiah 8:5 on follows a series of short utterances, all of which relate to the same subjects. The words Isaiah 8:5-8 are a warning directed primarily to Ephraim, not to despise the kingdom of Judah, nor to over-estimate the power of Syria and Ephraim, for Assyria will overflow the latter like a stream, and then, of course, Judah too. Isaiah 8:9-15 contains a threatening proclamation to the nations of that time that conspired against Judah, and a warning to Judah not to fear these conspiracies, but rather to let the Lord be the only subject of fear. Finally a conclusion follows ( Isaiah 8:16 to Isaiah 9:6) which sounds almost like the testament of the Prophet to his disciples. For, after a brief prayer to Jehovah to seal the law and testimony in the hearts of his disciples, he sets forth himself and his disciples as living signs and wonders that exhort men to have faith in Jehovah, warns against the temptation to superstitious divination, and exhorts to cleave to the law and testimony. For only therein, in the troublous days to come, may be found comfort and restoration.

And now that the prophet’s testament may be also a prophetic testament, prayer and exhortation merge into a prophetic vision. The gaze of the Prophet is directed to the remote future. Dark lies the future before him. But just in the quarter that the darkness is deepest, in the least regarded northern border of the holy land, he sees a bright light arise, which marvellously (one involuntarily calls to mind Correggio’s painting of the Nativity) has its origin in the person of a child, that proves to be the promised Branch of David, and restorer of David’s kingdom to everlasting power and glory. If our conjecture is correct, that we have here the Prophet’s testament to his disciples, then we may well conceive why it is introduced just here. First, it has the same obscure prophetic background that was given by the perspective of the abandonment of Israel to the power of Assyria; and then, like both the chief prophecies described above, it makes the dispersion of that obscurity by the clear light of salvation proceed from the person of a child that is to be looked for.

We may accordingly sketch out the division of our section as follows:

I. The two chief prophecies concerning the birth of the virgin’s son and the Prophet’s Song of Solomon 7:1 to Song of Solomon 8:4.

1. The prophecy of the virgin’s son Immanuel. Isaiah 7:1-25.

a) Isaiah and Ahaz at the conduit of the upper pool. Isaiah 7:1-9.

b) Isaiah in the bosom of the royal family announcing a sign: the Virgin’s Son Immanuel. Isaiah 7:10-25.

2. Isaiah giving the whole nation a sign by the birth of his son Maher-shalal-hash-baz. Isaiah 8:1-4.

II. Supplements.

1. Those that despise Shiloah shall be punished by the waters of the Euphrates, Isaiah 8:5-8.

2. Threatening against those that conspire against Judah, and against those that fear these conspiracies, Isaiah 8:9-15.

3. The testament of the Prophet to his disciples, Isaiah 8:16 to Isaiah 9:6.

a) Prayer and exhortation merging into prophetic vision, Isaiah 8:16-22 ( Isaiah 9:1).

b) The light of the future proceeding from a child, that is to be born of the race of David, Isaiah 9:1-16 (2–7).

07 Chapter 7 

Verses 1-9
I.—THE TWO CHIEF PROPHECIES CONCERNING THE BIRTH OF THE VIRGIN’S SON AND OF THE PROPHETS SON

Isaiah 7:1 to Isaiah 8:4
I.—THE PROPHECY OF THE VIRGIN’S SON IMMANUEL

Isaiah 7:1-25
a) Isaiah and Ahaz at the conduit of the upper pool
Isaiah 7:1-9
1And it came to pass in the days of Ahaz the son of Jotham, the son of Uzziah, king of Judah, that Rezin the king of Syria, and Pekah the son of Remaliah, king of Israel, went up toward Jerusalem to war against it, but could not [FN27]prevail against it.

2And it was told the house of David, saying, Syria [FN28]is confederate with Ephraim. And his heart was moved, and the heart of his people, as the trees of the wood are moved with the wind 3 Then said the Lord unto Isaiah, Go forth now to meet Ahaz, thou, and [FN29]Shear-jashub thy Song of Solomon, at the end of the conduit of the upper pool in the [FN30]highway of the fuller’s field; and say unto him,

4Take heed, and be quiet;

Fear not, [FN31]neither be faint hearted

[FN32]For the two tails of these smoking fire-brands,

For the fierce anger of Rezin with Syria, and of the son of Remaliah.

5Because Syria, Ephraim, and the son of Remaliah,

Have [FN33]taken evil counsel against thee, saying,

6Let us go up against Judah, and [FN34] [FN35]vex it,

And let us make a breach therein for us,

And set a king in the midst of it, even the son of Tabeal:

7Thus saith the [FN36]Lord God,

It shall not stand, neither shall it come to pass.

8For the head of Syria is Damascus,

And the head of Damascus is Rezin;

And within threescore and five years shall Ephraim be broken, [FN37]that it be not a people.

9And the head of Ephraim is Samaria.

And the head of Samaria is Remaliah’s son.

[FN38] [FN39]If ye will not believe, surely, ye shall not be established.

TEXTUAL AND GRAMMATICAL
Chap7 Isaiah 7:1. עָלָה is used not only of motion towards a place that is conceived of as higher (e. g., 1 Kings 12:27 sqq.; 2 Kings 24:1, and יָרַד of the opposite, e. g. 1 Kings 22:2; 2 Kings 8:29) but also of any hostile proceeding, entering on a plan ( 1 Samuel 17:23; 1 Samuel 17:25; Micah 2:13; Nehemiah 2:2, etc).—יָכֹל changed 2 Kings 16:5 to יָכְלוּ comes from the preceding עָלָה, and from the additional idea, perhaps, that Rezin was the chief person.

Isaiah 7:2. נוּחַ is never used in the sense of niti, confidere. But it is used of swarms of birds, grasshoppers and flies, that settle down somewhere ( Isaiah 7:19; Exodus 10:14; 2 Samuel 21:10). Such is its meaning here: the army of Syria has settled down like a swarm of grasshoppers on the spot where the army of Ephraim was encamped. Comp. 2 Samuel 17:12. On the fem. נָחָה after אֲרָם comp. 2 Samuel 8:5; 2 Samuel 10:10; coll. Isaiah 14:15; Isaiah 14:18.

Isaiah 7:3. תְּעָלָה occurs again in Isaiah only Isaiah 36:2. מִסְלָּה Isaiah used often beside here: Isaiah 36:2; Isaiah 11:16; Isaiah 19:23; Isaiah 33:8; Isaiah 40:3; Isaiah 49:11; Isaiah 59:7; Isaiah 62:10. כּוֹבֵם only here and Isaiah 36:2, in Isaiah.

Isaiah 7:4. After הִשָּׁמֵר should follow properly a negative notion, whence the word always has after it the conjunctions פֶּן or אַל or the preposition מִן (as solitary exceptions, comp. Exodus 19:12; Exodus 23:13). Therefore a negation must be supplied out of the following השׁקט, “take heed of (unbelieving, thus sinful) disquietude, but rather be quiet.” The direct causative Hiphil הַשְׁקֵט has evidently the meaning that Ahaz must control his anxiety, quiet himself. The word occurs in Isaiah again Isaiah 30:15; Isaiah 32:17; Isaiah 57:20, whereas the Niph. נִשְׁמַר occurs in Isaiah only here. יֵרַךְ Niph. of רָכַךְ; with the exception of Psalm 55:22, it always occurs in connection with לֵבָב or לֵב in the sense of becoming weak, timorous ( Deuteronomy 20:3; Jeremiah 51:46; 2 Kings 22:19; Job 33:16); it does not occur again in Isa. Only once he uses the Pual Isaiah 1:6. זָנָב (according to Isaiah 9:13-14; Isaiah 19:15) “the tail, the end piece.” אוּד (found beside only Amos 4:11; Zechariah 3:2) is the charred stick of wood that may have been used to stir the fire. עָשֵׁן “smoking,” only here in Isaiah, and Exodus 20:18. בחרי אף וגו, to understand the prefix בְּ to be of time–“while glowing” (Drechsler, Delitzsch, Knobel, Gesenius ) seems to me unsuitable. מִן marks the object of fear. בְּ following rather distributes the common notion “smoking firebrands” to the two Song of Solomon -named, as בְּ often stands after general expressions of number, (especially after כֹּל). Comp. Exodus 12:19, “whosoever eateth leaven shall be cut off בַּגֵּר וּבְאֶזְרַח הָאָ‍ֽרֶץ.” Genesis 7:21; Genesis 9:2; Genesis 9:10. Comp. Ewald, § 217 sq. The LXX. translates singularly ὅταν γὰρ ὀργὴ τοῦ θυμοῦ μου γένηται, πάλιν ἰάσομαι. Καὶ ὁ υίὸς τοῦ Ἀρἀμ καὶ ὁ υιὸς τοῦ P̔ομελίου, etc. Gesenius correctly conjectures that the translator instead of אפרצין reads ארפאכן, or rather ארפאובן.

Isaiah 7:6. הֵקִיץ is Hiph. from קָץ. The fundamental meaning is: “to experience a shaking, a shock.” From this are derived the meanings a) timere, “trembling, quaking,” ( Isaiah 7:16, Exodus 1:12; Numbers 22:3); b) taedere, fastidire. Disgust brings about a shock (comp. “es schüttelt mich”) which, when it is powerful, occasions vomiting (קוֹא) (comp. e.g. Genesis 27:46; Numbers 21:5); c) in the Hiphil: “to wake up;” for waking up is the effect of a shock that the sleeper experiences from without or within. In this sense, however, the Hiphil is evidently a direct causative, since it properly means “to make a shaking, a shaker.” Wherever else this Hiph. הקיץ occurs, except our verse, it means “to awake.” Our verse is therefore the only one where the word occurs as the causative of the notion קָץ = timere (verse16). Many expositors therefore have hesitated to take the word in this sense. Thus Fuerst (Concord., p988) would give our הֵקִיץ the meaning incidere, impungere, or abscindere, in that he combines it with קוֹץ “thorn,” or with קַיִץ tempus abscissionis, “harvest.” Gesenius, (Thes. p1208) proposes to read נְצִיקֶנְָה coarctemus, urgeamus, ( Isaiah 29:2; Isaiah 29:7). However, as this Hiphil is in any case unusual, it seems better to take it in a sense that is suggested by something near at hand, Isaiah 7:16. The feminine suffix here and afterwards in נבקענה and בתוכה relates plainly to Judah as land. The meaning of the Hiph. הבקיע is not quite clear. The fundamental meaning of the word is: “to split.” It is used of splitting wood ( Ecclesiastes 10:9, coll. Genesis 22:3) of eggshells ( Isaiah 59:5) of the earth from which springs forth the fountain ( Psalm 124:15) of the waters of the Red Sea ( Psalm 78:13); it is said that a besieged city is split when it is taken, that Isaiah, a breach is made in its walls ( 2 Kings 25:4; Jeremiah 39:2; Jeremiah 52:7; Ezekiel 26:10). In the last-named sense it is used 2 Chronicles 32:1, where it is said of Sennacherib: “He encamped against the fenced cities and thought לְבִקְעָם אֵלָיו,” where the constructio praegnans is important to the exposition of our passage. The word however is also used of a land. 2 Chronicles 21:17 we read of the Philistines and Arabians: “they came up into Judah, וַיִבְקָעוּהָ, and carried away all the substance,” etc. Beside the present place, the Hiph. occurs only 2 Kings 3:26, where it is used of an intended breaking forth on the part of an enclosed army. According to all this, the use of the word for breaking through, forcing a fortified city, seems to me to settle the meaning. A land is forced, broken through, as well as a city, when the living wall that defends it, the defensive army is broken through. Thus the sense of our passage will be: let us break through it (the land of Judah) i. e., take it by breaking through the protecting army, and thereby take it to ourselves. There lies in the expression, beside the pregnant construction, at the same time a metonomy.

It is not known who “the son of Tabeal” was. טָב is the Hebrew טוֹכ (comp. טַבְרִמּוֹן 1 Kings 15:18); the ending אַל changed in the pause from אֵל, whereby, perhaps intentionally, arises the meaning “not good” (good for nothing). If the name was of Israelitish origin (comp. טוּבָיִּה) then likely that Tabeal or his son was a fugitive of Judea of note. The name is found again Ezra 4:7. On the Assyrian monuments of the time of Tiglath-Pileser is mentioned however an I- Titus -bi’-i-lu, or Titus -bi’-i-lu, with the addition “mat A- Ruth -mu” i. e., from the land of Aram.

Isaiah 7:8 b. The position of these words is surprising. Why do they not stand after Isaiah 7:9 a? And how is the ו at the beginning of Isaiah 7:8 to be construed? Is it that paratactic Vav, that is determined only by the connection? And what is it that so determines it? Shall we regard it as causal, which were quite grammatical? (Comp. Genesis 24:50; Deuteronomy 17:16; Psalm 7:10, etc. Ewald’s Gram., § 353 a; Gesen. § 155, 1 c). Or shall we, like Chrysostom and Calvin, with whom Tholuck agrees, take it in the sense of νῦν or. interea? Take one or the other and it is not satisfactory. It seems to me to answer best, to assume that the words are a sample of the oracle-like, lapidary style (Lapidarstils) and thence no grammatically correct construction is to be looked for. Did the words in question stand after9 b, whither Lowth has transposed them, then indeed the disposition of the sentence would be more correct, but the construction would be monotonous. ראשׁ occurring four times in succession would sound bad. By the interposition of Isaiah 7:8 b, this evil is avoided. Thus manifoldness is combined with equilibrium. And thus, without ignoring the difficulties, we will still recognize the possibility of the passage being genuine as it Isaiah, against which there is grammatically nothing to oppose (comp. Tholuck, Die Propheten und ihre Weissagungen, and Ewald). Examples of the construction ובעוד שׁשׁים ו׳ Genesis 40:13; Genesis 40:19; Joshua 1:11; 2 Samuel 12:22; Isaiah 21:16; Jeremiah 28:3; Jeremiah 28:11; Amos 4:7. יֵחַת is imp. Kal. from חָתַת fractus est. Isaiah 30:31; Isaiah 31:4; Isaiah 51:6, etc.—מֵעַם = מִחְיוֹת עַם, comp. Isaiah 17:1; Isaiah 23:1; Isaiah 62:10.

Isaiah 7:9. Niph. נֶֽאְמֲן is firmum, stabilem, perennem esse ( Isaiah 22:23; Isaiah 22:25; Isaiah 33:16; Isaiah 49:7; Isaiah 55:3; Isaiah 60:4). כִּי is pleonastic, but very expressive, and is to be treated as dependent on an ideal verbum dicendi ( Numbers 22:29; Numbers 22:33; Psalm 128:4).

EXEGETICAL AND CRITICAL
1. And it came to pass——with the wind.—

Isaiah 7:1-2. This war expedition of the united Syrians and Ephraimites is mentioned 2 Kings 15:37; 2 Kings 16:5 sq. and 2 Chronicles 28:5 sq. Were one to follow the statement of 2 Kings 15:30, then Pekah did not at all live to see Ahaz. For there it reads: “And Hoshea the son of Elah made a conspiracy against Pekah, and smote him and slew him, and reigned in his stead in the twentieth year of Jotham the son of Uzziah.” If Pekah was killed after Jotham’s death under Ahaz, it must any way read “in the first year of Ahaz.” But according to all other data, Pekah must undoubtedly have lived to see Ahaz. For 2 Kings 15:1 it reads that Ahaz became king in the seventeenth year of Pekah, who, according to 2 Kings 15:27, reigned twenty years. How otherwise could Pekah, according to Isaiah 7:1, wage war against Ahaz? How could Tiglath-Pileser, according to 2 Kings 15:29, whom Ahaz summoned ( 2 Kings 16:7), in Pekah’s day, still occupy the region of Ephraim and carry the people away? But the statement of 2 Kings 15:30 b proves itself false in other ways. For, 2 Kings 15:32-33, we read that Jotham became king in the second year of Pekah, and reigned sixteen years. Accordingly Jotham must have died in the eighteenth year of Pekah. Therefore Pekah survived Jotham, and not Jotham Pekah, as 2 Kings 15:30 gives the impression. Hitzig (Gesch. d. Volkes Isr. I. p212) makes the original form of the statement to be: “And he killed him in the twentieth year of his reign, and became king in his stead;” but the following “of Jotham the son of Uzziah,” etc., are the superscription of 2 Kings 15:32 sqq.

However this may be, the statement of 2 Kings 15:30 b is in any case incorrect. Therefore we have here a plain example of the corruption of the text, unless we assume an inexact or erroneous use of original sources.

Pekah not only survived Jotham, but he lived during three years of Ahaz, because, according to 2 Kings 15:27, Pekah reigned twenty years, and in his seventeenth year Ahaz became king. Therefore in these three years must occur the events related in Isaiah 7, 8. Drechsler says correctly, the spoiling of Ephraim, spoken of 2 Kings 15:29, presupposes the conception, birth, and learning to talk of “Hasten-spoil, Quick-prey” ( Isaiah 8:3 sqq.); consequently one must say that the attack of Rezin and Pekah must be located in the first half of the three years that the latter lived in common with Ahaz.

Rezin was the last king of independent Syria—for by his overthrow it became an Assyrian province. The founder of the kingdom of Syria of Damascus was Rezin (רְזוֹן), who, having run away from his lord Hadadeser, king of Syria of Zobah, gathered a horde of fighting men, and settled with them in Damascus ( 1 Kings 11:23 sqq.). From that period we find the Syrian power, hitherto divided into many small kingdoms, concentrated under the king of Damascus. Rezin is followed by Hezion (חֶזְיוֹן, if he is not identical with רְזוֹן as Ewald,Gesch. d. V. Isr. III:151, and Thenius, on 1 Kings 15:19, conjecture); he by his son Tabrimon, who, according to 1 Kings 15:19, appears to have made a league with Abijam the king of Judah, which Benhadad, son and successor of Tabrimon, renewed with king Asa; an un-theocratic proceeding, which, according to 2 Chronicles 16:7, provoked the sharp censure of the prophet Hanani. We have, then, here the example of a league that a king of Judah made with the heathen king of Syria in order to war upon Baasha, king of Israel, to which in addition must be observed the grave fact that Benhadad at the very time was in league with Baasha, and consequently must have been solicited to break an existing alliance.

Thus the league between Pekah and Rezin against Ahaz appears as a retribution for the league that Asa had made with Benhadad against Baasha. That Benhadad, whom we may call Benhadad I, was suceeeded by Benhadad II, of whom we read that he combined thirty-two kings under his supreme command against Israel ( 1 Kings 20:1 sqq.). Benhadad II. was succeeded by Hazael, who murdered his master ( 1 Kings 19:15; 2 Kings 8:7 sqq.). Hazael was succeeded by Benhadad III, his son ( 2 Kings 13:24); finally Rezin succeeded him; his name possibly is identical with that of Rezin, the founder of the dynasty, as Gesenius (Thesaur. p1307) and Baihinger (Herzog’sReal-Encyclop. VII. p44) conjecture. The sounds ז and צ, as is well known, being nearly related (ds and ts; comp. צָעַקִ and צָהַר,זָעַק, and עָלַץ,זָהַר and צָעַר,עָלַז and Aram. זְעַר, etc.). But if רְזוֹן and רָזוֹן ( Proverbs 14:28, where the word is parallel with מֶלֶךְ) and רֹזֵן ( Judges 5:3; Psalm 2:2, gravis, augustus, princeps, stand related in root and meaning, we would then see this kingdom of Damascus also begin and end with an Augustus.

Pekah, son of Remaliah, an otherwise unknown name, was שָׁלִישׁ of the king Pekahiah. Luther translates the word by Ritter = “knight,” but it means properly “chariot warrior,” because three always stood on a chariot (comp. Exodus 14:7; Exodus 15:4). It signifies a follower generally ( 2 Kings 10:25), as well as particularly a favored follower, on whose hand the king leaned ( 2 Kings 7:2; 2 Kings 7:17; 2 Kings 7:19). Pekah killed his master after a reign of two years ( 2 Kings 15:23 sqq.). Like all other rulers of the kingdom of Israel, “he did that which was evil in the sight of the Lord,” 2 Kings 15:28. Our passage is explained by the parallel passages, 2 Kings 16:5 sqq. and 2 Chronicles 28:5 sqq.

The words of 2 Kings 16:5 sqq. correspond almost verbatim with Isaiah 7:1. Such difference as there is indicates that the author of 2 Kings meant, not that Jerusalem itself, but only the king, was hard pressed,—meaning, of course, the king as representative of the land. Moreover that the author of 2 Kings drew from Isaiah, and not the reverse, appears to me beyond doubt. For 2 Kings is without doubt a much more recent book than Isaiah. At most, Isaiah could only have used one of the sources used by the writer of 2 Kings. But why need the Prophet look into the archives of the kingdom for a summary notice of an event of his own times, and known to all his contemporaries? Combining then the accounts of 2 Kings and 2 Chron. we obtain the following facts: 1, the hostile incursion of Rezin and Pekah into Judah; 2, a defeat of Ahaz by Rezin ( 2 Chronicles 28:5); 3, a defeat of Ahaz by Pekah ( Isaiah 7:6-15); 4, the taking of Elath by the Syrians ( 2 Kings 16:6); 5, an expedition of Rezin and Pekah against Jerusalem ( Isaiah 7:1), with which also the notice Isaiah 7:2 of the fact that “Syria has settled upon Ephraim” has more or less connection.

The question arises: Is the expedition referred to in our passage identical with that related 2 Kings and 2 Chron.? or if not, did it occur before or after the latter? At the first glance, indeed, one is liable to regard Isaiah 6:1 as a brief, summary notice of all the transactions of that war. But then it is surprising that this notice—with the promises that follow it in close connection—gives the impression that the war progressed in a way wholly favorable for Judah; whereas we know from the parallel passages that Judah suffered severe defeats and prodigious loss. Therefore we cannot take our verse as such a parallel and summary account. But it is impossible also that what our passage recounts preceded the defeats of which we have account in the parallel passage. For then the statements of our passages would equally disagree with the event. They would announce only good, whereas in reality great misfortunes occurred. We must therefore assume that our passage refers to an expedition that occurred after the events of 2 Kings 16:5 sqq, and2 Isaiah 28:5 sqq.; and we must conceive of the matter as follows: Rezin and Pekah operated at first separately, as is expressly indicated, 2 Chronicles 28:5. The former, likely, traversed the East of Judah’s territory and proceeded at once south toward Elath. But Pekah engaged in battle with Ahaz to the north of Jerusalem, with the bad result for Ahaz, related 2 Chronicles 28:5 b sqq. After these preliminary successes, Rezin and Pekah united their armies and marched against Jerusalem itself. This is the expedition of which our passage informs us, and this is the meaning of נחה Isaiah 7:2. The expedition, however, did not succeed. For Ahaz had applied to the King of Assyria, and the news that the latter was in motion in response to the request of Ahaz, moved the allied kings to hasten home into their countries. Thus is explained why Isaiah 7:1 speaks only of an intended war against the city of Jerusalem, and why the author of 2 Kings who mistook our passage for a general notice, and used it as such, resorted to the alterations we have noticed (viz., the omission of “against it,” and “they besieged Ahaz, but could not overcome him” 2 Kings 16:5). This is essentially the view of Caspari too (in the Universitäts-Programm über den syrisch-ephraimitischen Krieg, Christiani, 1849), with which Delitzsch agrees (in his review of the foregoing writing in Reuter’sReport, April, 1851, reprinted in his commentary).

In regard to Isaiah 7:1 b, a double matter is to be noticed: 1. that it does not say “he could not take it, or make a conquest of it” or the like; but he could not make war upon it. That must plainly mean that Rezin and Pekah could not find even time to begin the siege2. The clause “he could not,” etc., must be construed as anticipation of the result, which the Prophet, after the well-known Hebrew manner of writing history, joins on to the account of the beginning. What follows then Isaiah 7:2, and after, is thus, as to time, to be thought of as coming between Isaiah 7:1 a and b.
To the house of David.
Isaiah 7:2. This expression (found again in Isaiah only, Isaiah 7:13; Isaiah 22:22) can, indeed, mean the race of David, (comp. 1 Samuel 20:16; 1 Kings 12:16; 1 Kings 12:20; 1 Kings 12:26, etc.); and Isaiah 7:13 the plural שִׁמְעוּ, “hear ye,” seems really to commend this meaning. But the singular suffix in לְבָבוֹ and עַמּוֹ “his heart,” “his people,” proves that the meaning is not just the same. Therefore it seems to me that “house of David” here means the palace, the royal residence. There was the seat of government, the king’s cabinet; thither was the intelligence brought. It is as when one says: it was told the cabinet of St. James, or the Sublime Porte. Of course the expression involves reference to the living possessor of the government building, and the governing power, the king. Hence the language proceeds with pronouns (suffixes) in the singular.

2. Then said the Lord—the son of Remaliah.
Isaiah 7:3-4. The Prophet receives command to go and meet the king, who had gone out, and thus whose return was to be looked for. But he must not go alone, but in company with his Song of Solomon, Shear-jashub. The son is no where else mentioned. The name signifies the chief contents of all prophecy, according to its two aspects. In the notion שְׁאָרShear, is indicated the entire fulness of the divine judgments, that the Prophets had to announce: whereas יָשׁוּבJashub opens up the glorious prospect of the final deliverance. [The name means a remnant may return.—Tr.] Comp. Isaiah 1:8-9; Isaiah 4:3; Isaiah 6:13; Isaiah 10:20 sqq. (especially Isaiah 7:21 where the words שְׁאָר יָשׁוּב expressly recur). We have shown in commenting on Jeremiah 3sqq.; Jeremiah 31:16-22 what an important part the notion שׁוּב “to return,” plays in Jeremiah’s prophecy. The significance of Shear-jashub’s name, however, makes us notice, too, that the Prophet himself bears a significant name. יְשַׁעְיָהוּ means “salvation of Jehovah.” And that the proclamation of salvation, comfort is the chief contents of His prophecies Israel has long known, and acknowledged. An old rabbinical saying, quoted by Abarb. reads בפר יאעיהו כלוּ נהמתא comp. Introduction. Threatening and consolation therefore go to meet Ahaz embodied in the persons of Isaiah and his Song of Solomon, yet so that consolation predominates, as also the words that Isaiah has to speak are for the most part consolatory. Had Israel only been susceptible of this consolation!

The locality where Isaiah was to meet the king is mentioned Isaiah 36:2, and in the same words. There, Rabshakeh, the envoy of Sennacherib, according to that passage, held his interview with the men that Hezekiah sent out to him. It must, therefore, have been an open, roomy spot, suited for conferences. According to the researches of Robinson, against which the results of Krafft, Williams and Hitzig prove not to be tenable, (comp. Arnold in Herzog’sR. Encycl. XVIII. p632 sq.), the upper-pool is identical with the Birket-el Mamilla, which in the west of Jerusalem his in the basin that forms the beginning of the Vale of Hinnom, about2100 feet from the Jaffa Gate. Moreover this pool is identical with “the old pool” mentioned Isaiah 22:11. Hezekiah, when he saw that Sennacherib was coming ( 2 Chronicles 32:2 sqq.), stopped up the fountains outside of the city, and conducted the water of the fountain of Gihon and that of the upper-pool in a new conduit between the two walls ( Isaiah 22:11 coll. 2 Kings 20:20; 2 Chronicles 32:30), in contrast with which it was that the upper-pool was called the older. The fuller’s field, the place where the fullers washed, fulled and dried their stuffs, must have been in the neighborhood of a pool. Now Josephus (Bell. Jud. V:4, 2) speaks of a μνῆμα γναφέως, “fuller’s monument,” that must have had its position north of the city. For this reason many (Williams, Krafft, Hitzig) look for the fuller’s field in the neighborhood of the fuller’s monument. But fuller’s field and fuller’s monument need not necessarily be near one another. For the latter does not necessarily concern the place of the fullers as such, but may have been erected on that spot to a fuller or by a fuller for any particular reason unknown to us. And anyway the existence of a pool in ancient times north of Jerusalem cannot be proved. Therefore the fuller’s field lay probably in the neighborhood of the upper-pool west of the city.

Ahaz had probably a similar end in view at the upper pool to Hezehiah’s, according to 2 Chronicles 32:2 sqq. It was to deprive the enemy of all fountains, brooks and pools, and yet preserve them for the use of the city. The end was obtained by covering them over above and conducting them into the city. Perhaps in this respect Ahaz did preparatory work for Hezekiah (comp. Arnold,l. c.). The Prophet warned the king against sinning through unbelieving despondency. The expression “fear not, neither be fainthearted,” is here and Jeremiah 51:46, borrowed from Deuteronomy 20:3, where it is said to the people how they must conduct themselves when they stand opposed in fight to superior forces of the enemy. The expression occurs only in the three places named. Why Ahaz should not fear is expressed in this, that the enemy that threatened him are compared to quenched firebrands and stumps of torches. Two firebrands are mentioned in the first clause, and yet the idea is distributed over three bearers, Rezin, Syria and the son of Remaliah. We see that the Prophet takes prince and people as one; and here he names the two halves of the whole, as instantly afterwards Isaiah 7:5, Ephraim and the son of Remaliah, bat the second time he does not mention Rezin at all, but only opposes Syria to Ephraim and its king. There appears to me to lie in this an expression of contempt for Rezin, who first is named in connection with his nation and the second time, not at all, so that he plainly appears as a secondary person. On the other hand contempt was expressed for Pekah by calling him only the son of Remaliah. But what is the son of Remaliah, a man utterly unknown, opposed to the son of David!

3. Because Syria—shall not be established.
Isaiah 7:5-9. The conclusion of the premise “because Syria, etc., have taken evil counsel,” etc., begins Isaiah 7:7, “thus saith the Lord.” The evil counsel is set forth Isaiah 7:6. “It shall not come to pass,” says literally, what is expressed figuratively by לִא תקום = it shall not stand. For there underlies the latter expression the figure of a prostrate body that attains to standing, therefore gets to its feet and to life. Comp. Isaiah 14:24; Isaiah 28:18; Isaiah 46:10; Proverbs 19:21. Had this promise been given at the first beginning of the Syro-Ephraimite war, it would have found no complete, corresponding fulfilment. For, as shown above, the counsel did not remain quite unaccomplished. Precisely the הַכְקִעַ ( Isaiah 7:6), “the forcing a breach,” succeeded, according to 2 Chronicles 28:5. Hence we must, in accordance too with נָחָה Isaiah 7:2, assume, that Isaiah addressed this prophecy to Ahaz after the beginning of the second act of that war.

For the head of Syria,etc.
Isaiah 7:8. These words are very difficult. Especially has the second clause of Isaiah 7:8, given great offense both by its contents and by its position. Many expositors therefore attempt, either to alter the text, or to reject the words וכעוד to מעם as a gloss. These, in some instances very ingenious, attempts may be found recapitulated in Gesenius. The Prophet had said, Isaiah 7:6, that Syria and Ephraim had the purpose of making the son of Tabeal king in Judah. That shall not come to pass, says Isaiah 7:7. This assertion is established by the double statement Isaiah 7:8-9. The latter consist of two members each, of which the first corresponds to the third, and the second to the fourth. The first and third member are constructed in pyramidal form: Syria, Damascus, Rezin,—Ephraim, Samaria, Pekah. But the third member is quite conformed to the first in reference to what is affirmed of the subjects. Thus it says: the head of Syria is Damascus, and the head of Damascus is Rezin. And likewise; the head of Ephraim is Samaria, and the head of Samaria is Pekah. Saying that Damascus had dominion over Syria and Rezin over Damascus, accurately designates the limits of the power of Rezin and Damascus. They may command within these limits and no more. Therefore they have not the power to set a king over Judah according to their pleasure. Moreover, if Damascus is head of Syria and Rezin the head of Damascus, the question arises, too: what sort of a head is it? Is it a strong, mighty head to which no other is equal, that is therefore safe in its sphere of power, and unassailable in it? This question must be negatived. For how can it be said of Damascus, the great, beautiful, and rich city, but still the profane and heathen city, that she enjoys the privilege of being unassailable; that she is able under all circumstances to protect and maintain her dominion? And what of Rezin? Is he an elect? Can his name give a guaranty of the permanence of the region he rules? Not at all. Quite otherwise is it in Judah, where Jerusalem, the city of God, stands opposed to the city of Damascus, and the theocratic king of David’s line to the profane, heathen ruler. Behind Jerusalem and the house of David, stands the Lord as the true head in chief of Israel. What is then the head of Syria, and Damascus compared with the head of Judah and Jerusalem? Thus is explained why Judah has nothing to fear from Rezin and Syria. But of Ephraim Isaiah 7:9, the same thing is affirmed. Plainly the Prophet would intimate that Pekah and Samaria, too, have only a sphere of power limited to Ephraim, and that Samaria is not to be brought into comparison with Jerusalem, nor the son of Remaliah with the son of David, that consequently, Ephraim is essentially the same as the heathen nation Syria, and just as little to be dreaded by Judah. Thus the meaning of Isaiah 7:8 a, and9a, as also their relation to one another is perfectly clear. But what of the two other members Isaiah 7:8 b, 9b? If we had only to do with9b, it would be an easy affair; for it contains a very appropriate conclusion to8a, 9a. It Isaiah, if I may so speak, double-edged. Judah is not to appropriate unconditionally the comfort of the promise given to it. Only if it believes and obeys its Lord, need it have nothing to fear from Syria and Ephraim. But if it does not believe in the Lord, it shall itself fall to pieces as the others. It cannot be said that anything essential would be wanting if Isaiah 7:8 b were not there. Neither can it be said, that in that case an essential member would be abstracted from the outward structure. For8a and9a correspond; but9b is the one conclusion that corresponds to both these members in common. Only if9b, were wanting, would there be an essential member missing. For then it would appear strange that9a, should have no conclusion like8a, and an appropriate termination to the whole address would be wanting. But even if8b appear unnecessary in the context, that is not saying that it is generally out of place. Many have affirmed this, because it contradicts Isaiah 7:16, because it does not suit the cheering character of the address, and because the Prophets anyway never have such exact figures. As regards the relation to Isaiah 7:16, it was long ago pointed out that to the desertion of the land, that was the consequence of the Syro-Ephraimite war ( 2 Kings 15:29), in fact to the deportation by Salmanassar, not sixty-five years, but a much less number of years elapsed. Hence, after the example of Piscator, Jacob Cappellus and others, Usher (Ann. V. T, at the year 3,327) proposed to take as the concluding point of the sixty-five years, the planting of Assyrian subjects in the deserted region of Ephraim ( 2 Kings 17:24) which, according to Ezra 4:2, took place under Esar-haddon. This fact, which indeed may be regarded as the sealing of the doom of Ephraim in regard to its existence as a state, must coincide with the time of Prayer of Manasseh, and can with the carrying away this king, which according to the assumption of the Jewish chronology in Seder Olam. p67, took place in the twenty-second year of his reign. This would of course bring out the sixty-five years.

14years of Ahaz.

29 years of Hezekiah.

22years of Manasseh.

65 years.

This reckoning, indeed, rests on no sure data, but it is still possible, and we can meanwhile quiet ourselves and say: if the Prophet meant the sixty-five years Song of Solomon, there exists no contradiction of Isaiah 7:16, and תעזב, shall be forsaken, is not to be taken in an absolute sense. And the comfort that Ahaz was to find in the ruin of Ephraim that was to happen only after sixty-five years, was this, that he could say: a city devoted to remediless ruin, even though not in a very short time, is not to be feared. But as for the exact data of figures, Tholuck (D. Proph. u. ihre Weiss, 1861, p116 sqq.), has proved the existence of such in the Old Testament ( Isaiah 16:14; Isaiah 20:3; Isaiah 21:16; Isaiah 38:5; comp. Ezekiel 4:5 sqq.; etc.). Whatever may be thought of the reason of the matter, the fact itself cannot be denied; and I do not comprehend how Diestel (in Knobel’sKomm. 4 Aufl. p66) can contend against this reality, on which everything here depends.

In order that Judah may partake of the blessing of this promise, it must itself fulfil a condition; the condition especially on which depends the blessed fulfilment of all promises: it must believe. If it believes not, which, alas, was the actual case, then it will not continue to exist itself.

[J. A. Alexander on Isaiah 7:4. The comparison of Rezin and Pekah to the tails or ends of firebrands, instead of firebrands themselves, is not a mere expression of contempt, nor a mere intimation of their approaching late, as Barnes and Henderson explain it, but a distinct allusion to the evil which they had already done, and which should never be repeated. If the emphasis were only on the use of the word tails, the tail of anything else would have been qually appropriate. The smoking remnant of a firebrand implies a previous flame, if not a conflagration. This confirms the conclusion before drawn, that Judah had already been ravaged.

Pekah being termed simply the son of Remaliah, is supposed by some to be intended to express contempt for him, though the difference may after all, be accidental, or have only a rhythmical design. The patronymic, like our English surname, can be used contemptuously only when it indicates ignoble origin, in which sense it may be applied to Pekah, who was a usurper

On Isaiah 7:5. The suppression of Pekah’s proper name in this clause, and of Rezin’s altogether in the first, has given rise to various far-fetched explanations, though it seems in fact, to show that the use of names in the whole passage is rather euphonic or rhythmical than significant.

On Isaiah 7:9. Another rendering equally natural to that of Luther (viz.: if ye believe not, then ye abide not) is; “if ye do not believe (it is) because ye are not to be established.”]

DOCTRINAL AND ETHICAL
1. On Isaiah 7:1. “Hierosolyma oppugnatur, etc. Jerusalem is assaulted but not conquered. The church is pressed but not oppressed.”—Foerster.

2. On Isaiah 7:2. “Quando ecclesia, etc. When the Church is assaulted and Christ crucified over again in His elect, Rezin and Pekah, Herod and Pilate are wont to form alliance and enter into friendly relations. There are, so to speak, the foxes of Samson, joined indeed by the tails, but their heads are disconnected.”—Foerster.—“He that believes flees not ( Isaiah 28:16). ‘The righteous is bold as a lion’ ( Proverbs 28:1). Hypocrites and those that trust in works (work-saints) have neither reason nor faith. Therefore they cannot by any means quiet their heart. In prosperity they are, indeed, overweening, but in adversity they fall away ( Jeremiah 17:9).” Cramer.

3. On Isaiah 7:9. (“If ye will not believe, surely ye shall not be established.”) “Insignis sententia, etc. A striking sentiment that may be adapted generally to all temptation, because all earnest endeavor after anything, as you know, beguiles us in temptation. But only faith in the word of promise makes us abide and makes sure whatever we would execute. He warns Ahaz, therefore, as if he said: I now promise you by the word, it shall be that those two kings shall not hurt you. Believe this word! For if you do not, whatever you afterwards devise will deceive you: because all confidence is vain which is not supported by the word of God.”—Luther.

4. On Isaiah 7:10-12. “Wicked Ahaz pretends to great sanctity in abstaining from asking a sign through fear of God. Thus hypocrites are most conscientious where there is no need for it: on the other hand, when they ought to be humble, they are the most insolent. But where God commands to be bold, one must be bold. For to be obedient to the word is not tempting God. That is rather tempting God when one proposes something without having the word for it. It Isaiah, indeed, the greatest virtue to rest only in the word, and desire nothing more. But where God would add something more than the word, then it must not be thought a virtue to reject it as superfluous. We must therefore exercise such a faith in the word of God that we will not despise the helps that are given in addition to it as aids to faith. For example the Lord offers us in the gospel all that is necessary to salvation. Why then Baptism and the Lord’s Supper? Are they to be treated as superfluous? By no means. For if one believes the word he will at the same time exhibit an entire obedience toward God. We ought therefore to learn to join the sign with the word, for no man has the power to sever the two.

But do you ask: is it permitted to ask God for a sign? We have an example of this in Gideon. Answer: Although Gideon was not told of God to ask a sign, yet he did it by the impulse of the Holy Spirit, and not according to his own fancy. We must not therefore abuse his example, and must be content with the sign that is offered by the Lord. But there are extraordinary signs or miracles, like that of the text, and ordinary ones like Baptism and the Lord’s Supper. Yet both have the same object and use. For as Gideon was strengthened by that miraculous event, Song of Solomon, too, are we strengthened by Baptism and the Lord’s Supper, although no miracle appears before our eyes.” Heim and Hoffmann after Luther. Eliezer, the servant of Abraham, also asked the Lord to show him the right wife for Isaac by means of a sign of His own choosing, ( Genesis 24:14).

It ought to be said that this asking a sign (opening the Bible at a venture, or any other book) does not suit Christian perfection ( Hebrews 6:1). A Christian ought to be inwardly sensible of the divine will. He ought to content himself with the guarantees that God Himself offers. Only one must have open eyes and ears for them. This thing of demanding a sign, if it is not directly an effect of superstition ( Matthew 12:39; Matthew 16:4; 1 Corinthians 1:22), is certainly childish, and, because it easily leads to superstitious abuses, it is dangerous.

5. On Isaiah 7:13. “Non caret, etc. That the Prophet calls God his God is not without a peculiar emphasis. In Zechariah 2:12 it is said, that whoever touches the servants of God touches the pupil of God’s eye. Whoever opposes teacher and preacher will have to deal with God in heaven or with the Lord who has put them into office.”—Foerster.

6. On Isaiah 7:14. “The name Immanuel is one of the most beautiful and richest in contents of all the Holy Scripture. ‘God with us’ comprises God’s entire plan of salvation with sinful humanity. In a narrower sense it means ‘God-man’ ( Matthew 1:23), and points to the personal union of divinity and humanity, in the double nature of the Son of God become man. Jesus Christ was a God-with-us, however, in this, that for about 33 years He dwelt among us sinners ( John 1:11; John 1:14). In a deeper and wider sense still He was such by the Immanuel’s work of the atonement ( 2 Corinthians 5:19; 1 Timothy 2:3). He will also be such to every one that believes on Him by the work of regeneration and sanctification and the daily renewal of His holy and divine communion of the Spirit ( John 17:23; John 17:26; John 14:19-21; John 14:23). He is such now by His high-priestly and royal administration and government for His whole Church ( Matthew 28:20; Hebrews 7:25). He will be snch in the present time of the Church in a still more glorious fashion ( John 10:16). The entire and complete meaning of the name Immanuel, however, will only come to light in the new earth, and in the heavenly Jerusalem ( Revelation 21:3; Revelation 21:23; Revelation 22:5).”—Wilh. Fried. Roos.

Isaiah 8:7. On Isaiah 8:5 sqq. “Like boastful swimmers despise small and quiet waters, and on the other hand, for the better display of their skill, boast of the great sea and master it, but often are lost in it,—thus, too, did the hypocrites that despised the small kingdom of Judah, and bragged much and great things of the power and splendor of the kingdom of Israel and of the Syrians; such hypocrites are still to be found now-a-days—such that bear in their eye the admiranda Romae, the splendor, riches, power, ceremonies and pomp of the Romish church, and thereupon ‘set their bushel by the bigger-heap.’ It is but the devil’s temptation over again: ‘I will give all this to thee.’ ”—Cramer.—“Fons Siloa,” etc. “The fountain of Siloam, near the temple, daily reminded the Jews that Christ was coming.”—Calvin on John 9:7.

8. On Isaiah 8:10. “When the great Superlatives sit in their council chambers and have determined everything, how it ought to be, and especially how they will extinguish the gospel, then God sends the angel Gabriel to them, who must look through the window and say: nothing will come of it.”—Luther.—“Christ, who is our Immanuel, is with us by His becoming Prayer of Manasseh, for us by His office of Mediator, in us by the work of His sanctification, by us by His personal, gracious presence.”—Cramer.

9. On Isaiah 8:14-15. Christ alone is set by God to be a stone by which we are raised up. That He Isaiah, however, an occasion of offence to many is because of their purpose, petulance and contempt ( 1 Peter 2:8). Therefore we ought to fear lest we take offence at Him. For whoever falls on this stone will shatter to pieces ( Matthew 21:44).” Cramer.

10. On Isaiah 8:16 sqq. He warns His disciples against heathenish superstition, and exhorts them to show respect themselves always to law and testimony. “They must not think that God must answer them by visions and signs, therefore He refers them to the written word, that they may not become altogether too spiritual, like those now-a-days who cry: spirit! spirit! … Christ says, Luke 16 : They have Moses and the prophets, and again John 5:39 : Search the Scriptures. So Paul says, 2 Timothy 3:16 : The Scripture is profitable for doctrine. So says Peter, 2 Peter 1:9 : We have a sure word of prophecy. It is the word that changes hearts and moves them. But revelations puff people up and make them insolent.” Heim and Hoffmann after Luther.

Chap9–11. On Isaiah 9:1 sqq. (2). “Postrema pars, etc. The latter part of chap8 was νομικὴ καὶ ἀπειλητική (legal and threatening) Song of Solomon, on the other hand, the first and best part of chap9 is εὐαγγελικὴ καὶ παραμυθητική, (evangelical and comforting). Thus must ever law and gospel, preaching wrath and grace, words of reproof and words of comfort, a voice of alarm and a voice of peace follow one another in the church.” Foerster.

12. On Isaiah 9:1 (2). Both in the Old Testament and New Testament Christ is often called light. Thus Isaiah calls Him “a light to the gentiles,” Isaiah 42:6; Isaiah 49:6. The same Prophet says: “Arise, shine (make thyself light), for thy light is come,” Isaiah 60:1. And again Isaiah 9:19 : “The Lord shall be unto thee an everlasting light.” In the New Testament it is principally John that makes use of this expression: “The life was the light of men,” John 1:4, “and the light shined in the darkness,” John 9:5. John was not that light, but bore testimony to the light, John 9:8. “That was the true light that lighteth every man that cometh into the world,” John 9:9. And further: “And this is the condemnation that light is come into the world, and men loved darkness rather than light,” John 3:19. “I am the light of the world,” ( John 8:12; John 9:5; comp. John 12:35).

13. On Isaiah 9:1 (2). The people that sit in darkness may be understood to comprise three grades. First, the inhabitants of Zebulon and Naphtali are called so ( Isaiah 8:23), for the Prophet’s gaze is fixed first on that region lying in the extreme end of Palestine, which was neighbor to the heathen and mixed with them, and on this account was held in low esteem by the dwellers in Judah. The night that spreads over Israel in general is darkest there. But all Israel partakes of this night, therefore all Israel, too, may be understood, as among the people sitting in darkness. Finally, no one can deny that this night extends over the borders of Israel to the whole human race. For far as men dwell extends the night which Christ, as light of the world, came to dispel, Luke 1:76 sqq.

14. On Isaiah 9:5 (6). Many lay stress on the notion “child,” inasmuch as they see in that the reason for the reign of peace spoken of afterwards. It is not said a Prayer of Manasseh, a king, a giant is given to us. But this is erroneous. For the child does not remain a child. He becomes a man: and the six names that are ascribed to Him and also the things predicted of His kingdom apply to Him, not as a child, but as a man. That His birth as a child is made prominent, has its reason in this, that thereby His relation to human kind should be designated as an organic one. He does not enter into humanity as a Prayer of Manasseh, i.e. as one whose origin was outside of it, but He was born from it, and especially from the race of David. He is Son of man and Son of David. He is a natural offshoot, but also the crowning bloom of both. Precisely because He was to be conceived, carried and born of a human mother, and indeed of a virgin, this prophecy belongs here as the completion and definition of the two prophetic pictures Isaiah 7:10 sqq.; Isaiah 8:1 sqq.—“He came down from heaven for the sake of us men, and for our bliss ( 1 Timothy 1:15; Luke 2:7). For our advantage: for He undertook not for the seed of angels, but for the seed of Abraham ( Hebrews 2:16). Not sold to us by God out of great love, but given ( Romans 5:15; John 3:16). Therefore every one ought to make an application of the word ‘to us’ to himself, and to learn to say: this child was given to me, conceived for me, born to me.”—Cramer.—“Cur oportuit, etc. Why did it become the Redeemer of human kind to be not merely man nor merely God, but God and man conjoined or θεάνθρωπον? Anselm replies briefly, indeed, but pithily: Deum qui posset, hominem, qui deberet.” Foerster.

15. On Isaiah 9:5 (6). “You must not suppose here that He is to be named and called according to His person, as one usually calls another by his name; but these are names that one must preach, praise and celebrate on account of His Acts, works and office.” Luther.

16. On Isaiah 9:6. “Verba pauca, etc. A few words, but to be esteemed great, not for their number but for their weight.” Augustine. “Admirabilis in, etc. Wonderful in birth, counsellor in what He preaches, God in working, strong in suffering, father of the world to come in resurrection, Prince of peace in bliss perpetual.” Bernard of Clairvaux. In reference to “a child is born,” and “a son is given,” Joh. Cocceius remarks in his Heb. Lex. s. v. יֶלֶד: “respectu, etc., in respect to His human nature He is said to be born, and in respect to His divine nature and eternal generation not indeed born, but given, as, John 3:16, it reads God gave His only begotten Son.”

“In the application of this language all depends on the words is born to us, is given to us.” The angels are, in this matter, far from being as blessed as we are. They do not say: To us a Saviour is born this day, but; to you. As long as we do not regard Christ as ours, so long we shall have little joy in Him. But when we know Him as our Wisdom of Solomon, righteousness, sanctification and redemption, as a gift that our heavenly Father designed for us, we will appropriate Him to ourselves in humble faith, and take possession of all His redeeming effects that He has acquired. For giving and taking go together. The Son is given to us; we must in faith receive Him.” J. J. Rambach, Betracht. über das Ev. Esaj, Halle, 1724.

On Isaiah 9:6 (7). “The government is on His shoulders.” “It is further shown how Christ differs in this respect from worldly kings. They remove from themselves the burden of government and lay it on the shoulders of the privy counsellors. But He does not lay His dominion as a burden on any other; He needs no prime minister and vicegerent to help Him bear the burden of administration, but He bears all by the word of His power as He to whom all things are given of the Father. Therefore He says to the house of Jacob ( Isaiah 46:3 sq.): Hearken unto me ye who were laid on my shoulders from your mothers’ womb. I will carry you to old age. I will do it, I will lift, and carry and deliver,—on the contrary the heathen must bear and lift up their idols, ( Isaiah 46:1; Isaiah 46:7).”—Rambach. “In the first place we must keep in mind His first name: He is called Wonderful. This name affects all the following.” “All is wonderful that belongs to this king: wonderfully does He counsel and comfort; wonderfully He helps to acquire and conquer, and all this in suffering and want of strength. (Luther, Jen. germ. Tom. III. Fol. 184 b.). ” “He uses weakness as a means of subduing all things to Himself. A wretched reed, a crown of thorns and an infamous cross, are the weapons of this almighty God, by means of which He achieves such great things. In the second place, He was a hero and conqueror in that just by death, He robbed him of his might who had the power of death, i.e., the devil ( Hebrews 2:14); in that Hebrews, like Samson, buried His enemies with Himself, yea, became poison to death itself, and a plague to hell ( Hosea 13:14) and more gloriously resumed His life so freely laid down, which none of the greatest heroes can emulate.”—Rambach.

17. On Isaiah 9:18 (19) sqq. True friendship can never exist among the wicked. For every one loves only himself. Therefore they are enemies one of another; and they are in any case friends to each other, only as long as it concerns making war on a third party.

Isaiah 10-18. On Isaiah 10:4. (Comp. the same expression in chap10). God’s quiver is well filled. If one arrow does not attain His object, He takes another, and so on, until the rights of God, and justice have conquered.

19. On Isaiah 10:5-7. “God works through men in a threefold way. First, we all live, move and have our being in Him, in that all activity is an outflow of His power. Then, He uses the services of the wicked so that they mutually destroy each other, or He chastises His people by their hand. Of this sort the Prophet speaks here. In the third place, by governing His people by the Spirit of sanctification: and this takes place only in the elect.”—Heim and Hoffmann.

20. On Isaiah 10:5 sqq. “Ad hunc, etc. Such places are to be turned to uses of comfort. Although the objects of temptation vary and enemies differ, yet the effects are the same, and the same spirit works in the pious. We are therefore to learn not to regard the power of the enemy nor our own weakness, but to look steadily and simply into the word, that will assuredly establish our minds that they despair not, but expect help of God. For God will not subdue our enemies, either spiritual or corporal, by might and power, but by weakness, as says the text: my strength is made perfect in weakness.” ( 2 Corinthians 12:9).—Luther.

21. On Isaiah 10:15. “Efficacia agendi penes Deum Esther, homines ministerium tantum praebent. Quare nunc sibilo suo se illos evocaturum minabatur (cap. Isaiah 5:26; Isaiah 7:18); nunc instar sagenae sibi fore ad irretiendos, nunc mallei instar ad feriendos Israelitas. Sed praecipue tum declaravit, quod non sit otiosus in illis, dum Sennacherib securim vocat, quae ad secandum manu sua et destinata fuit et impacta. Non male alicubi Augustinus ita definit, quod ipsi peccant, eorum esse; quod peccando hoc vel illud agant, ex virtute Dei esse, tenebras prout visum est dividentis (De praedest Sanctt.).”—Calvin Inst. II:4, 4.

22. On Isaiah 10:20-27. “In time of need one ought to look back to the earlier great deliverances of the children of God, as to the deliverance of Israel out of Egypt, or later, from the hand of the Midianites. Israel shall again grow out of the yoke.”—Diedrich.

Isaiah 11-23. On Isaiah 11:4. “The staff of His mouth.” “Evidence that the kingdom of Christ will not be like an earthly kingdom, but consist in the power of the word and of the sacraments; not in leathern, golden or silver girdles, but in girdles of righteousness and faith.”—Cramer.

24. On Isaiah 11:10 sqq. If the Prophet honors the heathen in saying that they will come to Christ before Israel, he may be the more readily believed, when Isaiah 11:11 sqq, he gives the assurance that the return out of the first, the Egyptian exile, shall be succeeded by a return out of the second, the Assyrian exile, (taking this word in the wider sense of Isaiah). It is manifest that the return that took place under Zerubbabel and Ezra was only an imperfect beginning of that promised return. For according to our passage this second return can only take place after the Messiah has appeared. Farthermore, all Israelites that belong to “the remnant of Israel,” in whatever land they may dwell, shall take part in it. It will be, therefore, a universal, not a partial return. If now the Prophet paints this return too with the colors of the present ( Isaiah 11:13 sqq.), still that is no reason for questioning the reality of the matter. Israel will certainly not disappear, but arise to view in the church of the new covenant. But if the nation is to be known among the nations as a whole, though no more as a hostile contrast, but in fraternal harmony, why then shall not the land, too, assume a like position among the lands? But the nation can neither assume its place among nations, nor the land its place among lands, if they are not both united: the people Israel in the land of their fathers.

25. On Isaiah 11 “We may here recall briefly the older, Song of Solomon -called spiritual interpretation. Isaiah 11:1-5 were understood of Christ’s prophetic office that He exercised in the days of His flesh, then of the overthrow of the Roman Empire and of Antichrist, who was taken to be the Pope. But the most thorough-going of those old expositors must acknowledge, at Isaiah 11:4, that the Antichrist is not yet enough overthrown, and must be yet more overthrown. If such is the state of the case, then this interpretation is certainly false, for Isaiah 11:4 describes not a gradual judgment, but one accomplished at once. There have been many Antichrists, and among the Popes too, but the genuine Antichrist described 2 Thessalonians2, is yet to be expected, and also the fulfillment of Isaiah 11:4 of our chapter. Thereby is proved at the same time that the peaceful state of things in the brute world and the return of the Jews to their native land are still things of the future, for they must happen in that period when the Antichristian world, and its head shall be judged by Christ. But then, too, the dwelling together of tame and wild beasts is not the entrance of the heathen into the church, to which they were heretofore hostile, and the return of the Jews is not the conversion of a small part of Israel that took place at Pentecost and after. The miracles and signs too, contained in Isaiah 11:15-16 did not take place then. We see just here how one must do violence to the word if he will not take it as it stands. But if we take it as we have done, then the whole chapter belongs to the doctrine of hope (Hoffnungslehre) of the Scripture, and constitutes an important member of it. The Lord procures right and room for His church. He overthrows the world-kingdom, together with Antichrist. He makes of the remnant of Israel a congregation of believers filled with the Spirit, to whom He is near in an unusual way, and from it causes His knowledge to go out into all the world. He creates peace in the restless creatures, and shows us here in advance what more glorious things we may look for in the new earth. He presents to the world a church which, united in itself, unmolested by neighbors, stands under God’s mighty protection. All these facts are parts of a chain of hope that must be valuable and dear to our hearts. The light of this future illumines the obscurity of the present; the comfort of that day makes the heart fresh.” Weber, der Prophet Jesaja, 1875.

Chap12–26. On Isaiah 12:4 sq. “These will not be the works of the New Testament: sacrificing and slaying, and make pilgrimage to Jerusalem and to the Holy Sepulchre, but praising God and giving thanks, preaching and hearing, believing with the heart and confessing with the mouth. For to praise our God is good; such praise is pleasant and lovely” ( Psalm 147:1). Cramer.

27. On Chap12 “With these words conclude the prophetic discourses on Immanuel. Through what obscurity of history have we not had to go, until we came to the bright light of the kingdom of Christ! How Israel and the nations had to pass through the fire of judgment before the sun arises in Israel and the entire gentile world is illumined! It is the, same way that every Christian has to travel. In and through the fire we become blessed. Much must be burnt up in us, before we press to the full knowledge of God and of His Song of Solomon, before we become entirely one with Him, entirely glad and joyful in Him. Israel was brought up and is still brought up for glory, and we too. O that our end too were such a psalm of praise as this psalm!” Weber, Der Pr. Jes. 1875.

Footnotes:
FN#28 - Heb. resteth on Ephraim.

FN#29 - That Isaiah, The remnant shall return.

FN#30 - Or, causeway.

FN#31 - Heb. let not thy heart be tender.

FN#32 - Before these two smoking torch-ends.

FN#33 - devised evil.

FN#34 - Or, waken.

FN#35 - shake it.

FN#36 - the Lord Jehovah.

FN#37 - Heb. from a people.

FN#38 - Or, Do ye not believe? it is because ye are not stable.

FN#39 - If ye believe not, then ye continue not.

Verses 10-25
b) Isaiah in the bosom of the royal family giving a sign by announcing the Virgin’s Son Immanuel
Isaiah 7:10-25
10 [FN40] Moreover the Lord spake again unto Ahaz, saying,

11 Ask thee a sign of the Lord thy God;

[FN41]Ask it either in the depth, or in the height above.

12 But Ahaz said, I will not ask, neither will I tempt the Lord; 13And he said,

Hear ye now, O house of David;

Is it a small thing for you to weary men,

But will ye weary my God also?

14 Therefore the Lord himself shall give you a sign;

Behold, a virgin [FN42]shall conceive, and bear a Song of Solomon,
And [FN43]shall call his name Immanuel.

15 Butter and honey shall he eat,

That he may know to refuse the evil, and choose the good.

16 For before the child shall know

To refuse the evil, and choose the good,

The land that thou abhorrest

Shall be forsaken of both her kings.[FN44]
17 The Lord shall bring upon thee,

And upon thy people, and upon thy father’s house,

Days that have not come,

From the day that Ephraim departed from Judah;

Even the king of Assyria.

18 And it shall come to pass in that day,

That the Lord shall hiss

For the fly that is in the uttermost part of the rivers of Egypt,

And for the bee that is in the land of Assyria.

19 And they shall come, and shall rest all of them

In the [FN45]desolate valleys, and in the holes of the rocks,

And upon all thorns, and upon all [FN46][FN47]bushes.

20 In the same day shall the Lord shave [FN48]with a razor that is hired,

Namely, by them beyond the river, by the king of Assyria,

The head, and the hair of the feet:

And it shall also consume the beard.

21 And it shall come to pass in that day,

That a man shall [FN49]nourish a young cow, and two sheep;

22 And it shall come to pass,

For the abundance of milk that [FN50]they shall give he shall eat butter:

For butter and honey shall every one eat

That is left [FN51]in the land.

23 And it shall come to pass in that day,

That every place [FN52]shall be,

Where then were a thousand vines at a thousand silverlings,

It shall even be for briers and thorns.

24 With arrows and with bows shall men come thither;

Because all the land shall become briars and thorns.

25 And on all hills that shall be digged with the mattock,

Then shall not come thither [FN53]the fear of briers and thorns:

But it shall be for the sending forth of oxen,

And for the treading of lesser cattle.

TEXTUAL AND GRAMMATICAL
On Isaiah 7:10. וַיוֹסֶף ו׳ occurs again in Isaiah only Isaiah 8:5.

On Isaiah 7:11. The words העמק ונו׳ admit of several explanations. But that must be excluded at once which reading שְׁאָלָֽה (with the tone on the ultima) takes the word as substantive. For “request” is שְׁאֵלָה, and there is no reason for assuming that the Masorets punctuated falsely. The explanation is very old that takes שְׁאָֽלָה as a pausal form for שְׁאלָה ( Genesis 37:35; Genesis 42:38; Genesis 44:29; Genesis 44:31; Numbers 16:30; Numbers 16:33; Ezekiel 31:15 sqq.). The LXX. Vulg, Pesch, Arab, have it, and it commends itself in point of sense very much. For when it says. “Descending deep into hell, or mounting up to the height,” both members correspond admirably both in respect to sense and to sound. But this construction is dubious. For the examples cited by Ewald § 93, a, 3, rest all of them on this, that an existing or possible form with a may be chosen in pause for the form with o in accordance with the law of variation. For there is no such thing as an o changed into a in pause. We must therefore take שְׁאָֽלָה as imperative (comp. רְנָֽזָה Isaiah 32:11; שְׁמָֽעָהְ סְלָֽחה Daniel 9:19; סְעָֽדָה 1 Kings 13:7. Then הַֽעֲמֵק ( Isaiah 29:15; Isaiah 30:33; Isaiah 31:6) הַנְכֵּהּ ( Psalm 113:5) are inffabs. with a gerund sense: “going deep ask or mounting up high.”

On Isaiah 7:12. ולא־אנסה a paratactic construction.

On Isaiah 7:13. The construction המעט מכם means originally “is it from you out (from your point of view) a little?” The כִּי has a causal sense: because ye insult my God. One sees that to insult men is a small matter, an unsatisfying indulgence to your haughtiness. Comp. Numbers 16:9; Job 15:11; Ezekiel 34:18.

On Isaiah 7:14. Regarding עַלְמָה it may be considered settled that directly and properly it can never signify a married woman. It may, perchance, be used of a young married woman, whose youth or youthful looks one would especially emphasize, like Ruth ( Isaiah 2:5-6) as a young wife is called נַֽעֲרָה. But in point of fact no such form of expression occurs in the Old Testament. On the other hand a virgin, as such, (as virgo illibata) is never called עלמה. For the proper term for virgin is בּתְוּלהָ ( Genesis 24:16; Leviticus 21:3; Leviticus 21:13-14; Deuteronomy 22:14; Deuteronomy 22:19-20; Judges 19:24; 2 Samuel 13:2; 2 Samuel 13:18) and virginity is בְּתוּלִים ( Deuteronomy 22:15; Deuteronomy 22:17; Judges 11:37 sq.; Ezekiel 23:3; Ezekiel 23:8). עַלְמָה is fem. of עֶלֶם ( 1 Samuel 17:56; 1 Samuel 20:22) and has nothing to do with עָלַם “to conceal.” עֶלֶם, however, is from a root עָלַם, kindred to עוּל (trans. sugere, potare, intr. redundare, succulentum, vegetum esse). The latter עָלַם occurs in Hebrew only in the words עֲלֻמִים,עַלְמָה, עֶלֶם (œtas juvenilis of women Isaiah 54:4, of men Psalm 89:46; Job 20:11; Job 33:25) more common in the dialects, where it has the meaning of “becoming fat, thick, strong, mature, manly.” עלמה occurs (not to count the musical term עֲלָמוֹת Psalm 46:1; 1 Chronicles 15:20) six times: Genesis 24:43; Exodus 2:8; Proverbs 30:19; Psalm 68:26; Song of Solomon 1:3; Song of Solomon 6:8. In none of these passages can it be proved to have the sense of virgo illibata or conjux. Especially from Song of Sol. it appears that the third class of the occupants of Solomon’s harem comprised the עֲלָמוֹת. Was virginity characteristic of them? Proverbs 30:19 is difficult. According to all the foregoing it seems to me certain that every בְּתוֹּלָה is indeed a עַלְמָה, but not every עַלְמָה a בְּתוּלָה. As עֲלוּמִים is the time of youth generally, and may be used of men as well as of women, (בִּתוּלִים could not be said of men) then עלמה is the young woman, still fresh, young and unmarried, without regard to whether still a virgin in the exact sense.—הנה הע׳ הרה, that these words may be read: “behold, the virgin is pregnant,” is owned by every one. The expression occurs twice beside. Genesis 16:11 the angel says to Hagar, who was already pregnant: הנָּךְ הָרָה וְיֹלַדְתְּ בֵּן וְקָרָאת שְׁמוֹ יִשְׁמָעֵאל. This passage has, moreover, so much resemblance to ours that we must suppose that it was in the Prophet’s mind. Judges 13:5; Judges 13:7, it is at least very probable, considering Isaiah 7:12, that the wife of Manoah was already pregnant. The form קָרָאת in the original passage, Genesis 16:16, Isaiah 2pers. fem. In our passage it may also be 3 pers. fem. For this form is still to be found Genesis 33:11; Exodus 5:16 (?); Leviticus 25:21; Leviticus 26:34; Deuteronomy 31:29; Jeremiah 13:19; Jeremiah 44:23; 2 Kings 9:37 (K’thib); Psalm 118:23. It is seen that the form occurs most frequently in the Pentateuch, while Jeremiah 44:23 is a verbatim quotation from Deuteronomy 31:29; and 2 Kings 9:37, there exists likely an error of the pen, thus leaving only two instances not in the Pentateuch beside our verse. The form occurs nowhere else in Isaiah.

On Isaiah 7:15. That לדעתו is not: “until his knowing,” appears from this, that, the Prophet would in that case say that from his birth on to the years of discretion the boy would be nourished with butter and honey, and then no longer. Thereby, too, the prospect of a brief period of desolation for the land would be held out, which plainly is not the meaning of the Prophet. For Isaiah had in mind the periods of exile, both the Assyrian and the Babylonian, and neither comprises in itself and in the Prophet’s representation so short a period. That the latter is so is seen in the way he expresses himself ( Isaiah 7:17 sq.) on the occasion and extent of the desolation. Therefore לדעתו means: “to the time of his knowing; or about the time.” Comp. לָאוֹר,לָבֹּקֶר לְעֵת עֶרֶב,ְלָעֶרֶב, Psalm 30:6 : Job 24:14; Genesis 3:8; Genesis 8:14; Genesis 49:27, etc.—המאה is “thick milk,” lac spissum, (comp. Genesis 18:8; Judges 5:25; Proverbs 30:33).

On Isaiah 7:16. That the Prophet says האדמה and not האדץ, has for its reason doubtless that he would designate Syria and the territory of the Ten Tribes by one word. But the two together did not constitute an ארץ, but a land complex in a physical sense.—On קָץ comp. at Isaiah 7:6.

On Isaiah 7:17. The form of expression אשׁר לא באו is like Exodus 10:6; Exodus 34:10; Daniel 9:12. The construction למיום ונו is like Jeremiah 7:7; Jeremiah 7:25; Jeremiah 25:11. All that follows depends as one notion on the distributive לְ. Without לְ Exodus 10:6.

On Isaiah 7:18. והיה ביום ההוא, this formula occurs Isaiah 7:21; Isaiah 7:23; Isaiah 10:20; Isaiah 10:27; Isaiah 11:10; Isaiah 11:1; Isaiah 17:4; Isaiah 22:20; Isaiah 23:15; Isaiah 24:21; Isaiah 27:13, and not again. In this formula יום does not designate only a day in the ordinary sense, but, according to circumstances, an undetermined period, like we use the word “period.”—זבוב only here in Isaiah.—יְאֹר is an Egyptian word (comp. on Isaiah 19:6) which, however, has become naturalized in Hebrew. It is partly appellative, and as such means “ditches” ( Exodus 8:1; Isaiah 33:21) and rivers ( Nahum 3:8; Daniel 12:5); partly a proper name, and as such means the Nile ( Isaiah 19:7-8; Isaiah 23:10). The יארי מערים (comp. Isaiah 19:6; Isaiah 37:25; 2 Kings 19:24) are the canals of the Nile ( Exodus 8:1).

On Isaiah 7:19. בּתּוֹת is ἅπ. λεγ. If it is kindred to בָּתה ( Isaiah 5:6) which is most probable, it means abscissum praeruptum, the steep side of a wady.—נָקִיק (found beside only Jeremiah 13:4; Jeremiah 16:16) Isaiah, as appears plain from Jeremiah 13:4, “the cleft.”—נַֽעֲצוּץ (again only Isaiah 55:13) is “the thornbush; נַֽהֲלֹל (from נֵהַל Exodus 15:13; Isaiah 40:11; Isaiah 49:10; Isaiah 51:18, “to lead to pasture”) pascuum, the pasture, grazing ground.

On Isaiah 7:20. נִּלַּח and תער only here in Isaiah. שׂכירה subs. abstractum (conductio), but may be also fem. of שָׂכִיר (conductus, “hired”) occurs nowhere else. This razor is to be had נהר ּבעברי נהר without article, like Micah 7:12, and Jeremiah 2:18 (which passage, more over, looks back to ours), is the Euphrates. The עברי are the two sides of the Euphrates; for עֶבֶר alone may mean the territory on the hither side as well as the further side (comp. Joshua 24:2-3; Joshua 24:14-15; 2 Samuel 10:16; 1 Chronicles 19:16, with 2 Kings 5:4; Ezra 8:36; Nehemiah 2:7; Nehemiah 2:9; Nehemiah 3:7), and עַבָרִים are the sides generally: Exodus 32:15; 1 Kings 5:4; Jeremiah 58:28; 49:32.—שׁער רנלים is euphemistic, like Deuteronomy 28:57; Isaiah 36:12 K’ri. Comp. Judges 3:24; 1 Samuel 24:4. תסכּה proves that the Prophet uses תער as fem, which usually is masc. Thereby the adjective construction of שׁכירה is confirmed as the correct one. Regarding the usus loquendi, comp. Isaiah 13:15; Isaiah 29:1; Isaiah 30:1.

On Isaiah 7:21. שׁתי צאן, because female sheep, yielding milk are meant. He does not kill them, but lets them live, raises them. חיה is “to make live.” This does not occur only when something dead, or non-existent, is called into life: but also when something living, but on the point of dying, is let live; therefore “preserves alive.” Comp. Isaiah 38:1; Genesis 7:3; 2 Samuel 12:3; 1 Kings 18:5, etc.
On Isa 7:23. On שׁמיר ושׁית see on Isa 5:6.

On Isaiah 7:25. Both the verb נֶעְדַּר and the substantive מַעְדִּר occur only in Isaiah, viz., here and Isaiah 5:6.—מִשְׁלָח is a place where cattle are allowed to roam free (comp. Isaiah 32:20). The expression belongs to Deuteronomy, where only, except here, it is found; Deuteronomy 12:7; 15:10; 13:21; 28:8, 20.—מִרְמָס see on Isaiah 5:5.

EXEGETICAL AND CRITICAL
1. Moreover the Lord—tempt the Lord, Isaiah 7:10-12. When Isaiah says: “Moreover the Lord spake,” he puts himself quite in the background. He gives prominence only to the proper author of the address, as Isaiah 7:3, he reports only the words of Jehovah to himself, and passes over the performance that was his, a man’s work, as a matter of course. Though Ahaz was a backslider, the divine love on its part does not let him go. The Lord says still to him: I am thy God. De jure. He is Song of Solomon, though de facto so no longer. Because Jehovah still loves Ahaz, He seeks to reclaim him, coming to him half way, and holding out His hand in order to make return as easy for him as possible. That Isaiah, the Lord demands no unconditional faith from Ahaz, but He permits him to attach his faith to any condition that he will. If Jehovah fulfils the condition, then that is security, or the sign, that Jehovah deserves to be believed, that He is therefore the God He gives Himself out to be.

There is no other instance of submitting to a man’s choice what the sign shall be. It may be fearlessly said that for Isaiah to propose to Ahaz the choice of a miraculous sign is itself a sign. It is a pledge that he serves the true, living, and almighty God; that therefore there is such a God, who not only can do miracles, but who, under circumstances, will do them. Had Isaiah offered Ahaz this choice without possessing the power to perform what he promised, he would have been either a deceiver or a crazed enthusiast. In the name of science, rationalistic expositors may be challenged to prove that Isaiah was a deceiver or an enthusiast. In any case the Prophet leaves it to Ahaz, from what part of the universe he will have a miracle.

The reply of Ahaz is hypocritical. He acts as if he still believed in Jehovah, and as if he declined the proposal only through fear, lest he should have the appearance of tempting God ( Deuteronomy 5:16). But he had already his own plans. He had already resolved to oppose to the gods and kings of Syria and Ephraim, not Jehovah, the God of Judah, but the gods and the king of Assyria.

[ Isaiah 7:11. “Ask it in the depth,” etc. There may be an historical relation between this expression and Deuteronomy 30:11-14, and John 4:11-13, and Romans 10:6-8, and comp. Psalm 139:6-10, that makes them useful for mutual interpretation. Τὴν ἃβυσσν, Romans 10:7, seems to show that Paul combines the language of Deuteronomy and Isaiah, and also to favor the LXX. and Vulg. in reading our passage as if שְׁאֹלָה were meant.—Tr.].

2. And he said—Immanuel, Isaiah 7:13-14. It seems to me that this form of address, joined to the “moreover the Lord spake,” Isaiah 7:10, intimates that the Prophet spoke these words, not on the spot mentioned Isaiah 7:3, but in the house of David, i. e., in the royal palace, and before the royal family, and that the contents of his address concerned very nearly the house of David as a family, (not merely as representative of the government). הלאה, to weary,” corresponds exactly to the French ennuyer, which means primarily the discomfort one experiences from anything that lasts too long, and then any sort of discomfort. Without doubt Ahaz had often enough made trial of human patience. But “to weary men” seems to point to the fact that in Ahaz’s refusal lay an insult to the Prophet. For this refusal might be regarded as indirectly repelling an insane presumption on the part of Isaiah. Still, doubtless, the insult to his God is the chief matter to the Prophet. Notice that by “my God” here, he in a measure retracts the “thy God” of Isaiah 7:10. By this one word he lets Ahaz know that by his unbelief he has excluded himself from a part in the Lord. Full of this displeasure, the Prophet declares to the house of David: Because ye will have no sign, one shall be given to you. The sign must therefore be one that Ahaz could observe, and every meaning that ignores this, must from the outstart be regarded as mistaken. It is further clear that the sign which Ahaz must accept against his will must be of a character unpleasant to him. The whole connection shows this clearly. The unbelief, the desertion, the hypocrisy of Ahaz must be punished. Had he accepted the offer of the Lord, he might at will have chosen a sign from any sphere. But because he insolently declined the offer, he must put up with a sign that will appear in a very delicate quarter, and consist in a fact very unpleasant for him. Consider in addition that the Prophet, as we learned above, spoke these words in the royal palace, and before the royal family, and we obtain an important threefold canon for the exposition of the passage: the sign must have been for Ahaz, 1) recognized; 2) unpleasant, punishing; 3) of concern to his whole family.

Behold the virgin,etc.—“Behold” has great emphasis. “It stands here as if the Prophet raised his hand, signed to all the world that they should be still and give heed to this the chiefest miracle of which he would now preach.” (Foerster).—On העלמה see Text. and Gr. Who is “the virgin” here? To whom does the definite article point? We must at the outset exclude all those exposisions according to which the Alma = “virgin” is a purely ideal person, whether belonging to the present or the future. What sort of a sign for Ahaz could it be, if the Prophet in spirit saw in the remote future a virgin that bore the Messiah; even if, by means of an ideal anticipation, the wonderful child, which formed, as it were, the soul of the people’s life, is construed as representative of the contemporaries of Ahaz (Hengstenberg)? It is no better when, by a figurative construction the Alma is made to mean Israel, out of which a people of salvation shall arise, which, after it has endured the consequences of the present ignorance, shall know to prefer the good to the bad (v. Hofmann). It is the same with the explanation of W. SchultzProf, in Breslau, Stud. and Krit., 1861, Heft. IV.) who by comprehending under the Alma or virgin the Messiah and His mother, and all their typical forerunners, understands by this person “the quiet ones of the land, who needed not the king nor his co-operation.” The canon we have set up as imperative, is equally violated by Kueper (Die Proph. d. A. B. übersichtle dargestellt, Leipzig, 1870, p216): he admits that Alma does not necessarily mean a pure virgin, yet he lays especial emphasis on the virginity of the mother, because it may be inferred from the name Immanuel, which proves the piety of the mother; and he sees precisely in this virginity the threat against Ahaz, because it follows that Immanuel is to be born without co-operation of a man of the race of David. For it is impossible that Ahaz could infer this virginity thus from the words of the Prophet. Beside, there is nothing threatening in the promise that the Messiah shall be born as the Son of God in the sense of Luke 1:35, without co-operation of a Prayer of Manasseh, of the race of David; it is rather the highest honor. The latest attempt at exposition, too, by Ed. Engelhardt (Zeitschr. f. Luth. Theol. and K. 1872 Heft. IV.), does not satisfy. “The house of David cannot be destroyed before the promised deliver comes forth from it. The mother is therefore, yet to appear that bears Him, and this mother, determined by the word of the Prophecy, it is that the Prophet means here “(l. c. page627).” How is it to be proved that העלמה was a standing expression for the mother of the Messiah? What, moreover, was there punitive in this? What in the text says that the house of David would be destroyed after the birth of the Messiah’s mother? Moreover, how is this conceivable? To express what Engelhardt fancies is the meaning of the Prophet, the words must read: the Alma has not yet borne. What sort of a sign, would that be?

Others adopt an ideal construction in the sense that they regard the birth of a son from the Alma, at the time indicated, as an idea, a possibility, without reference to its realization (“were a virgin to conceive this instant a boy as an emblem of his native land, the mother would name her babe like the land at that time must say: God was with us,” Eichhorn, comp. J. D. Michaelis, Paulus, Staehelin,etc.). The arbitrariness of this exposition is manifest; the Prophet does not speak hypothetically, but quite categorically. This sign, too, would be neither observable, nor threatening.

Others find the key to the exposition (Rosenmueller, Ewald, Bertheau), in the supposition that Isaiah saw the Messiah Himself in the child to be born, and that consequently we have before us, an erroneous hope and an unfulfilled Prophecy. But it is incredible that the Prophet, accompanied as he was by his son Shearjashub, could have expected in so short a period the fulfilment of the Prophecy contained in his name. The people must first become a remnant. Comp, the Prophet’s inquiry Isaiah 6:10 and the reply Isaiah 7:11. If the Alma does call her son Immanuel, he is not necessarily therefore really Immanuel. It may mean only that he signifies the Immanuel. And Song of Solomon, too, Isaiah 8:8, the land of Immanuel is not the land of the present, but of the future Immanuel, who only is the true Lord and Master of the land. In Isaiah 8:10 where עִמָּנוּ אֵל is written separately as two words, can at most only a play on the name Immanuel be recognized. Moreover if Isaiah saw in the boy Immanuel the Messiah himself, then must certainly his mother be the legitimate wife of a member of the family of David. But it is incredible that עַלְמָה alone without any qualification, can mean married women.

The ancient Jewish explanation, according to which the Alma was the mother of Hezekiah, that Abi. daughter of Zachariah ( 2 Kings 18:2), was shown by Jerome even to be impossible, inasmuch as Hezekiah at the time Isaiah spoke these words was already 12 years old. The later Jewish explanation ranks among its supporters Faustus Socinus, Joh. Crellius, (Socinian), Grotius, (who in his Dever. religionis Christ. still presented the orthodox view, but afterwards went over to Crellius’ views), Joh. Ludwig Von Wolzogen (Socinian), John Ernst. Faber (in the Anm. zu Harmar’s Beobachtungen über den Orient, etc, I. S. 281), [Put Dr. Barnes here: only that he includes a reference to Messiah, according to Matthew 1:22.—Tr.] Gesenius, Hitzig, Heudewerk, Knobel,etc. According to this view the Alma is the wife of the Prophet himself, either the mother of Shear-jashub, or a younger one, at that time only betrothed to him. But this is wrecked on the impossibility of referring העלמה to the wife or the betrothed of the Prophet without any nearer designation and without the faintest hint of her being present. Beside, how should the family of the Prophet happen to have the Immanuel born in it? Were the promises to David to be transferred to Isaiah? Kimchi and Abarbanel modify this view by saying that by the Alma must be understood the wife of Ahaz. But then, instead of something bad, the Prophet would rather have announced something joyful. Others again understand by the Alma any virgin, not more particularly specified, that was present at the place of interview, and to whom the Prophet pointed with the finger.

For my part I believe, that in expounding our passage, it is an exegete’s duty to leave out of view at first Matthew 1:23. We have only to ask: What, according to the words and context, did Isaiah in that moment wish to say, and actually say? How far his word spoken then was a prophecy, and with what justice Matthew 1:18 regards the fact recounted there as the fulfilment of this prophecy will appear from inquiry that must be made afterwards. Bearing in mind then the canon proposed above, and we obtain the meaning: Behold the (i. e. this) virgin (i. e. this yet unmarried daughter of the royal house) is pregnant, etc. After the indignant words of the Prophet, Isaiah 7:14 a, that roll up like dark clouds, we must look for a sign that strikes the house of David like thunder and lightning. Doubtless Ahaz was not the only guilty person. While Joshua ( Joshua 24:15) had said: “I and my house will serve the Lord,” Ahaz had said the contrary. If not, why did the Prophet, instead of addressing himself to the king with such emphasis, address the whole house? And did what was said Isaiah 3:16 sq. about the luxury of the daughters of Zion have no application to the women in the household of Ahaz? Therefore the whole house must with terror endure the shame of one of the princesses who was present being pointed out as pregnant. That is the bold manner of the prophets of Jehovah—a manner that is no respecter of persons—the “sackcloth roughness” of men that know that they have Almighty God for their support. Thus, for example, Jeremiah said to king Jehoiakim that he should be buried with the burial of an ass, drawn and cast forth beyond the gates of Jerusalem, Jeremiah 22:19.

As regards the sense, it remains essentially the game whether קרתא is translated “thou wilt call” or “she will call.” For in any case the word is spoken in presence of the Alma. She herself takes note of what the Prophet announces in regard to the name to be given. Whether she is spoken to or spoken of, remains immaterial. If God, with no expression of disapproval, says “she will call him Immanuel,” is not that as much as to say: “she shall so call him?” She would hardly have thought of that name herself. It was not a usual name. It is found only here in the Old Testament. It was a beautiful name, rich in consolation. The Lord would have spoken quite differently if the name had given Him displeasure. That such was not the case, we see from Isaiah 8:8; Isaiah 8:10 very decidedly. If often occurs in Scripture that mothers give names to their children: Genesis 4:25; Genesis 19:37 sq.; Genesis 29:32; Genesis 30:6; Genesis 30:8; Genesis 30:11; Genesis 30:13; Genesis 30:18; Genesis 30:20; Genesis 30:24; Genesis 35:18; 1 Samuel 1:20. Often the name is determined by divine command: Genesis 16:11; Genesis 17:19; Hosea 1:4; Hosea 1:6; Hosea 1:9; 1 Chronicles 22:9; Matthew 1:21. Here, now, grave doubts arise. Is it conceivable that God has made a fallen woman the type of the θεοτόκος, and an illegitimate child the type of the Son of God become man? The objections to our view, founded on the piety of the Alma (see above), disappear when we refer back the giving of the name to the announcement of the divine will. For if the Alma does not name the child Immanuel self-prompted, she gives no proof of fearing God and faith in God. She did only what she could not have omitted to do without defying the divine will. But how is it conceivable that God should make such a child the bearer and symbol of His holy purpose of salvation, a child to which clung the reproach of illegitimate birth, that was therefore the fruit and the continual monument of sin, whose mother, in fact, in some circumstances, might have incurred the penalty of stoning, according to Deuteronomy 22:21? How can this fruit of sin bear the holy name of Immanuel? Does this not involve the dangerous inference that God does not take strict account of sin? that in some cases He does not mind using it as means and instrument for His plans? To this I would reply as follows. The Prophet is extremely sparing in portraying the historical background of his prophecies. He indicates only what is indispensable. It is just this scantiness that makes our passage so difficult, and all effort’s at expounding it suffer alike from this. For there is not a single one against which it may not be objected that one explanatory statement or other is necessary to its complete establishment. It seems to me that the presence of the article in ”the Alma” is easiest explained if, in the circle to which the Prophet addressed, there was only one person present that could be designated as Alma. In every language in such a case a more exact pronominal definition may be dispensed with. Besides, in Hebrew, the article in some cases has decidedly a demonstrative meaning, and can be used δεικτικῶς (comp. הַיּוֹה,הַשָּׁנָה,הַפַּעַם הַלַּיְלָה,).

The Prophet, as the servant of Jehovah, might come to the king unannounced. Though hated by the king, the king still dreaded him, and, according to Isaiah 7:12, Ahaz did not venture to express his unbelief openly, but only under the mask of reverence. Assuredly Nathan did not first request an audience and permission to deliver a message of Jehovah’s to the king ( 2 Samuel 24:11 sq.). And thus we may assume that the Prophet came to the palace at a time when the king was not surrounded by officers of state—at least not by these alone, but also by his family. And in the circle into which Isaiah stepped in the discharge of his prophetic disciplinary office there must have been one—but only one—daughter of the royal house who was indeed unmarried, but no longer a virgin. More than this we do not know. The Prophet writes no more than he said, perhaps out of compassion, or perhaps to avoid making the person in question the object of honors she did not deserve (possibly of idolatrous worship in after days). By revealing this secret to the dismay of the family, the Prophet had of course given a sign, a pledge of the credibility of what was promised Isaiah 7:7. For whoever knew that secret of the past and present could know also the secret things of the future. And the king could at once ascertain the verity of the sign that was given. Of course he might take measures to defeat the prophecy and render its accomplishment impossible. But what good would that do? The chief thing, that there was a boy in the body of the (supposed) virgin, he could not undo, and this boy was called, and was de jure, and indeed de jure divino, Immanuel, even though the king (or his mother) gave him no name at all, or another name. [See addenda of Tr. pp127, 128.]

But how shall we account for so unholy a transaction being made the type of the holiest transaction of history? Here we must consider the relation of our passage to Matthew 1:23. The sacred history narrates that Mary, before Joseph took her home, was found with child, and that Joseph had resolved not to denounce her, but to leave her privately ( Matthew 1:18 sq.). Ought it to surprise us if this part of the history of the fulfilment should be prefigured, too, in the period of the prophecy? But why just so and then? If that event, that the mother of the Lord was to be found pregnant before marriage, was to be prefigured, could it be done otherwise than that there should happen to a virgin in a natural way and in sinful fashion what happened to Mary in a supernatural way and without sin? Sinful generation occurs in the list of the ancestors of Jesus more than once. Compare only the genealogy in Matthew that calls especial attention to these cases by naming the mother concerned. Remember Judah and Tamar. And not to mention Rahab and Ruth, there is Song of Solomon, born of David and the wife of Uriah. “Behold, I was shapen in iniquity and in sin did my mother conceive me,” Psalm 51:7, applies to the whole genealogy, and, apart from the birth, we must apply to every individual of it the words: “there is none that doeth good, no, not one” ( Psalm 14:3; Romans 3:10 sq.). Let one call to mind the sins of Jacob, a David, a Song of Solomon, and one must say it depends on circumstances which was the more unworthy vessel, they or this unfortunate virgin. In short, we here stumble on secrets of divine sovereignty that we cannot fathom. The day shall declare it ( 1 Corinthians 3:13).

Moreover Immanuel is only a transitory apparition. He is named only here and chap8. It is a single though significant point, that is visible above the horizon once and then disappears again. Therefore it is also to be noted that spite of Matthew 1:23, and that the words of the angel Luke 1:31 remind us of our text and of Genesis 16:11, Mary still did not receive command to call her son Immauel. Had our passage the significance that is attributed to it; were it a direct prophecy of the birth of Jesus from a virgin, then properly the name that the son of Mary was to bear was already settled, and one can’t comprehend why the angel ( Luke 1:31) gives another name. But Immanuel is not Himself and immediately Jesus. He is only a type, like many others. And, indeed, as a son of a virgin, He is a type of that reproach of antenuptial conception which the Saviour of the world had to bear as a part of the general reproach that was meted out to Him, and which He has now-a-days to bear still. This is a point that prophecy might not pass in silence, and yet could touch only lightly.

But by his name he points to the faithfulness of God that will not forsake His people, even when they have become a בֶּן־זְנוּנִים, and have signalized their desertion of Him by the alliance with the secular power. And this faithfulness is itself a pledge in turn of that which had determined on the most glorious visitation of the people ( Luke 1:78) in the person of the God- Prayer of Manasseh, precisely for that time when the nation would lose the last remnant of its independence in the embrace of the secular powder. All the features must not be pressed; which is the case with Isaiah 7:15 sqq. especially. The prophetic word hovers freely over present and future, combining both, yet leaving both their peculiarities. It was God’s providence that Isaiah should select these words that at the same time fitted so wonderfully the event narrated Matthew 1:18 sqq, to whom the tongue of an Isaiah was just as subservient as that of a Caiaphas ( John 11:51).

3. Butter and honey—the King of Assyria.
Isaiah 7:15-17. Butter and honey is by no means a mean food. That appears from Deuteronomy 32:13-14; Job 20:17, where the words rather mean a very noble food. Comp. 2 Samuel 17:29. Nor do they appear in any passage of the Old Testament, as children’s food. Rather from Isaiah 7:21 sqq. it appears that butter and honey represent natural food in contrast with that procured by art. For butter comes immediately from milk, and honey, too, may be had ready from bees in a form that men can enjoy. And as Palestine had and still has many wild bees, on account of which it is called a land “flowing with milk and honey” (comp. Exodus 3:8; Exodus 3:17, sqq. and the characteristic passage 1 Samuel 14:25 sqq.; Judges 14:8), therefore we may suppose that wild honey ( Matthew 3:4) is especially meant here. Therefore the boy shall eat butter and honey on to the time when he shall know evil and good (anni discretionis). If the ability to distinguish good and evil is employed as marking a period of time, it can only be in a moral sense. For even the smallest child distinguishes in a physical sense what tastes bad and what good. Moreover the expression reminds one of Genesis 2:9; Genesis 2:17; Genesis 3:5; Genesis 3:22; comp. Deuteronomy 1:39. Naturally the land must be deserted before the boy knows how to distinguish between good and evil, in order that at the time when this happens, his food may be reduced to butter and honey.

The two kings of the land are Rezin and Pekah. It may be seen from Isaiah 7:2 how great was the dread of these 

experienced by Ahaz.

The Lord shall bring,etc.—It is to be noticed here, first of all, that the Prophet adds these words roughly and directly, without any particle connecting them with what goes before. This mode of expression is explained by the fact that the Prophet contemplates the transactions of Isaiah 7:17 as immediately behind those of Isaiah 7:16. From his point of view he sees no interval between them. That is not the same as saying that there is no interval between. Prophecy sees all as if in one plane, that in the fulfilment is drawn apart in successive planes. Hence one may say: Isaiah prophesies here the Assyrian and Babylonish exile. For the desolation that ( Isaiah 7:16) is to befall Ephraim happened by the carrying away of the Ten Tribes (comp. 2 Kings 17:6; 2 Kings 17:23 sqq.). But what the Prophet predicts Isaiah 7:17 sqq. was fulfilled by the captivity of Judah more than120 years later. Accordingly, the relation of the prophecy to the fulfilment takes the following shape. Our prophecy must have happened in the beginning of the reign of Ahaz, consequently about the year B. C743. The first devastation and partial desolation of the territory of Ephraim by the Assyrians, i. e., by Tiglath-Pileser, happened already in the time of Pekah ( 2 Kings 15:29), who died B. C739. The boy, that was to be born according to Isaiah 7:14, in fact did not live to see any period of the desolation of his native land, nor did he use butter and honey in the manner designated. This form of expression is traceable solely to contemplation of events together that in reality are far apart. For Judah succumbed to such a devastation not till130 years later. But if we may assume that a child awakes. to moral consciousness in its third or fourth year, and is consequently to be regarded as a personality, capable of distinguishing between good and evil, then that child was alive to see the first inroad of the Assyrians into the territory of Ephraim (and Syria according to 2 Kings 16:9) and consequently the beginning of the fulfilment of our prophecy. But did it live to see the beginning, then the Prophet might regard it as one that had lived through the entire fulfilment, because, as remarked before, he does not distinguish successive plains of fulfilment. And he has good reason for this. For as all consequences are contained in the principle, so in the first-fruits of fulfilment are contained the rest of the degrees of fulfilment. For him, who has an eye open to divine realities, all these degrees are ideally contained, but just on that account divinely and really contained in the degree that is the first-fruits. For divine ideas bear the pledge of their reality in themselves. Therefore where a complex of divine ideas is realized even in its beginnings, there the whole is become real for Him who contemplates things with an eye divinely illuminated. Thus Jeremiah regards the world-dominion of Nebuchadnezzar, the subjection of all nations under his power, and the seventy years of Judah’s exile as realized practically by the battle at Carchemish, although, to human eyes, Nebuchadnezzar during several years did nothing to extend his kingdom on one side or other. Comp. my remarks on Jeremiah 25:11. Song of Solomon, too, the Lord says Matthew 24:34; Luke 21:32, “This generation shall not pass away till all this be fulfilled.” He could, with entire justice, say that the generation then living would live to see the last judgment because they would witness the beginning of it, the destruction of Jerusalem. Comp. Van Oosterzee on Luke 21:32.

It is seen from the foregoing that, regarding the passage in the light of its fulfilment, we understand “the king of Assyria” Isaiah 7:17, to include the king of Babylon. But Isaiah could speak here only of the king of Assyria. For in the foreground of his tableau of the future he saw only the king of Assyria. He did not know, or did not need to intimate that the king of Babylon stood behind the former as continuer and accomplisher. The Assyrian king, this would-be-helper and protector, for whose sake Ahaz has so impiously contemned the support of Jehovah (see on Isaiah 7:12), just he must be designated as the instrument of the judgment that was to burst in on unbelieving Judah and its equally unbelieving royal house. Thus it appears how impossible it is to treat the words “the king of Assyria” as a gloss, like Knobel and Diestel do. If the words were not there, there would be no hint as to who was to be the instrument of the judgment predicted Isaiah 7:16-17. The words connect very well with “days” in apposition as being explanatory—for it is just as easy to say “bring days on a people” as “bring a king upon any one.”

4. And it shall come to pass——treading lesser cattle.
Isaiah 7:18-25. These verses connect very closely with Isaiah 7:17, as its amplification. This happens as follows: that in a section underlying which is a duality, there is described first, the means and instruments of the desolation, second the consequences of the desolation. The means and instruments are characterized in a two fold image. First, the destroyer is compared to flies and bees, second, to a razor. The flies mean Egypt, the bees Assyria. But both images merge into one, into that of the razor, and Assyria appears as the razor, by which we are to understand not Assyria alone, but also Babylon. The consequences of the desolation, again, are portrayed under a double figure, or rather by the presentation of two examples. The first example: a man has nothing of his cattle left but a little cow (young cow). But he feeds on thick milk, for, in consequence of the superabundance of food for stock, the remnant of the inhabitants will feed on butter and honey. The second example is itself again divided in two: a.) a vineyard once well cultivated, planted with noble vines, is so over-grown with thorns and thistles, that no one ventures into it without bow and arrow; b.) all the once cultivated heights are so overgrown with thorns and thistles, that they are only fit for the pasture of cattle.

Will hiss,etc.—Jehovah’s might and sovereignty will reveal itself here in the most glorious manner. He only needs to whistle (comp. on Isaiah 5:26; Zechariah 10:8), and the flies of Egypt and the bees of Assyria come obedient to His call. That Egypt was a land abounding in flies may be supposed from the warmth of its climate and the frequent overflows with their slimy sediment. Comp. Exodus 8:12 sqq. If the flies at the extreme ends of the canals (see crit. note on ׳אר) are called, those that are nearer would not stay away. The expression then means that all the Egyptian flies, even the farthest off, shall come on.—The Assyrians are compared to the bee as noble, martial, strong, dangerous. Assyria had many bees. Comp. Knobelin loc. Therefore the entire land, to the steep, rocky ravines and cliffs of the brooks, and to the prickly thorn hedges and the trampled cattle pastures will be covered (נָחוּ comp. a Isaiah 7:2) with the swarms of flies and bees. Thus, extensively and intensively, an entire devastation of the land is predicted. The same appears by the second figure Isaiah 7:20. Ahaz, at a great price, had hired the Assyrian king as an ally against Syria and Ephraim. For this purpose he had not only sacrificed great treasures but also the independence of his land. For he had caused it to be said to Tiglath-Pileser: “I am thy servant and thy Song of Solomon, come up and save me out of the hand of the king of Syria and out of the hand of the king of Israel.” 2 Kings 16:7. For this purpose he sent the Assyrian the gold and silver that was in the house of Jehovah and in the house of the king. The definite article in תערחשׂכירה, “the hired razor,” was both historically justified and comprehensible to Ahaz, who must have felt the reproach that lay in the expression. Thou hast hired a razor to shave others, says Isaiah to him, but this razor will shave thee. In Leviticus 14:8 sq. the shaving off all the hair on the body is prescribed as a part of the purification to be observed by one recovered from leprosy. Perhaps the Prophet would intimate that this devastation was also an act of purification, by which the nation was to be purified from the leprosy of sin, that therefore the punishment is intended for the improvement of those that would accept the chastisement ( Proverbs 8:10; Proverbs 19:20). The shaving bald evidently signifies the entire devastation and emptying of the land in every quarter and with regard to men, cattle and every other possession.

In Isaiah 7:21-25, the degree and extent of the devastation is portrayed by two illustrative figures. The first example shows that instead of skilful cultivation, the grass shall grow rank. A man rescues from his stock a heifer, the Prophet supposes, (comp. Isaiah 15:5; Jeremiah 48:34; Deuteronomy 21:3; 1 Samuel 16:2) and two sheep. Because there is no regular cultivation, grass grows in every field. Therefore there is abundant pasture for the few cattle. Beside, the wild bees produce honey in abundance. Thus honey and butter are the food of that man and of all the remnant of the inhabitants still in the land. The second example presents a still greater degree of uncultivated wildness; the whole land growing rank with thorns and thistles. And this greatest wildness appears in a double gradation: first, every place for growing wine appears covered with thorns and thistles ( Isaiah 7:23-24), and then the same is affirmed of all the hills. It is hard to find a distinction here, because wine grows on the hills, or mountains, too. It seems to me that the Prophet carries out completely in this last member the duality which, as was remarked, rules in the whole section. Everything is double. Already in Isaiah 7:18 we have flies and bees, meaning Egypt and Assyria; ravines and clefts of the rock; thorn-hedges and pastures. Only Isaiah 7:20 neglects the rule, because the Prophet would designate the two enemies in an unity. But Isaiah 7:21 and on, this rule of duality is carried out, and at the close becomes emphatic. We observe two degrees of growing wild. In the first appear: one man and the entire remnant of the inhabitants, cattle and sheep, butter and honey. The second degree, subdivides in two again, in which appears to me to lie the emphasis, and both are characterized by the double notions of thorn and thistle, arrow and bow, a seeding place for cattle, and a trampling place for sheep. The thousand vines and thousand shekels recall Song of Solomon 8:11. In Syria at the present time the vineyards are still taxed according to the number of the vines; a good vine at one Piaster = about four cents. Therefore, the price of one shekel = to about25 cents is high. The construction of Isaiah 7:23 betrays a certain luxuriance and rankness. The first or the last יִהְיֶה “shall be” is certainly an excess. Perhaps the Prophet would thereby express by word painting the rank growth of the weeds. Will one go into the property with bow and arrow in order to hunt, or to protect himself? I believe, with Gesenius, both. He that goes in will need his weapons for protection; he that would hunt needs only to go into the nearest vineyard. The protecting fence is gone; beasts wild and tame, penetrate into it. The vineyards of Israel are now a copy of what Israel itself as the vineyard of Jehovah had become ( Isaiah 7:5).

[J. A. Alexander on Isaiah 7:14-16. “The two interpretations that appear to me the most plausible, and the least beset with difficulties are those of Lowth and Vitringa, with which last Hengstenberg’s is essentially identical. Either the Prophet, while he foretells the birth of Christ, foretells that of another child, during whose infancy the promised deliverance shall be experienced; or else he makes the infancy of Christ Himself, whether seen as still remote or not, the sign and measure of that same deliverance. While some diversity of judgment ought to be expected and allowed in relation to this secondary question, there is no ground, grammatical, historical or logical, for doubt as to the main point, that the church in all ages has been right in regarding this passage as a signal, and explicit prediction of the miraculous conception and nativity of Christ.” On הָעַלְמָה, “the Alma.” “It is enough for us to know that a virgin or unmarried woman is designated here as distinctly as she could be by a single word. That the word means simply a young woman, whether married or unmarried, a virgin or a mother, is a subterfuge invented by the later Greek translators, who, as Justin Martyr tells us, read νεα̈νις, instead of the old version παρθένος, which had its rise before the prophecy became a subject of dispute between Jews and Christians. The use of the word in this connection makes it, to say the least, extremely probable that the event foretold is something more than a birth in the ordinary course of nature.”

“To account for the Alma by a second marriage of Ahaz, or of Isaiah, or by the presence of a pregnant woman, or the Prophet’s pointing at her,” “may be justly charged with gratuitously assuming facts of which we have no evidence, and which are not necessary to the interpretation of the passage.” “A further objection Isaiah, that though they may afford a sign in one of the senses of the word, viz.: that of an emblem or symbol, they do not afford such a sign as the context would lead us to expect. It seems very improbable, after the offer to Ahaz, which he rejected, that the sign bestowed (unasked) would be merely a thing of every-day occurrence, or at most the application of a symbolical name. This presumption is strengthened by the solemnity with which the Prophet speaks of the predicted birth, not as a usual and natural event, but as something which excites his own astonishment, as he beholds it in prophetic vision.”

This last objection applies equally to the Author’s theory of the Alma being an unmarried princess detected in pregnancy. In addition to all the other assumptions of this theory, which are greater than those of any other, it must be assumed that the pregnancy was at a stage that could be kept secret from the scrutiny that ever characterized the regime of the women’s apartments in an oriental family. Otherwise it would be no sign in the Author’s sense.

The Author’s threefold canon has its foundation in what are obviously conjectures. Whether the sign was to be such as Ahaz was to test, because he would see it accomplished, depended precisely on the sign itself. It might be a sign like that to Moses Exodus 3:12, which could only be fulfilled after other events predicted, with which it was associated as a sign, had come to pass. Comp. Isaiah 37:30. It may have been like those signs given by Christ to unbelievers in His day, that were not meant to induce belief in those that asked, but were the refusal of a sign to them. (vid. John 2:18-22; Matthew 12:38-40). If it was such a sign, then the Author’s first canon is an error. Whether the sign was meant for the whole royal family, according to this third canon, depends wholly on the “house of David” having the meaning he gives it. Yet that meaning has no other foundation than the conjecture that Isaiah had intruded on the private, domestic retirement of Ahaz. The second canon, viz.: that the sign in its form must be punitive, is only an assumption. The contrary is as easily assumed.

The connection of the words Isaiah 7:10-16 with the Isaiah 7:9 b is very close. The belief there challenged Isaiah, by a second message, brought to the test. Ahaz does not stand the test. He does not believe, or he would joyfully avail himself of the offered sign, as Hezekiah did later 2 Kings 20:8 sq. Thereupon Isaiah proceeds to denounce the consequences already threatened Isaiah 7:9 b, that must follow unbelief. But first, as to unbelieving Saul was announced the man after God’s own heart that was to be raised up in his place, so to Ahaz is announced, in a clearer light than ever before, the promised “seed of the woman” who would deliver Israel. But before that would come to pass, the two kingdoms of which Israel was composed, Judah as well as Ephraim must suffer desolation. Thus the prophecy of Immanuel relates to Christ alone, as J. H. Michaelis and others suppose (vid. J. A. Alex,in loc.); and Isaiah 7:16 is (with Henderson) to be understood of Canaan and its two kingdoms, Ephraim and Judah. This view encounters fewer difficulties than any other, while such as it does encounter are felt as much by any other. On the other hand it is much in favor of this view, that there is then in Isaiah 7:17 simply a continuation and amplification of the theme begun in Isaiah 7:16, and no such abruptness as the Author, with most expositors, finds in what Isaiah 7:17 announces.

The chief difficulty is that in כִּי בְּטֶרֶם יֵדַע הַנַּעַר the כִּי must be given the force of “but” (Umbreit). Yet כִּי may have its usual sense “for,” and assign the reason why an Immanuel, that knows good and evil, shall be needed. For before such a one comes, those that call good evil and evil good (vid. Isaiah 5:20), etc., shall have brought the inheritance of Jehovah to that extremity, by their unbelief, where only such a deliverer can save.—Tr.

On Isaiah 7:18. “Assyria and Egypt are named as the two great rival powers, who disturbed the peace of Western Asia, and to whom the land of Israel was both a place, and a subject of contention. The bee cannot of itself denote an army, nor is the reference exclusively to actual invasion, but to annoying and oppressive occupation of the country by civil and military agents of these foreign powers. It was not merely attacked, but infested by flies and bees of Egypt and Assyria. Fly is understood as a generic term, including gnats, mosquitoes, etc., by Henderson, and bee as including wasps and hornets, by Hitzig and Umbreit.”

On Isaiah 7:20. “The rabbinical interpretation of שׂער רנלים is a poor conceit, the adoption of which by Gesenius [and Naegelsbach—Tr.], if nothing worse, says but little for the taste and the “æsthetic feeling” which so often sits in judgment on the language of the Prophet. The true sense is no doubt the one expressed by Ewald (von oben bis unten) [from head to foot] and before him by Clericus. ”J. A. Alex.]

DOCTRINAL AND ETHICAL
1. On Isaiah 7:1. “Hierosolyma oppugnatur, etc. Jerusalem is assaulted but not conquered. The church is pressed but not oppressed.”—Foerster.

2. On Isaiah 7:2. “Quando ecclesia, etc. When the Church is assaulted and Christ crucified over again in His elect, Rezin and Pekah, Herod and Pilate are wont to form alliance and enter into friendly relations. There are, so to speak, the foxes of Samson, joined indeed by the tails, but their heads are disconnected.”—Foerster.—“He that believes flees not ( Isaiah 28:16). ‘The righteous is bold as a lion’ ( Proverbs 28:1). Hypocrites and those that trust in works (work-saints) have neither reason nor faith. Therefore they cannot by any means quiet their heart. In prosperity they are, indeed, overweening, but in adversity they fall away ( Jeremiah 17:9).” Cramer.

3. On Isaiah 7:9. (“If ye will not believe, surely ye shall not be established.”) “Insignis sententia, etc. A striking sentiment that may be adapted generally to all temptation, because all earnest endeavor after anything, as you know, beguiles us in temptation. But only faith in the word of promise makes us abide and makes sure whatever we would execute. He warns Ahaz, therefore, as if he said: I now promise you by the word, it shall be that those two kings shall not hurt you. Believe this word! For if you do not, whatever you afterwards devise will deceive you: because all confidence is vain which is not supported by the word of God.”—Luther.

4. On Isaiah 7:10-12. “Wicked Ahaz pretends to great sanctity in abstaining from asking a sign through fear of God. Thus hypocrites are most conscientious where there is no need for it: on the other hand, when they ought to be humble, they are the most insolent. But where God commands to be bold, one must be bold. For to be obedient to the word is not tempting God. That is rather tempting God when one proposes something without having the word for it. It Isaiah, indeed, the greatest virtue to rest only in the word, and desire nothing more. But where God would add something more than the word, then it must not be thought a virtue to reject it as superfluous. We must therefore exercise such a faith in the word of God that we will not despise the helps that are given in addition to it as aids to faith. For example the Lord offers us in the gospel all that is necessary to salvation. Why then Baptism and the Lord’s Supper? Are they to be treated as superfluous? By no means. For if one believes the word he will at the same time exhibit an entire obedience toward God. We ought therefore to learn to join the sign with the word, for no man has the power to sever the two.

But do you ask: is it permitted to ask God for a sign? We have an example of this in Gideon. Answer: Although Gideon was not told of God to ask a sign, yet he did it by the impulse of the Holy Spirit, and not according to his own fancy. We must not therefore abuse his example, and must be content with the sign that is offered by the Lord. But there are extraordinary signs or miracles, like that of the text, and ordinary ones like Baptism and the Lord’s Supper. Yet both have the same object and use. For as Gideon was strengthened by that miraculous event, Song of Solomon, too, are we strengthened by Baptism and the Lord’s Supper, although no miracle appears before our eyes.” Heim and Hoffmann after Luther. Eliezer, the servant of Abraham, also asked the Lord to show him the right wife for Isaac by means of a sign of His own choosing, ( Genesis 24:14).

It ought to be said that this asking a sign (opening the Bible at a venture, or any other book) does not suit Christian perfection ( Hebrews 6:1). A Christian ought to be inwardly sensible of the divine will. He ought to content himself with the guarantees that God Himself offers. Only one must have open eyes and ears for them. This thing of demanding a sign, if it is not directly an effect of superstition ( Matthew 12:39; Matthew 16:4; 1 Corinthians 1:22), is certainly childish, and, because it easily leads to superstitious abuses, it is dangerous.

5. On Isaiah 7:13. “Non caret, etc. That the Prophet calls God his God is not without a peculiar emphasis. In Zechariah 2:12 it is said, that whoever touches the servants of God touches the pupil of God’s eye. Whoever opposes teacher and preacher will have to deal with God in heaven or with the Lord who has put them into office.”—Foerster.

6. On Isaiah 7:14. “The name Immanuel is one of the most beautiful and richest in contents of all the Holy Scripture. ‘God with us’ comprises God’s entire plan of salvation with sinful humanity. In a narrower sense it means ‘God-man’ ( Matthew 1:23), and points to the personal union of divinity and humanity, in the double nature of the Son of God become man. Jesus Christ was a God-with-us, however, in this, that for about 33 years He dwelt among us sinners ( John 1:11; John 1:14). In a deeper and wider sense still He was such by the Immanuel’s work of the atonement ( 2 Corinthians 5:19; 1 Timothy 2:3). He will also be such to every one that believes on Him by the work of regeneration and sanctification and the daily renewal of His holy and divine communion of the Spirit ( John 17:23; John 17:26; John 14:19-21; John 14:23). He is such now by His high-priestly and royal administration and government for His whole Church ( Matthew 28:20; Hebrews 7:25). He will be snch in the present time of the Church in a still more glorious fashion ( John 10:16). The entire and complete meaning of the name Immanuel, however, will only come to light in the new earth, and in the heavenly Jerusalem ( Revelation 21:3; Revelation 21:23; Revelation 22:5).”—Wilh. Fried. Roos.

Isaiah 8:7. On Isaiah 8:5 sqq. “Like boastful swimmers despise small and quiet waters, and on the other hand, for the better display of their skill, boast of the great sea and master it, but often are lost in it,—thus, too, did the hypocrites that despised the small kingdom of Judah, and bragged much and great things of the power and splendor of the kingdom of Israel and of the Syrians; such hypocrites are still to be found now-a-days—such that bear in their eye the admiranda Romae, the splendor, riches, power, ceremonies and pomp of the Romish church, and thereupon ‘set their bushel by the bigger-heap.’ It is but the devil’s temptation over again: ‘I will give all this to thee.’ ”—Cramer.—“Fons Siloa,” etc. “The fountain of Siloam, near the temple, daily reminded the Jews that Christ was coming.”—Calvin on John 9:7.

8. On Isaiah 8:10. “When the great Superlatives sit in their council chambers and have determined everything, how it ought to be, and especially how they will extinguish the gospel, then God sends the angel Gabriel to them, who must look through the window and say: nothing will come of it.”—Luther.—“Christ, who is our Immanuel, is with us by His becoming Prayer of Manasseh, for us by His office of Mediator, in us by the work of His sanctification, by us by His personal, gracious presence.”—Cramer.

9. On Isaiah 8:14-15. Christ alone is set by God to be a stone by which we are raised up. That He Isaiah, however, an occasion of offence to many is because of their purpose, petulance and contempt ( 1 Peter 2:8). Therefore we ought to fear lest we take offence at Him. For whoever falls on this stone will shatter to pieces ( Matthew 21:44).” Cramer.

10. On Isaiah 8:16 sqq. He warns His disciples against heathenish superstition, and exhorts them to show respect themselves always to law and testimony. “They must not think that God must answer them by visions and signs, therefore He refers them to the written word, that they may not become altogether too spiritual, like those now-a-days who cry: spirit! spirit! … Christ says, Luke 16 : They have Moses and the prophets, and again John 5:39 : Search the Scriptures. So Paul says, 2 Timothy 3:16 : The Scripture is profitable for doctrine. So says Peter, 2 Peter 1:9 : We have a sure word of prophecy. It is the word that changes hearts and moves them. But revelations puff people up and make them insolent.” Heim and Hoffmann after Luther.

Chap9–11. On Isaiah 9:1 sqq. (2). “Postrema pars, etc. The latter part of chap8 was νομικὴ καὶ ἀπειλητική (legal and threatening) Song of Solomon, on the other hand, the first and best part of chap9 is εὐαγγελικὴ καὶ παραμυθητική, (evangelical and comforting). Thus must ever law and gospel, preaching wrath and grace, words of reproof and words of comfort, a voice of alarm and a voice of peace follow one another in the church.” Foerster.

12. On Isaiah 9:1 (2). Both in the Old Testament and New Testament Christ is often called light. Thus Isaiah calls Him “a light to the gentiles,” Isaiah 42:6; Isaiah 49:6. The same Prophet says: “Arise, shine (make thyself light), for thy light is come,” Isaiah 60:1. And again Isaiah 9:19 : “The Lord shall be unto thee an everlasting light.” In the New Testament it is principally John that makes use of this expression: “The life was the light of men,” John 1:4, “and the light shined in the darkness,” John 9:5. John was not that light, but bore testimony to the light, John 9:8. “That was the true light that lighteth every man that cometh into the world,” John 9:9. And further: “And this is the condemnation that light is come into the world, and men loved darkness rather than light,” John 3:19. “I am the light of the world,” ( John 8:12; John 9:5; comp. John 12:35).

13. On Isaiah 9:1 (2). The people that sit in darkness may be understood to comprise three grades. First, the inhabitants of Zebulon and Naphtali are called so ( Isaiah 8:23), for the Prophet’s gaze is fixed first on that region lying in the extreme end of Palestine, which was neighbor to the heathen and mixed with them, and on this account was held in low esteem by the dwellers in Judah. The night that spreads over Israel in general is darkest there. But all Israel partakes of this night, therefore all Israel, too, may be understood, as among the people sitting in darkness. Finally, no one can deny that this night extends over the borders of Israel to the whole human race. For far as men dwell extends the night which Christ, as light of the world, came to dispel, Luke 1:76 sqq.

14. On Isaiah 9:5 (6). Many lay stress on the notion “child,” inasmuch as they see in that the reason for the reign of peace spoken of afterwards. It is not said a Prayer of Manasseh, a king, a giant is given to us. But this is erroneous. For the child does not remain a child. He becomes a man: and the six names that are ascribed to Him and also the things predicted of His kingdom apply to Him, not as a child, but as a man. That His birth as a child is made prominent, has its reason in this, that thereby His relation to human kind should be designated as an organic one. He does not enter into humanity as a Prayer of Manasseh, i.e. as one whose origin was outside of it, but He was born from it, and especially from the race of David. He is Son of man and Son of David. He is a natural offshoot, but also the crowning bloom of both. Precisely because He was to be conceived, carried and born of a human mother, and indeed of a virgin, this prophecy belongs here as the completion and definition of the two prophetic pictures Isaiah 7:10 sqq.; Isaiah 8:1 sqq.—“He came down from heaven for the sake of us men, and for our bliss ( 1 Timothy 1:15; Luke 2:7). For our advantage: for He undertook not for the seed of angels, but for the seed of Abraham ( Hebrews 2:16). Not sold to us by God out of great love, but given ( Romans 5:15; John 3:16). Therefore every one ought to make an application of the word ‘to us’ to himself, and to learn to say: this child was given to me, conceived for me, born to me.”—Cramer.—“Cur oportuit, etc. Why did it become the Redeemer of human kind to be not merely man nor merely God, but God and man conjoined or θεάνθρωπον? Anselm replies briefly, indeed, but pithily: Deum qui posset, hominem, qui deberet.” Foerster.

15. On Isaiah 9:5 (6). “You must not suppose here that He is to be named and called according to His person, as one usually calls another by his name; but these are names that one must preach, praise and celebrate on account of His Acts, works and office.” Luther.

16. On Isaiah 9:6. “Verba pauca, etc. A few words, but to be esteemed great, not for their number but for their weight.” Augustine. “Admirabilis in, etc. Wonderful in birth, counsellor in what He preaches, God in working, strong in suffering, father of the world to come in resurrection, Prince of peace in bliss perpetual.” Bernard of Clairvaux. In reference to “a child is born,” and “a son is given,” Joh. Cocceius remarks in his Heb. Lex. s. v. יֶלֶד: “respectu, etc., in respect to His human nature He is said to be born, and in respect to His divine nature and eternal generation not indeed born, but given, as, John 3:16, it reads God gave His only begotten Son.”

“In the application of this language all depends on the words is born to us, is given to us.” The angels are, in this matter, far from being as blessed as we are. They do not say: To us a Saviour is born this day, but; to you. As long as we do not regard Christ as ours, so long we shall have little joy in Him. But when we know Him as our Wisdom of Solomon, righteousness, sanctification and redemption, as a gift that our heavenly Father designed for us, we will appropriate Him to ourselves in humble faith, and take possession of all His redeeming effects that He has acquired. For giving and taking go together. The Son is given to us; we must in faith receive Him.” J. J. Rambach, Betracht. über das Ev. Esaj, Halle, 1724.

On Isaiah 9:6 (7). “The government is on His shoulders.” “It is further shown how Christ differs in this respect from worldly kings. They remove from themselves the burden of government and lay it on the shoulders of the privy counsellors. But He does not lay His dominion as a burden on any other; He needs no prime minister and vicegerent to help Him bear the burden of administration, but He bears all by the word of His power as He to whom all things are given of the Father. Therefore He says to the house of Jacob ( Isaiah 46:3 sq.): Hearken unto me ye who were laid on my shoulders from your mothers’ womb. I will carry you to old age. I will do it, I will lift, and carry and deliver,—on the contrary the heathen must bear and lift up their idols, ( Isaiah 46:1; Isaiah 46:7).”—Rambach. “In the first place we must keep in mind His first name: He is called Wonderful. This name affects all the following.” “All is wonderful that belongs to this king: wonderfully does He counsel and comfort; wonderfully He helps to acquire and conquer, and all this in suffering and want of strength. (Luther, Jen. germ. Tom. III. Fol. 184 b.). ” “He uses weakness as a means of subduing all things to Himself. A wretched reed, a crown of thorns and an infamous cross, are the weapons of this almighty God, by means of which He achieves such great things. In the second place, He was a hero and conqueror in that just by death, He robbed him of his might who had the power of death, i.e., the devil ( Hebrews 2:14); in that Hebrews, like Samson, buried His enemies with Himself, yea, became poison to death itself, and a plague to hell ( Hosea 13:14) and more gloriously resumed His life so freely laid down, which none of the greatest heroes can emulate.”—Rambach.

17. On Isaiah 9:18 (19) sqq. True friendship can never exist among the wicked. For every one loves only himself. Therefore they are enemies one of another; and they are in any case friends to each other, only as long as it concerns making war on a third party.

Isaiah 10-18. On Isaiah 10:4. (Comp. the same expression in chap10). God’s quiver is well filled. If one arrow does not attain His object, He takes another, and so on, until the rights of God, and justice have conquered.

19. On Isaiah 10:5-7. “God works through men in a threefold way. First, we all live, move and have our being in Him, in that all activity is an outflow of His power. Then, He uses the services of the wicked so that they mutually destroy each other, or He chastises His people by their hand. Of this sort the Prophet speaks here. In the third place, by governing His people by the Spirit of sanctification: and this takes place only in the elect.”—Heim and Hoffmann.

20. On Isaiah 10:5 sqq. “Ad hunc, etc. Such places are to be turned to uses of comfort. Although the objects of temptation vary and enemies differ, yet the effects are the same, and the same spirit works in the pious. We are therefore to learn not to regard the power of the enemy nor our own weakness, but to look steadily and simply into the word, that will assuredly establish our minds that they despair not, but expect help of God. For God will not subdue our enemies, either spiritual or corporal, by might and power, but by weakness, as says the text: my strength is made perfect in weakness.” ( 2 Corinthians 12:9).—Luther.

21. On Isaiah 10:15. “Efficacia agendi penes Deum Esther, homines ministerium tantum praebent. Quare nunc sibilo suo se illos evocaturum minabatur (cap. Isaiah 5:26; Isaiah 7:18); nunc instar sagenae sibi fore ad irretiendos, nunc mallei instar ad feriendos Israelitas. Sed praecipue tum declaravit, quod non sit otiosus in illis, dum Sennacherib securim vocat, quae ad secandum manu sua et destinata fuit et impacta. Non male alicubi Augustinus ita definit, quod ipsi peccant, eorum esse; quod peccando hoc vel illud agant, ex virtute Dei esse, tenebras prout visum est dividentis (De praedest Sanctt.).”—Calvin Inst. II:4, 4.

22. On Isaiah 10:20-27. “In time of need one ought to look back to the earlier great deliverances of the children of God, as to the deliverance of Israel out of Egypt, or later, from the hand of the Midianites. Israel shall again grow out of the yoke.”—Diedrich.

Isaiah 11-23. On Isaiah 11:4. “The staff of His mouth.” “Evidence that the kingdom of Christ will not be like an earthly kingdom, but consist in the power of the word and of the sacraments; not in leathern, golden or silver girdles, but in girdles of righteousness and faith.”—Cramer.

24. On Isaiah 11:10 sqq. If the Prophet honors the heathen in saying that they will come to Christ before Israel, he may be the more readily believed, when Isaiah 11:11 sqq, he gives the assurance that the return out of the first, the Egyptian exile, shall be succeeded by a return out of the second, the Assyrian exile, (taking this word in the wider sense of Isaiah). It is manifest that the return that took place under Zerubbabel and Ezra was only an imperfect beginning of that promised return. For according to our passage this second return can only take place after the Messiah has appeared. Farthermore, all Israelites that belong to “the remnant of Israel,” in whatever land they may dwell, shall take part in it. It will be, therefore, a universal, not a partial return. If now the Prophet paints this return too with the colors of the present ( Isaiah 11:13 sqq.), still that is no reason for questioning the reality of the matter. Israel will certainly not disappear, but arise to view in the church of the new covenant. But if the nation is to be known among the nations as a whole, though no more as a hostile contrast, but in fraternal harmony, why then shall not the land, too, assume a like position among the lands? But the nation can neither assume its place among nations, nor the land its place among lands, if they are not both united: the people Israel in the land of their fathers.

25. On Isaiah 11 “We may here recall briefly the older, Song of Solomon -called spiritual interpretation. Isaiah 11:1-5 were understood of Christ’s prophetic office that He exercised in the days of His flesh, then of the overthrow of the Roman Empire and of Antichrist, who was taken to be the Pope. But the most thorough-going of those old expositors must acknowledge, at Isaiah 11:4, that the Antichrist is not yet enough overthrown, and must be yet more overthrown. If such is the state of the case, then this interpretation is certainly false, for Isaiah 11:4 describes not a gradual judgment, but one accomplished at once. There have been many Antichrists, and among the Popes too, but the genuine Antichrist described 2 Thessalonians2, is yet to be expected, and also the fulfillment of Isaiah 11:4 of our chapter. Thereby is proved at the same time that the peaceful state of things in the brute world and the return of the Jews to their native land are still things of the future, for they must happen in that period when the Antichristian world, and its head shall be judged by Christ. But then, too, the dwelling together of tame and wild beasts is not the entrance of the heathen into the church, to which they were heretofore hostile, and the return of the Jews is not the conversion of a small part of Israel that took place at Pentecost and after. The miracles and signs too, contained in Isaiah 11:15-16 did not take place then. We see just here how one must do violence to the word if he will not take it as it stands. But if we take it as we have done, then the whole chapter belongs to the doctrine of hope (Hoffnungslehre) of the Scripture, and constitutes an important member of it. The Lord procures right and room for His church. He overthrows the world-kingdom, together with Antichrist. He makes of the remnant of Israel a congregation of believers filled with the Spirit, to whom He is near in an unusual way, and from it causes His knowledge to go out into all the world. He creates peace in the restless creatures, and shows us here in advance what more glorious things we may look for in the new earth. He presents to the world a church which, united in itself, unmolested by neighbors, stands under God’s mighty protection. All these facts are parts of a chain of hope that must be valuable and dear to our hearts. The light of this future illumines the obscurity of the present; the comfort of that day makes the heart fresh.” Weber, der Prophet Jesaja, 1875.

Chap12–26. On Isaiah 12:4 sq. “These will not be the works of the New Testament: sacrificing and slaying, and make pilgrimage to Jerusalem and to the Holy Sepulchre, but praising God and giving thanks, preaching and hearing, believing with the heart and confessing with the mouth. For to praise our God is good; such praise is pleasant and lovely” ( Psalm 147:1). Cramer.

27. On Chap12 “With these words conclude the prophetic discourses on Immanuel. Through what obscurity of history have we not had to go, until we came to the bright light of the kingdom of Christ! How Israel and the nations had to pass through the fire of judgment before the sun arises in Israel and the entire gentile world is illumined! It is the, same way that every Christian has to travel. In and through the fire we become blessed. Much must be burnt up in us, before we press to the full knowledge of God and of His Song of Solomon, before we become entirely one with Him, entirely glad and joyful in Him. Israel was brought up and is still brought up for glory, and we too. O that our end too were such a psalm of praise as this psalm!” Weber, Der Pr. Jes. 1875.

Footnotes:
FN#40 - Heb. and the Lord added to speak.
FN#41 - Or, make thy petition deep.
FN#42 - is pregnant.
FN#43 - Or, thou, O Virgin, shalt call.
FN#44 - kings that thou fearest.
FN#45 - brooks of the ravines.
FN#46 - Or, commendable trees.
FN#47 - pastures.
FN#48 - with the hired razor beyond the river.
FN#49 - shall raise of cattle a calf.
FN#50 - he gets.
FN#51 - Heb. in the midst of the land.
FN#52 - where are a thousand, etc, shall be, etc.
FN#53 - for fear of.
08 Chapter 8 

Verses 1-4
2. ISAIAH GIVING THE WHOLE NATION A SIGN BY THE BIRTH OF HIS SON MAHER-SHALAL-HASH-BAZ

CHAPTER Isaiah 8:1-4
1MOREOVER the LORD said unto me, Take thee a great roll, and write in it with 2 a man’s pen concerning 1 Maher-shalal-hash-baz. And I took unto me faithful witnesses 3 to record, Uriah the priest, and Zechariah the son of Jeberechiah. And I went unto the prophetess; and she conceived and bare a son. Then said the LORD to me, Call his name Maher-shalal-hash-baz 4 For before the child shall have knowledge to cry, My father, and my mother, the riches of Damascus and the spoil of Samaria shall be taken away before the king of Assyria

TEXTUAL AND GRAMMATICAL
On Isaiah 9:1. חֶרֶט (found only here and Exodus 32:4), is an instrument for cutting in, engraving in wood, metal, wax, etc., the chisel, style. It stands here as stylus, metonymically as efficiens pro effecto, i. e., the writing instrument stands for the writing. חרט אנוש seems to me not to mean writing of the common man in distinction from that of men of higher degree, say, a popular as distinguished from priestly writing. [In an ordinary and familiar hand, J. A. ALEXANDER, BARNES.] For in the first place it is very doubtful if אֱנוֹשׁ has this meaning. The word is distinguished from אָדָם (comp. Psalm 73:5) but only by its poetic use. It occurs in Isaiah six times, here, and Isaiah 13:7; Isaiah 13:12; Isaiah 24:6; Isaiah 33:8; Isaiah 51:7; Isaiah 56:2. In the second place we have no trace of there being two sorts of writing in use among the Hebrews before the exile. The passages Habakkuk 2:2; Psalm 45:2, cited by some in support of the notion, prove nothing. I much rather believe that a contrast of human and superhuman writing is meant. For as Paul distinguishes between human and angel tongues ( 1 Corinthians 13:1) so we may distinguish between human and angel writing. Of the latter, Daniel 5:5 sqq. offers us an example. Comp. Exodus 32:32; Psalm 69:29; Psalm 139:16; Daniel 12:1; Revelation 19:12; Revelation 20:12; Revelation 20:15; Revelation 21:12; Revelation 21:27. For the prophets were not merely “hearers of the words of God,” but also “men whose eyes were open,” “who saw the vision of the Almighty” ( Numbers 24:3-4). The לְ is variously explained. It is taken as constructio periphrastica (acceleratura sunt spolia or accelerationi spolia, comp. Genesis 15:12; Joshua 2:5; Isaiah 10:32; Isaiah 37:26; Isaiah 38:20, etc.), as depending on כְּתֹב in the sense of commanding ( 1 Chronicles 21:17), as sign of dedication, or as stating the object. The first two explanations are inadmissible, because לְ would then fit only the first member (מהר as infinitive), not the second (חָשׁ particip.). לְ can thus be taken only as a dedication or as stating the aim. Both these ways of explaining it agree in not taking מהר as infin, but as a verbal adjective like Zephaniah 1:14 (comp. מָאֵן מַקֵּל). But they differ in sense. This can be no dedication in the common sense. For there is no gift to be presented to Maher-shalal, only the attention of the nation is directed to him. The לְ can define therefore only the reference or the destiny, the aim. It is thereby said that this tablet with its inscription concerns a Maher-shalal-hash-baz, but of whom absolutely nothing is known, not even whether a person or a thing. Comp. Ezekiel 37:16. The case is different with Jeremiah 46:2; Jeremiah 48:1; Jeremiah 49:1. Comp. on Jeremiah 46. sqq.

On Isaiah 9:2. ואעידה וגו׳ the LXX. translates μάρτυράσ μοι ποίησον as if וְהָעִֽידָה stood in the text. Song of Solomon, too, the SYR, CHALD. and ARAB. in the London Polyglotte, which HITZIG follows. The VULG. translates: ”et adhibui;” it therefore read וָאָעִֽידָה; and Song of Solomon, too, would EICHHORN, DE WETTE, ROORDA, KNOBEL, and others read. But, after mature consideration, I find there is no ground for departing from the reading of the text. It is perfectly supported by testimony. First of all it is the more difficult reading, and both the others give evidence of being attempts to relieve the difficulty by correction. Then, too, Isaiah never uses the cohortative form with the weakened sense, as it occurs elsewhere with the Vav consec. imperf. in the first pers, especially in Daniel,, Ezra, and Neh. Thus the form וָאָעִֽידָה especially occurs Nehemiah 13:21 (along with וָאָעִיד ibid. Isaiah 9:15). Why did not Isaiah write וָאָעֵיד as Jeremiah did in precisely the same sense, Isaiah 32:10? Comp. 1 Kings 2:42. The form וְאָעִידָה is found Deuteronomy 31:28; Psalm 50:7; Psalm 81:9; Jeremiah 6:10, everywhere as cohortative.—העיד עדים like Jeremiah 32:10; Jeremiah 32:25; Jeremiah 32:44.

On Isaiah 9:4. יִשָּׂא = “one will bear.”—חַיִל in the sense of possession, riches, treasures is found beside here Isaiah 10:14; Isaiah 60:5; Isaiah 60:11; Isaiah 61:6.

EXEGETICAL AND CRITICAL
1. Moreover the Lord said——the king of Assyria.
Vers1-4. A compound token! First, Isaiah is to take a large tablet (only found beside Isaiah 3:23; here is meant certainly a tablet coated with smooth wax), and write on it with human handwriting some words. It is therefore assumed here that there is a superhuman handwriting (see Text. and Gram.) and that the Prophet could understand and make use of it (comp. Daniel 5:5 sqq.). But Isaiah must not employ this superhuman, but common, human writing. Isaiah must write on the tablet “Maher-shalal-hash-baz.” It is clear that when he wrote these words they were not designated as the name of a son to be expected. For, first, there is nothing of this in the text. Second, there is a two-fold gradation of the prophecy wherein the first stage gives a pledge of the second. The words on the tablet are the prophecy of a Maher-shalal-hash-baz to be looked for; the appearance of the latter is therefore the fulfilment of this prophecy, and so the guaranty that the event, to which the significant name itself in turn refers, shall certainly come to pass.

The Lord commands the Prophet therefore to set up a tablet with the inscription mentioned, and at the same time makes known his will, that Uriah and Zechariah shall act as witnesses. What they are to witness is as little stated as that Isaiah shall accomplish the will of the LORD in regard to the witnesses and that he actually did this. The latter is assumed as being a matter of course. This scantiness is too common in the prophetic manner of narrating to cause us any surprise. The former is to be obtained from the context. For when we read immediately after: “And I went unto the Prophetess,” etc., it is plain that the witnesses should testify that Isaiah, at the time he set up the tablet, had communicated to them that he would approach his wife, and that she, in consequence, would become pregnant and bear a son. But why, it may be asked, did not the Prophet declare this publicly? Not out of regard for propriety certainly; for there would not have been anything the least offensive in doing so. But why must then the witnesses receive this announcement? I can think of no other reason than the enmity and vindictiveness of Ahaz. He was, we may be sure, only half rejoiced at the quieting of his fears in regard to the impending danger from Rezin and Pekah. The way in which Hebrews, according to Isaiah 7:10 sqq, received that reassuring announcement, and what was connected with it as a further finger-board for the remote future ( Isaiah 7:17 sqq.), all this was calculated to embitter him and his against the Prophet. Had, therefore, the Prophet announced publicly the pregnancy of his wife, the mother and child might have incurred danger. This was easiest avoided by imparting the announcement only to witnesses, who, however, were in such esteem with the nation, that their assurance that they had at the proper time received such a communication from the Prophet was universally credited. Then we obtain the following chain of events. First, the tablet. This, makes known in general that the LORD purposes a great crisis of war, and that it is to be looked for shortly. Immediately thereupon the witnesses receive the announcement of the pregnancy of the Prophetess, The son is born, and thereby, on the authority of the witnesses, is given to all, the pledge that the event to which the inscription of the tablet and the corresponding name of the child pointed, shall really come to pass.

Whether Uriah is the priest mentioned, 2 Kings 16:10 sqq. [BARNES, J. A. ALEXANDER], who, out of regard for Ahaz, placed in the temple the altar made after the heathen pattern, is just as doubtful as whether Zechariah is identical with the one said to be the author of Zechariah 9-11, or with the son of Asaph ( 2 Chronicles 29:13).

Isaiah’s wife is hardly called Prophetess, because she was the wife of a Prophet, but because she herself was a prophetic woman. We do not indeed know of prophecies of which she was the authoress, but she, along with other things of the Prophet’s family, was set for a sign and wonder ( Isaiah 9:18).

Our exposition of Isaiah 7:14 of itself shows that the present history is not coincident with Isaiah 7:10 sqq, and therefore that Maher-shalal is not identical with Immanuel. Yet the present narrative is nearly related to Isaiah 7:10 sqq. In both, pregnancy and the birth of a son are pledges of deliverance. In both, a stage of development in the child is made the measure that defines the period of the deliverance. But a child can say father and mother, sooner than it can distinguish between good and evil. If then, as also the place of the passage in the book, indicates, what is now narrated, took place somewhat later than the events Isaiah 7:10 sqq, it agrees very well. Both have the same objective end, viz., the rendering harmless Syria and Ephraim. Therefore the later one must use the shorter time measure. As Pekah and Rezin lived during the events prophesied here, yet the former died B. C739, so the transactions related here must fall between B. C743,739. The king of Assyria did not at that time destroy Samaria. He only desolated a few border regions ( 2 Kings 15:29). But as we showed at Isaiah 7:17, that the prophecy contemplated two events, inwardly related, but separated as to time, so it is here. That first, preliminary devastation of the region of Ephraim bears the later one ( 2 Kings 17:6) so really in it, that the Prophet is justified in comprehending both together.

DOCTRINAL AND ETHICAL
1. On Isaiah 7:1. “Hierosolyma oppugnatur, etc. Jerusalem is assaulted but not conquered. The church is pressed but not oppressed.”—Foerster.

2. On Isaiah 7:2. “Quando ecclesia, etc. When the Church is assaulted and Christ crucified over again in His elect, Rezin and Pekah, Herod and Pilate are wont to form alliance and enter into friendly relations. There are, so to speak, the foxes of Samson, joined indeed by the tails, but their heads are disconnected.”—Foerster.—“He that believes flees not ( Isaiah 28:16). ‘The righteous is bold as a lion’ ( Proverbs 28:1). Hypocrites and those that trust in works (work-saints) have neither reason nor faith. Therefore they cannot by any means quiet their heart. In prosperity they are, indeed, overweening, but in adversity they fall away ( Jeremiah 17:9).” Cramer.

3. On Isaiah 7:9. (“If ye will not believe, surely ye shall not be established.”) “Insignis sententia, etc. A striking sentiment that may be adapted generally to all temptation, because all earnest endeavor after anything, as you know, beguiles us in temptation. But only faith in the word of promise makes us abide and makes sure whatever we would execute. He warns Ahaz, therefore, as if he said: I now promise you by the word, it shall be that those two kings shall not hurt you. Believe this word! For if you do not, whatever you afterwards devise will deceive you: because all confidence is vain which is not supported by the word of God.”—Luther.

4. On Isaiah 7:10-12. “Wicked Ahaz pretends to great sanctity in abstaining from asking a sign through fear of God. Thus hypocrites are most conscientious where there is no need for it: on the other hand, when they ought to be humble, they are the most insolent. But where God commands to be bold, one must be bold. For to be obedient to the word is not tempting God. That is rather tempting God when one proposes something without having the word for it. It Isaiah, indeed, the greatest virtue to rest only in the word, and desire nothing more. But where God would add something more than the word, then it must not be thought a virtue to reject it as superfluous. We must therefore exercise such a faith in the word of God that we will not despise the helps that are given in addition to it as aids to faith. For example the Lord offers us in the gospel all that is necessary to salvation. Why then Baptism and the Lord’s Supper? Are they to be treated as superfluous? By no means. For if one believes the word he will at the same time exhibit an entire obedience toward God. We ought therefore to learn to join the sign with the word, for no man has the power to sever the two.

But do you ask: is it permitted to ask God for a sign? We have an example of this in Gideon. Answer: Although Gideon was not told of God to ask a sign, yet he did it by the impulse of the Holy Spirit, and not according to his own fancy. We must not therefore abuse his example, and must be content with the sign that is offered by the Lord. But there are extraordinary signs or miracles, like that of the text, and ordinary ones like Baptism and the Lord’s Supper. Yet both have the same object and use. For as Gideon was strengthened by that miraculous event, Song of Solomon, too, are we strengthened by Baptism and the Lord’s Supper, although no miracle appears before our eyes.” Heim and Hoffmann after Luther. Eliezer, the servant of Abraham, also asked the Lord to show him the right wife for Isaac by means of a sign of His own choosing, ( Genesis 24:14).

It ought to be said that this asking a sign (opening the Bible at a venture, or any other book) does not suit Christian perfection ( Hebrews 6:1). A Christian ought to be inwardly sensible of the divine will. He ought to content himself with the guarantees that God Himself offers. Only one must have open eyes and ears for them. This thing of demanding a sign, if it is not directly an effect of superstition ( Matthew 12:39; Matthew 16:4; 1 Corinthians 1:22), is certainly childish, and, because it easily leads to superstitious abuses, it is dangerous.

5. On Isaiah 7:13. “Non caret, etc. That the Prophet calls God his God is not without a peculiar emphasis. In Zechariah 2:12 it is said, that whoever touches the servants of God touches the pupil of God’s eye. Whoever opposes teacher and preacher will have to deal with God in heaven or with the Lord who has put them into office.”—Foerster.

6. On Isaiah 7:14. “The name Immanuel is one of the most beautiful and richest in contents of all the Holy Scripture. ‘God with us’ comprises God’s entire plan of salvation with sinful humanity. In a narrower sense it means ‘God-man’ ( Matthew 1:23), and points to the personal union of divinity and humanity, in the double nature of the Son of God become man. Jesus Christ was a God-with-us, however, in this, that for about 33 years He dwelt among us sinners ( John 1:11; John 1:14). In a deeper and wider sense still He was such by the Immanuel’s work of the atonement ( 2 Corinthians 5:19; 1 Timothy 2:3). He will also be such to every one that believes on Him by the work of regeneration and sanctification and the daily renewal of His holy and divine communion of the Spirit ( John 17:23; John 17:26; John 14:19-21; John 14:23). He is such now by His high-priestly and royal administration and government for His whole Church ( Matthew 28:20; Hebrews 7:25). He will be snch in the present time of the Church in a still more glorious fashion ( John 10:16). The entire and complete meaning of the name Immanuel, however, will only come to light in the new earth, and in the heavenly Jerusalem ( Revelation 21:3; Revelation 21:23; Revelation 22:5).”—Wilh. Fried. Roos.

Isaiah 8:7. On Isaiah 8:5 sqq. “Like boastful swimmers despise small and quiet waters, and on the other hand, for the better display of their skill, boast of the great sea and master it, but often are lost in it,—thus, too, did the hypocrites that despised the small kingdom of Judah, and bragged much and great things of the power and splendor of the kingdom of Israel and of the Syrians; such hypocrites are still to be found now-a-days—such that bear in their eye the admiranda Romae, the splendor, riches, power, ceremonies and pomp of the Romish church, and thereupon ‘set their bushel by the bigger-heap.’ It is but the devil’s temptation over again: ‘I will give all this to thee.’ ”—Cramer.—“Fons Siloa,” etc. “The fountain of Siloam, near the temple, daily reminded the Jews that Christ was coming.”—Calvin on John 9:7.

8. On Isaiah 8:10. “When the great Superlatives sit in their council chambers and have determined everything, how it ought to be, and especially how they will extinguish the gospel, then God sends the angel Gabriel to them, who must look through the window and say: nothing will come of it.”—Luther.—“Christ, who is our Immanuel, is with us by His becoming Prayer of Manasseh, for us by His office of Mediator, in us by the work of His sanctification, by us by His personal, gracious presence.”—Cramer.

9. On Isaiah 8:14-15. Christ alone is set by God to be a stone by which we are raised up. That He Isaiah, however, an occasion of offence to many is because of their purpose, petulance and contempt ( 1 Peter 2:8). Therefore we ought to fear lest we take offence at Him. For whoever falls on this stone will shatter to pieces ( Matthew 21:44).” Cramer.

10. On Isaiah 8:16 sqq. He warns His disciples against heathenish superstition, and exhorts them to show respect themselves always to law and testimony. “They must not think that God must answer them by visions and signs, therefore He refers them to the written word, that they may not become altogether too spiritual, like those now-a-days who cry: spirit! spirit! … Christ says, Luke 16 : They have Moses and the prophets, and again John 5:39 : Search the Scriptures. So Paul says, 2 Timothy 3:16 : The Scripture is profitable for doctrine. So says Peter, 2 Peter 1:9 : We have a sure word of prophecy. It is the word that changes hearts and moves them. But revelations puff people up and make them insolent.” Heim and Hoffmann after Luther.

Chap9–11. On Isaiah 9:1 sqq. (2). “Postrema pars, etc. The latter part of chap8 was νομικὴ καὶ ἀπειλητική (legal and threatening) Song of Solomon, on the other hand, the first and best part of chap9 is εὐαγγελικὴ καὶ παραμυθητική, (evangelical and comforting). Thus must ever law and gospel, preaching wrath and grace, words of reproof and words of comfort, a voice of alarm and a voice of peace follow one another in the church.” Foerster.

12. On Isaiah 9:1 (2). Both in the Old Testament and New Testament Christ is often called light. Thus Isaiah calls Him “a light to the gentiles,” Isaiah 42:6; Isaiah 49:6. The same Prophet says: “Arise, shine (make thyself light), for thy light is come,” Isaiah 60:1. And again Isaiah 9:19 : “The Lord shall be unto thee an everlasting light.” In the New Testament it is principally John that makes use of this expression: “The life was the light of men,” John 1:4, “and the light shined in the darkness,” John 9:5. John was not that light, but bore testimony to the light, John 9:8. “That was the true light that lighteth every man that cometh into the world,” John 9:9. And further: “And this is the condemnation that light is come into the world, and men loved darkness rather than light,” John 3:19. “I am the light of the world,” ( John 8:12; John 9:5; comp. John 12:35).

13. On Isaiah 9:1 (2). The people that sit in darkness may be understood to comprise three grades. First, the inhabitants of Zebulon and Naphtali are called so ( Isaiah 8:23), for the Prophet’s gaze is fixed first on that region lying in the extreme end of Palestine, which was neighbor to the heathen and mixed with them, and on this account was held in low esteem by the dwellers in Judah. The night that spreads over Israel in general is darkest there. But all Israel partakes of this night, therefore all Israel, too, may be understood, as among the people sitting in darkness. Finally, no one can deny that this night extends over the borders of Israel to the whole human race. For far as men dwell extends the night which Christ, as light of the world, came to dispel, Luke 1:76 sqq.

14. On Isaiah 9:5 (6). Many lay stress on the notion “child,” inasmuch as they see in that the reason for the reign of peace spoken of afterwards. It is not said a Prayer of Manasseh, a king, a giant is given to us. But this is erroneous. For the child does not remain a child. He becomes a man: and the six names that are ascribed to Him and also the things predicted of His kingdom apply to Him, not as a child, but as a man. That His birth as a child is made prominent, has its reason in this, that thereby His relation to human kind should be designated as an organic one. He does not enter into humanity as a Prayer of Manasseh, i.e. as one whose origin was outside of it, but He was born from it, and especially from the race of David. He is Son of man and Son of David. He is a natural offshoot, but also the crowning bloom of both. Precisely because He was to be conceived, carried and born of a human mother, and indeed of a virgin, this prophecy belongs here as the completion and definition of the two prophetic pictures Isaiah 7:10 sqq.; Isaiah 8:1 sqq.—“He came down from heaven for the sake of us men, and for our bliss ( 1 Timothy 1:15; Luke 2:7). For our advantage: for He undertook not for the seed of angels, but for the seed of Abraham ( Hebrews 2:16). Not sold to us by God out of great love, but given ( Romans 5:15; John 3:16). Therefore every one ought to make an application of the word ‘to us’ to himself, and to learn to say: this child was given to me, conceived for me, born to me.”—Cramer.—“Cur oportuit, etc. Why did it become the Redeemer of human kind to be not merely man nor merely God, but God and man conjoined or θεάνθρωπον? Anselm replies briefly, indeed, but pithily: Deum qui posset, hominem, qui deberet.” Foerster.

15. On Isaiah 9:5 (6). “You must not suppose here that He is to be named and called according to His person, as one usually calls another by his name; but these are names that one must preach, praise and celebrate on account of His Acts, works and office.” Luther.

16. On Isaiah 9:6. “Verba pauca, etc. A few words, but to be esteemed great, not for their number but for their weight.” Augustine. “Admirabilis in, etc. Wonderful in birth, counsellor in what He preaches, God in working, strong in suffering, father of the world to come in resurrection, Prince of peace in bliss perpetual.” Bernard of Clairvaux. In reference to “a child is born,” and “a son is given,” Joh. Cocceius remarks in his Heb. Lex. s. v. יֶלֶד: “respectu, etc., in respect to His human nature He is said to be born, and in respect to His divine nature and eternal generation not indeed born, but given, as, John 3:16, it reads God gave His only begotten Son.”

“In the application of this language all depends on the words is born to us, is given to us.” The angels are, in this matter, far from being as blessed as we are. They do not say: To us a Saviour is born this day, but; to you. As long as we do not regard Christ as ours, so long we shall have little joy in Him. But when we know Him as our Wisdom of Solomon, righteousness, sanctification and redemption, as a gift that our heavenly Father designed for us, we will appropriate Him to ourselves in humble faith, and take possession of all His redeeming effects that He has acquired. For giving and taking go together. The Son is given to us; we must in faith receive Him.” J. J. Rambach, Betracht. über das Ev. Esaj, Halle, 1724.

On Isaiah 9:6 (7). “The government is on His shoulders.” “It is further shown how Christ differs in this respect from worldly kings. They remove from themselves the burden of government and lay it on the shoulders of the privy counsellors. But He does not lay His dominion as a burden on any other; He needs no prime minister and vicegerent to help Him bear the burden of administration, but He bears all by the word of His power as He to whom all things are given of the Father. Therefore He says to the house of Jacob ( Isaiah 46:3 sq.): Hearken unto me ye who were laid on my shoulders from your mothers’ womb. I will carry you to old age. I will do it, I will lift, and carry and deliver,—on the contrary the heathen must bear and lift up their idols, ( Isaiah 46:1; Isaiah 46:7).”—Rambach. “In the first place we must keep in mind His first name: He is called Wonderful. This name affects all the following.” “All is wonderful that belongs to this king: wonderfully does He counsel and comfort; wonderfully He helps to acquire and conquer, and all this in suffering and want of strength. (Luther, Jen. germ. Tom. III. Fol. 184 b.). ” “He uses weakness as a means of subduing all things to Himself. A wretched reed, a crown of thorns and an infamous cross, are the weapons of this almighty God, by means of which He achieves such great things. In the second place, He was a hero and conqueror in that just by death, He robbed him of his might who had the power of death, i.e., the devil ( Hebrews 2:14); in that Hebrews, like Samson, buried His enemies with Himself, yea, became poison to death itself, and a plague to hell ( Hosea 13:14) and more gloriously resumed His life so freely laid down, which none of the greatest heroes can emulate.”—Rambach.

17. On Isaiah 9:18 (19) sqq. True friendship can never exist among the wicked. For every one loves only himself. Therefore they are enemies one of another; and they are in any case friends to each other, only as long as it concerns making war on a third party.

Isaiah 10-18. On Isaiah 10:4. (Comp. the same expression in chap10). God’s quiver is well filled. If one arrow does not attain His object, He takes another, and so on, until the rights of God, and justice have conquered.

19. On Isaiah 10:5-7. “God works through men in a threefold way. First, we all live, move and have our being in Him, in that all activity is an outflow of His power. Then, He uses the services of the wicked so that they mutually destroy each other, or He chastises His people by their hand. Of this sort the Prophet speaks here. In the third place, by governing His people by the Spirit of sanctification: and this takes place only in the elect.”—Heim and Hoffmann.

20. On Isaiah 10:5 sqq. “Ad hunc, etc. Such places are to be turned to uses of comfort. Although the objects of temptation vary and enemies differ, yet the effects are the same, and the same spirit works in the pious. We are therefore to learn not to regard the power of the enemy nor our own weakness, but to look steadily and simply into the word, that will assuredly establish our minds that they despair not, but expect help of God. For God will not subdue our enemies, either spiritual or corporal, by might and power, but by weakness, as says the text: my strength is made perfect in weakness.” ( 2 Corinthians 12:9).—Luther.

21. On Isaiah 10:15. “Efficacia agendi penes Deum Esther, homines ministerium tantum praebent. Quare nunc sibilo suo se illos evocaturum minabatur (cap. Isaiah 5:26; Isaiah 7:18); nunc instar sagenae sibi fore ad irretiendos, nunc mallei instar ad feriendos Israelitas. Sed praecipue tum declaravit, quod non sit otiosus in illis, dum Sennacherib securim vocat, quae ad secandum manu sua et destinata fuit et impacta. Non male alicubi Augustinus ita definit, quod ipsi peccant, eorum esse; quod peccando hoc vel illud agant, ex virtute Dei esse, tenebras prout visum est dividentis (De praedest Sanctt.).”—Calvin Inst. II:4, 4.

22. On Isaiah 10:20-27. “In time of need one ought to look back to the earlier great deliverances of the children of God, as to the deliverance of Israel out of Egypt, or later, from the hand of the Midianites. Israel shall again grow out of the yoke.”—Diedrich.

Isaiah 11-23. On Isaiah 11:4. “The staff of His mouth.” “Evidence that the kingdom of Christ will not be like an earthly kingdom, but consist in the power of the word and of the sacraments; not in leathern, golden or silver girdles, but in girdles of righteousness and faith.”—Cramer.

24. On Isaiah 11:10 sqq. If the Prophet honors the heathen in saying that they will come to Christ before Israel, he may be the more readily believed, when Isaiah 11:11 sqq, he gives the assurance that the return out of the first, the Egyptian exile, shall be succeeded by a return out of the second, the Assyrian exile, (taking this word in the wider sense of Isaiah). It is manifest that the return that took place under Zerubbabel and Ezra was only an imperfect beginning of that promised return. For according to our passage this second return can only take place after the Messiah has appeared. Farthermore, all Israelites that belong to “the remnant of Israel,” in whatever land they may dwell, shall take part in it. It will be, therefore, a universal, not a partial return. If now the Prophet paints this return too with the colors of the present ( Isaiah 11:13 sqq.), still that is no reason for questioning the reality of the matter. Israel will certainly not disappear, but arise to view in the church of the new covenant. But if the nation is to be known among the nations as a whole, though no more as a hostile contrast, but in fraternal harmony, why then shall not the land, too, assume a like position among the lands? But the nation can neither assume its place among nations, nor the land its place among lands, if they are not both united: the people Israel in the land of their fathers.

25. On Isaiah 11 “We may here recall briefly the older, Song of Solomon -called spiritual interpretation. Isaiah 11:1-5 were understood of Christ’s prophetic office that He exercised in the days of His flesh, then of the overthrow of the Roman Empire and of Antichrist, who was taken to be the Pope. But the most thorough-going of those old expositors must acknowledge, at Isaiah 11:4, that the Antichrist is not yet enough overthrown, and must be yet more overthrown. If such is the state of the case, then this interpretation is certainly false, for Isaiah 11:4 describes not a gradual judgment, but one accomplished at once. There have been many Antichrists, and among the Popes too, but the genuine Antichrist described 2 Thessalonians2, is yet to be expected, and also the fulfillment of Isaiah 11:4 of our chapter. Thereby is proved at the same time that the peaceful state of things in the brute world and the return of the Jews to their native land are still things of the future, for they must happen in that period when the Antichristian world, and its head shall be judged by Christ. But then, too, the dwelling together of tame and wild beasts is not the entrance of the heathen into the church, to which they were heretofore hostile, and the return of the Jews is not the conversion of a small part of Israel that took place at Pentecost and after. The miracles and signs too, contained in Isaiah 11:15-16 did not take place then. We see just here how one must do violence to the word if he will not take it as it stands. But if we take it as we have done, then the whole chapter belongs to the doctrine of hope (Hoffnungslehre) of the Scripture, and constitutes an important member of it. The Lord procures right and room for His church. He overthrows the world-kingdom, together with Antichrist. He makes of the remnant of Israel a congregation of believers filled with the Spirit, to whom He is near in an unusual way, and from it causes His knowledge to go out into all the world. He creates peace in the restless creatures, and shows us here in advance what more glorious things we may look for in the new earth. He presents to the world a church which, united in itself, unmolested by neighbors, stands under God’s mighty protection. All these facts are parts of a chain of hope that must be valuable and dear to our hearts. The light of this future illumines the obscurity of the present; the comfort of that day makes the heart fresh.” Weber, der Prophet Jesaja, 1875.

Chap12–26. On Isaiah 12:4 sq. “These will not be the works of the New Testament: sacrificing and slaying, and make pilgrimage to Jerusalem and to the Holy Sepulchre, but praising God and giving thanks, preaching and hearing, believing with the heart and confessing with the mouth. For to praise our God is good; such praise is pleasant and lovely” ( Psalm 147:1). Cramer.

27. On Chap12 “With these words conclude the prophetic discourses on Immanuel. Through what obscurity of history have we not had to go, until we came to the bright light of the kingdom of Christ! How Israel and the nations had to pass through the fire of judgment before the sun arises in Israel and the entire gentile world is illumined! It is the, same way that every Christian has to travel. In and through the fire we become blessed. Much must be burnt up in us, before we press to the full knowledge of God and of His Song of Solomon, before we become entirely one with Him, entirely glad and joyful in Him. Israel was brought up and is still brought up for glory, and we too. O that our end too were such a psalm of praise as this psalm!” Weber, Der Pr. Jes. 1875.

Verses 5-8
II.—THE SUPPLEMENTS

1. THOSE THAT DESPISE SHILOAH SHALL BE PUNISHED BY THE WATERS OF THE EUPHRATES

Isaiah 8:5-8
5 THE LORD spake also unto me again, saying,

6 For as much as this people refuseth

The waters of Shiloah that go softy,

And rejoice in Rezin and Remaliah’s son;

7 Now therefore, behold, the LORD bringeth up upon them

The waters of the river, strong and many, even the king of Assyria, and all his glory; And he shall come up over all his channels,

And go over all his banks;

8 And he shall pass through Judah; he shall overflow and go over,

He shall reach even to the neck;

And d the stretching out of his wings shall fill

The breadth of thy land, O Immanuel.

TEXTUAL AND GRAMMATICAL
On Isaiah 9:6. ויסף דבר comp. at Isaiah 7:10.—לְאַט is compounded of אַט ( 1 Kings 21:27) lenitas and the prefix. The prefix is used like in לָרֹב,לָבֶטַח (EWALD, § 217 d); comp. Genesis 33:14; 2 Samuel 18:5; Job 15:11.—Corrections of the reading like מְסוֹס (MEIER = “fainting away before Rezin,” Isaiah 10:18) and וּמָשׁוֹשׁ (“and blind groping seized,” BOETTCHER Aehrenl. p30, comp. Job 5:14 are unnecessary. Isaiah often uses the verb שׂוּשׂ ( Isaiah 35:1; Isaiah 61:10; Isaiah 62:5; Isaiah 64:4; Isaiah 65:18 sq; Isaiah 66:10; Isaiah 66:14) and the substantive שָׂשׂוֹז ( Isaiah 12:3; Isaiah 22:13; Isaiah 35:10; Isaiah 51:3; Isaiah 51:11; Isaiah 61:3) and מָשׂוֹשׂ ( Isaiah 24:8; Isaiah 24:11; Isaiah 32:13 sq.; Isaiah 60:15; Isaiah 62:5; Isaiah 65:18; Isaiah 66:10). Here מָשׂוֹשׂ seems chosen for the sake of a paranomasia with מָאַם. The following אֵת cannot be the sign of the accusative, because the subject of joy is never so designated. It resembles the proposition like Isaiah 66:10 (שִׂישׂוּ אִתָּהּ מָשׂוֹשׂ). Joy with Rezin and Pekah is the rejoicing that is felt in communion, in connection with these rulers. Moreover the substantive משׂוֹשׂ is dependent on יַעַו, which accordingly governs two clauses, a verbal and a nominal clause. Thus, too, DRECHSLER. There is then no need for regarding מְשׂוֹשׂ as the status absol. according to EWALD, § 351, 6. According to a usage especially common with Isaiah, the status constr. stands before the preposition.

On Isaiah 9:7. עצום ורב combined like Exodus 1:9; Deuteronomy 7:1; Deuteronomy 9:14; Deuteronomy 26:5; Joel 2:2; Joel 2:5; Micah 4:3; Zechariah 8:22; עצום signifying rather the intensive, רב the extensive greatness.—כָּבוֹד here involves the secondary notion of “might,” as elsewhere that of riches ( Isaiah 10:3; Isaiah 61:6; Isaiah 66:12, the last citation seeming to stand in intentional contrast with our passage. Comp. the Latin opes). KNOBEL regards את־מלד to בבודו as a gloss, because “good poets do not add explanatory notes to their metaphors.” As if Isaiah were only a poet, and had not, too, a very practical interest! Comp. Isaiah 7:17; Isaiah 7:20.—אָפִיק (not again in Isaiah) is the bed of a torrens, synonymous with נַחַל ( Joshua 1:20; 4:18); גדות, plur. tantum, in Isa only here; besides Joel 3:15; 4:18; 1 Chronicles 12:15 K’ri (beside K’thib גִּדְיוֹת), is from גָּדָה, kindred to גָּדַד incidit, secuit, is “the indentation, the shore-line, the shore.”

On Isaiah 9:8. חָלַף (comp. on Isaiah 2:18) is originally “to change” thence transire (to change place, whence “to change” in hunters’ language said of wild game). Comp. Isaiah 21:1; Isaiah 24:5. שׁטף means the spreading out, עבר the pressing forward (both notions joined as in Isaiah 28:15; Isaiah 28:18), עד־צואר יגיע the height of the water.—מֻטּוֹת from נָטָה “to spread out,” are the out-spreadings, expansiones; ἅπ. λεγ.—The sing. והיה is in consequence of the verb coming first.—מְלֹא is to be construed in an active sense (comp. Isaiah 6:3; Isaiah 31:4; Isaiah 34:1; Isaiah 42:10). רחב not again in Isaiah.

EXEGETICAL AND CRITICAL
1. This section has the external mark of a supplement in the transition formula “the LORD spake also again,” which occurs again only Isaiah 7:10, and which here as well as there intimates that an interval occurred between these words and what goes before. But the contents, too, show that we have no immediate and necessary amplification of the foregoing words and deeds before us. Nothing more is said of the son of the Prophet. Rather the language turns suddenly against the Ephraimites who contemned the quiet fountain of Shiloah, i. e. David’s kingdom, and rejoiced in communion with Rezin and the son of Remaliah ( Isaiah 9:6). Therefore the floods of the Euphrates, which the Prophet himself explains as meaning the king of Assyria, shall overflow Ephraim ( Isaiah 9:7), but of course Judah also, the land of Immanuel ( Isaiah 9:8). The mention of Rezin and Pekah, the calling Judah land of Immanuel, and the threatening of overflow by Assyria, prove that these words belong to the same period as the preceding chief prophecies. And as the expression “Immanuel” presupposes the transactions narrated Isaiah 7:10, the insertion of this section at this place is completely explained.

2. The Lord——Remaliah’s son.
Isaiah 9:5-6. Most authorities agree that the fountain of Shiloah or Siloam is on the south side of Jerusalem; vid.ROBINSON’SPalestine, Vol. I. p501–505. The name (written שִׁלֹּחַ,שִׁלֹחַ and שִׁילֹחַ) means emissio, or emissus (comp. הִמְשַׁלֵּח מַעְיָנִים, “He sendeth the springs,” Psalm 104:10; hence ἀπεσταλμένος “sent” John 9:7; comp. EWALD § 156 a). It occurs only here, John 9:7 and Luke 13:4, in which last place is told of the tower of Siloam (so LXX and New Testament, AQU. and SYMM, THEOD. spell the name Σιλωά: VULG.:Siloe). Yet the name שֶׁלַה which the בְּרֵבַת השֶּׁלַח “pool of Siloah,” Nehemiah 3:15, bears is very probably identical with our Shiloah. The descent between the fountain of Mary above and the fountain of Siloam is very little, therefore the flow is very gentle and soft.

The weak brooklet, welling up at the foot of Moriah and Zion, represents the unobservable nature of the kingdom of God in the period of its earthly humility. It recalls the form of a servant which the Lord assumed, and the “I am meek and lowly in heart” ( Matthew 11:29). This feature is prominent in all the stages of the history of salvation. Outwardly Israel was the least of all nations ( Deuteronomy 7:7); Bethlehem was the least of the cities of Judah ( Micah 5:1); David was the youngest among his brothers, and his father supposed he must be of no account at the election of a king ( 1 Samuel 16:11 sqq.). Song of Solomon, too, at the time of our present history, the kingdom of David was very small and weak amid the world-powers. If now and then it arose to greater power, that makes but one resemblance more to the intermittent fountain of Shiloah.

And rejoice,etc. The passage is easily explained if one only notices that the Prophet does not till Isaiah 9:8 represent the swelling stream as overflowing also the territory of Judah. Then “upon them” Isaiah 9:7 means those whom the Assyrian stream, that comes in from the north, overflows first. That is evidently the Ephraimites. Therefore by the people Isaiah 9:6, to whom “upon them” refers back, must, at least primarily, be understood the nation of the Ten Tribes. The nation Israel, then, i. e. Ephraim looks down contemptuously on the kingdom of Judah as on a weak flowing brooklet, and meanwhile with proud self-complacency rejoices in its own king and in the alliance with the Syrian king that added to his strength. This haughtiness shall not escape the avenging Nemesis. From the Euphrates shall mighty floods of water overflow first Ephraim and then Judah. [“To understand this it is necessary to remark that the Euphrates annually overflows its banks.”—BARNES]. That by this is meant the king of Assyria with all his glorious army, Isaiah himself proceeds to explain. It is a proof that the Prophet before this had the territory of Israel in mind, that here he makes so prominent the trespassing of the waters into Judah’s territory, the spreading beyond its borders. In Isaiah 9:8 b, the Prophet by a glorious figure compares the volumes of water to a bird spreading out its wings, to which he is evidently moved by the fact that the floods of water mean army hordes. Accordingly he designates the wings of the army as the wings of the extended flood. Because the space covered by the expanded wings coincides with the breadth of the land, so it may be said that the stretching out of the wings is at the same time the filling up of the land. It is very significant that the Prophet closes his address so emphatically with the word “Immanuel.” He signifies thus that the land is Immanuel’s, and that consequently the violence is done to Immanuel. It is plain that Immanuel is written as a proper name, from the suffix in ארצך. Yet most editions separate the words, and several versions too, as LXX. and ARAM, translate accordingly. The occasion for this is the, of course, correct notion that in the word there is an intimation of comfort that is to be the stay of Israel in that great tribulation. But evidently the Prophet has immediately in mind a person, whom he addresses. He turns to Him who is predicted in the birth of that child Isaiah 7:14. Although He is a person of the future, still the Prophet knows Him as one already present. How else could he turn to Him with this lamentation? Herein, then, lies a preparation for what the Prophet says of the promised one in the predicates of Isaiah 9:5 (6).

DOCTRINAL AND ETHICAL
1. On Isaiah 7:1. “Hierosolyma oppugnatur, etc. Jerusalem is assaulted but not conquered. The church is pressed but not oppressed.”—Foerster.

2. On Isaiah 7:2. “Quando ecclesia, etc. When the Church is assaulted and Christ crucified over again in His elect, Rezin and Pekah, Herod and Pilate are wont to form alliance and enter into friendly relations. There are, so to speak, the foxes of Samson, joined indeed by the tails, but their heads are disconnected.”—Foerster.—“He that believes flees not ( Isaiah 28:16). ‘The righteous is bold as a lion’ ( Proverbs 28:1). Hypocrites and those that trust in works (work-saints) have neither reason nor faith. Therefore they cannot by any means quiet their heart. In prosperity they are, indeed, overweening, but in adversity they fall away ( Jeremiah 17:9).” Cramer.

3. On Isaiah 7:9. (“If ye will not believe, surely ye shall not be established.”) “Insignis sententia, etc. A striking sentiment that may be adapted generally to all temptation, because all earnest endeavor after anything, as you know, beguiles us in temptation. But only faith in the word of promise makes us abide and makes sure whatever we would execute. He warns Ahaz, therefore, as if he said: I now promise you by the word, it shall be that those two kings shall not hurt you. Believe this word! For if you do not, whatever you afterwards devise will deceive you: because all confidence is vain which is not supported by the word of God.”—Luther.

4. On Isaiah 7:10-12. “Wicked Ahaz pretends to great sanctity in abstaining from asking a sign through fear of God. Thus hypocrites are most conscientious where there is no need for it: on the other hand, when they ought to be humble, they are the most insolent. But where God commands to be bold, one must be bold. For to be obedient to the word is not tempting God. That is rather tempting God when one proposes something without having the word for it. It Isaiah, indeed, the greatest virtue to rest only in the word, and desire nothing more. But where God would add something more than the word, then it must not be thought a virtue to reject it as superfluous. We must therefore exercise such a faith in the word of God that we will not despise the helps that are given in addition to it as aids to faith. For example the Lord offers us in the gospel all that is necessary to salvation. Why then Baptism and the Lord’s Supper? Are they to be treated as superfluous? By no means. For if one believes the word he will at the same time exhibit an entire obedience toward God. We ought therefore to learn to join the sign with the word, for no man has the power to sever the two.

But do you ask: is it permitted to ask God for a sign? We have an example of this in Gideon. Answer: Although Gideon was not told of God to ask a sign, yet he did it by the impulse of the Holy Spirit, and not according to his own fancy. We must not therefore abuse his example, and must be content with the sign that is offered by the Lord. But there are extraordinary signs or miracles, like that of the text, and ordinary ones like Baptism and the Lord’s Supper. Yet both have the same object and use. For as Gideon was strengthened by that miraculous event, Song of Solomon, too, are we strengthened by Baptism and the Lord’s Supper, although no miracle appears before our eyes.” Heim and Hoffmann after Luther. Eliezer, the servant of Abraham, also asked the Lord to show him the right wife for Isaac by means of a sign of His own choosing, ( Genesis 24:14).

It ought to be said that this asking a sign (opening the Bible at a venture, or any other book) does not suit Christian perfection ( Hebrews 6:1). A Christian ought to be inwardly sensible of the divine will. He ought to content himself with the guarantees that God Himself offers. Only one must have open eyes and ears for them. This thing of demanding a sign, if it is not directly an effect of superstition ( Matthew 12:39; Matthew 16:4; 1 Corinthians 1:22), is certainly childish, and, because it easily leads to superstitious abuses, it is dangerous.

5. On Isaiah 7:13. “Non caret, etc. That the Prophet calls God his God is not without a peculiar emphasis. In Zechariah 2:12 it is said, that whoever touches the servants of God touches the pupil of God’s eye. Whoever opposes teacher and preacher will have to deal with God in heaven or with the Lord who has put them into office.”—Foerster.

6. On Isaiah 7:14. “The name Immanuel is one of the most beautiful and richest in contents of all the Holy Scripture. ‘God with us’ comprises God’s entire plan of salvation with sinful humanity. In a narrower sense it means ‘God-man’ ( Matthew 1:23), and points to the personal union of divinity and humanity, in the double nature of the Son of God become man. Jesus Christ was a God-with-us, however, in this, that for about 33 years He dwelt among us sinners ( John 1:11; John 1:14). In a deeper and wider sense still He was such by the Immanuel’s work of the atonement ( 2 Corinthians 5:19; 1 Timothy 2:3). He will also be such to every one that believes on Him by the work of regeneration and sanctification and the daily renewal of His holy and divine communion of the Spirit ( John 17:23; John 17:26; John 14:19-21; John 14:23). He is such now by His high-priestly and royal administration and government for His whole Church ( Matthew 28:20; Hebrews 7:25). He will be snch in the present time of the Church in a still more glorious fashion ( John 10:16). The entire and complete meaning of the name Immanuel, however, will only come to light in the new earth, and in the heavenly Jerusalem ( Revelation 21:3; Revelation 21:23; Revelation 22:5).”—Wilh. Fried. Roos.

Isaiah 8:7. On Isaiah 8:5 sqq. “Like boastful swimmers despise small and quiet waters, and on the other hand, for the better display of their skill, boast of the great sea and master it, but often are lost in it,—thus, too, did the hypocrites that despised the small kingdom of Judah, and bragged much and great things of the power and splendor of the kingdom of Israel and of the Syrians; such hypocrites are still to be found now-a-days—such that bear in their eye the admiranda Romae, the splendor, riches, power, ceremonies and pomp of the Romish church, and thereupon ‘set their bushel by the bigger-heap.’ It is but the devil’s temptation over again: ‘I will give all this to thee.’ ”—Cramer.—“Fons Siloa,” etc. “The fountain of Siloam, near the temple, daily reminded the Jews that Christ was coming.”—Calvin on John 9:7.

8. On Isaiah 8:10. “When the great Superlatives sit in their council chambers and have determined everything, how it ought to be, and especially how they will extinguish the gospel, then God sends the angel Gabriel to them, who must look through the window and say: nothing will come of it.”—Luther.—“Christ, who is our Immanuel, is with us by His becoming Prayer of Manasseh, for us by His office of Mediator, in us by the work of His sanctification, by us by His personal, gracious presence.”—Cramer.

9. On Isaiah 8:14-15. Christ alone is set by God to be a stone by which we are raised up. That He Isaiah, however, an occasion of offence to many is because of their purpose, petulance and contempt ( 1 Peter 2:8). Therefore we ought to fear lest we take offence at Him. For whoever falls on this stone will shatter to pieces ( Matthew 21:44).” Cramer.

10. On Isaiah 8:16 sqq. He warns His disciples against heathenish superstition, and exhorts them to show respect themselves always to law and testimony. “They must not think that God must answer them by visions and signs, therefore He refers them to the written word, that they may not become altogether too spiritual, like those now-a-days who cry: spirit! spirit! … Christ says, Luke 16 : They have Moses and the prophets, and again John 5:39 : Search the Scriptures. So Paul says, 2 Timothy 3:16 : The Scripture is profitable for doctrine. So says Peter, 2 Peter 1:9 : We have a sure word of prophecy. It is the word that changes hearts and moves them. But revelations puff people up and make them insolent.” Heim and Hoffmann after Luther.

Chap9–11. On Isaiah 9:1 sqq. (2). “Postrema pars, etc. The latter part of chap8 was νομικὴ καὶ ἀπειλητική (legal and threatening) Song of Solomon, on the other hand, the first and best part of chap9 is εὐαγγελικὴ καὶ παραμυθητική, (evangelical and comforting). Thus must ever law and gospel, preaching wrath and grace, words of reproof and words of comfort, a voice of alarm and a voice of peace follow one another in the church.” Foerster.

12. On Isaiah 9:1 (2). Both in the Old Testament and New Testament Christ is often called light. Thus Isaiah calls Him “a light to the gentiles,” Isaiah 42:6; Isaiah 49:6. The same Prophet says: “Arise, shine (make thyself light), for thy light is come,” Isaiah 60:1. And again Isaiah 9:19 : “The Lord shall be unto thee an everlasting light.” In the New Testament it is principally John that makes use of this expression: “The life was the light of men,” John 1:4, “and the light shined in the darkness,” John 9:5. John was not that light, but bore testimony to the light, John 9:8. “That was the true light that lighteth every man that cometh into the world,” John 9:9. And further: “And this is the condemnation that light is come into the world, and men loved darkness rather than light,” John 3:19. “I am the light of the world,” ( John 8:12; John 9:5; comp. John 12:35).

13. On Isaiah 9:1 (2). The people that sit in darkness may be understood to comprise three grades. First, the inhabitants of Zebulon and Naphtali are called so ( Isaiah 8:23), for the Prophet’s gaze is fixed first on that region lying in the extreme end of Palestine, which was neighbor to the heathen and mixed with them, and on this account was held in low esteem by the dwellers in Judah. The night that spreads over Israel in general is darkest there. But all Israel partakes of this night, therefore all Israel, too, may be understood, as among the people sitting in darkness. Finally, no one can deny that this night extends over the borders of Israel to the whole human race. For far as men dwell extends the night which Christ, as light of the world, came to dispel, Luke 1:76 sqq.

14. On Isaiah 9:5 (6). Many lay stress on the notion “child,” inasmuch as they see in that the reason for the reign of peace spoken of afterwards. It is not said a Prayer of Manasseh, a king, a giant is given to us. But this is erroneous. For the child does not remain a child. He becomes a man: and the six names that are ascribed to Him and also the things predicted of His kingdom apply to Him, not as a child, but as a man. That His birth as a child is made prominent, has its reason in this, that thereby His relation to human kind should be designated as an organic one. He does not enter into humanity as a Prayer of Manasseh, i.e. as one whose origin was outside of it, but He was born from it, and especially from the race of David. He is Son of man and Son of David. He is a natural offshoot, but also the crowning bloom of both. Precisely because He was to be conceived, carried and born of a human mother, and indeed of a virgin, this prophecy belongs here as the completion and definition of the two prophetic pictures Isaiah 7:10 sqq.; Isaiah 8:1 sqq.—“He came down from heaven for the sake of us men, and for our bliss ( 1 Timothy 1:15; Luke 2:7). For our advantage: for He undertook not for the seed of angels, but for the seed of Abraham ( Hebrews 2:16). Not sold to us by God out of great love, but given ( Romans 5:15; John 3:16). Therefore every one ought to make an application of the word ‘to us’ to himself, and to learn to say: this child was given to me, conceived for me, born to me.”—Cramer.—“Cur oportuit, etc. Why did it become the Redeemer of human kind to be not merely man nor merely God, but God and man conjoined or θεάνθρωπον? Anselm replies briefly, indeed, but pithily: Deum qui posset, hominem, qui deberet.” Foerster.

15. On Isaiah 9:5 (6). “You must not suppose here that He is to be named and called according to His person, as one usually calls another by his name; but these are names that one must preach, praise and celebrate on account of His Acts, works and office.” Luther.

16. On Isaiah 9:6. “Verba pauca, etc. A few words, but to be esteemed great, not for their number but for their weight.” Augustine. “Admirabilis in, etc. Wonderful in birth, counsellor in what He preaches, God in working, strong in suffering, father of the world to come in resurrection, Prince of peace in bliss perpetual.” Bernard of Clairvaux. In reference to “a child is born,” and “a son is given,” Joh. Cocceius remarks in his Heb. Lex. s. v. יֶלֶד: “respectu, etc., in respect to His human nature He is said to be born, and in respect to His divine nature and eternal generation not indeed born, but given, as, John 3:16, it reads God gave His only begotten Son.”

“In the application of this language all depends on the words is born to us, is given to us.” The angels are, in this matter, far from being as blessed as we are. They do not say: To us a Saviour is born this day, but; to you. As long as we do not regard Christ as ours, so long we shall have little joy in Him. But when we know Him as our Wisdom of Solomon, righteousness, sanctification and redemption, as a gift that our heavenly Father designed for us, we will appropriate Him to ourselves in humble faith, and take possession of all His redeeming effects that He has acquired. For giving and taking go together. The Son is given to us; we must in faith receive Him.” J. J. Rambach, Betracht. über das Ev. Esaj, Halle, 1724.

On Isaiah 9:6 (7). “The government is on His shoulders.” “It is further shown how Christ differs in this respect from worldly kings. They remove from themselves the burden of government and lay it on the shoulders of the privy counsellors. But He does not lay His dominion as a burden on any other; He needs no prime minister and vicegerent to help Him bear the burden of administration, but He bears all by the word of His power as He to whom all things are given of the Father. Therefore He says to the house of Jacob ( Isaiah 46:3 sq.): Hearken unto me ye who were laid on my shoulders from your mothers’ womb. I will carry you to old age. I will do it, I will lift, and carry and deliver,—on the contrary the heathen must bear and lift up their idols, ( Isaiah 46:1; Isaiah 46:7).”—Rambach. “In the first place we must keep in mind His first name: He is called Wonderful. This name affects all the following.” “All is wonderful that belongs to this king: wonderfully does He counsel and comfort; wonderfully He helps to acquire and conquer, and all this in suffering and want of strength. (Luther, Jen. germ. Tom. III. Fol. 184 b.). ” “He uses weakness as a means of subduing all things to Himself. A wretched reed, a crown of thorns and an infamous cross, are the weapons of this almighty God, by means of which He achieves such great things. In the second place, He was a hero and conqueror in that just by death, He robbed him of his might who had the power of death, i.e., the devil ( Hebrews 2:14); in that Hebrews, like Samson, buried His enemies with Himself, yea, became poison to death itself, and a plague to hell ( Hosea 13:14) and more gloriously resumed His life so freely laid down, which none of the greatest heroes can emulate.”—Rambach.

17. On Isaiah 9:18 (19) sqq. True friendship can never exist among the wicked. For every one loves only himself. Therefore they are enemies one of another; and they are in any case friends to each other, only as long as it concerns making war on a third party.

Isaiah 10-18. On Isaiah 10:4. (Comp. the same expression in chap10). God’s quiver is well filled. If one arrow does not attain His object, He takes another, and so on, until the rights of God, and justice have conquered.

19. On Isaiah 10:5-7. “God works through men in a threefold way. First, we all live, move and have our being in Him, in that all activity is an outflow of His power. Then, He uses the services of the wicked so that they mutually destroy each other, or He chastises His people by their hand. Of this sort the Prophet speaks here. In the third place, by governing His people by the Spirit of sanctification: and this takes place only in the elect.”—Heim and Hoffmann.

20. On Isaiah 10:5 sqq. “Ad hunc, etc. Such places are to be turned to uses of comfort. Although the objects of temptation vary and enemies differ, yet the effects are the same, and the same spirit works in the pious. We are therefore to learn not to regard the power of the enemy nor our own weakness, but to look steadily and simply into the word, that will assuredly establish our minds that they despair not, but expect help of God. For God will not subdue our enemies, either spiritual or corporal, by might and power, but by weakness, as says the text: my strength is made perfect in weakness.” ( 2 Corinthians 12:9).—Luther.

21. On Isaiah 10:15. “Efficacia agendi penes Deum Esther, homines ministerium tantum praebent. Quare nunc sibilo suo se illos evocaturum minabatur (cap. Isaiah 5:26; Isaiah 7:18); nunc instar sagenae sibi fore ad irretiendos, nunc mallei instar ad feriendos Israelitas. Sed praecipue tum declaravit, quod non sit otiosus in illis, dum Sennacherib securim vocat, quae ad secandum manu sua et destinata fuit et impacta. Non male alicubi Augustinus ita definit, quod ipsi peccant, eorum esse; quod peccando hoc vel illud agant, ex virtute Dei esse, tenebras prout visum est dividentis (De praedest Sanctt.).”—Calvin Inst. II:4, 4.

22. On Isaiah 10:20-27. “In time of need one ought to look back to the earlier great deliverances of the children of God, as to the deliverance of Israel out of Egypt, or later, from the hand of the Midianites. Israel shall again grow out of the yoke.”—Diedrich.

Isaiah 11-23. On Isaiah 11:4. “The staff of His mouth.” “Evidence that the kingdom of Christ will not be like an earthly kingdom, but consist in the power of the word and of the sacraments; not in leathern, golden or silver girdles, but in girdles of righteousness and faith.”—Cramer.

24. On Isaiah 11:10 sqq. If the Prophet honors the heathen in saying that they will come to Christ before Israel, he may be the more readily believed, when Isaiah 11:11 sqq, he gives the assurance that the return out of the first, the Egyptian exile, shall be succeeded by a return out of the second, the Assyrian exile, (taking this word in the wider sense of Isaiah). It is manifest that the return that took place under Zerubbabel and Ezra was only an imperfect beginning of that promised return. For according to our passage this second return can only take place after the Messiah has appeared. Farthermore, all Israelites that belong to “the remnant of Israel,” in whatever land they may dwell, shall take part in it. It will be, therefore, a universal, not a partial return. If now the Prophet paints this return too with the colors of the present ( Isaiah 11:13 sqq.), still that is no reason for questioning the reality of the matter. Israel will certainly not disappear, but arise to view in the church of the new covenant. But if the nation is to be known among the nations as a whole, though no more as a hostile contrast, but in fraternal harmony, why then shall not the land, too, assume a like position among the lands? But the nation can neither assume its place among nations, nor the land its place among lands, if they are not both united: the people Israel in the land of their fathers.

25. On Isaiah 11 “We may here recall briefly the older, Song of Solomon -called spiritual interpretation. Isaiah 11:1-5 were understood of Christ’s prophetic office that He exercised in the days of His flesh, then of the overthrow of the Roman Empire and of Antichrist, who was taken to be the Pope. But the most thorough-going of those old expositors must acknowledge, at Isaiah 11:4, that the Antichrist is not yet enough overthrown, and must be yet more overthrown. If such is the state of the case, then this interpretation is certainly false, for Isaiah 11:4 describes not a gradual judgment, but one accomplished at once. There have been many Antichrists, and among the Popes too, but the genuine Antichrist described 2 Thessalonians2, is yet to be expected, and also the fulfillment of Isaiah 11:4 of our chapter. Thereby is proved at the same time that the peaceful state of things in the brute world and the return of the Jews to their native land are still things of the future, for they must happen in that period when the Antichristian world, and its head shall be judged by Christ. But then, too, the dwelling together of tame and wild beasts is not the entrance of the heathen into the church, to which they were heretofore hostile, and the return of the Jews is not the conversion of a small part of Israel that took place at Pentecost and after. The miracles and signs too, contained in Isaiah 11:15-16 did not take place then. We see just here how one must do violence to the word if he will not take it as it stands. But if we take it as we have done, then the whole chapter belongs to the doctrine of hope (Hoffnungslehre) of the Scripture, and constitutes an important member of it. The Lord procures right and room for His church. He overthrows the world-kingdom, together with Antichrist. He makes of the remnant of Israel a congregation of believers filled with the Spirit, to whom He is near in an unusual way, and from it causes His knowledge to go out into all the world. He creates peace in the restless creatures, and shows us here in advance what more glorious things we may look for in the new earth. He presents to the world a church which, united in itself, unmolested by neighbors, stands under God’s mighty protection. All these facts are parts of a chain of hope that must be valuable and dear to our hearts. The light of this future illumines the obscurity of the present; the comfort of that day makes the heart fresh.” Weber, der Prophet Jesaja, 1875.

Chap12–26. On Isaiah 12:4 sq. “These will not be the works of the New Testament: sacrificing and slaying, and make pilgrimage to Jerusalem and to the Holy Sepulchre, but praising God and giving thanks, preaching and hearing, believing with the heart and confessing with the mouth. For to praise our God is good; such praise is pleasant and lovely” ( Psalm 147:1). Cramer.

27. On Chap12 “With these words conclude the prophetic discourses on Immanuel. Through what obscurity of history have we not had to go, until we came to the bright light of the kingdom of Christ! How Israel and the nations had to pass through the fire of judgment before the sun arises in Israel and the entire gentile world is illumined! It is the, same way that every Christian has to travel. In and through the fire we become blessed. Much must be burnt up in us, before we press to the full knowledge of God and of His Song of Solomon, before we become entirely one with Him, entirely glad and joyful in Him. Israel was brought up and is still brought up for glory, and we too. O that our end too were such a psalm of praise as this psalm!” Weber, Der Pr. Jes. 1875.

Verses 9-15
2. THREATENING AGAINST THOSE THAT CONSPIRE AGAINST JUDAH, AND AGAINST THOSE THAT FEAR THESE CONSPIRACIES

Isaiah 8:9-15.

9 ASSOCIATE yourselves, O ye people, 1and ye shall be broken in pieces;

And give ear, all ye of far countries:

Gird yourselves, and ye shall be broken in pieces:

Gird yourselves, and ye shall be broken in pieces.

10 Take counsel together, and it shall come to nought;

Speak the word, and it shall not stand:

For God is with us.

11 For the LORD spake thus to me cwith a strong hand,

And instructed me that I should not walk in the way of this people, saying,

12 Say ye not, A confederacy,

To all them to whom this people shall say, A confederacy;

Neither fear ye their fear, nor be afraid.

13 Sanctify the LORD of Hosts himself;

And let him be your fear, and let him be your dread.

14 And he shall be for a sanctuary;

But for a stone of stumbling and for a rock of offence

To both the houses of Israel,

For a gin and for a snare to the inhabitants of Jerusalem.

15 And many among them shall stumble,

And fall, and be broken,

And be snared, and be taken.

TEXTUAL AND GRAMMATICAL
On Isaiah 8:9. רֹעוּ. The forms and meanings of the roots רוע,רעע and ירע cross each other in a peculiar manner. רֹעוּ can only come from the root רָעַע; but to this root has been transferred the meaning, too, of רוּעַ. Although originally רוּעַ has the meaning malum esse, as appears from the imperf. Niph. יֵרוֹעַ ( Proverbs 11:15; Proverbs 13:20) which can only be derived from a root עו׳, yet this root never occurs in Kal, but all Kal forms that mean “to be evil” are to be derived from a root רָעַע (comp. רָע Numbers 11:10, then the adjective רעַ, and perhaps, too, the forms רָעָה Deuteronomy 15:9; 2 Samuel 19:8 and infin. רֹעַ Ecclesiastes 7:3). On the other hand רעע has undoubtedly the meaning “to break” ( Psalm 2:9; Jeremiah 11:16; Jeremiah 15:12, etc.). We must therefore choose here between the meanings “be evil” and “break.” With DRECHSLER and others, I prefer the latter, because “be wicked” and “break in pieces” involve no contradiction; for where fore may not what is wicked also break in pieces? [“GESENIUS in his latest lexicons gives this verb its usual sense of being evil, malignant, which is also expressed by LUTHER (seid bِse, ihr Vِlker). It is here equivalent to do your worst.” J. A. ALEXANDER.].—מֶרְחָק frequent in Isaiah ( Isaiah 10:3; Isaiah 13:5; Isaiah 17:13; Isaiah 30:27; Isaiah 46:11; plural מַרְחַקִּים Isaiah 33:17).—The double imperative התאזרו וחתו sustain an adverbial relation to one another: break up yet break in pieces yourselves; gird ye yourselves, and spite of it break in pieces. Comp. GESEN, § 130, 2. The former word seems to me not to mean bellum parare, for the war is far progressed; but in accord with the proper vis vocabult, the girding the loins, bracing oneself up as men are wont to do in the midst of an attack.

On Isaiah 8:10. עוּץ only here and Judges 19:30. On עֵצָה comp. on Isaiah 5:19.——Pual תפר only here in Isaiah ( Jeremiah 33:21; Zechariah 11:11).——Other forms of פרר; Isaiah 14:27; Isaiah 24:5; Isaiah 24:19; Isaiah 33:8; Isaiah 44:25.

On Isaiah 8:11. חֶזְקָה wherever else it occurs ( 2 Chronicles 12:1; 2 Chronicles 26:16; Daniel 11:2) means “the being strong,” and is used everywhere of the fortified power of a potentate. חזקת היד is therefore “the hand being strong.” It is the hand of God that comes over the prophets ( Ezekiel 1:3; Ezekiel 3:22; Ezekiel 8:1; Ezekiel 33:22; Ezekiel 37:1; Ezekiel 40:1) and in fact our expression signifies the condition that Ezekiel describes with the words וְַיד י׳ עַָלי חָזָֽקָה Isaiah 3:14.——וְיִסְּרֵנִי cannot be the perf, or it must read יִסְרַנִי. But the imperf stands as jussive with the Vav. consec. (Comp. EWALD, § 347 a). ויסרני, Isaiah, then, not co-ordinate with כה אמר as KNOBEL and even EWALD would have it; but it continues and declares the object of בחזקת היד, co-ordinate with the latter, subordinate to the former (DELITZSCH. As regards the form, the imperf. יִסֹּר underlies it, which Hosea 10:10 is used in the first person.—The preposition מן is to be treated as dependent on the notion of “holding back, restraining,” contained in יסרני (constructio praegnans).

On Isaiah 8:12. לְכֹל וגו does not designate the object that is given a name. For then the second member must read: יִאמר העם הזה לו קשׁר. But, as DRECHSLER justly remarks, לְ before כֹּל = darauf hin, bei, “at,” “with,” and כֹּל has the meaning cunque (compare אֶל־בָּל־אֲשֶׁר Proverbs 17:8, “whither- Song of Solomon -ever”). Not so often as those, not incessantly shall they say קשׁר, as if there were nothing in the world to fear but this. מורא only here in Isaiah.—העריץ Hiph. in Isaiah also Isaiah 8:13; Isaiah 29:23. Kal. Isaiah 2:19; Isaiah 2:21; Isaiah 47:12. From Isaiah 29:23 it is seen that Isaiah uses the word in the sense of “timere aliquid;” in our passage it means “to fear” and Isaiah 9:13 “to affright.” Thus it appears that Isaiah uses the Hiph. sometimes as indirect, sometimes as direct causative, and then uses the latter in a transitive sense.

On Isaiah 8:13. In מראבם Isaiah has evidently in mind Genesis 9:2; Deuteronomy 11:25.

On Isaiah 8:14. מקדשׁ (again in Isaiah 16:12; Isaiah 60:13; Isaiah 63:18) means sanctuary generally, here evidently with the additional notion of asylum (comp. 1 Kings 1:50 sq.; 1 Kings 2:28 sqq.). וּ before לְאֶבֶן is adversative.—נֶגֶף only here in Isaiah and moreover אבן נגף ἅπ. λεγ.—מבשׁל “that over which one stumbles,” (again Isaiah 57:14; צור מכשׁל only here).—פח (παγίς, “cord,” vid. Isaiah 24:17 sq.). מוקשׁ “loop-snare” of the bird-catcher, only here in Isaiah.

On Isaiah 8:15. The operation of מבשׁול and פח are in Isaiah 8:15 represented by five verbs, of which the first three relate to נגף and מבשׁל, and the last to פח and מוקשׁ.—Many, e. g., GESENIUS, HITZIG, UMBREIT, refer בָּם to the two notions of stone and snare. But as KNOBEL justly remarks, it is a “chief thought of Isaiah that the judgments overtake the sinners; the pious are left as a remnant: Isaiah 1:25; Isaiah 1:28; Isaiah 6:13; Isaiah 28:18 sq.; Isaiah 29:20 sq.; Isaiah 33:14.”—כָּשַׁל comp. Isaiah 3:8. Niph. נשׁבר Isaiah 14:29; Isaiah 24:10; Isaiah 27:11; Isaiah 28:13; Isaiah 41:1.—יקשׁ Isaiah 29:21; Isaiah 28:13, in which last cited passage the verbs here employed are repeated excepting נפלו.—לבד again in Isaiah only Isaiah 20:1; Isaiah 24:18.

EXEGETICAL AND CRITICAL
1. Having reproved the perverse policy of the earthly-minded Israel, the Prophet proclaims to the nations conspiring against Judah that they, the breakers-in-pieces, shall themselves be broken in pieces ( Isaiah 9:9-10). Then he says—turning to the spiritually-minded Israel—the LORD has emphatically warned them against the ways of the fleshly-minded ( Isaiah 9:11) and forbidden them to regard the conspiracy of the enemies as most to be dreaded ( Isaiah 9:12). Jehovah ought to be feared ( Isaiah 9:13). He is to the one a sanctuary (asylum), to the others, a stone of stumbling and a snare ( Isaiah 9:14-15).

2. Associate—God is with us.
Isaiah 9:9-10. These words are addressed to the עַמִּים “peoples;” Isaiah 9:5-8 were addressed to “this people,” Isaiah 9:6. Evidently then “peoples,” Isaiah 9:9, is contrasted with “this people,” Isaiah 9:6. The Prophet plainly addresses nations, that arm themselves against the land of Immanuel, devise plans, issue commands. Nothing shall come of all this. Comparing Isaiah 7:7, it is seen that Syria and Ephraim must be meant here. A remarkable contrast is put, when he that has broken others to pieces himself breaks to pieces. Syria and Ephraim had already done Judah considerable harm (comp. on Isaiah 7:1-2); Isaiah 9:9, they are challenged to prepare still more, but spite of the breaking already accomplished, and these first attempts, they shall themselves be broken to pieces. The Prophet moreover summons distant nations to take notice of this for their own warning. The clause: “give ear—countries” is a parenthesis. As the Prophet repeats the words of Isaiah 7:7 “and it shall not stand,” with little alteration, he intimates that he has the same matter in his mind. And in fact Isaiah 7:5 sq, speaks of “evil counsel” on the part of Syria and Ephraim against Judah, the land of Immanuel, as here of “taking counsel together,” and “speaking a word.” By this arises the conspiracy (קֶשֶׁר) spoken of Isaiah 9:12, which can mean nothing but the alliance of the two states named. בי עמגו אל. For the third and last time we have the words Immanuel. They must certainly be read separate here as a clause. They express the idea of the name as an independent judgment. The world-power must shiver on the rock Israel, for it is thereby the strong rock in that God is with it. But this strong rock is not the ’Ισραὴλ σαρκικός, but the ’Ισραὴλ πνευματικός [not the fleshly Israel, but the spiritual Israel]. Comp. Psalm 2.

3. For the Lord——your dread.
Isaiah 9:11-13. Judah is safe from the breaker-in-pieces, for God is with it ( Isaiah 9:10). That Isaiah, in a certain sense, not unconditionally. For the LORD will be an asylum only to those who fear and sanctify Him; but to others, who fear men more than Him, He will be their fall. “For the LORD spake thus,” etc.: “for,” relates to the thought contained in the words Immanuel, “God is with us.” This thought is both established and limited by what follows. For God is with that part of the people only that fears Him above all things, loves and trusts Him alone. Therefore the Prophet says that this word of the LORD was directed to him. But he is representative of the believing Israel. Therefore Isaiah 9:12 continues with “say ye not,” and those addressed are expressly distinguished from “this people,” Isaiah 9:11.

“Ye shall not say conspiracy.”

Isaiah 9:12. It is impossible that the Prophet can mean to say: “Ye shall not call everything conspiracy that people call conspiracy!” For what sort of confederations did they incorrectly call conspiracies? May, perhaps, Pekah’s alliance with Rezin be justified here? Or is some conspiracy of the Prophet and his followers against Ahaz (ROORDA) approved of? Or, are the believing Israelites warned against taking part in conspiracies (HOFMANN, DRECHSLER), which does not the least lie in the words? According to Isaiah 7:2, the heart of Ahaz, and his people quaked like trees before the wind, when intelligence came to Jerusalem of the union of Syria with Ephraim. At that time, assuredly, the political wiseacres might be seen in every corner putting their heads together, and anxiously whispering: קֶשֶׁר קֶשֶׁר, “conspiracy, conspiracy.” They called the alliance of Pekah with Rezin a קֶשֶׁר and saw therein, of course with some justice, the chief danger of Judah. Thus, the Prophet adds, “and what they fear shall not ye fear.” It must therefore have been a conspiracy that was the subject of fear to the mass of the nation of Judah. The meaning then is that men ought not to say “conspiracy” so often, not so incessantly to have this word in their months, and make the conspiracy the matter of greatest concern.

4. Sanctify——be taken.
Isaiah 9:13-15. Here begins the antithesis, that says what ought to be. They ought to sanctify Jehovah, (comp. Isaiah 29:23, the only other instance of this Hiph.); He ought to be the object of fear, the terror-maker. In such a case He will be for man a safe, sheltering, holy asylum (comp. Psalm 15:1; Psalm 18:3; Psalm 23:6; Psalm 84:5). But He will be a stone of stumbling to those that fear Him not. Therefore the two houses of Israel, Judah and Ephraim, shall be destroyed just by the LORD. It would have been better for this fleshly Israel, had it never known the LORD. Jerusalem is mentioned expressly, because, as capital city, its example had great influence. To it the LORD will be a snare.

[J. A. ALEXANDER on Isaiah 9:12-14. קֶשֶׁר, according to etymology and usage, is a treasonable combination or conspiracy. It is elsewhere commonly applied to such a combination on the part of subjects against their rulers ( 2 Kings 11:14; 2 Kings 12:21; 2 Kings 14:19; 2 Kings 15:30). It is not strictly applicable, therefore, to the confederacy of Syria and Israel against Judah (GESENIUS, ROSENMULLER, HENDERSON,etc.), nor to that of Ahaz with the king of Assyria (BARNES,etc.). It would be more appropriate to the factious combinations among the Jews themselves (ABEN Ezra, KIMCHI), if there were any trace of these in history. The correct view seems to be: that the opposition of the Prophet and his followers to seeking foreign aid, viz.: Assyrian, as a violation of duty to Jehovah, like the conduct of Jeremiah during the Babylonian siege, was regarded by the king and his adherents as a treasonable combination to betray them to their enemies. But God commands not to regard the cry of treason or conspiracy, nor to share the real or pretended terrors of the unbelievers.”

On Isaiah 9:14. מִקדָּשׁ. “Although the temples of the gods were regarded as asylums by the Greeks and Romans, no such usage seems to have prevailed among the Christians till the time of Constantine (BINGHAM’S,Orig. Ecclesiastes 8:11; Ecclesiastes 8:1). As to the Jews, the only case which has been cited to establish such a practice seems to prove the contrary. So far was the altar from protecting Joab, that he was not even dragged away, but killed on the spot. [The same obtains with 1 Kings 1:50 sq, cited by NAEGELSBACH.—TR.]. The word was meant to bear the same relation to תקדישו (in Isaiah 9:13) that מורא bears to תיראו and מעריץ to מעריצו. God was the only proper object to be dreaded, feared and sanctified, i. e., regarded as a holy being in the widest and the most emphatic sense. Thus explained מהדשׁ corresponds almost exactly to the Greek τὸ ἅγιον, the term applied to Christ by the angel who announced His birth ( Luke 1:35). In 1 Peter 2:7, where this very passage is applied to Christ, ἡ τιμή seems to be employed as an equivalent to מקדשׁ as here used. To others he is a stone of stumbling, but to you who believe He is ἡ τιμή, something precious, something honored, something looked upon as holy. The same application of the words is made by Paul, Romans 9:33. These quotations seem to show that the Prophet’s words have an extensive import, and are not to be restricted either to his own times or to the times of Christ. The doctrine of the text Isaiah, that even the most glorious exhibitions of God’s holiness, i. e., of His infinite perfection, may occasion the destruction of the unbeliever.”]

DOCTRINAL AND ETHICAL
1. On Isaiah 7:1. “Hierosolyma oppugnatur, etc. Jerusalem is assaulted but not conquered. The church is pressed but not oppressed.”—Foerster.

2. On Isaiah 7:2. “Quando ecclesia, etc. When the Church is assaulted and Christ crucified over again in His elect, Rezin and Pekah, Herod and Pilate are wont to form alliance and enter into friendly relations. There are, so to speak, the foxes of Samson, joined indeed by the tails, but their heads are disconnected.”—Foerster.—“He that believes flees not ( Isaiah 28:16). ‘The righteous is bold as a lion’ ( Proverbs 28:1). Hypocrites and those that trust in works (work-saints) have neither reason nor faith. Therefore they cannot by any means quiet their heart. In prosperity they are, indeed, overweening, but in adversity they fall away ( Jeremiah 17:9).” Cramer.

3. On Isaiah 7:9. (“If ye will not believe, surely ye shall not be established.”) “Insignis sententia, etc. A striking sentiment that may be adapted generally to all temptation, because all earnest endeavor after anything, as you know, beguiles us in temptation. But only faith in the word of promise makes us abide and makes sure whatever we would execute. He warns Ahaz, therefore, as if he said: I now promise you by the word, it shall be that those two kings shall not hurt you. Believe this word! For if you do not, whatever you afterwards devise will deceive you: because all confidence is vain which is not supported by the word of God.”—Luther.

4. On Isaiah 7:10-12. “Wicked Ahaz pretends to great sanctity in abstaining from asking a sign through fear of God. Thus hypocrites are most conscientious where there is no need for it: on the other hand, when they ought to be humble, they are the most insolent. But where God commands to be bold, one must be bold. For to be obedient to the word is not tempting God. That is rather tempting God when one proposes something without having the word for it. It Isaiah, indeed, the greatest virtue to rest only in the word, and desire nothing more. But where God would add something more than the word, then it must not be thought a virtue to reject it as superfluous. We must therefore exercise such a faith in the word of God that we will not despise the helps that are given in addition to it as aids to faith. For example the Lord offers us in the gospel all that is necessary to salvation. Why then Baptism and the Lord’s Supper? Are they to be treated as superfluous? By no means. For if one believes the word he will at the same time exhibit an entire obedience toward God. We ought therefore to learn to join the sign with the word, for no man has the power to sever the two.

But do you ask: is it permitted to ask God for a sign? We have an example of this in Gideon. Answer: Although Gideon was not told of God to ask a sign, yet he did it by the impulse of the Holy Spirit, and not according to his own fancy. We must not therefore abuse his example, and must be content with the sign that is offered by the Lord. But there are extraordinary signs or miracles, like that of the text, and ordinary ones like Baptism and the Lord’s Supper. Yet both have the same object and use. For as Gideon was strengthened by that miraculous event, Song of Solomon, too, are we strengthened by Baptism and the Lord’s Supper, although no miracle appears before our eyes.” Heim and Hoffmann after Luther. Eliezer, the servant of Abraham, also asked the Lord to show him the right wife for Isaac by means of a sign of His own choosing, ( Genesis 24:14).

It ought to be said that this asking a sign (opening the Bible at a venture, or any other book) does not suit Christian perfection ( Hebrews 6:1). A Christian ought to be inwardly sensible of the divine will. He ought to content himself with the guarantees that God Himself offers. Only one must have open eyes and ears for them. This thing of demanding a sign, if it is not directly an effect of superstition ( Matthew 12:39; Matthew 16:4; 1 Corinthians 1:22), is certainly childish, and, because it easily leads to superstitious abuses, it is dangerous.

5. On Isaiah 7:13. “Non caret, etc. That the Prophet calls God his God is not without a peculiar emphasis. In Zechariah 2:12 it is said, that whoever touches the servants of God touches the pupil of God’s eye. Whoever opposes teacher and preacher will have to deal with God in heaven or with the Lord who has put them into office.”—Foerster.

6. On Isaiah 7:14. “The name Immanuel is one of the most beautiful and richest in contents of all the Holy Scripture. ‘God with us’ comprises God’s entire plan of salvation with sinful humanity. In a narrower sense it means ‘God-man’ ( Matthew 1:23), and points to the personal union of divinity and humanity, in the double nature of the Son of God become man. Jesus Christ was a God-with-us, however, in this, that for about 33 years He dwelt among us sinners ( John 1:11; John 1:14). In a deeper and wider sense still He was such by the Immanuel’s work of the atonement ( 2 Corinthians 5:19; 1 Timothy 2:3). He will also be such to every one that believes on Him by the work of regeneration and sanctification and the daily renewal of His holy and divine communion of the Spirit ( John 17:23; John 17:26; John 14:19-21; John 14:23). He is such now by His high-priestly and royal administration and government for His whole Church ( Matthew 28:20; Hebrews 7:25). He will be snch in the present time of the Church in a still more glorious fashion ( John 10:16). The entire and complete meaning of the name Immanuel, however, will only come to light in the new earth, and in the heavenly Jerusalem ( Revelation 21:3; Revelation 21:23; Revelation 22:5).”—Wilh. Fried. Roos.

Isaiah 8:7. On Isaiah 8:5 sqq. “Like boastful swimmers despise small and quiet waters, and on the other hand, for the better display of their skill, boast of the great sea and master it, but often are lost in it,—thus, too, did the hypocrites that despised the small kingdom of Judah, and bragged much and great things of the power and splendor of the kingdom of Israel and of the Syrians; such hypocrites are still to be found now-a-days—such that bear in their eye the admiranda Romae, the splendor, riches, power, ceremonies and pomp of the Romish church, and thereupon ‘set their bushel by the bigger-heap.’ It is but the devil’s temptation over again: ‘I will give all this to thee.’ ”—Cramer.—“Fons Siloa,” etc. “The fountain of Siloam, near the temple, daily reminded the Jews that Christ was coming.”—Calvin on John 9:7.

8. On Isaiah 8:10. “When the great Superlatives sit in their council chambers and have determined everything, how it ought to be, and especially how they will extinguish the gospel, then God sends the angel Gabriel to them, who must look through the window and say: nothing will come of it.”—Luther.—“Christ, who is our Immanuel, is with us by His becoming Prayer of Manasseh, for us by His office of Mediator, in us by the work of His sanctification, by us by His personal, gracious presence.”—Cramer.

9. On Isaiah 8:14-15. Christ alone is set by God to be a stone by which we are raised up. That He Isaiah, however, an occasion of offence to many is because of their purpose, petulance and contempt ( 1 Peter 2:8). Therefore we ought to fear lest we take offence at Him. For whoever falls on this stone will shatter to pieces ( Matthew 21:44).” Cramer.

10. On Isaiah 8:16 sqq. He warns His disciples against heathenish superstition, and exhorts them to show respect themselves always to law and testimony. “They must not think that God must answer them by visions and signs, therefore He refers them to the written word, that they may not become altogether too spiritual, like those now-a-days who cry: spirit! spirit! … Christ says, Luke 16 : They have Moses and the prophets, and again John 5:39 : Search the Scriptures. So Paul says, 2 Timothy 3:16 : The Scripture is profitable for doctrine. So says Peter, 2 Peter 1:9 : We have a sure word of prophecy. It is the word that changes hearts and moves them. But revelations puff people up and make them insolent.” Heim and Hoffmann after Luther.

Chap9–11. On Isaiah 9:1 sqq. (2). “Postrema pars, etc. The latter part of chap8 was νομικὴ καὶ ἀπειλητική (legal and threatening) Song of Solomon, on the other hand, the first and best part of chap9 is εὐαγγελικὴ καὶ παραμυθητική, (evangelical and comforting). Thus must ever law and gospel, preaching wrath and grace, words of reproof and words of comfort, a voice of alarm and a voice of peace follow one another in the church.” Foerster.

12. On Isaiah 9:1 (2). Both in the Old Testament and New Testament Christ is often called light. Thus Isaiah calls Him “a light to the gentiles,” Isaiah 42:6; Isaiah 49:6. The same Prophet says: “Arise, shine (make thyself light), for thy light is come,” Isaiah 60:1. And again Isaiah 9:19 : “The Lord shall be unto thee an everlasting light.” In the New Testament it is principally John that makes use of this expression: “The life was the light of men,” John 1:4, “and the light shined in the darkness,” John 9:5. John was not that light, but bore testimony to the light, John 9:8. “That was the true light that lighteth every man that cometh into the world,” John 9:9. And further: “And this is the condemnation that light is come into the world, and men loved darkness rather than light,” John 3:19. “I am the light of the world,” ( John 8:12; John 9:5; comp. John 12:35).

13. On Isaiah 9:1 (2). The people that sit in darkness may be understood to comprise three grades. First, the inhabitants of Zebulon and Naphtali are called so ( Isaiah 8:23), for the Prophet’s gaze is fixed first on that region lying in the extreme end of Palestine, which was neighbor to the heathen and mixed with them, and on this account was held in low esteem by the dwellers in Judah. The night that spreads over Israel in general is darkest there. But all Israel partakes of this night, therefore all Israel, too, may be understood, as among the people sitting in darkness. Finally, no one can deny that this night extends over the borders of Israel to the whole human race. For far as men dwell extends the night which Christ, as light of the world, came to dispel, Luke 1:76 sqq.

14. On Isaiah 9:5 (6). Many lay stress on the notion “child,” inasmuch as they see in that the reason for the reign of peace spoken of afterwards. It is not said a Prayer of Manasseh, a king, a giant is given to us. But this is erroneous. For the child does not remain a child. He becomes a man: and the six names that are ascribed to Him and also the things predicted of His kingdom apply to Him, not as a child, but as a man. That His birth as a child is made prominent, has its reason in this, that thereby His relation to human kind should be designated as an organic one. He does not enter into humanity as a Prayer of Manasseh, i.e. as one whose origin was outside of it, but He was born from it, and especially from the race of David. He is Son of man and Son of David. He is a natural offshoot, but also the crowning bloom of both. Precisely because He was to be conceived, carried and born of a human mother, and indeed of a virgin, this prophecy belongs here as the completion and definition of the two prophetic pictures Isaiah 7:10 sqq.; Isaiah 8:1 sqq.—“He came down from heaven for the sake of us men, and for our bliss ( 1 Timothy 1:15; Luke 2:7). For our advantage: for He undertook not for the seed of angels, but for the seed of Abraham ( Hebrews 2:16). Not sold to us by God out of great love, but given ( Romans 5:15; John 3:16). Therefore every one ought to make an application of the word ‘to us’ to himself, and to learn to say: this child was given to me, conceived for me, born to me.”—Cramer.—“Cur oportuit, etc. Why did it become the Redeemer of human kind to be not merely man nor merely God, but God and man conjoined or θεάνθρωπον? Anselm replies briefly, indeed, but pithily: Deum qui posset, hominem, qui deberet.” Foerster.

15. On Isaiah 9:5 (6). “You must not suppose here that He is to be named and called according to His person, as one usually calls another by his name; but these are names that one must preach, praise and celebrate on account of His Acts, works and office.” Luther.

16. On Isaiah 9:6. “Verba pauca, etc. A few words, but to be esteemed great, not for their number but for their weight.” Augustine. “Admirabilis in, etc. Wonderful in birth, counsellor in what He preaches, God in working, strong in suffering, father of the world to come in resurrection, Prince of peace in bliss perpetual.” Bernard of Clairvaux. In reference to “a child is born,” and “a son is given,” Joh. Cocceius remarks in his Heb. Lex. s. v. יֶלֶד: “respectu, etc., in respect to His human nature He is said to be born, and in respect to His divine nature and eternal generation not indeed born, but given, as, John 3:16, it reads God gave His only begotten Son.”

“In the application of this language all depends on the words is born to us, is given to us.” The angels are, in this matter, far from being as blessed as we are. They do not say: To us a Saviour is born this day, but; to you. As long as we do not regard Christ as ours, so long we shall have little joy in Him. But when we know Him as our Wisdom of Solomon, righteousness, sanctification and redemption, as a gift that our heavenly Father designed for us, we will appropriate Him to ourselves in humble faith, and take possession of all His redeeming effects that He has acquired. For giving and taking go together. The Son is given to us; we must in faith receive Him.” J. J. Rambach, Betracht. über das Ev. Esaj, Halle, 1724.

On Isaiah 9:6 (7). “The government is on His shoulders.” “It is further shown how Christ differs in this respect from worldly kings. They remove from themselves the burden of government and lay it on the shoulders of the privy counsellors. But He does not lay His dominion as a burden on any other; He needs no prime minister and vicegerent to help Him bear the burden of administration, but He bears all by the word of His power as He to whom all things are given of the Father. Therefore He says to the house of Jacob ( Isaiah 46:3 sq.): Hearken unto me ye who were laid on my shoulders from your mothers’ womb. I will carry you to old age. I will do it, I will lift, and carry and deliver,—on the contrary the heathen must bear and lift up their idols, ( Isaiah 46:1; Isaiah 46:7).”—Rambach. “In the first place we must keep in mind His first name: He is called Wonderful. This name affects all the following.” “All is wonderful that belongs to this king: wonderfully does He counsel and comfort; wonderfully He helps to acquire and conquer, and all this in suffering and want of strength. (Luther, Jen. germ. Tom. III. Fol. 184 b.). ” “He uses weakness as a means of subduing all things to Himself. A wretched reed, a crown of thorns and an infamous cross, are the weapons of this almighty God, by means of which He achieves such great things. In the second place, He was a hero and conqueror in that just by death, He robbed him of his might who had the power of death, i.e., the devil ( Hebrews 2:14); in that Hebrews, like Samson, buried His enemies with Himself, yea, became poison to death itself, and a plague to hell ( Hosea 13:14) and more gloriously resumed His life so freely laid down, which none of the greatest heroes can emulate.”—Rambach.

17. On Isaiah 9:18 (19) sqq. True friendship can never exist among the wicked. For every one loves only himself. Therefore they are enemies one of another; and they are in any case friends to each other, only as long as it concerns making war on a third party.

Isaiah 10-18. On Isaiah 10:4. (Comp. the same expression in chap10). God’s quiver is well filled. If one arrow does not attain His object, He takes another, and so on, until the rights of God, and justice have conquered.

19. On Isaiah 10:5-7. “God works through men in a threefold way. First, we all live, move and have our being in Him, in that all activity is an outflow of His power. Then, He uses the services of the wicked so that they mutually destroy each other, or He chastises His people by their hand. Of this sort the Prophet speaks here. In the third place, by governing His people by the Spirit of sanctification: and this takes place only in the elect.”—Heim and Hoffmann.

20. On Isaiah 10:5 sqq. “Ad hunc, etc. Such places are to be turned to uses of comfort. Although the objects of temptation vary and enemies differ, yet the effects are the same, and the same spirit works in the pious. We are therefore to learn not to regard the power of the enemy nor our own weakness, but to look steadily and simply into the word, that will assuredly establish our minds that they despair not, but expect help of God. For God will not subdue our enemies, either spiritual or corporal, by might and power, but by weakness, as says the text: my strength is made perfect in weakness.” ( 2 Corinthians 12:9).—Luther.

21. On Isaiah 10:15. “Efficacia agendi penes Deum Esther, homines ministerium tantum praebent. Quare nunc sibilo suo se illos evocaturum minabatur (cap. Isaiah 5:26; Isaiah 7:18); nunc instar sagenae sibi fore ad irretiendos, nunc mallei instar ad feriendos Israelitas. Sed praecipue tum declaravit, quod non sit otiosus in illis, dum Sennacherib securim vocat, quae ad secandum manu sua et destinata fuit et impacta. Non male alicubi Augustinus ita definit, quod ipsi peccant, eorum esse; quod peccando hoc vel illud agant, ex virtute Dei esse, tenebras prout visum est dividentis (De praedest Sanctt.).”—Calvin Inst. II:4, 4.

22. On Isaiah 10:20-27. “In time of need one ought to look back to the earlier great deliverances of the children of God, as to the deliverance of Israel out of Egypt, or later, from the hand of the Midianites. Israel shall again grow out of the yoke.”—Diedrich.

Isaiah 11-23. On Isaiah 11:4. “The staff of His mouth.” “Evidence that the kingdom of Christ will not be like an earthly kingdom, but consist in the power of the word and of the sacraments; not in leathern, golden or silver girdles, but in girdles of righteousness and faith.”—Cramer.

24. On Isaiah 11:10 sqq. If the Prophet honors the heathen in saying that they will come to Christ before Israel, he may be the more readily believed, when Isaiah 11:11 sqq, he gives the assurance that the return out of the first, the Egyptian exile, shall be succeeded by a return out of the second, the Assyrian exile, (taking this word in the wider sense of Isaiah). It is manifest that the return that took place under Zerubbabel and Ezra was only an imperfect beginning of that promised return. For according to our passage this second return can only take place after the Messiah has appeared. Farthermore, all Israelites that belong to “the remnant of Israel,” in whatever land they may dwell, shall take part in it. It will be, therefore, a universal, not a partial return. If now the Prophet paints this return too with the colors of the present ( Isaiah 11:13 sqq.), still that is no reason for questioning the reality of the matter. Israel will certainly not disappear, but arise to view in the church of the new covenant. But if the nation is to be known among the nations as a whole, though no more as a hostile contrast, but in fraternal harmony, why then shall not the land, too, assume a like position among the lands? But the nation can neither assume its place among nations, nor the land its place among lands, if they are not both united: the people Israel in the land of their fathers.

25. On Isaiah 11 “We may here recall briefly the older, Song of Solomon -called spiritual interpretation. Isaiah 11:1-5 were understood of Christ’s prophetic office that He exercised in the days of His flesh, then of the overthrow of the Roman Empire and of Antichrist, who was taken to be the Pope. But the most thorough-going of those old expositors must acknowledge, at Isaiah 11:4, that the Antichrist is not yet enough overthrown, and must be yet more overthrown. If such is the state of the case, then this interpretation is certainly false, for Isaiah 11:4 describes not a gradual judgment, but one accomplished at once. There have been many Antichrists, and among the Popes too, but the genuine Antichrist described 2 Thessalonians2, is yet to be expected, and also the fulfillment of Isaiah 11:4 of our chapter. Thereby is proved at the same time that the peaceful state of things in the brute world and the return of the Jews to their native land are still things of the future, for they must happen in that period when the Antichristian world, and its head shall be judged by Christ. But then, too, the dwelling together of tame and wild beasts is not the entrance of the heathen into the church, to which they were heretofore hostile, and the return of the Jews is not the conversion of a small part of Israel that took place at Pentecost and after. The miracles and signs too, contained in Isaiah 11:15-16 did not take place then. We see just here how one must do violence to the word if he will not take it as it stands. But if we take it as we have done, then the whole chapter belongs to the doctrine of hope (Hoffnungslehre) of the Scripture, and constitutes an important member of it. The Lord procures right and room for His church. He overthrows the world-kingdom, together with Antichrist. He makes of the remnant of Israel a congregation of believers filled with the Spirit, to whom He is near in an unusual way, and from it causes His knowledge to go out into all the world. He creates peace in the restless creatures, and shows us here in advance what more glorious things we may look for in the new earth. He presents to the world a church which, united in itself, unmolested by neighbors, stands under God’s mighty protection. All these facts are parts of a chain of hope that must be valuable and dear to our hearts. The light of this future illumines the obscurity of the present; the comfort of that day makes the heart fresh.” Weber, der Prophet Jesaja, 1875.

Chap12–26. On Isaiah 12:4 sq. “These will not be the works of the New Testament: sacrificing and slaying, and make pilgrimage to Jerusalem and to the Holy Sepulchre, but praising God and giving thanks, preaching and hearing, believing with the heart and confessing with the mouth. For to praise our God is good; such praise is pleasant and lovely” ( Psalm 147:1). Cramer.

27. On Chap12 “With these words conclude the prophetic discourses on Immanuel. Through what obscurity of history have we not had to go, until we came to the bright light of the kingdom of Christ! How Israel and the nations had to pass through the fire of judgment before the sun arises in Israel and the entire gentile world is illumined! It is the, same way that every Christian has to travel. In and through the fire we become blessed. Much must be burnt up in us, before we press to the full knowledge of God and of His Song of Solomon, before we become entirely one with Him, entirely glad and joyful in Him. Israel was brought up and is still brought up for glory, and we too. O that our end too were such a psalm of praise as this psalm!” Weber, Der Pr. Jes. 1875.

Verses 16-22
3. THE TESTAMENT OF THE PROPHET TO HIS DISCIPLES

CHAPTER Isaiah 8:16 to Isaiah 9:6
a) Prayer and Exhortation merging into prophetic vision
CHAPTER Isaiah 8:16-22. ( Isaiah 9:1)

16 BIND up the testimony,

Seal the law among my disciples.

17 And I will wait upon the LORD,

That hideth his face from the house of Jacob,

And I will look for him.

18 Behold, I and the children whom the LORD hath given me

Are for signs and for wonders in Israel

From the LORD of hosts, which dwelleth in Mount Zion.

19 And when they shall say unto you,

Seek unto them that have familiar spirits, and unto wizards

That peep, and that mutter:

Should not a people seek unto their God?

For the living to the dead?

20 To the law and to the testimony:

If they speak not according to this word,

It is because there is no light in them,

21 And they shall pass through it, hardly bestead and hungry:

And it shall come to pass, that when they shall be hungry, they shall fret themselves,

And curse their king and their God,

And look upward.

22 And they shall look unto the earth;

And behold trouble and darkness, dimness of anguish;

And they shall be driven to darkness.

Isaiah 9:1 (23). Nevertheless the dimness shall not be such as was in her vexation,

When at the first he lightly afflicted

The land of Zebulon and the land of Naphtali,

And afterward did more grievously afflict

Her by the way of the sea, beyond Jordan, in kGalilee of the nations.

TEXTUAL AND GRAMMATICAL
On Isaiah 8:16. תעודה beside here and Isaiah 8:20 occurs only Ruth 4:7. The meaning is “testifying;” in the passive sense, “that which is testified,” which then may be taken in various senses. The divine will which the prophets testify to men ( Exodus 19:21; Exodus 19:23; Deuteronomy 8:19; 1 Samuel 8:9; Jeremiah 11:7; Jeremiah 42:19; Amos 3:13, etc.) has for contents both what men ought to do and what God has resolved to do. צוֹר imper. from צָרַר constringere, colligare ( Isaiah 11:13); חָתַם (in Isaiah again only Isaiah 29:11) is “to seal.”—למֻּד occurs only Isaiah 1:4; Isaiah 54:13 and Jeremiah 2:24; Jeremiah 13:23. It means doctus, eruditus; and is used both of spiritual and of physical relations.

On Isaiah 8:17-18. According to our construction it might be expected that there would be וַאֲנִי before חִכִּיתִי. But this ואני follows in Isaiah 8:18; for הנה אנכי does not mean “behold, I am here,” but, “behold I.” I do not deny that in itself it may mean the former. But I believe that were this the Prophet’s meaning he would have expressed it in a less mistakable form by writing הִנְנִי before אנכי or ( Genesis 49:16) הִנֶנִוּ. I think הנה אנכי, then, is epexegetical of the subject of חכיתי. Then is explained why this subject is not more distinctly marked by וַאֲנִי. The Prophet obtains a more emphatic prominence for it in the הנה אנכי.—אוֹה and מוֹפֶח are combined as in Deuteronomy ( Deuteronomy 4:34; Deuteronomy 6:22; Deuteronomy 7:19; Deuteronomy 13:3; Deuteronomy 26:8; Deuteronomy 28:46; Deuteronomy 29:2; Deuteronomy 34:11. Comp. Isaiah 20:3.—מֵעִם ונו depends on אתות ומופתים. This addition Isaiah, in relation to אשׁר נתן־לי י׳, not superfluous.

On Isaiah 8:19. אוב means an inflated leather bottle (occurs only Job 32:19, and as a proper name Numbers 21:10; Numbers 33:43), then the distended body of the ventriloquist, and then, not only the ventriloquist himself, ( 1 Samuel 28:3; 1 Samuel 28:9; 2 Kings 23:24; Isaiah 19:3; and the passage previously cited) but the pretended spirit of the dead that spoke by him ( 1 Samuel 28:7-8; Isaiah 29:4; 1 Chronicles 10:13). In many of these passages it is indeed doubtful which of these two meanings the word may have; or if it does not have both. Elsewhere the word seems to mean the secret art, necromancy, divination itself ( 2 Kings 21:6; 2 Chronicles 33:6). The plural is always אֹבוֹת. Because this plural occurs also Job 32:19, it cannot for that reason be concluded that only women were possessed of this necromancy (בעלת אוב, 1 Samuel 28:7, the witch of Endor). Still it is surprising that בעל אוב (mase.) is found only in the Talmud (vid. GESEN. Thes. p35). יִדְּעֹנִי never occurs alone, but always joined with אוֹב. It means “the knowing one, wise one, or wizard.” DELITZSCH, very much to the point, compares δαίμων according to Plato = δαίμων, “the much knowing being.”—צִפְצֵף Pilpel, found only in Isaiah. The word primarily is used of the chirping of birds ( Isaiah 10:14; Isaiah 38:14), then of the voice proceeding out of the ground ( Isaiah 29:4).—הָגָה is likewise a word that imitates a sound (comp. ach. نchsen). As צפצף represents a high, shrill sound, so חגה does a low one; for it is used for the growling of a lion ( Isaiah 31:4), of the rolling of the thunder ( Job 37:2), of the low murmuring of the dove ( Isaiah 38:14; Isaiah 59:11). It occurs again in Isaiah 16:7; Isaiah 33:18; Isaiah 59:3; Isaiah 59:13. In classic antiquity, too, we find a gentle, chirping, whispering voice ascribed to the dead. Comp. Iliad XXIII:101, where it is said of the soul of Patroclos “ᾤχετοτετριγυῖα;” Odyss. Isaiah 24:5-9, where τρίζειν stridere is equally ascribed to the souls of the dead suitors and to the whirring of the bats in the dark caves. Other examples see in GESENIUS, in loc. In our passage the necromancers are said to hiss and mutter, because they imitated the voice of the dead in this fashion.—דָּרַשׁ with אֶל (elsewhere it is construed with לְ Ezekiel 14:7, or with בְּ 1 Samuel 28:7, 2 Kings 1:2) by reason of Deuteronomy 12:30; Deuteronomy 18:11, occurs in Isaiah three times; here, Isaiah 11:10; Isaiah 19:3; comp. Job 5:8. The preposition is perhaps to be treated as depending on the notion of “penetrating” that is contained in that of investigation.

On Isaiah 8:20. לתורה ו׳ is an exclamation, a sort of shout of command. But if one must have a grammatical construction, the לְ may be taken as dependent on דִּרְשׁוּ or תִּפְנוּ (comp. Leviticus 19:31; Leviticus 20:6), whereby the remark of GESENIUS (Thes. p728) obtains, that “אֶל praemittitur homini, לְ rei locoque.” DELITSZCH compares Judges 7:18. לַיְחוָה וּלְגִדְעוֹן, but it is doubtful whether חֶרֶכ is not to be supplied there according to Isaiah 8:20.

Expositors differ extraordinarily about אס־לֹא. The explanation is grammatically quite incorrect that makes אֲשֶׁר begin the apodosis, and construes it as a particle of asseveration or of the apodosis ( = כִּי) VITRINGA, ROSENMUELLER, GESENIUS, etc.). Others (DE WETTE, MAURER, EW, HITZIG, DRECHSLER) take אס־לא as a form of adjuration: “they will say truly.” But this involves an evident contradiction. For how can he who turns to the law and testimony curse his king and God in time of need? Others (KNOBEL, DELITZSCH) take it as an interrogative particle, referring it back to הֲלֹא Isaiah 8:19 : “Or will not they accord in this word that are without dawn?” But from the context it appears that this is just what they will not do. I construe אס־לא simply = nisi, and begin the apodosis with ועבר Isaiah 9:21 ( Song of Solomon, too, DIESTEL).—שַׁחַר (comp. Isaiah 19:12) occurs Isaiah 47:11; Isaiah 58:8, as figure of the dawning revelation of salvation.

On Isaiah 8:21. בָּהּ is referred by VITRINGA, MAURER, DELITZSCH, etc., to ארץ understood as a matter of course, Isaiah 8:22. But this ארץ is not so a matter of course, because it first appears after; and עָבַר cannot be said only in relation to the notion “land.” ROORDA, DRECHSLER refer it more correctly to the condition intimated by נִקְשֶׁה—.אין לא שׁחר is the ἅπ. λεγ. If קָשָׁה means durum esse, “to be hard, heavy,” then נִקְשֶׁה is “treated hard, grieved, oppressed.”—רָעֵב ( Isaiah 9:19; Isaiah 29:8; Isaiah 32:6; Isaiah 44:12; Isaiah 58:7; Isaiah 58:10) adds to the notion of outward pressure that of incapacity to bear, that is occasioned by hunger. The full ( Deuteronomy 32:15; Psalm 78:29; Proverbs 30:9) has easily too much, the hungry too little strength.—Hithp. התקצף only here Kal. Isaiah 47:6; Isaiah 54:9; Isaiah 57:16-17; Isaiah 64:4; Isaiah 64:8.—קלל I construe with בְּ in the sense of “curse against one.” Elsewhere it is construed with the accusative, and the following בְּ signifies the higher power by which one swears, i.e., by whose mediation one imprecates evil on the object of his wrath ( 1 Samuel 17:43; 2 Kings 2:24). But with that construction there would be wanting here an object of the cursing (DIESTEL). And it is much more natural that one enraged should curse the cause of his sufferings than the sufferings themselves. קלל may be construed with בְּ after the analogy of verbs that mean striving ( Isaiah 19:2; Isaiah 30:32, etc.) and being angry ( Deuteronomy 3:26; Psalm 78:62; Genesis 30:2; Genesis 44:18, etc.).—On Isaiah 8:22. הִבִּיט Hiph. Isaiah 18:4; Isaiah 22:11; Isaiah 42:18; Isaiah 51:1-2; Isaiah 51:6, etc. צרה וחשׁכה, “distress and darkness,” vid. comment. on Isaiah 8:30.—מָעוּף caligo “obscurity,” ἄπ. λεγ.—צוקה found again Isaiah 30:6; Proverbs 1:27.—אֲפֵלָה (again Isaiah 58:10; Isaiah 59:9) is used for thick darkness, e. g., Exodus 10:22.—מְנֻדַּח some take in the sense of “scared away,” so that the transition would begin here. “As to this time the nation will have been rejected, so from now on shall misfortune, as it were, be exiled” (DRECHSLER). But the words אפ׳ מ׳ are so completely co-ordinate with both the foregoing members of the sentence, and on the other hand the transition is so utterly without anything to indicate it, that this meaning cannot be satisfactory. Others (KNOBEL, DELITZSCH) explain after the analogy of Jeremiah 23:12, as if it read וּבָֽאֲפֵלָה הוּא מְנֻדַּח, or וְהִנּוֹ בָּֽאֲפ׳ מ׳. But this also seems too artificial. The omission of the subject, when it is especially looked for on account of its generic difference from the subjects of both the foregoing members, must raise a doubt. But נָדַח has by no means only the signification “to scatter, disperse.” In Deuteronomy 20:19 it means impellers (securim), 2 Samuel 15:14, propellere, immittere (miseriam) Proverbs 7:21 depellere, “drive away; seduce.” Why then may not אפּלה מנדח mean tenebrae immissae, whereby, because the notion dispellere undoubtedly lies in the word, it may be taken in the sense of ab omni parte immissae, longe lateque diffusae? So substantially SAADIA, KOCHER. As regards the incongruity of gender, it need give no surprise. The predicate is to be construed as neuter: tenebrae immissum, expansum aliquid. It is apparent that in the three members of Isaiah 8:22 b reigns the law of unity in manifoldness. For evidently these three members are so far alike that in all of them the words are in pairs, and the notion of darkness recurs as the chief one. But in the first member occurs hendiadys (distress and darkness = obscuring distress, or distressing obscurity), in the second both are merged into one notion, dimness of anguish; in the third the predicate is added in an adjective, i. e., participial form.

On Isaiah 8:23 ( Isaiah 9:1). I construe the words אם לא Isaiah 8:20 on to מנדח Isaiah 8:22 as a parenthesis, and refer כי לא מועף וגו׳ to לתורה ולתעודה Isaiah 9:20. Where law and testimony live in men’s souls, there, spite of distress (מוּצָק only here in Isaiah; comp. Job 36:16; Job 37:10), is no darkness. לֹא מוּעָף ἄπ. λεγ. notice in Mu-aph a reverse vowel pointing from Ma-uph, Isaiah 8:22, a play of words that reflects the contrast of thought.—לָהּ anticipates the idea of “land” contained in next clause.— כְּ—.כָּעֵת וגו is not a conjunction “as,” but a preposition, and signifies the coincidence ( Isaiah 9:2; Genesis 18:1; Genesis 18:10; Genesis 18:14; Genesis 39:18; Judges 2:4, etc.) = “about the first time.” This “first time” evidently extends to the dawn of the new time that begins with the Messiah; and עת האחרון “last time” coincides therefore with אחרית הימים ( Isaiah 2:2).—קַל means levem, tenuem, exilem esse ( Genesis 8:11; Job 7:6; Nahum 1:14; Jeremiah 4:13, etc.,) therefore the Hiph. (again in Isaiah only, Isaiah 23:9) levem, exilem reddere.—אַרְצָה a poetic form of אֶרֶץ (comp. Job 34:13; Job 37:12).—והאחרון is best construed as accusative of time. It might, indeed, be taken as nominative, but elegance is against it. The same regions, that in the first clause of the verse are described as the object of the הֵקַל “degrading,” are now, in the second clause, by other divisions and names, said to be the object of הכביד, “glorifying.” [“The English version supposes a contrast that requires הֵקַל to be taken in the sense of lightly afflicting, as distinguished from הִכְבִּיד to afflict more grievously. But this distinction is unauthorized by usage.”—J. A. ALEXANDER].

EXEGETICAL AND CRITICAL
1. I cannot help thinking that in this section we have a farewell address of the Prophet; as it were, his spiritual will. That it speaks of “disciples,” whereas there is no mention of them elsewhere, is a hint that here lies before us a written archive specially meant for them. What, then, could the Prophet have given his disciples in this written form, but something that must be valuable to them for the time, when he could no longer communicate with them by word of mouth as he could at that moment? Then, too, the prayer to the LORD, to seal in the disciples’ law and testimony, the emphatic reference to the pledges of faith given in the persons of himself and his sons, the warning against future seductions, and the reference to that which could give light and comfort in the troublous days to be expected,—all this brings me to the conviction that here we have actually the spiritual testament of Isaiah to his disciples.

2. Bind up—my disciples.
Isaiah 8:16. The opening words of this will connect appropriately with the LORD’S words of exhortation Isaiah 8:13. I have no doubt that the words Isaiah 8:16, are addressed to Jehovah. For only the LORD can do this binding up and sealing. The prophets might seal a book roll, or declare that the meaning of a prophecy is to be shut up till a certain time (vid. Daniel 8:26; Daniel 12:4; Daniel 12:9; Isaiah 10:4; Isaiah 22:10; Isaiah 29:11; Jeremiah 51:60 sqq. and my comment); but they cannot seal the divine revelation in the hearts of men. Moreover, in all the following verses the Prophet is the speaker, and the change from the words of God to the words of the Prophet must certainly have been more distinctly marked than by the simple וְ before חכיתי. The mention of binding up and sealing in a spiritual sense was perhaps occasioned by the actions appropriate to the real documents (vid. Jeremiah 32:9 sqq.). Having so disposed of the writing that contained his own will, the Prophet prayed the LORD to do still better, and enclose and seal up his testament in the hearts of his disciples. For the propriety of the metaphor, vid. Proverbs 3:3; Proverbs 7:3; Jeremiah 31:33. They are the same as “are written to life,” Isaiah 4:3. As primarily “the law” means the Mosaic law, which was the basis and norm of all prophetic announcements ( Deuteronomy 13:1 sqq.; Deuteronomy 18:18 sqq.), and which the Prophets ever and again had to reimpress ( Jeremiah 29:19), so Isaiah must mean by “the testimony” all additional prophetic testimony, especially all threatenings and promises that referred to the future. In the prayer he makes for his disciples, he does not intend the preservation of the divine testimony unto the proper time for its Revelation, but he would thereby give to themselves the only true support and comfort for the evil days to come. As, according to Isaiah 8:17, his faith in the word of God was his own sole comfort, so ( Isaiah 8:20) he directs his disciples to the law and testimony, warning them against every false comfort ( Isaiah 8:19). Though Isaiah had primarily disciples and scholars in mind, we need not suppose he was at the head of a school of prophets. What he would teach them was religious truth, not to prophesy. And thus about this group of scholars, as about a nucleus, would gather all in Jerusalem and Judah that had any heart for the spiritual jewels of Israel.

3. I will wait—in mount Zion.
Isaiah 8:17-18. This affords a touching insight into the personal life of the Prophet. He enforces the prayer just made by confessing that he holds fast to the LORD, and waits (vid. Isaiah 5:4; Isaiah 25:9; Isaiah 26:8; Isaiah 33:2; Isaiah 51:5; Isaiah 59:9; Isaiah 59:11; Isaiah 60:9; Isaiah 64:2), notwithstanding the LORD seems to have forsaken the house of Jacob (he evidently means “this people,” the fleshly Israel) and hidden His face (comp. Isaiah 50:6; Isaiah 53:3; Isaiah 54:8; Isaiah 59:2; Isaiah 64:6). But he does not hope alone. His children hope with him. This is significant. We know, indeed, nothing about the age of the children. That our passage follows close on Isaiah 8:1-4, is no proof that it originated in that period. Isaiah would hardly at that time have designated his children (plural) as companions of his faith. For Maher-shalal was hardly yet born, and this circumstance speaks rather for later composition. Isaiah knows that his children are not only children of his body, but of his spirit too. They are miraculous children, products, not only of nature, but of the divine effective power. ( Romans 9:7 sqq.: Galatians 4:28 sq.). Therefore, not only are his and their names prophetic, but their birth, too, is such; at least that of Maher-shalal. Thus they are by their existence as by their names אתות, signa, τύποι τοῦ μέλλοντος ( Romans 5:14) “finger boards,” and מופתים, miraculous pledges of miracles. “Which Jehovah has given me;” by these words Isaiah points to the support of his hope. For why should not we hope in God who has done such wonders? Our passage, moreover, recalls the words of Joshua 24:15 : “I and my house will serve the LORD”

4. And when they shall say—to the dead.
Isaiah 8:19. The Prophet now adds a warning against seduction to idolatrous necromancy. And does not this warning give the impression of proceeding from a man who is on the point of leaving his own, and who, before his departure, seeks to protect them against impending danger? “And when they shall say,” presents the superstition as at hand and to be dreaded. From Isaiah 2:6; Isaiah 3:2 sq, we see that various sorts of superstitious divination were practised among the Jews at that time. Such were expressly forbidden in the law. Comp. Leviticus 19:31; Leviticus 20:6; Leviticus 20:27; Deuteronomy 18:10-11. In all these passages אבות “familiar spirits” and ידענים “wizards” are named together, and Deuteronomy 18:11 the words דּרֵשׁ אֶל־הַמֵּתִים “necromancer” are expressly added: so that Isaiah seems to have had this passage in mind.

The second clause of the verse, “should not,” etc., is usually regarded as the reply of the believing disciples to those who tempted them [J. A. ALEXANDER]. But this seems to me unnecessary. It is primarily the answer that Isaiah himself gives, and it is to be understood that the disciples are to reply to the same effect. According to the Prophet, those seductive temptations are to be met by two arguments. First, he urges that every nation must inquire of its god as the chief disposer of its destiny. Therefore Israel onght to turn to Jehovah. It appears from this that the Prophet assumes the position that Jehovah is the national god of Israel, without challenging the existence of other gods, and that he assumes that those tempters recognize Jehovah as the proper national god. (God of the fathers). The second argument Isaiah takes from the representation of the ancients of the relation of the dead to the living. Only he that lives in the body lives really. By death he sinks deep down. Comp. FRIEDR, NAGELSBACH,Homer. Theol. VII. § 14 sqq. Nachhomer. Theol. VII. § 14 sqq. But how nearly Hebrew representations approach those of classic antiquity, may be seen from passages like Isaiah 14:9 sqq.; Ezekiel 26:20 sq,; Ezekiel 31:14 sqq.; Ezekiel 32:17 sqq.; Ezekiel 38:18 eq.; Psalm 6:6; Psalm 88:4 sqq.; Job 14:10 sqq. It is therefore folly, nonsense, to seek any help for the living among those gone down deep. Thus the words בעד וגו are to be construed interrogatively: “For the living (shall one inquire of) the dead?”

4. To the law—Galilee of the nations.
Isaiah 8:20-21 ( Isaiah 9:1). Now Isaiah refers his disciples to the divine source of light and comfort, which alone can keep them upright in the impending evil days. Whoever does not find these his support, will undoubtedly be destroyed. Who shall say: “To the law and the testimony?” All that have no dawn. They are such as nowhere see in any outward relations a ray of light, that announces the day of salvation. When such see no inward comfort and support by means of God’s word, they wander oppressed and hungry, etc. As hunger smarts, it readily happens that such fall into a bitter rage and curse their king and God, thus both the heavenly and earthly government, as being to blame for their sufferings. Most expositors understand by מלכו “his king” that a divinity is meant; and only differ as to whether, according to Psalm 5:3; Psalm 68:25, Jehovah is meant, [so J. A. ALEXANDER and BARNES] or, according to Amos 5:26; Zephaniah 1:5, the idols; agreeing that “king” and “God” mean the same person. But against this speaks: 1. בְּ occurring twice; 2. the following “he looks upward and to the earth he looks.” Similar blasphemy is described as a symptom of the anti-Christian time Revelation 16:9; Revelation 16:11; Revelation 16:21.

Wherever the wretched look, above or to earth, everywhere presents itself only the mournful sight of dark distress.

About the first time,etc.
Isaiah 8:23 ( Isaiah 9:1). The Prophet now intimates what sort of light shall arise to the believing from the law and testimony. He shall know from the prophecy, which the Prophet with these very words gives to his own (to which however, others still are added later), that the North of Palestine, which heretofore was little regarded compared with the South, shall attain to great honor, and become a place of great blessing to the whole land. He evidently refers to the Messianic time, and intimates that the glory of it will illuminate in an eminent way that northern region of Palestine. More particularly as to the how? and when? the Prophet does not know. If it is asked why he predicts this just here, we may see the ground for it in the fact that at that time, it was just from that northern quarter of the Ten Tribes, that great danger threatened Judah. The war with Syria and Ephraim was the occasion of this whole series of prophecies. The gaze of the Prophet is emphatically fastened on the North. What wonder if on this occasion he not only predicts the impending judgment of this northern land, but also the glory in store for it!

Zebulon was bounded on the North by Naphtali, eastward by the sea of Galilee, westward by Asher and Phœnicia (comp. Joshua 19:10 sqq.). Naphtali possessed the north-east of Canaan west of Jordan, for it touched the base of Antilebanon, was bounded on the east by the sea of Galilee, on the south by Zebulon, and on the west by Asher. ( Joshua 19:32 sqq.). As “the way of the sea,” according to the context, must be a land inhabited by Israelites, it cannot be the coast of the Mediterranean, as some have supposed; for Phœnicians dwelt there. It can only be the coast of the יַם כִּנֶּרֶת “the sea of Chinnereth” ( Numbers 34:11; Joshua 12:3; Joshua 13:27)—עבר הירדּז “bank of Jordan,” is East Jordan land. The expression, with and without “the sun-rising,” is extremely common ( Genesis 1:10 sq.; Numbers 35:14; Deuteronomy 1:1; Deuteronomy 1:5; Joshua 1:14 sq.; Isaiah 2:10, etc.). The region named here גליל הגוים “Galilee of the nations,” (ἄπ. λεγ.), was originally called הַגָּלִיל, “the Galilee,” (the bent, the circuit, circulus, annulus, comp. כִּכָּר) and was a part of Naphtali. Comp. Joshua 20:7; Joshua 21:32; 1 Chronicles 6:61; 1 Maccabees 2:63. The region is called also אֶרֶץ הַגָּלִיל ( 1 Kings 9:11), and הַגָּלֶילָה ( 2 Kings 15:29).

In Judges 1:30-33 we are told that, as elsewhere, the Canaanites were not exterminated from this region. From the nature of things, in a region so distant from the national sanctuary, the heathen element would increase more than elsewhere. The continual intercourse with neighboring heathen in war and peace, moreover, the depriving the land of its Israelite inhabitants by Tiglath-Pileser ( 2 Kings 15:29) may have gradually given the heathen element a preponderance. From the New Testament, we know that the Jews looked down on the Galileans with a certain contempt ( John 1:46; John 7:41; John 7:52; Acts 2:7). When, John 7:41 the Jews questioned whether the Messiah would come out of Galilee, when they, John 9:52, asserted, too, that not even a Prophet was to come out of Galilee, it is the more remarkable that, as DELITZSCH quotes, Talmud and Midrasch say: that “the Messiah shall be revealed in Galilee, and from out Tiberias shall the redemption dawn.” But Matthew sees in the fact that Jesus “came and dwelt in Capernaum, which is upon the sea coast in the borders of Zabulon and Nephthalim” a fulfilment of our prophecy, and justly (vid. Matthew 4:13 sqq.). For that the Prophet notices such special traits of the Messianic picture of the future as the ante-nuptial conception, and the going forth from Galilee will not surprise those who reflect that these special matters are no trifles, but of greatest importance, and thus in a high degree worthy of prophetic notice. For they belong essentially to that fundamental character of the plan of redemption, whereby the Redeemer and His kingdom shall rise out of the depth of humility and ignominy to honor and glory.

[J. A. ALEXANDER with HENDERSON, COCCEIUS and others regard the words Isaiah 9:16 as spoken to the Prophet “by God, or, as some suppose, by the Messiah, the מִּקְדָּשׁ mentioned in the foregoing verse; and likewise Isaiah 9:17-18, because there is no intimation of a change in the speaker, and because Hebrews 2:13, 5:17 is quoted as the words of the Messiah, not as an illustration, but as a proof that Christ partook of the same nature with the persons called His children. DELITZSCH and v. HOFMANN (vid. their comment on Hebrews 2:13), who agree in treating these words of Isaiah 8:16-18 as the Prophet’s, and yet recognize a typical and prophetic reference to Christ, explain the use made of this in Heb. l. c. by the canon: “it admits of no doubt that the writers of the New Testament, allow themselves to quote utterances of typical Old Testament personages concerning themselves as utterances, and words of Christ.” DELITZSCH.—TR.].

DOCTRINAL AND ETHICAL
1. On Isaiah 7:1. “Hierosolyma oppugnatur, etc. Jerusalem is assaulted but not conquered. The church is pressed but not oppressed.”—Foerster.

2. On Isaiah 7:2. “Quando ecclesia, etc. When the Church is assaulted and Christ crucified over again in His elect, Rezin and Pekah, Herod and Pilate are wont to form alliance and enter into friendly relations. There are, so to speak, the foxes of Samson, joined indeed by the tails, but their heads are disconnected.”—Foerster.—“He that believes flees not ( Isaiah 28:16). ‘The righteous is bold as a lion’ ( Proverbs 28:1). Hypocrites and those that trust in works (work-saints) have neither reason nor faith. Therefore they cannot by any means quiet their heart. In prosperity they are, indeed, overweening, but in adversity they fall away ( Jeremiah 17:9).” Cramer.

3. On Isaiah 7:9. (“If ye will not believe, surely ye shall not be established.”) “Insignis sententia, etc. A striking sentiment that may be adapted generally to all temptation, because all earnest endeavor after anything, as you know, beguiles us in temptation. But only faith in the word of promise makes us abide and makes sure whatever we would execute. He warns Ahaz, therefore, as if he said: I now promise you by the word, it shall be that those two kings shall not hurt you. Believe this word! For if you do not, whatever you afterwards devise will deceive you: because all confidence is vain which is not supported by the word of God.”—Luther.

4. On Isaiah 7:10-12. “Wicked Ahaz pretends to great sanctity in abstaining from asking a sign through fear of God. Thus hypocrites are most conscientious where there is no need for it: on the other hand, when they ought to be humble, they are the most insolent. But where God commands to be bold, one must be bold. For to be obedient to the word is not tempting God. That is rather tempting God when one proposes something without having the word for it. It Isaiah, indeed, the greatest virtue to rest only in the word, and desire nothing more. But where God would add something more than the word, then it must not be thought a virtue to reject it as superfluous. We must therefore exercise such a faith in the word of God that we will not despise the helps that are given in addition to it as aids to faith. For example the Lord offers us in the gospel all that is necessary to salvation. Why then Baptism and the Lord’s Supper? Are they to be treated as superfluous? By no means. For if one believes the word he will at the same time exhibit an entire obedience toward God. We ought therefore to learn to join the sign with the word, for no man has the power to sever the two.

But do you ask: is it permitted to ask God for a sign? We have an example of this in Gideon. Answer: Although Gideon was not told of God to ask a sign, yet he did it by the impulse of the Holy Spirit, and not according to his own fancy. We must not therefore abuse his example, and must be content with the sign that is offered by the Lord. But there are extraordinary signs or miracles, like that of the text, and ordinary ones like Baptism and the Lord’s Supper. Yet both have the same object and use. For as Gideon was strengthened by that miraculous event, Song of Solomon, too, are we strengthened by Baptism and the Lord’s Supper, although no miracle appears before our eyes.” Heim and Hoffmann after Luther. Eliezer, the servant of Abraham, also asked the Lord to show him the right wife for Isaac by means of a sign of His own choosing, ( Genesis 24:14).

It ought to be said that this asking a sign (opening the Bible at a venture, or any other book) does not suit Christian perfection ( Hebrews 6:1). A Christian ought to be inwardly sensible of the divine will. He ought to content himself with the guarantees that God Himself offers. Only one must have open eyes and ears for them. This thing of demanding a sign, if it is not directly an effect of superstition ( Matthew 12:39; Matthew 16:4; 1 Corinthians 1:22), is certainly childish, and, because it easily leads to superstitious abuses, it is dangerous.

5. On Isaiah 7:13. “Non caret, etc. That the Prophet calls God his God is not without a peculiar emphasis. In Zechariah 2:12 it is said, that whoever touches the servants of God touches the pupil of God’s eye. Whoever opposes teacher and preacher will have to deal with God in heaven or with the Lord who has put them into office.”—Foerster.

6. On Isaiah 7:14. “The name Immanuel is one of the most beautiful and richest in contents of all the Holy Scripture. ‘God with us’ comprises God’s entire plan of salvation with sinful humanity. In a narrower sense it means ‘God-man’ ( Matthew 1:23), and points to the personal union of divinity and humanity, in the double nature of the Son of God become man. Jesus Christ was a God-with-us, however, in this, that for about 33 years He dwelt among us sinners ( John 1:11; John 1:14). In a deeper and wider sense still He was such by the Immanuel’s work of the atonement ( 2 Corinthians 5:19; 1 Timothy 2:3). He will also be such to every one that believes on Him by the work of regeneration and sanctification and the daily renewal of His holy and divine communion of the Spirit ( John 17:23; John 17:26; John 14:19-21; John 14:23). He is such now by His high-priestly and royal administration and government for His whole Church ( Matthew 28:20; Hebrews 7:25). He will be snch in the present time of the Church in a still more glorious fashion ( John 10:16). The entire and complete meaning of the name Immanuel, however, will only come to light in the new earth, and in the heavenly Jerusalem ( Revelation 21:3; Revelation 21:23; Revelation 22:5).”—Wilh. Fried. Roos.

Isaiah 8:7. On Isaiah 8:5 sqq. “Like boastful swimmers despise small and quiet waters, and on the other hand, for the better display of their skill, boast of the great sea and master it, but often are lost in it,—thus, too, did the hypocrites that despised the small kingdom of Judah, and bragged much and great things of the power and splendor of the kingdom of Israel and of the Syrians; such hypocrites are still to be found now-a-days—such that bear in their eye the admiranda Romae, the splendor, riches, power, ceremonies and pomp of the Romish church, and thereupon ‘set their bushel by the bigger-heap.’ It is but the devil’s temptation over again: ‘I will give all this to thee.’ ”—Cramer.—“Fons Siloa,” etc. “The fountain of Siloam, near the temple, daily reminded the Jews that Christ was coming.”—Calvin on John 9:7.

8. On Isaiah 8:10. “When the great Superlatives sit in their council chambers and have determined everything, how it ought to be, and especially how they will extinguish the gospel, then God sends the angel Gabriel to them, who must look through the window and say: nothing will come of it.”—Luther.—“Christ, who is our Immanuel, is with us by His becoming Prayer of Manasseh, for us by His office of Mediator, in us by the work of His sanctification, by us by His personal, gracious presence.”—Cramer.

9. On Isaiah 8:14-15. Christ alone is set by God to be a stone by which we are raised up. That He Isaiah, however, an occasion of offence to many is because of their purpose, petulance and contempt ( 1 Peter 2:8). Therefore we ought to fear lest we take offence at Him. For whoever falls on this stone will shatter to pieces ( Matthew 21:44).” Cramer.

10. On Isaiah 8:16 sqq. He warns His disciples against heathenish superstition, and exhorts them to show respect themselves always to law and testimony. “They must not think that God must answer them by visions and signs, therefore He refers them to the written word, that they may not become altogether too spiritual, like those now-a-days who cry: spirit! spirit! … Christ says, Luke 16 : They have Moses and the prophets, and again John 5:39 : Search the Scriptures. So Paul says, 2 Timothy 3:16 : The Scripture is profitable for doctrine. So says Peter, 2 Peter 1:9 : We have a sure word of prophecy. It is the word that changes hearts and moves them. But revelations puff people up and make them insolent.” Heim and Hoffmann after Luther.

Chap9–11. On Isaiah 9:1 sqq. (2). “Postrema pars, etc. The latter part of chap8 was νομικὴ καὶ ἀπειλητική (legal and threatening) Song of Solomon, on the other hand, the first and best part of chap9 is εὐαγγελικὴ καὶ παραμυθητική, (evangelical and comforting). Thus must ever law and gospel, preaching wrath and grace, words of reproof and words of comfort, a voice of alarm and a voice of peace follow one another in the church.” Foerster.

12. On Isaiah 9:1 (2). Both in the Old Testament and New Testament Christ is often called light. Thus Isaiah calls Him “a light to the gentiles,” Isaiah 42:6; Isaiah 49:6. The same Prophet says: “Arise, shine (make thyself light), for thy light is come,” Isaiah 60:1. And again Isaiah 9:19 : “The Lord shall be unto thee an everlasting light.” In the New Testament it is principally John that makes use of this expression: “The life was the light of men,” John 1:4, “and the light shined in the darkness,” John 9:5. John was not that light, but bore testimony to the light, John 9:8. “That was the true light that lighteth every man that cometh into the world,” John 9:9. And further: “And this is the condemnation that light is come into the world, and men loved darkness rather than light,” John 3:19. “I am the light of the world,” ( John 8:12; John 9:5; comp. John 12:35).

13. On Isaiah 9:1 (2). The people that sit in darkness may be understood to comprise three grades. First, the inhabitants of Zebulon and Naphtali are called so ( Isaiah 8:23), for the Prophet’s gaze is fixed first on that region lying in the extreme end of Palestine, which was neighbor to the heathen and mixed with them, and on this account was held in low esteem by the dwellers in Judah. The night that spreads over Israel in general is darkest there. But all Israel partakes of this night, therefore all Israel, too, may be understood, as among the people sitting in darkness. Finally, no one can deny that this night extends over the borders of Israel to the whole human race. For far as men dwell extends the night which Christ, as light of the world, came to dispel, Luke 1:76 sqq.

14. On Isaiah 9:5 (6). Many lay stress on the notion “child,” inasmuch as they see in that the reason for the reign of peace spoken of afterwards. It is not said a Prayer of Manasseh, a king, a giant is given to us. But this is erroneous. For the child does not remain a child. He becomes a man: and the six names that are ascribed to Him and also the things predicted of His kingdom apply to Him, not as a child, but as a man. That His birth as a child is made prominent, has its reason in this, that thereby His relation to human kind should be designated as an organic one. He does not enter into humanity as a Prayer of Manasseh, i.e. as one whose origin was outside of it, but He was born from it, and especially from the race of David. He is Son of man and Son of David. He is a natural offshoot, but also the crowning bloom of both. Precisely because He was to be conceived, carried and born of a human mother, and indeed of a virgin, this prophecy belongs here as the completion and definition of the two prophetic pictures Isaiah 7:10 sqq.; Isaiah 8:1 sqq.—“He came down from heaven for the sake of us men, and for our bliss ( 1 Timothy 1:15; Luke 2:7). For our advantage: for He undertook not for the seed of angels, but for the seed of Abraham ( Hebrews 2:16). Not sold to us by God out of great love, but given ( Romans 5:15; John 3:16). Therefore every one ought to make an application of the word ‘to us’ to himself, and to learn to say: this child was given to me, conceived for me, born to me.”—Cramer.—“Cur oportuit, etc. Why did it become the Redeemer of human kind to be not merely man nor merely God, but God and man conjoined or θεάνθρωπον? Anselm replies briefly, indeed, but pithily: Deum qui posset, hominem, qui deberet.” Foerster.

15. On Isaiah 9:5 (6). “You must not suppose here that He is to be named and called according to His person, as one usually calls another by his name; but these are names that one must preach, praise and celebrate on account of His Acts, works and office.” Luther.

16. On Isaiah 9:6. “Verba pauca, etc. A few words, but to be esteemed great, not for their number but for their weight.” Augustine. “Admirabilis in, etc. Wonderful in birth, counsellor in what He preaches, God in working, strong in suffering, father of the world to come in resurrection, Prince of peace in bliss perpetual.” Bernard of Clairvaux. In reference to “a child is born,” and “a son is given,” Joh. Cocceius remarks in his Heb. Lex. s. v. יֶלֶד: “respectu, etc., in respect to His human nature He is said to be born, and in respect to His divine nature and eternal generation not indeed born, but given, as, John 3:16, it reads God gave His only begotten Son.”

“In the application of this language all depends on the words is born to us, is given to us.” The angels are, in this matter, far from being as blessed as we are. They do not say: To us a Saviour is born this day, but; to you. As long as we do not regard Christ as ours, so long we shall have little joy in Him. But when we know Him as our Wisdom of Solomon, righteousness, sanctification and redemption, as a gift that our heavenly Father designed for us, we will appropriate Him to ourselves in humble faith, and take possession of all His redeeming effects that He has acquired. For giving and taking go together. The Son is given to us; we must in faith receive Him.” J. J. Rambach, Betracht. über das Ev. Esaj, Halle, 1724.

On Isaiah 9:6 (7). “The government is on His shoulders.” “It is further shown how Christ differs in this respect from worldly kings. They remove from themselves the burden of government and lay it on the shoulders of the privy counsellors. But He does not lay His dominion as a burden on any other; He needs no prime minister and vicegerent to help Him bear the burden of administration, but He bears all by the word of His power as He to whom all things are given of the Father. Therefore He says to the house of Jacob ( Isaiah 46:3 sq.): Hearken unto me ye who were laid on my shoulders from your mothers’ womb. I will carry you to old age. I will do it, I will lift, and carry and deliver,—on the contrary the heathen must bear and lift up their idols, ( Isaiah 46:1; Isaiah 46:7).”—Rambach. “In the first place we must keep in mind His first name: He is called Wonderful. This name affects all the following.” “All is wonderful that belongs to this king: wonderfully does He counsel and comfort; wonderfully He helps to acquire and conquer, and all this in suffering and want of strength. (Luther, Jen. germ. Tom. III. Fol. 184 b.). ” “He uses weakness as a means of subduing all things to Himself. A wretched reed, a crown of thorns and an infamous cross, are the weapons of this almighty God, by means of which He achieves such great things. In the second place, He was a hero and conqueror in that just by death, He robbed him of his might who had the power of death, i.e., the devil ( Hebrews 2:14); in that Hebrews, like Samson, buried His enemies with Himself, yea, became poison to death itself, and a plague to hell ( Hosea 13:14) and more gloriously resumed His life so freely laid down, which none of the greatest heroes can emulate.”—Rambach.

17. On Isaiah 9:18 (19) sqq. True friendship can never exist among the wicked. For every one loves only himself. Therefore they are enemies one of another; and they are in any case friends to each other, only as long as it concerns making war on a third party.

Isaiah 10-18. On Isaiah 10:4. (Comp. the same expression in chap10). God’s quiver is well filled. If one arrow does not attain His object, He takes another, and so on, until the rights of God, and justice have conquered.

19. On Isaiah 10:5-7. “God works through men in a threefold way. First, we all live, move and have our being in Him, in that all activity is an outflow of His power. Then, He uses the services of the wicked so that they mutually destroy each other, or He chastises His people by their hand. Of this sort the Prophet speaks here. In the third place, by governing His people by the Spirit of sanctification: and this takes place only in the elect.”—Heim and Hoffmann.

20. On Isaiah 10:5 sqq. “Ad hunc, etc. Such places are to be turned to uses of comfort. Although the objects of temptation vary and enemies differ, yet the effects are the same, and the same spirit works in the pious. We are therefore to learn not to regard the power of the enemy nor our own weakness, but to look steadily and simply into the word, that will assuredly establish our minds that they despair not, but expect help of God. For God will not subdue our enemies, either spiritual or corporal, by might and power, but by weakness, as says the text: my strength is made perfect in weakness.” ( 2 Corinthians 12:9).—Luther.

21. On Isaiah 10:15. “Efficacia agendi penes Deum Esther, homines ministerium tantum praebent. Quare nunc sibilo suo se illos evocaturum minabatur (cap. Isaiah 5:26; Isaiah 7:18); nunc instar sagenae sibi fore ad irretiendos, nunc mallei instar ad feriendos Israelitas. Sed praecipue tum declaravit, quod non sit otiosus in illis, dum Sennacherib securim vocat, quae ad secandum manu sua et destinata fuit et impacta. Non male alicubi Augustinus ita definit, quod ipsi peccant, eorum esse; quod peccando hoc vel illud agant, ex virtute Dei esse, tenebras prout visum est dividentis (De praedest Sanctt.).”—Calvin Inst. II:4, 4.

22. On Isaiah 10:20-27. “In time of need one ought to look back to the earlier great deliverances of the children of God, as to the deliverance of Israel out of Egypt, or later, from the hand of the Midianites. Israel shall again grow out of the yoke.”—Diedrich.

Isaiah 11-23. On Isaiah 11:4. “The staff of His mouth.” “Evidence that the kingdom of Christ will not be like an earthly kingdom, but consist in the power of the word and of the sacraments; not in leathern, golden or silver girdles, but in girdles of righteousness and faith.”—Cramer.

24. On Isaiah 11:10 sqq. If the Prophet honors the heathen in saying that they will come to Christ before Israel, he may be the more readily believed, when Isaiah 11:11 sqq, he gives the assurance that the return out of the first, the Egyptian exile, shall be succeeded by a return out of the second, the Assyrian exile, (taking this word in the wider sense of Isaiah). It is manifest that the return that took place under Zerubbabel and Ezra was only an imperfect beginning of that promised return. For according to our passage this second return can only take place after the Messiah has appeared. Farthermore, all Israelites that belong to “the remnant of Israel,” in whatever land they may dwell, shall take part in it. It will be, therefore, a universal, not a partial return. If now the Prophet paints this return too with the colors of the present ( Isaiah 11:13 sqq.), still that is no reason for questioning the reality of the matter. Israel will certainly not disappear, but arise to view in the church of the new covenant. But if the nation is to be known among the nations as a whole, though no more as a hostile contrast, but in fraternal harmony, why then shall not the land, too, assume a like position among the lands? But the nation can neither assume its place among nations, nor the land its place among lands, if they are not both united: the people Israel in the land of their fathers.

25. On Isaiah 11 “We may here recall briefly the older, Song of Solomon -called spiritual interpretation. Isaiah 11:1-5 were understood of Christ’s prophetic office that He exercised in the days of His flesh, then of the overthrow of the Roman Empire and of Antichrist, who was taken to be the Pope. But the most thorough-going of those old expositors must acknowledge, at Isaiah 11:4, that the Antichrist is not yet enough overthrown, and must be yet more overthrown. If such is the state of the case, then this interpretation is certainly false, for Isaiah 11:4 describes not a gradual judgment, but one accomplished at once. There have been many Antichrists, and among the Popes too, but the genuine Antichrist described 2 Thessalonians2, is yet to be expected, and also the fulfillment of Isaiah 11:4 of our chapter. Thereby is proved at the same time that the peaceful state of things in the brute world and the return of the Jews to their native land are still things of the future, for they must happen in that period when the Antichristian world, and its head shall be judged by Christ. But then, too, the dwelling together of tame and wild beasts is not the entrance of the heathen into the church, to which they were heretofore hostile, and the return of the Jews is not the conversion of a small part of Israel that took place at Pentecost and after. The miracles and signs too, contained in Isaiah 11:15-16 did not take place then. We see just here how one must do violence to the word if he will not take it as it stands. But if we take it as we have done, then the whole chapter belongs to the doctrine of hope (Hoffnungslehre) of the Scripture, and constitutes an important member of it. The Lord procures right and room for His church. He overthrows the world-kingdom, together with Antichrist. He makes of the remnant of Israel a congregation of believers filled with the Spirit, to whom He is near in an unusual way, and from it causes His knowledge to go out into all the world. He creates peace in the restless creatures, and shows us here in advance what more glorious things we may look for in the new earth. He presents to the world a church which, united in itself, unmolested by neighbors, stands under God’s mighty protection. All these facts are parts of a chain of hope that must be valuable and dear to our hearts. The light of this future illumines the obscurity of the present; the comfort of that day makes the heart fresh.” Weber, der Prophet Jesaja, 1875.

Chap12–26. On Isaiah 12:4 sq. “These will not be the works of the New Testament: sacrificing and slaying, and make pilgrimage to Jerusalem and to the Holy Sepulchre, but praising God and giving thanks, preaching and hearing, believing with the heart and confessing with the mouth. For to praise our God is good; such praise is pleasant and lovely” ( Psalm 147:1). Cramer.

27. On Chap12 “With these words conclude the prophetic discourses on Immanuel. Through what obscurity of history have we not had to go, until we came to the bright light of the kingdom of Christ! How Israel and the nations had to pass through the fire of judgment before the sun arises in Israel and the entire gentile world is illumined! It is the, same way that every Christian has to travel. In and through the fire we become blessed. Much must be burnt up in us, before we press to the full knowledge of God and of His Song of Solomon, before we become entirely one with Him, entirely glad and joyful in Him. Israel was brought up and is still brought up for glory, and we too. O that our end too were such a psalm of praise as this psalm!” Weber, Der Pr. Jes. 1875.

