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Arthur Samuel Peake (1865-1929) was an English biblical scholar, born at Leek, Staffordshire, and educated at St John's College, Oxford. He was the first holder of the Rylands Chair of Biblical Criticism and Exegesis in the University of Manchester, from its establishment as an independent institution in 1904. He was thus the first non-Anglican to become a professor of divinity in an English university.

In 1890-92 he was a lecturer at Mansfield College, Oxford, and from 1890 to 1897 held a fellowship at Merton College.

In 1892, however, he was invited to become tutor at the Primitive Methodist Theological Institute in Manchester, which was renamed Hartley College in 1906.[1][4] He was largely responsible for broadening the curriculum which intending Primitive Methodist ministers were required to follow, and for raising the standards of the training.

In 1895-1912 he served as lecturer in the Lancashire Independent College, from 1904 to 1912 also in the United Methodist College at Manchester. In 1904 he was appointed Professor of Biblical Criticism and Exegesis in the (Victoria) University of Manchester. (This chair was in the Faculty of Theology established in that year; it was renamed "Rylands Professor, etc." in 1909.)

Peake was also active as a layman in wider Methodist circles, and did a great deal to further the reunion of Methodism which took effect in 1932, three years after his death. In the wider ecumenical sphere Peake worked for the National Council of Evangelical Free Churches, serving as president in 1928, and was a member of the World Conference on Faith and Order held in Lausanne in 1927. He published and lectured extensively, but is best remembered for his one-volume commentary on the Bible (1919), which, in its revised form, is still in use.

The University of Aberdeen made him an honorary D. D. in 1907. He was a governor of the John Rylands Library.

First published in 1919, Peake's commentary of the bible was a one-volume commentary that gave special attention to Biblical archaeology and the then-recent discoveries of biblical manuscripts. Biblical quotations in this edition were from the Revised Version of the Bible.
00 Introduction 

AMOS

BY PROFESSOR MAURICE A. CANNEY

AMOS is the earliest of those OT prophets who sought to preserve their prophetic utterances in the form of a book. For there is no good reason to doubt that a large part of our book was committed to writing in the lifetime of the prophet, either by himself or at his dictation. The superscription (Amos 1:1) is of later origin; but the date seems to be substantially correct, since it is confirmed by the evidence of the book itself as to the general historical background. Allowing time for the prosperity of Jeroboam II's reign to develop into a state of luxury and licence such as Amos describes, the book in its original form may be assigned to about 760 B.C.

Amos tells us that he was not a prophet by descent and profession, but a shepherd. He was one of those men who, while pursuing their ordinary vocation, suddenly become conscious of a Divine mission. The call probably came to him in the form of visions, such as are described in Amos 7:1 to Amos 9:8 and may have formed the first part of the original book. In any case, the call came, and, although himself a Judan (Amos 7:12), it was to the Northern Kingdom that he felt impelled to deliver his message. There is nothing to show that he ever ministered as a prophet in Judah. The references to Judah are perhaps later insertions. We learn from Amos 7:10-17 that Amos went to Bethel to prophesy, and was interrupted there by Amaziah, the priest of Bethel. This may account for his determination to preserve his utterances in writing. He would seem to have returned to Tekoa and there to have written down or dictated his message.

Professor G. A. Smith describes Amos as "a desert shepherd with the nomad's hatred of buildings and scorn of luxury" (Early Poetry of Israel, 1912, p. 41). If this were a correct description, we should have to allow for some exaggeration in the picture of Israel's foibles and vices. But it is not necessarily correct. Cultured nations have been known to raze to the ground beautiful and precious buildings without hating them. Amos was rather a keeper of sheep, who stood in close touch with Nature and drew lessons from her which dwellers in cities seldom or never learn. He had predecessors, but he developed a religion of his own which was far in advance of his age and is still, in large measure, an ideal. He had a passionate love of justice and right; a Divine hatred of wrong and oppression. Sham piety and senseless luxury ever denote a denial of righteousness and justice.

The text of the book has, on the whole, been well preserved. It reproduces the prophet's utterances very much in the form, if not the order, in which they were spoken. Only the original book has been edited, and in the process rearranged and to some extent expanded. As to the later date of a number of passages (e.g. Amos 1:1 f., Amos 1:9 f., Amos 1:11 f., Amos 2:4 f., Amos 3:1; Amos 3:7; Amos 3:13, Amos 4:11; Amos 4:13, Amos 5:8 f., Amos 6:2; Amos 6:9 f., Amos 9:5 f., Amos 9:9-15) there is agreement among a number of eminent scholars. We ought not, indeed, in a text that reveals so many marks of genuineness lightly to assume that passages presenting difficulties are secondary or spurious. The caution and moderation of such scholars as S. R. Driver and G. A. Smith are therefore much to be commended. At the same time, more recent commentators like Riessler and Ehrlich have strengthened the case against several passages. Rather elaborate reconstructions or rearrangements have been attempted by Harper, Duhm, Baumann, and Riessler. Those of the first three are metrical. Riessler's, which is the most radical, is not. As regards metre, it may be questioned whether the prophets often employed it deliberately. The gift of prophecy is akin to that of poetry. The prophets were impelled to speak and write in terms that were poetical. Often, no doubt, their sentences framed themselves in a fashion that was almost metrical; so much so, indeed, that it is possible by pruning and trimming to adapt them to regular types of metre. But the result of such adaptation is in substance and form probably something very different from what the prophets spoke or wrote.

Literature.—Commentaries: For those on all the Minor Prophets, see General Bibliographies. (a) Driver and Lanchester (CB), Edghill (West. C); (b) Mitchell (Amos: An Essay in Exegesis); W. R. Harper (ICC); (c) Guthe in Kautzsch Hosea 3, P. Riessler; (d) McFadyen, A Cry for Justice. Other Literature: Meinhold and Lietzmann (Der Proph. Amos: Heb. u. Gr.); G. A. Cooke (Intro. to Edghill's Comm.); Oesterley, Studies in the Greek and Latin Versions of the Book of Amos. See also the articles in the Bible Dictionaries, the discussions in Introductions to OT (Cornill, Driver, Gray, Box), and A. S. Peake, The Religion of Israel, 1908.

THE PROPHETIC LITERATURE

BY THE EDITOR

THIS article is restricted to the literary criticism of the prophetic books. On the nature of prophecy see pp. 426-430, on its literary character see pp. 24f., on its history and the teaching of the prophets see pp. 69-78, 85-93, and the commentaries on the individual prophets.

The earliest of our canonical prophets is Amos. We do not know whether any of the earlier prophets wrote down their oracles. If so, with the doubtful exception of Isaiah 15 f. probably none of these survive, Joel, which used to be regarded as the oldest, being now regarded as one of the latest. From the finished style of his book and its mastery of form and vocabulary we may assume that a long development lay behind Amos, but this may have been oral. Certainly we have no hint that his great predecessors, Elijah and Elisha, committed any of their prophecies to writing. We do not know why the canonical prophets supplemented oral by written utterances. Amos was silenced by the priest at Bethel, who accused him of treason and bade him begone back to Judah. He may have resorted to writing because speech was forbidden him. His example might then be followed without his reasons. Isaiah seems to have committed some of his prophecies to writing owing to the failure of his preaching and the incredulity of the people. The written word entrusted to his disciples will be vindicated by history, and the genuineness of his inspiration can then be attested by appeal to the documents.

Hebrew prophecy is poetical in form. The parallelism (p. 23) which is the most characteristic feature of Heb. poetry is a frequent though not invariable feature in it, and rhythm can often be traced in it even if we hesitate to speak of metre. In the later period prophecy became less the written precipitate of the spoken word and more of a literary composition. It was designed for the reader rather than for the hearer. Behind not a little of it there was probably no spoken word at all.

Daniel being apocalypse rather than prophecy, the canonical prophets would seem to be fifteen—three major and twelve minor. Really the writers were much more numerous. Several of the books are composite. They contain the work of two or more writers. Prophecies originally anonymous were attached to the oracles of well-known writers, all the more easily if they immediately followed the work of another writer without any indication that a new work was beginning. Community of subject may be responsible for enlarging the works of a prophet by kindred oracles from unknown authors. The Book of Isaiah is the most conspicuous example. The popular expression, "two Isaiahs," is a caricature of the critical view. It implies that Isaiah 1-39 was the work of one prophet, Isaiah 40-66 of another. Even when the last twenty-seven chapters were regarded as a unity there was little justification for the phrase. True, we have the work of two great prophets—Isaiah, and the great unknown prophet of the Exile, called for convenience the Second Isaiah—but it was clear that in Isaiah 1-39 there were certain sections which were non-Isaianic, and that these could not all be assigned to the Second Isaiah. These obviously non-Isaianic sections were Isaiah 13:1 to Isaiah 14:23, Isaiah 21:1-10, Isaiah 24-27. Isaiah 34 f. To these would now be added, by fairly common consent, Isaiah 11:10-16, Isaiah 12, 33 the historical chapters 36-39 being generally regarded as also a good deal later than Isaiah's time. But considerable additions would now be made by several scholars to this list. Similarly with the Book of Jeremiah. This contains extensive biographical sections, probably from Baruch the secretary, in addition to the prophet's authentic oracles; but the latter have been extensively glossed by later supplementers, and some entirely non-Jeremianic sections have been inserted in it. In this case the text for long remained in a fluid state, as is clear from the notable variations between the MT and the LXX. It is probable that the Book of Habakkuk includes an older oracle from the close of the seventh century, together with a prophecy from the middle of the Exile and a post-exilic Psalm. Zechariah 9-14 is from another author or authors and another period than Zechariah 1-8. It is held by some scholars that Joel is the work of two writers, and probably not all of the Book of Micah belongs to Isaiah's contemporary.

We touch a related point when we ask how far pre-exilic prophecies have been systematically revised to meet the needs and satisfy the aspirations of the post-exilic community. The crucial difference between prophecy before and prophecy after the destruction of Jerusalem is that the former was in the main, though by no means exclusively, prophecy of judgment, the latter in the main prophecy of comfort and restoration. We must not press this to an extreme, but it has an important bearing upon criticism. The sceptical inference has been drawn that well-nigh all prophecies of the happy future belong to the post-exilic period. It must, of course, be recognised that prophecies of the return from exile were never out of date, because such return as took place was very partial, and the conditions of the community in Judah were very wretched. It was only natural that earlier writings of judgment should have their severity ameliorated to cheer a people sorely tried and desperately in need of encouragement. Glowing descriptions of the latter-day glory might naturally be appended at the close of individual prophecies or of whole books. It is a grave fault in method to reject on principle the pre-exilic origin of such passages. That is not criticism but prejudice. Material grounds must be present, such as stylistic differences, discontinuity with the context, inconsistency with the standpoint of the writer, or some similar cause. If, for example, the closing verses of Amos are regarded as a post-exilic insertion, this is justified by their incompatibility with the tenor of the prophet's teaching. The case is entirely different with the last chapter of Hosea, whose fundamental doctrine of Yahweh's love makes such a message of comfort entirely fitting as a close of his book. And similarly other cases must be settled on their merits, not by preconceptions as to what a pre-exilic prophet can or cannot have said. Another feature of more recent criticism has been the tendency to relegate large sections of the prophetic literature not simply to the post-exilic period in general, but to a very late date in that period. Duhm's Commentary on Isaiah, published in 1892, led the way. The generally-accepted opinion had been that the Canon of the Prophets was closed about 200 B.C. Duhm, however, assigned not a little to the Maccabean period. Marti developed this position in a still more thorough-going fashion, and more recently Kennett, who also holds most of Isaiah 40-66 to be Maccabean. The history of the Canon is not so clear that a Maccabean date should be regarded as impossible, however cogent the internal evidence. The present writer is not convinced, however, that a case has been made out for the origin of any part of Isaiah in the Maccabean period. Nor yet does he believe that there is any need to descend so late for any section of Jeremiah. If any part of the Prophetic Canon is of Maccabean origin, Zechariah 9-14 might most plausibly be assigned to that period. At present, however, there is a reaction represented especially by Gunkel, Gressmann, and Sellin not only against excessively late dating, but against the denial to their reputed authors of so large a proportion of the writings which pass under their names.

Literature (for this and the following article).—In addition to commentaries, articles in Dictionaries (esp. Prophecy and Prophets in HDB), works on OTI and OTT and the History of Israel, the following: W. R. Smith, The Prophets of Israel; A. B. Davidson, OT Prophecy; Kuenen, The Prophets and Prophecy in Israel; Duhm, Die Theologie der Propheten; Kirkpatrick, Doctrine of the Prophets; Batten. The Hebrew Prophet; Cornill, The Prophets of Israel; Giesebrecht, Die Berufsbegabung der alttest, Propheten; Hölscher, Die Profeten; Sellin, Der alttest. Prophetismus; Findlay, The Books of the Prophets; Buttenwieser, The Prophets of Israel; Knudson, The Beacon Lights of Prophecy; Joyce, The Inspiration of Prophecy; Edghill, An Enquiry into the Evidential Value of Prophecy; Jordan, Prophetic Ideas and Ideals; Gordon, The Prophets of the OT.

OLD TESTAMENT PROPHECY

BY DR. G. C. JOYCE

IN Biblical study, as in all living sciences, there must be continuous progress. New problems arise, the investigation of which requires the use of new instruments of research. Amongst recent modes of study the "comparative method" has of late acquired a considerable measure of popularity. It claims to mark an advance upon the preceding "historical method." To the latter belongs the merit of basing its conclusions upon definite data, for which historical evidence could be produced. But on behalf of the former it is urged that the general laws determining the development of religion come into view only when a broad survey is taken over a wide field embracing many nations at many different levels of civilisation. To make this survey is the task allotted to "Comparative Religion."

The problem of OT prophecy invites study along both these lines of approach. It is intimately connected with questions of great historical interest. There are documents to be investigated, arranged in chronological order, and interpreted in accordance with the spirit of the time when they were written. At the same time, the most diligent and ingenious historical study will of necessity leave many questions unsolved and even untouched. A comparison must needs be instituted between prophecy as we know it in Israel and parallel phenomena (if any such exist) presented by other religions. In this way it may prove possible to unravel more of that mysterious secret of prophecy which has rendered it so great a force in furthering the religious progress of the world. The two methods, the historical and the comparative, will need to be kept in close alliance. A mutual dependence binds them together, the one advancing securely only when supported by the other.

The material for the study of prophecy, lying ready to hand in the OT, is of high value. It is contemporary; it is various; it is, in a sense, abundant. Whatever doubts may be raised about particular passages, there can be no reasonable question that the bulk of the prophetic writings preserved in the Jewish Canon are genuine products of the prophetic age, and were composed between the eighth and the fifth centuries B.C. The words bear the stamp of originality. They throb with the live emotions of hope and fear, of elation and despondency, excited by the sudden changes and chances to which, during that eventful period, the national life was exposed. In them we find no carefully consistent political or historical theory, elaborated from reflection upon the records of the past, but a vivid and continually changing response of the heart of the prophet to events transacted before his eyes or reported in his hearing. The reader of these writings is brought into immediate touch with definite personalities exhibiting marked and distinctive traits of character. In being all alike vehicles of a Divine revelation to God's people, the prophets form a class by themselves. But there was no common mould or pattern obliterating their idiosyncrasies. Amos and Hosea, Isaiah and Micah, speak out each his own message in terms peculiar to himself. Individual character manifests itself unmistakably, not-withstanding the similar tenor of the warnings uttered and the hopes encouraged. Undoubtedly the prophetic books of the OT, as they exist to-day, represent no more than a small surviving remnant of a far larger literature. Much has gone beyond recall. And yet how remarkable a providence it is that has preserved for the use of the world the writings of a distant past, composed in a corner of Western Asia by the subjects of a petty kingdom overshadowed by far more powerful and far more highly civilised neighbours! That in the course of centuries these writings should suffer a certain measure of dislocation and corruption was inevitable. There are not a few passages where the critic must needs exercise his ingenuity in attempting to solve the riddle of a text obviously damaged in transcription. But when all necessary deductions have been made, it remains true that the features of OT prophecy stand out with surprising clearness and definiteness. They arrest attention and challenge explanation.

The beginning of the age of the literary prophets falls in the eighth century B.C. Yet the institution of the prophetic order (if it may be so called) dates from an earlier period. It was a twin birth with the monarchy. And even further back, in the dim period of the wanderings through the desert, and in the troubled times of the judges, the national history was controlled by great personalities to whom the name prophet is not inappropriate. This, at least, was the view favoured by the later prophets themselves (Jeremiah 7:25). But it is in the striking figure of Samuel that we find the immediate ancestor of the true prophetic line. Of his influence in launching the new monarchy tradition speaks with unmistakable clearness. Though the matter is differently presented in the older and later documents combined in 1 S., both narratives bear testimony to his responsibility for a political development big with possibilities for the future. His successor, Nathan, was a worthy follower in his footsteps, not flinching from the duty of administering rebuke, and ready to brave the consequences of the royal displeasure. Henceforward and repeatedly prophecy intervened to determine the channel in which the national history should run. A prophet instigated the disruption of the two kingdoms. Elijah, the most impressive figure in all the OT, thundered against the policy of assimilating the religion of Israel to that of Phœnicia. The revolution which placed the dynasty of Jehu on the throne owed its original impulse to Elisha's suggestion. The prophet gained his end. The house of Ahab was deposed. The popular inclination towards the worship of Baal was checked. But the close alliance thus initiated between Elisha's disciples and the royal house seems to have exerted an injurious influence on the prophetic order. It is significant that not long afterwards Amos, the first of the prophets whose writings are extant, is careful to dissociate himself from the professional caste (Amos 7:14). While they prophesied smooth things, he predicted the appalling national disaster, which, in fact, was not long delayed.

In the southern kingdom prophecy achieved its moment of triumphant popularity when Isaiah's policy of resistance to the Assyrian was brilliantly vindicated by the city's escape at the last moment from apparently inevitable destruction. But it was a short-lived triumph. The violent reaction under Manasseh showed how little real hold the principles of the prophetic religion had gained on the mind of the people at large. A little later the earnest effort of the Deuteronomic Reformation, supported enthusiastically by king and prophet, had not sufficient vitality to survive the disaster at Megiddo. Jeremiah knew the anguish of speaking to deaf ears, and of vainly endeavouring to restrain a headstrong people from treading the way to ruin. Thus the successive crises of history serve to exhibit the figure of the prophet in a conspicuous light. But instructively as these dramatic moments reveal the principles of prophetic action, yet it is equally important to remember how, during long, uneventful years, the prophets were quietly and inconspicuously at work contributing their share to the shaping of the national religion. It was a religion with several aspects. Some students of the OT go so far as to say that there were practically three religions existing side by side. In the first place, there was the religion of the peasantry, a faith simple and nave, but grievously unstable, and all too easily inclined towards nature-worship, with the attendant evils of a debased idolatry and moral degradation. In the second place, the organised religion of the priests gave strength and solidity to tradition, and in a measure not otherwise attainable secured the transmission of truth from generation to generation. Religious knowledge, once gained, was enshrined in appropriate formulae, and gradually became common property. Thirdly, the religion of the prophets possessed a quality of its own. It protested not only against the impure corruptions of the peasant religion, but also against the stiffness and formalism of the priests. The prophet was, in the true sense of the word, an innovator. He was the man of spiritual vision to whom came revelations of new truth, and of the obligation to apply old principles in novel ways. In the writings of the prophets, chronologically arranged, it is possible to trace a progress of thought, a deepening conviction of the Divine holiness and majesty, a more comprehensive outlook over the world and its problems. To imagine, as some writers have done, a radical and essential opposition between the priest as an obscurantist and the prophet as light-bringer is to misread history. Priest and prophet were alike necessary factors, discharging complementary functions, the one preserving, the other initiating. That the initiator should have repeatedly incurred opposition and even persecution at the hands of the preserver is sufficiently intelligible. New truth is usually frowned upon. The prophet must needs pay for the privilege of being before his time. In all the history of religion there are few more interesting chapters than that which traces the growth of man's knowledge of God, together with the gradual elevation of the moral ideal, as the heavenly flame was passed from hand to hand in the order of the prophets.

Careful historical study of the OT was in itself sufficient to show that the old definition of prophecy as history written before the event was misleading and inaccurate. The prophet was, in the first instance, a messenger to his own generation, a preacher of righteousness, a missionary of repentance, an advocate of reform. All this is admittedly true; and yet there is need of caution lest a reaction against the crude conception of prophecy as prediction should obscure the truth that the prophet did, as a matter of fact, add force to his exhortations by pointing to the future. He was neither a mere foreteller of isolated events nor a mere moral preacher; he was inspired with a vision of the coming Kingdom of God. The form assumed by that vision in the heart of the prophet was necessarily determined by the idiosyncrasy of his own genius, by the circumstances of the time at which he wrote, and by the spiritual intelligence of his hearers. When the Davidic monarchy was newly established and the twelve tribes were for a time united and prosperous, the hope of a Divinely ordered kingdom seemed close at hand. It was conceived as an earthly kingdom, and closely associated with the house of the founder of the dynasty (2 Samuel 7:8 ff.). But these bright expectations were disappointed. The disruption of the two kingdoms, the increasing social disorder within, and the obvious imminence of invasion from without, were circumstances that could not be ignored by the prophets. Under the enlightenment of the Spirit of God they were aware of the sinfulness of their nation, and recognised the inevitable necessity of a discipline of punishment. Nothing could be more significant than the contrast between the unqualified brightness of the outlook of Nathan and the heavy gloom of the predictions of Amos. This pioneer of prophecy in its new and severer form strove his hardest to open the eyes of his people to the nature of the coming catastrophe. "Wherefore would ye have the day of the Lord? It is darkness and not light" (Amos 5:18). How could a deliverance be expected by those who had been unfaithful to their God? Hosea, the prophetic successor of Amos, though speaking of judgment and condemnation, yet dwelt on the invincible strength of the love of God for His people. Isaiah saw in the miraculous preservation of the city a confirmation of his faith that God would not bring the sinful nation utterly to an end. A remnant should be left, and be the recipients of the Divine bounty in the future. National distresses interpreted by the Divinely inspired insight of the prophets led on continuously to new conceptions of the Kingdom of God. To Jeremiah came the revelation, at once desolating and reassuring, that even the destruction of the beloved city and its Temple could not permanently thwart the accomplishment of the Divine plan. A new covenant should replace the old, and a new kingdom arise, of which the inspiring principle should be the knowledge of God. Still wider and more glorious became the outlook of the unknown prophet of the Exile (Isaiah 40 ff.). The God of Israel shall be recognised as God of all the earth, and everywhere shall His name be honoured. This is the prophet's hope; this is his vision of the future.

The interpretation of prophecy has thus passed through various stages. It was for long regarded by Christian apologists as a convenient collection of proofs. It was next explained by students of Biblical history as essentially a protest of moral indignation against national vices. It has now come to be recognised as intelligible only when referred to a vision of coming disaster and coming deliverance. But as to the source of that vision there is much difference of opinion. It is at the present moment one of the most keenly debated questions connected with the OT Until recently it was assumed that the outlook of the prophets, their prevision of gloom and glory, and of a predestined ruler, was peculiar to Israel. Their unquestioning belief in the personal power of God, their conviction of His choice of Israel for His people, their profound sense of the national unrighteousness, were supposed to provide an adequate explanation of their reading of the future. What else (so it seemed) could a prophet expect but that God would judge His people, punishing the wicked, and after purification granting to the remnant peace and prosperity under a ruler appointed by Himself? That there is truth in this psychological account of the matter is evident. But is it the whole truth? The suggestion has been made that there were other factors at work, and that these ideas about the future may have been less exclusively the monopoly of the prophets of Israel than has been hitherto supposed. It is a suggestion to be considered in the light of the contribution which Comparative Religion can make to the study of prophecy.

Biblical archaeology is a comparatively recent science, yet it has already amassed a surprising amount of information as to the character of the civilisation of the ancient East. No scholar in the early nineteenth century would have deemed it credible that detailed knowledge of life in Babylonia and Egypt contemporary with and even anterior to the days of the OT should ever be placed at the disposal of the student. Yet this has actually come about. The spade of the archaeologist, together with the ingenious decipherment of ancient scripts, has succeeded in unlocking many of the secrets of the past. The OT is no longer an isolated document, a sole authority, a unique record. Not only are there contemporary inscriptions from Nineveh, Babylon, and Egypt by which its historical statements can be checked, but—what is of even greater importance—its pictures of life and manners and modes of thought in Israel can be set side by side with our knowledge of similar matters throughout the ancient East.

No sooner was the comparison instituted than the close resemblance between the religion of ancient Israel and the general type of contemporary religion in the East became vividly apparent. In all external matters the points of likeness are numerous and important. Sacred places, sacred wells, sacred trees, sacred stones are a common feature of Eastern religions, the religion of Israel included. It was certainly so in patriarchal times. Nor did the Mosaic revelation obliterate these resemblances. Externally and to a superficial observer it may well have seemed that, even in the times of the monarchy, the religion of Israel was distinguishable only in certain minor points from the religions of the neighbouring tribes. The OT books themselves bear witness to the readiness with which foreign rites were introduced and welcomed. No doubt the outward similarities rendered the process easy of accomplishment.

Granted that the same kinds of holy objects were venerated by Israel and by the neighbouring nations, an important question remains to be asked. Were there in the adjoining countries "holy men" similar to the "holy men" of Israel, the "men of God"? Till lately it was generally assumed that the prophets of Israel stood apart, and that none like them were to be found elsewhere. Recently, however, an opposite opinion has been put forward, and a certain amount of evidence produced in its support. It is certain that other Semitic tribes had seers whom they believed to be God's messengers. Thus the following sentence appears in an inscription of a king of Hamath, dating from c. 800 B.C., the very age when the prophets of Israel were beginning to write: The Lord of Heaven sent to me an oracle through the seers. And the Lord of Heaven said to me, Fear not, for I have made thee king." In Israel the seer had been the spiritual progenitor of the prophet. The truth is brought out with great clearness in one section of the composite narrative of 1 S. To Samuel the seer men go for help in practical matters, such as the discovery of lost property, and are prepared to pay a fee for his services (1 Samuel 9:6 ff.). It is exactly the kind of figure which presents itself over and over again in ethnic religions. It is the man whose abnormal or supernormal psychic powers, notably the power of clairvoyance, give him an immense ascendancy over his fellows. In Israel the seer was transformed into the prophet. Samuel the clairvoyant becomes Samuel the upholder of the religion of Yahweh, the champion of national righteousness, the vehicle for the revelation of the Divine will. Can it be shown that any similar transformation took place outside Israel?

More than fifty years ago a monograph was written comparing the Greek seer with the Hebrew prophet. And certainly the Greek seer is in nearly every respect identical with the seer of the ancient East. But that nothing in the least resembling Hebrew prophecy arose from Greek divination and Greek oracles is historically certain. Among the Greeks the development of the seer was in the downward direction. Instead of rising in response to his opportunities, he yielded unreservedly to the temptations incident to his profession. He prostituted his powers in order to acquire wealth and influence. Degradation was the inevitable result. The seer who in the Homeric poems holds at least a dignified position becomes in process of time a sorry figure, little better than a detected cheat and charlatan, able to impose only on the least educated and most credulous ranks of society. Far more creditable on the whole was the record of the oracle of Delphi. It is only fair to recognise that the famous centre of Greek religion helped in many respects to maintain a standard of public righteousness. It did something more than issue riddling forecasts of a doubtful future. It used its religious influence to point out a line of right conduct, which it declared to be the will of heaven. But though this much can be said in favour of Delphi, it never succeeded in giving birth to anything like prophecy, and finally sank into decay and dishonour.

But whereas fifty years ago the only field of comparison open to scholars was provided by Greek and Latin literature, the case is now entirely altered. To-day it is possible not only to wonder aimlessly but to expect an answer to the question whether any figure like that of the Hebrew prophet ever appeared in Mesopotamia or Egypt. In spite of the declaration of some scholars, who seem to regard all Israelitish religion and culture as a plagiarism from the greater states, it still remains true that no satisfactory evidence is forthcoming to prove the point. An obscure reference in an Assyrian text to a man who offers intercession for an Assyrian king, and claims reward accordingly, affords little reason for supposing him to have been like one of the Hebrew prophets. In some measure both Egypt and Babylon recognise the moral law to be the will of their gods. Assyrian kings claimed to be the protector of the widow and the orphan. But though facts such as these reveal the essential bond between religion and ethics, they in no wise prove the existence of an order of men whose vocation it was to be spokesmen for the God of the weak and the oppressed, and in His name to denounce oppression even in defiance of the king's majesty.

But while the prophets, so far as the evidence goes, are seen to belong to Israel and to Israel only, it is nevertheless true that in their pictures of the future they appear to be making use of materials widely diffused throughout the East. Great interest, for example, attaches to the interpretation of an Egyptian papyrus, supposed to date from the period of the Hyksos (pp. 52, 54) or even earlier. In this writing some scholars have thought that they discovered an expectation of the future resembling the Messianic hope of Israel. It is said that the seer predicts a time of misery to be followed by an era of salvation under the government of a Divinely appointed ruler. The intricacy of the problem may be illustrated from the fact that the very papyrus on which such important inferences were based has recently been subjected to a further investigation, and in consequence has been retranslated in such a way as to remove most of the supposed parallelisms with Hebrew prophecy [cf. A. H. Gardiner, The Admonitions of an Egyptian Sage (Leipzig, 1909)]. However, though this particular piece of evidence may have proved untrustworthy, yet there remains sufficient reason for recognising the existence of a general expectation of some great world catastrophe to be followed by some great restoration. Thus, though it is impossible as yet to speak with certainty, it is probable that the Hebrew prophets were not the originators of an eschatology of doom, but availed themselves of a conception already current and gave it a deep ethical significance. If this be the true account of the matter, the inspiration under which they uttered their warnings and their encouragements will be accounted no less worthy of honour. Precisely as the revelation to the patriarchs and to Moses lay in the transformation and purification of ideas already prevalent in the ancient Semitic religion rather than in the origination of a completely new faith, so it may have been with the prophets and their visions of the future. Moreover, the hopes to which Hebrew prophecy gave currency were fulfilled. The promised Ruler and Saviour came, as they foretold, out of the house of David. And it was no matter of chance that the expectation of the Messiah had thus been fostered; its existence in Palestine when Christ came provided material upon which He worked. In the activity of the prophets the operation of the Spirit of God makes itself manifest, preparing long beforehand the conditions requisite for the revelation that should come in the fullness of time.

Nor is it only the silence of the ancient records which leads to the conclusion that in Israel alone were prophets to be found speaking in the name of a God of righteousness. In the matter of divination there is a significant difference between the religious atmosphere of Israel and of Babylon. In every early religion divination plays a large part. To members of the tribe it is of essential importance that at critical moments the will of their God should be declared. So it was in early Israel. There, as in other nations, specific means were used for discovering the will of Yahweh. For example, the Urim and Thummim (pp. 100f.) were evidently some form of sacred lot, by which fateful decisions could be reached. In Israel, however, there was a gradual, if often interrupted, advance to higher levels of religious belief. The employment of such crude and mechanical means of discovering the Divine purpose fell more and more into the background. The prophet rendered them unnecessary. He came forward claiming to possess the power of entering into the meaning of the Divine intention. As prophecy rose from height to height of religious insight, even the dream and the ecstatic vision played a less essential part. Man in the fullness of his self-conscious powers was admitted to intercourse with his Maker. In Babylon, on the contrary, religion followed a different line of development. There divination gained a complete ascendency. The interpretation of omens came to be regarded as a fine art. Every possible form of magic was practised. Chaldæan soothsayers were famous throughout the Eastern world. The contrast with Israel is patent. Prophecy can develop only where personality counts for much. In Babylon, so far as the evidence enables a judgment to be formed, it counted for nothing. That which found favour there was not the rugged, outstanding character of the man of God, but the smooth and supple skill of the professional reader of omens. The exaggerated prevalence of divination implies the presence of conditions that must have stifled prophecy. The truth is that prophecy is the flower of a faith in the living God. Where such faith is absent, it is idle to look for a prophet. If, therefore, it be asked why, notwithstanding her highly-developed civilisation, her complex life, and her elaborate learning, Babylon failed where Israel succeeded, the answer is not difficult to find. It was because the idea of God at Babylon was fundamentally different from that which obtained in Israel. There is no doubt that monotheistic conceptions gained some hold at Babylon. Marduk was placed in a position of isolated superiority above his divine competitors. But the most high God of Babylon was essentially other than the Most Highest of Israel. Babylon's God was a personification of natural phenomena. He was identified with the light in which he manifested himself. The conception of his nature in the mind of his worshippers was loose and fluid, easily amalgamating itself with that of other gods in their pantheon. It was far otherwise with Yahweh, as conceived by the prophets. He manifested Himself in the thunderstorm (Psalms 18), but He was not the storm. He sat in royalty above it. Neither could He be identified with other gods. Although in the early days of the monarchy the title Baal (Lord) was without scruple accorded to the God of Israel, yet Elijah had learnt that between the God of Israel and the god of Phœnicia there was an irreconcilable opposition. Yahweh was before all things the personal God, who made Himself known in great historical acts, as when with a mighty hand and stretched-out arm He had delivered His people from their bondage in Egypt. And of this personal Divine Being the characteristic quality was holiness. Not that the use of the words "Holy God" was peculiar to Israel. It was almost a technical expression of Semitic religion. The Phœnicians used it constantly. But in Israel we can trace the transformation of the meaning of the term under the influence of prophetic teaching. What at first signified little more than a supernatural aloofness, involving danger to the worshipper who, like Uzzah. (2 Samuel 6:7), pressed too close, came to connote the highest ethical qualities—purity, truth, and mercy. The God in whose nature these virtues found their perfect expression demanded them also from His worshippers. "Ye shall be holy, for I the Lord your God am holy" (Leviticus 19:2). Metaphysical terms are conspicuously absent from the vocabulary of Israel. The prophets did not discuss the Divine transcendence and the Divine holiness in the language of abstract philosophy. Nevertheless they were thrilled with the consciousness of them. Their whole religion was governed by the conception of the Holy One who was raised to an infinite height above the world, and would yet condescend to make known His designs to His servants the prophets.

This conception of the Divine nature was the root from which all prophecy derived its life. How, then, had it come into the heart of the prophet? In that question lies the ultimate problem not of the OT only, but of all revealed religion. What the prophets themselves thought about the matter is made clear in their writings. To them their belief in God was neither a product of their own reflections nor an inference drawn from a study of the phenomena of the world. Again and again they asserted their conviction that the voice of God had spoken to them. He had shown them His glory. They knew Him because He had revealed Himself to them. Of the overpowering strength of this confidence in the reality of their own inspiration there can be no question. It nerved them for the struggle of their lives. It held them to their task. It made them ready to face obloquy, persecution, and death in discharge of their duty. To doubt their sincerity would be absurd. But the inquiry must be pushed further back. What is the justification for thinking that they were right? What reason is there for believing that they had indeed been in touch with the living God, and were the ministers of His revelation?

The claim to speak as God's messengers was originally made by the prophets on the strength of experiences similar to those of seer and soothsayer. In all early societies the abnormal mental states of vision and ecstasy are as profoundly impressive to the onlookers as they are to the man who experiences them. Both he and they are convinced that these mysteries are conclusive evidence of intercourse with the spiritual world. In the opinion of his hearers no less than in his own the ecstatic is no longer himself; he has become the agent of a spiritual power, and even the mouthpiece of his God. Comparative religion has produced plentiful evidence showing how universally prevalent has been this interpretation of the mental phenomena in question. Nor is there any reason for demurring to the statement that psychologically Hebrew prophecy sprang from this origin. Even to the last prophecy was organically connected with the psychic capacity to see and hear things for which no material cause could be assigned. It was a peculiarity to which the prophet in the first instance owed his influence. But now the general attitude towards these attendant circumstances of early inspiration has been completely reversed. The unstable psychic temperament, with its tendency to fall into trances, instead of arousing respect as of old, is the object of suspicion. The fact that any claimant to inspiration was subject to trances and other mental disturbances would in many quarters to-day raise doubts as to his sanity, and would certainly weaken the force of his testimony. Possibly, however, the present strong aversion to anything but the normal process of everyday thought may be less justifiable than it assumes itself to be. The study of the abnormal psychology of genius is still in its initial stages. But even so it seems to indicate that something similar to ecstasy or trance has played no small part in the achievements of the supreme writers and artists of the world. It is the fashion to refer anything of the kind to the supposed action of the subliminal consciousness. Great truths and great conceptions, having been elaborated in the lower and hidden strata of the mental life, suddenly emerge into consciousness. The process is certainly abnormal. Considering its results, it would be ridiculous to call it morbid. And the distinction between the abnormal and the morbid needs to be kept steadily in view when the psychology of prophetic inspiration is being investigated. Undoubtedly the prophets were abnormal. They were men of genius. They were visionaries. Each of the greater prophets is careful to recount a vivid psychical experience through which he felt himself called to play the part of God's messenger. That these were the only occasions on which such experiences befell them is in itself unlikely; and the testimony of their writings, though not free from ambiguity, suggests at least some recurrences of the prophetic trance.

The evidence for the truth of prophetic revelation is to be looked for not in any particular circumstance, such as trance or vision, which attended its original reception by the prophet, but in its subsequent verification through the spiritual experience of mankind. The theology of Isaiah is guaranteed not by the fact that he fell into a trance in the Temple, but by the mighty influence which his teaching about God has exercised over the hearts of succeeding generations, and by the response which it continues to elicit. Moreover, it is evident that in the gradual development of the religion of Israel the prophets themselves came to attach less importance to vision. From their own spiritual experience they learned how Divine truth is recognised in daily intercourse with the Spirit of God. It may well be that on certain occasions new truths were flashed into minds rapt in trance or ecstasy, but it was neither the only nor necessarily the highest method whereby God revealed Himself to His prophets.

Whether the inspiration came suddenly or came gradually, it certainly did not extinguish the individual personality of the prophet. It did not reduce him to a mere passive instrument like the lyre in the hands of the player. A later age of Judaism, when the current of spiritual life was running low, set up this crude mechanical theory of inspiration. It was an a priori fabrication, representing what its authors imagined ought to have been God's way of speaking to mankind. It cannot be supported by evidence from the prophetic writings themselves. Nothing can be truer than that the prophets felt themselves to be the transmitters of messages which they had received. At the same time, nothing can be clearer than that these same prophets were endowed with an intensely individual life beyond the ordinary measure. Their inspiration accentuated their individuality. It produced a fullness of personal life. The same prophetic inspiration served also to promote a fullness of corporate life. It invigorated and defined the life of the people of God. Frequently the prophet was forced by the inspiration within him to place himself in direct opposition to the majority of his fellow-countrymen. By his own generation he was accounted an alien and even a traitor. Yet it was he who realised the true unity and continuity of the national life, and the magnificence of the task with which Israel was entrusted. He felt that he was helping to work out a great Divine plan. And he was not mistaken. The significance of OT prophecy will be altogether missed, unless it be recognised that the various prophets were all contributors to one work. Prophecy is a unity. A great connecting purpose runs through it, binding it all together. It is also part of a still greater and more august unity. It is an essential element in the Divine scheme of the redemption of the world through Christ. His work rested upon theirs. His revelation of the Father was the consummation and the vindication of their revelation of the God of Israel. "God who at sundry times and in divers manners spake in time past unto the fathers by the prophets, hath in these last days spoken unto us by his Son" (Hebrews 1:1).

(See also Supplement)

01 Chapter 1 

Introduction
Amos 1:3 to Amos 2:5. The Sins of Israel's Neighbours.—According to the present arrangement the prophet begins by arraigning Israel's neighbours. This arrangement may not be original. Yet it is quite likely that he deliberately chose to make a denunciation of the sins of Israel's neighbours lead up gradually to a sudden and even sterner denunciation of the sins of Israel itself. Whether his original denunciations included those of Philistia, Tyre, Edom, and Judah is another question. The present series is confused. A more natural order would be: Aram, Ammon, Moab, Israel (see below). The sins of such peoples are illustrated by certain typical examples.

Verse 1-2
Amos 1:1 f. Superscription and Motto.—In the present form of the book we find prefixed to the oracles, probably by a post-exilic editor, some brief particulars as to the person of the prophet, the date of his ministry, and the key-note of his message. The prophet belonged to the Southern Kingdom. He was one of the shepherds of Tekoa (mod. Tekü‘a), a high-lying town, 6 miles S. of Bethlehem (p. 31)—certain shepherds (nôkědîm) who bred or tended a peculiar kind of sheep having short legs and ugly faces but valued highly for their choice wool (cf. for their stunted growth the Arabian proverb "viler than a nakad," and see Chenery, Assemblies of Al Harǐri, i. 452f.). Mesha, king of Moab, is described as a breeder of this kind of sheep (2 Kings 3:4).

The prophet received his Divine messages, or rather beheld them (1) in prophetic vision (cf. Numbers 24:4; Numbers 24:16), in the reigns of Jeroboam II (782-743 B.C.) and Uzziah (c. 782-737 B.C). More precisely the period is said to have been two years before the earthquake." But neither here nor in Zechariah 14:5 (cf. Josephus, Ant. IX. x. 4) do the references to this earthquake help us to determine the precise date of the prophet's activity. Though he belonged to Judah, he was chiefly, if not entirely (so apparently Amos 1:1), concerned about the Northern Kingdom ("concerning Israel").

What in a few words is the key-note of the prophet's utterances, the motto of his book? This is given in 2, words adopted and adapted by the post-exilic editor from Joel 3:16. When a lion roars, the sound portends a rush upon its prey; when the thunder peals, the crash heralds the havoc of a storm. So, when Yahweh, from His earthly abodes, roars from Zion and thunders from Jerusalem, the smiling pastures (cf. Joel 2:22, Psalms 65:12) of the shepherds will darken and fade (mourn) and the beautiful hills of Carmel (cf. Isaiah 35:2, Jeremiah 50:19, Ca. Amos 7:5) parch with fear.

Amos 1:1. Translate "who was one of the shepherds of Tekoa."

Amos 1:2 a is subordinate to Amos 1:2 b. Translate, "whenever Yahweh roars . . . the pastures of the shepherds will mourn," etc.

Verses 3-5
Amos 1:3-5. Damascus.—It is Yahweh who speaks by the mouth of the prophets. The mention of Damascus, the capital of the Aramaean or Syrian kingdom, would at once arrest attention, for until recently Israel had been engaged in a severe struggle (p. 69) with this kingdom (Damascus stands here for the whole region). Damascus, then, had committed sins (lit. rebellions) not once or twice or thrice, but again and again (three, yea, four). It might look as though an earlier threat of punishment had been forgotten by Yahweh and the sentence of doom revoked. But such was not the case ("I will not turn it back," a formula repeated in Amos 1:6; Amos 1:9; Amos 1:11; Amos 1:13; Amos 2:1; Amos 2:4; Amos 2:6). For it is typical of the brutal crimes of the Syrians that they threshed Gilead "with sharp threshing instruments of iron (or basalt)." When this barbarity was perpetrated is not known. It may have been done by Hazael when he conquered Gilead in the reigns of Jehu and Jehoahaz (2 Kings 10:32 f; 2 Kings 13:3; 2 Kings 13:7; for the same kind of barbarity cf. 2 Samuel 12:31, Proverbs 20:26). But in any case, in punishment of their brutality Yahweh (Amos 1:4) will send fire (a symbol of war; cf. Deuteronomy 4:24, Judges 9:20) into the house of Hazael, i.e. the dynasty founded by that usurper (2 Kings 8:15), and it shall devour the paces of Benhadad, i.e. Hazael's son and successor, Benhadad III (2 Kings 13:24). The inhabitants (Amos 1:5) of the valley of Aven, the broad plain that stretched between the two ranges of Lebanon and Hermon (cf. Joshua 11:17; the Coele-Syria of the Greeks, modern el-Bekâ‘), will be cut off from their pleasant abode. The same fate will befall the rulers of "those who hold the sceptre" at Beth-eden (mg.), probably the Assyrian Bît-adini, a district on both sides of the Euphrates about 200 miles NNE. of Damascus. Damascus itself will suffer; its defences, depicted as the "bars" which secured the gates of the city (cf. Deuteronomy 3:5, Nahum 3:13), will be broken. Then the people of Syria (Aram), or those who are left of them, will go into exile to Kir, that is, to their original home (Amos 9:7). 2 Kings 16:9 also tells us that the Syrians were deported to Kir, after Tiglath-pileser IV had attacked Damascus and slain Rezin, its king (732 B.C.). Its situation is unknown. It is possible that the name should be pronounced Kor, and has some connexion with the Karians mentioned by Arrian (III. viii. 5) along with the Sittakenians (Winckler, Forsch., ii. 254ff.).

Amos 1:3. threshing instruments: boards armed underneath with bits of stone or iron (Thomson, i. 150ff.; Driver, pp. 130, 227).

Amos 1:4. palaces: we must not be misled by the word, which sometimes means "fortress" or "citadel" (1 Kings 16:18).

Amos 1:5. the inhabitant: mg. may be correct, "him that sitteth."—Aven: LXX has On for Aven (lit. wickedness, idolatry). On is the Egyptian name for Heliopolis in Egypt, and in Ezekiel 30:17 it is pointed Aven. Possibly the name On was applied also to Baalbek in Syria, since this too was called Heliopolis as being another centre of sun-worship.—holdeth the sceptre: or possibly, "upholds the people" (lit. the tribe, another meaning of shebet; cf. LXX).

Verses 6-8
Amos 1:6-8. Philistia.—Philistia was another name to strike terror. The country is well represented by Gaza (Amos 1:6), the southernmost and largest city of the Philistines (p. 28), an emporium of trade and the centre of the slave-traffic. A typical instance of brutality is found in the carrying away of a "whole deportation" to deliver it (or them) over to Edom The reference may be to some raid in which the Philistines procured slaves for the Edomites to sell again. But Edom may, as elsewhere, be a mistake for Aram, and the reference may be to some episode in Hazael's campaign (2 Kings 12:18; so Orelli). Three more Philistine cities (p. 28) are mentioned (Amos 1:7 f.) as representatives of Philistia: Ashdod, Gr. Azotus, a strong fortress-city 21 miles NNE. of Gaza, on the caravan-route between Gaza and Joppa; Ashkelon, on the coast, about half-way between Gaza and Ashdod; and Ekron, the northernmost of the five chief cities of the Philistines, about 12 miles NE. of Ashdod.

Verses 9-11
Amos 1:9 f. On Tyre.—Possibly an exilic or post-exilic insertion. The mention of the Phœnicians would not evoke such hostile feelings, but they too had repeatedly perpetrated crimes that called aloud for punishment. The whole land is here represented by its chief city, Tyre. Tyre is charged with committing a sin similar to that of Gaza. But the Tyrians simply "deliver up (or over) "the captives to Edom (or to Aram; see on Amos 1:7). It is added that they "did not remember the covenant of (between) brothers," possibly the league between Hiram and Solomon (1 Kings 5:12; 1 Kings 9:13 f.), but more probably some later alliance formed with other Phœnician towns.

Amos 1:11 f. Edom.—Edom in later times was regarded as a bitter foe. In the time of Amos it was hardly a name to strike terror. Still, certain acts of cruelty may well have given it a bad name. The Edomites, after the migration from Mesopotamia, inhabited originally the mountainous region extending from the SE. shore of the Dead Sea to the Gulf of Akabah. Here (Amos 1:11) Edom is accused of having pursued his brother with the sword and of having "stifled (lit. destroyed) his compassion (or pity)." His anger tore perpetually and his wrath raged for ever (see below). The statements hardly seem to fit any period before the Exile. The hostility of the Edomites became marked and effective at the destruction of Jerusalem in 586 B.C. (Psalms 137:7, Lamentations 4:21 f.), Amos 1:11 f. may therefore be an exilic or post-exilic addition. Teman seems to have been a district, and apparently Bozrah was a city of some importance.

Amos 1:11. Translate, "and his anger did tear perpetually, and his wrath rage for ever."

Verses 13-15
Amos 1:13-15. The Ammonites.—The Ammonites were old enemies. Originally they had pressed Israel from the S. and E. as the Aramæans had done from the N. Then they occupied the territory E. of the Jordan from Jabbok to the Arnon. Jephthah defeated and David completely overthrew them (Judges 11:32, 2 Samuel 12:31). According to Amos, their warfare, at least on one occasion, was characterised by great cruelty. They ripped up the pregnant women of Gilead in order to exterminate their enemy (Amos 1:13). Such barbarous practices are referred to elsewhere in the OT (2 Kings 8:12, Hosea 13:16, Nahum 3:10, etc.). Amos foresees that the Ammonites will meet with the punishment they deserve. Rabbah (Amos 1:14) their capital (cf. 2 Samuel 11:1; 2 Samuel 12:26; 2 Samuel 12:29, Jeremiah 49:2*), a city about 25 miles NE. of the N. end of the Dead Sea, will suffer the ravages of war. The war-cry of the enemy, the wild cry of attack or the triumphant shout of victory, will be heard. The onrush and onslaught of the enemy will sweep on with a crash like the tempest in times of tornado. So great will be the overthrow that Milcom (so read for "their king" in Amos 1:15), the national god of the Ammonites, will be carried away into captivity.

02 Chapter 2 
Introduction
Amos 1:3 to Amos 2:5. The Sins of Israel's Neighbours.—According to the present arrangement the prophet begins by arraigning Israel's neighbours. This arrangement may not be original. Yet it is quite likely that he deliberately chose to make a denunciation of the sins of Israel's neighbours lead up gradually to a sudden and even sterner denunciation of the sins of Israel itself. Whether his original denunciations included those of Philistia, Tyre, Edom, and Judah is another question. The present series is confused. A more natural order would be: Aram, Ammon, Moab, Israel (see below). The sins of such peoples are illustrated by certain typical examples.

Verses 1-3
Amos 2:1-3. Moab.—With Moab the prophet concludes his list of Israel's foes. When Israel arrived on the E. of the Jordan, the Moabites inhabited the high tableland E. of the Dead Sea, whither they had been driven recently from the N. of the Arnon by the Amorites (cf. Judges 11:25). They were subdued by David, and again by Omri; but in the reign of Ahab they regained their independence under their king Mesha (2 Kings 3:5 ff.*). As in other cases, the prophet gives here a typical instance of Moabite cruelty. If the text is correct (see for suggested emendations, ICC) the Moabites are accused of burning the bones of a king of Edom "into lime" or "for lime." In other words, they reduced the body to ashes by burning it, or they deliberately burned it in order to make use of the ashes for plaster. No other record of this event has been preserved; but in either case, an act of monstrous desecration is implied. For such acts, the fire of war (Amos 2:2) will come upon Moab and will devour the palaces or strongholds of Keriyyoth (Jeremiah 48:41, and the Moabite Stone, lines Amos 10-13). Moab will perish amid the din of battle, with the triumphant cry of the enemy and the blast of horns ringing in her ears. Thus will Yahweh cut off (Amos 2:3) the ruler (lit. judge) from the midst of her.

Verse 4-5
Amos 2:4 f. Judah.—The genuineness has been questioned by a number of scholars. It is urged that the thought and language are characteristic of the late prophetic school. If the passage is genuine, Judah is reproached (Amos 2:4) with having rejected the "direction" or "instruction" of Yahweh (Isaiah 1:10*) and with having failed to keep His "decrees." If it is a later addition, the reference will be to Yahweh's "law" and His "statutes." Judah has been led astray (Amos 2:4) by its lying gods (Heb. "lies"), the false deities after which their fathers went. Therefore the purging fire (Amos 2:5) will spread even to the palaces or strongholds of Jerusalem.

Verses 6-16
Amos 2:6-16. The Sin and Doom of Israel.—Suddenly the prophet turns and confronts Israel. The benighted heathen nations have sinned and must be punished. What of Israel, God's chosen people? Why, just because they have been chosen and more privileged, failure to act up to their responsibilities and privileges deserves greater condemnation! Of this failure the prophet proceeds to give typical examples, and announces a punishment more severe even than that of Israel's neighbours. The Israelites (Amos 2:6) sell as slaves honest, unimpeachable men who refuse to bribe their judges, and poor men who incur trifling debts to the value of a pair of sandals. They "trample to the dust of the earth the head of the poor" (Amos 2:7*). The rich and powerful callously crush the poor, and obstruct or divert from its natural course the simple path of the humble (cf. Job 24:4). To such cruel oppression they add the sin of unchastity. Contempt for the rights of others goes hand in hand with sexual wrong; and a debased form of religion panders to the passions of the senses. Father and son resort "to a girl" (so MT), in other words, to a Temple prostitute (technically known as a kědçshâh, "consecrated woman," Hosea 4:14, cf. 2 Kings 23:7). Beside the altars of the sanctuaries which they frequent (Amos 2:8) they iniquitously spread themselves on garments taken in pledge, or (slightly correcting MT) "they spread out garments taken in pledge." They pile sin upon sin, holding back unlawfully the poor man's plaid (cf. Exodus 22:25-27, Deuteronomy 24:12 f.). And in what they are pleased to call the house of God they drink the wine of those who have been fined unjustly. All this they do in spite of the fact (Amos 2:9) that it was Yahweh who destroyed the Amorites, i.e. (as often in E) the warlike inhabitants of Canaan, from before them. These powerful giants Yahweh had destroyed root and branch. Yahweh then describes what He had done before this, how He had brought them safely through the wilderness (Amos 2:10) and then (Amos 2:11) how He had chosen some of their sons as prophets and others as men separated and consecrated to God (Nazirites, pp. 103, 105, Numbers 6*, Judges 13:5*). But the Israelites (Amos 2:12) had corrupted the Nazirites and silenced the prophets.

All this has Israel done. What will Yahweh do now? The punishment is announced in Amos 2:13-16. The Israelites have crushed their poorer brethren. Yahweh in turn will crush them (Amos 2:13, but see note) by complete overthrow and exile. They may be swift of foot (Amos 2:14), but there shall be no "place of flight." The strongest shall not be saved by his strength; the most valiant shall not escape. Neither weapons (Amos 2:15), nor the greatest swiftness of foot, nor even horsemanship shall avail to deliver them. In his headlong flight the most stout-hearted of warriors (Amos 2:16) shall fling away everything that impedes him, all the possessions or accoutrements on which he prides himself.

Amos 2:7. that pant . . . poor: i.e. who covet even the dust strewn on the heads of the poor. Two other translations are possible. "Who long for the dust of the earth (earthly possessions) over the heads of (at the expense of) the poor." Or "Who long for the heads (the persons) of the poor together with the dust of the earth (their land)." But it is perhaps better to punctuate hash-shphm, "Who trample to the dust of the earth the head of the poor" (cf. LXX).

Amos 2:13. If RV is correct, the verb rendered "press" is an Aramaism. Perhaps we should translate, "Behold, I will make you groan in your place, as a cart groans that is full of sheaves" (cf. Aquila). A slight emendation has been suggested: "Behold, I will make it (the ground) totter beneath you, as a cart tottereth," etc.

03 Chapter 3 
Introduction
Amos 3-6. Fuller Statement of Israel's Sin and Doom.—There are three main sections, each beginning "Hear ye this word" (Amos 3:1, Amos 4:1, Amos 5:1).

Verses 1-8
Amos 3:1-8. Israel's Responsibility and the Prophet's Obligation.—Amos, after addressing "the children of Israel," includes Judah by adding "the whole family," unless this is a gloss, as it may be, since the inclusion of Judah here seems inappropriate. Yahweh had selected Israel for special notice and favour. On that account its apostasy and sin were all the more deserving of punishment. The law of cause and effect applies here as elsewhere. When two walk "in accord" (so Ehrlich, comparing Genesis 22:8), the reason is that they have made an appointment (mg.). When a lion roars, it is because he scents the prey. When vv. young lion growls from his lair, it is because he has made a capture. When a bird falls on the ground, it is because a boomerang has struck it. When a trap springs up from the ground, it is because it has caught something. When a horn is blown in the city, it is because there is some cause for alarm. And when some calamity befalls a city, it is because Yahweh has caused it. In like manner when the prophets speak, it is because Yahweh has revealed His secret to them (Amos 3:7 may, however, be a gloss). So Amos' own speaking and prophesying are due to the same law of cause and effect.

Amos 3:3. except they have agreed: LXX for nô‘âdu implies nôdâ‘u, "unless they know each other." This would give the words a more general application. But for safety two men journeying through a desert may agree to walk together without knowing one another.

Amos 3:5 a. Translate, "Will a bird fall to the earth (omitting pah here with LXX), when there is no boomerang for it?" Mokesh here probably denotes a boomerang such as we find depicted on Egyptian monuments (so Marti; see W. Max Mueller, Asien und Europa, 123f.).

Verses 9-15
Amos 3:9-15. Guilt and Doom of Samaria.—The prophet proceeds to apply the lesson. The peoples are summoned to proclaim the fate that has befallen (Amos 3:9*) the castles of Ashdod and those in the land of Egypt, and then to assemble and witness the sins of Samaria. From the mountains of Samaria, the city presents a spectacle of great turmoil and deep-rooted oppression. And the reason is (Amos 3:10) that the ruling classes have no proper sense of what is right or "straightforward." Wrong thought brings wrong doing, and wrong doing inevitably brings punishment. Therefore an adversary will succeed in encompassing the land and will be the means of bringing low the proud and rich potentates. Amos knew by experience that when the lion attacks the sheep, often all that can be saved is two legs or the piece of an ear (Genesis 31:39*, Exodus 22:13). In like manner the Israelites who dwell in Samaria and pride themselves on their possessions will escape with nothing more than the corner of a couch or the Damascus-cloth of a divan (see below). If Amos 3:13 is genuine the prophet introduces a reference to Judah; but the verse is perhaps secondary. When the day of reckoning comes (Amos 3:14) the punishment will extend to the altars or altar (so Guthe) of Bethel, because Bethel was the centre of Israel's false worship. False worship and selfish luxury are bosom friends. They must die together. An end will be put to the superfluous houses of the rich.

Amos 3:9. Translate with Ehrlich, "Proclaim concerning (the fate of) the castles in Ashdod and concerning (the fate of) the castles in the land of Egypt." If the usual interpretation (RV) is adopted, "Assyria" (so LXX) should probably be read for "Ashdod"; this gives a better parallel.

Amos 3:11. Translate, "an enemy shall come round about the land," reading sar yesbhbh or s. sbhbh).

Amos 3:12 b. The word translated "sit" may equally well mean "dwell." The word translated "silken cushions" is demeshek. This is probably a mistake for děmesek. The Arabic dimaks probably has nothing to do with Damascus, but that is no reason why the word here should not denote some kind of covering material manufactured in Damascus. Translate with Ehrlich, "So shall the children of Israel who dwell in Samaria escape with the corner of a couch or with the Damascus-cloth of a divan."

Amos 3:13. The people addressed are apparently the same as in Amos 3:9.

Amos 3:15 b. 1 Kings 22:39 implies that a "house of ivory" was something very exceptional. Ehrlich is perhaps right, therefore, in reading "houses of (in) Bashan" (hab-bâshân for hash-shçn).—great: rather "many" (mg.).

04 Chapter 4 
Introduction
Amos 3-6. Fuller Statement of Israel's Sin and Doom.—There are three main sections, each beginning "Hear ye this word" (Amos 3:1, Amos 4:1, Amos 5:1).

Verses 1-3
Amos 4:1-3. The Women of Samaria.—Like Isaiah (Isaiah 31:6-9), Amos turns to denounce the extravagant and wicked frivolity of the women of the upper classes. He is not necessarily charging them with responsibility for the sins of the men; from those to whom much has been given (by Divine favour) much is required. The idle and pampered women of Samaria are described as "kine of Bashan" (cf. Deuteronomy 32:14, Psalms 22:12), or, as we should say, prize cows. They gratify their fads and fancies at the expense of the poor, since extravagance always involves injustice. The prophet may not intend to charge them with drunkenness, but rather, as Ehrlich suggests, with inducing their husbands to rob and wrong their poor neighbours in order without much trouble to procure the water which they demand. The punishment is to come by war, and in war it is the women who suffer most. Amos 4:2 f. is very difficult, owing probably to textual corruption, but the general meaning is clear. The women who have strutted about so proudly and chosen their steps so fastidiously will one and all (even the last of them) be dragged along by means of hooks through the first breach that occurs in the wall, and will be hastened (lit. thrown or hurled) to Harmon.

Amos 4:2. Translate "even the last of you with fish-hooks." Fish-hooks may, of course, mean hooks like fish-hooks. The allusion may be to the Assyrian practice of leading captives by hooks or rings.

Amos 4:3. The form for "cast yourselves" is irregular. A slight change gives, "ye shall be cast."—Harmon has not been identified; perhaps Armenia (har-minni, cf. Jeremiah 51:27) was originally intended.

Verses 4-13
Amos 4:4-13. Israel's Denseness.—What is the real cause of conduct that merits such punishment? At the root of all the evil is a sham religion, a religion which in its mere formality and gross corruption has degenerated into a blasphemous hypocrisy. Come to Bethel! says the prophet (Amos 4:4). And do what? Why, simply rebel (against Yahweh)! It is useless to multiply religious observances and to invent new rites, to sacrifice every morning instead of once a year, to pay tithes every three days instead of every three years, and to invent new rites such as that of burning cakes of leavened bread (Amos 4:5) as a thank-offering. The futility of such sins has been demonstrated again and again (Amos 4:6-11). By way of warning and punishment, Yahweh had sent various calamities. He had sent hunger ("cleanness of teeth") and famine (Amos 4:6). He had withheld the rain-showers, which are welcomed in March and April; and had thus threatened the harvest, which falls a few months later, in May and June (Amos 4:7). When this happened (Amos 4:7), the fields would become parched (frequentative tenses), and people, lacking even water sufficient to quench their thirst, would stagger from various cities (two or three cities; an indefinite number) to some other city, seeking water in vain. He had sent blasting and mildew to devastate gardens and vineyards, and the locust (lit. the "shearer") to devour the fig-trees and olive-trees. He had sent a pestilence (Amos 4:10). This is described as "after the manner of Egypt," i.e. of the Egyptian kind, or "by the way of Egypt," i.e. a pestilence which spread from Egypt. We learn from inscriptions that such pestilences visited Western Asia in 765 and 759 B.C. He smote the young men with the best of their horses (see below). He brought destruction like that of Sodom and Gomorrah (Amos 4:11). In spite of all such visitations, Israel refused to turn from its evil ways and return to Yahweh. Therefore (Amos 4:12) He is about to take further measures, and the prophet warns the people to prepare to face its God. In Amos 4:13 is added a short hymn or doxology which is perhaps a late insertion. The Almighty Creator declares to men His thought (lit. meditation), He who maketh "dawn and darkness" SO LXX).

Amos 4:4. We may translate, "And bring your sacrifices in the morning, your tithes on the third day."

Amos 4:5. and offer . . . leavened: better, "and burn (cf mg.) some leavened bread as a thank-offering." Usually the leavened bread was not burned. Marti thinks that there had grown up the practice of throwing cakes of leavened bread into the flames as a thank-offering.

Amos 4:7 c. Translate, with Marti, "One field would be rained upon, and the field which I did not rain upon (reading ‘amtir) would be dried up."

Amos 4:9. the multitude . . . devoured: translate, "I laid waste (reading hehěrabti), your gardens and vineyards; and your fig-trees and your olive-trees the locust devoured."

Amos 4:10. and have carried away your horses: MT has (cf. mg.), "together with the captivity (or captives) of your horses." But the word for captivity or captives (shěbhî) is never used of animals. I would suggest ṣěbhî for shěbhî: "the best (beauty) of your horses."

Amos 4:11. I have overthrown some among you: better, "I have brought an overthrow among you." The word is always used in reference to the destruction of Sodom and Gomorrah.

05 Chapter 5 

Introduction
Amos 3-6. Fuller Statement of Israel's Sin and Doom.—There are three main sections, each beginning "Hear ye this word" (Amos 3:1, Amos 4:1, Amos 5:1).

Verses 1-17
Amos 5:1-17. The Impending Punishment.—The prophet gives his next few words the form of a dirge (kînah, Amos 5:1). This (Amos 5:2) is characterised by the peculiar kînah-metre, consisting of three beats or stresses followed by two. In the prophetic vision Israel appears as already overthrown irretrievably. She lies forsaken on the ground, and nothing can raise her. How she has come to this pass is explained in the following verse (Amos 5:3). Her army is almost annihilated in war. This must inevitably happen if Israel will not take warning, but there is still time to seek Yahweh and live (Amos 5:4). Let the corrupt worship at Bethel and Beersheba be forsaken (Amos 5:5), for "Gilgal shall taste the gall of exile" (G. A. Smith), and Bethel ("the house of God") shall become (Beth) aven" ("the house of idols," Harper). If Yahweh is still forsaken (Amos 5:6), He will burst forth like an unquenchable fire against Israel (represented here as the House of Joseph and as Bethel). The prophet then seems to add a description of the House of Joseph. But it is better to place Amos 5:7 after Amos 5:9, prefixing the words "Alas for!" Amos 5:8 f. then comes in more suitably as a description of Yahweh, who is mentioned in Amos 5:6. He it is (Amos 5:8) who made the Pleiades and Orion, and turneth "deep darkness" into morning and darkeneth day into night, etc. Warning is next given to those who pervert or dethrone justice and righteousness, and (Amos 5:10) hate and abominate anyone who reproves them. The prophet then reverts to Israel's oppression of the poor. Those who trample down and rob the poor (Amos 5:11) will never inhabit the luxurious houses they build for themselves; they will never enjoy the wine of the delightful vineyards they plant. Their crimes are manifest to Yahweh (Amos 5:12). They afflict the righteous, take bribes, and thrust aside the poor when these present themselves at the place of justice (Job 5:4*, Psalms 127:5*). One who has an insight into the days of calamity that are coming would prefer to keep silent (this is preferable to the usual interpretation that in times so evil the prudent will keep silent). The prophet pauses, hesitating to describe the catastrophe, and before he proceeds to do so, he utters another call to repentance (Amos 5:14 f.). The description follows in Amos 5:16 f. On all sides shall be heard the sounds of wailing and lamentation for the dead.

Amos 5:3. to the house of Israel: omit, as mistaken insertion from Amos 5:4.

Amos 5:5. Harper thinks that by ‘âven (see mg.) we are to understand Beth-aven.

Amos 5:8. the Pleiades (Heb. kîmah) and Orion (Heb. kesîl). In Arabic kûmat means "a heap." This suggests that Heb. kîmah denotes a cluster of stars. This cluster is usually understood to be the Pleiades. M. A. Stern and others, however, think that another term, ‘ayish (cf. Job 38:32), denotes the Pleiades (see EBi., s.v. "Stars"). In that case kîmah may, as Stern suggests, denote Canis major with its bright star Sirius. The root of the word translated "Orion" perhaps denotes primarily, "to be thick, fat." Orion seems to be thought of as a dull-witted, obstinate giant. Since the word kesîl means also "fool," it is thought that there is some allusion to a myth in which a giant strove with God and was chained to the sky for his impiety.

Amos 5:9. Render perhaps, "Who causeth (LXX ‘distributeth') destruction (reading shebher for shodh) to burst forth upon the strong, and brings (reading yâbhî'; cf. LXX) ruin upon the fortress."

Amos 5:16. Or "and the husbandmen shall summon to mourning" (so Harper).

Verses 18-27
Amos 5:18-27. Israel's Delusions.—The prophet resumes the subject of Israel's delusions, how she disregards the essential conditions of real welfare. In Amos 5:18-20 he deals with a peculiar example of this, the conception or rather misconception of "the day of Yahweh." The current belief was that when "the day of Yahweh" dawned, He would surely vindicate His people and punish their foes. Amos urges that this belief is a serious and unfortunate mistake, and conceives "the day of Yahweh" as a day of reckoning for His own people. "What good will it do you? Yahweh's day is a day of darkness and not light" (Harper). The prudent course would be at once to seek God and live. Simply to long and pray for the day of Yahweh is to flee from one danger and fall into another which may be more deadly (Amos 5:19). After disposing of this peculiar delusion, the prophet denounces again (Amos 5:21-27) a merely formal observance of religious rites and ceremonies. These are really hateful and despicable to Yahweh, if they are combined with a denial of justice and righteousness in everyday life (Amos 5:24). When Israel wandered in the wilderness forty years, she received remarkable tokens of Yahweh's care and favour. And yet there was no elaborate ritual, or, if there was, it could not in the circumstances be practised (Amos 5:25). (Amos 5:24 f. may be regarded as a parenthesis.) Amos 5:26 is supposed to resume the denunciation of vain or false worship and Amos 5:27 to indicate the penalty. Amos 5:26 is difficult. RV seems to assume that the reference is to the past, and that Siccuth and Chiun were idols. But these two words are probably the names of an Assyrian deity, and should be read Sakkuth and Kêwân. The verse will then refer to the future, and is not so much a further denunciation of false worship as a prediction of what will happen to the Israelites and their idols. In that case it should be regarded as an editorial insertion. Sakkut and Kaiwân are Assyrian by-names of the god Saturn, and are found together in Assyrian texts. If Amos 5:26 is deleted, Amos 5:27 pronounces the penalty incurred by false piety. Therefore—because of such idle practices—I will carry you away into exile.

Amos 5:20. even very dark, and no brightness in it: Kent, "yea, murky darkness, without a ray of light in it."

Amos 5:21. Translate, "I hate, I despise your pilgrim feasts" (cf. Ar. hajja, "to make a pilgrimage to Mecca," "and I will not accept (lit. ‘smell' with acceptance) your festivals" (‘ăṣârâh here a synonym of hâg, not a technical term as in Deuteronomy 16:8, Leviticus 23:36).

Amos 5:23. viols: render "harps."

Amos 5:24. Better, "and let right roll on like waters, and righteousness like a perennial stream."

Amos 5:26. Yea, ye have borne, etc.: rather, "yea, ye will bear." The "star of your god," or better, "your star-god," is probably a gloss. Riessler, following LXX, would read melek for malkekem ("your king"). This gives Sakkuth-melek, for which he compares Adar-melek and Anam-melek in 2 Kings 17:31.

06 Chapter 6 

Introduction
Amos 3-6. Fuller Statement of Israel's Sin and Doom.—There are three main sections, each beginning "Hear ye this word" (Amos 3:1, Amos 4:1, Amos 5:1).

Verses 1-7
Amos 6:1-7. The Luxury of Israel's Rulers.—Extravagance in ritual often indicates a perverted sense of what constitutes a true philosophy of life. The price of luxury is far greater than men realise. The prophet now contrasts the careless luxury of the rich with the misery that is soon to overtake them (cf. Amos 6:8-14). The reference to Zion in Amos 6:1 has been suspected, on the ground that Amos preached exclusively to the Northern Kingdom. But a slight changes gives: "Woe to those that are at ease in (their) pride" (so Ehrlich). Woe to the rulers of the people in Israel and Samaria, "the men of mark" of Israel, "the first of the nations." Consider the fate of other nations (Isaiah 10:9*, 2 Kings 18:33-35; 2 Kings 19:12 f.). Look (Amos 6:2) at Calneh, Hamath, and Gath! Amos 6:2 is regarded by some scholars (e.g. Kent) as a later addition, because these cities were not destroyed till after the days of Amos. Hamath was not taken until 720 B.C.; Calneh (if it be the same as Calno) was not conquered much before 701. But the identification of Calneh (cf. Isaiah 10:9; possibly the Kullani of Assyrian inscriptions, a place in the N. of Syria) is very doubtful; and, as Ehrlich says, Hamath may have suffered severely from other foes long before its conquest by Sargon. Hamath (2 Kings 14:25*) was an important town on the Orontes, about 100 miles N. of Damascus and S. of Arpad. Gath, the identification of which is uncertain, was the fifth of the chief Philistine towns (cf. Amos 1:8). It was destroyed at a later date (2 Chronicles 26:6). The prophet asks: Are ye better than these kingdoms, or is your territory larger than their territory (see below)? What right have ye to expect to escape their fate? Ye who refuse to contemplate the day of calamity, who are installed by violence; who (Amos 6:4) lie upon beds of ivory and sprawl (so translate) on couches; who feed on dainty lambs and stalled calves; who (Amos 6:5) improvise idly to the sound of the harp and like a David compose "all sorts of melodies" (so Nowack, slightly emending text); who drink bowls of wine and use the most costly ointments. Woe to such triflers! They cannot spare a thought (Amos 6:6) for "the ruin of Joseph" (cf. Nahum 3:19). But (Amos 6:7) now the revelry of the sprawlers shall come to an end. They have prided themselves on being the first of the nations. Therefore they shall now march into captivity at the head of captured peoples!

Amos 6:2. Read, "Are ye better?"—Read, "or is your territory larger than their territory" (gěbulekem miggěbulâm).

Amos 6:3. Oettli reads "sceptre" (shbet).

Amos 6:5. Better, "all sorts of melodies (kŏl for kělê).

Verses 8-14
Amos 6:8-14. The Miserable Fate of these Rulers.—Yahweh solemnly declares (Amos 6:8) that the pride (mg.) of Jacob, the vainglory which has displaced true glory, has become an abomination to Him. There follows a difficult section, Amos 6:9 f., which does not suit the context very well and may have been added by a scribe. It seems to describe the horrors of a siege or plague. So terrible is the scourge that in a house where there are ten men none may escape (Amos 6:9). A kinsman (mg.), whose privilege it is to burn sacred spices in honour of the dead (cf. Jeremiah 34:5, 2 Chronicles 16:14), visits the house with some friends to carry away the bones (Amos 6:10). Calling to a friend who has penetrated farther into the house, he asks: "Have you any more there?" and receives the answer "No." Then he says "Hush!" Yahweh is angry and has brought a terrible punishment. Let us beware of even mentioning His name. The mere mention of it might excite Him to even greater wrath. Amos 6:11 is more in the line of thought of Amos 6:8. Yahweh commands destruction. The great houses of the rich will be reduced to fragments; the smaller houses of the poor, which can hardly escape the blow altogether, will suffer rents (for word, cf. Isaiah 22:9). The unnatural perversity of Israel must bring an inevitable punishment (Amos 6:12). Do horses run upon rocks, or does one plough (the rocks) with oxen? (but see below) No. Why, then, does Israel do something equally perverse, turning right into poison and the fruits of righteousness into wormwood? Why, again, is she so perverse (Amos 6:13) as to boast of a power (karnayim, cf. Jeremiah 48:25) that is worthless, "a thing of naught"? To punish her, Yahweh is bringing against her a nation (Assyria) which will make her suffer (Amos 6:14) from her furthest northern limit to the "wâdy of the Arabah" (cf. 2 Kings 14:25) or the "brook of the willows" (reading hâ-‘ărâbîm, cf. Isaiah 15:7) in the S., probably the Wâdi el-Achsâ.

Amos 6:10. even he that burneth him: the Hebrews did not burn the dead, unless they were criminals or enemies (Joshua 7:25, 1 Samuel 31:12). The reference must, therefore, be to the burning of spices (Jeremiah 34:5, 2 Chronicles 16:5); but even this is rather forced. Ehrlich thinks that u-mĕsârepho is to be read u-mĕsappero, "and the one who removes him" (sâphar = Ar. safara, "to sweep" a house). Others emend the first three words of Heb. more radically. Marti either, "and a family of scant number shall be left," or "and the remnant of his (i.e. Jacob's) family are few." He would read further, "the dead" (mçthîm) for "the bones."

Amos 6:12. Read with Michaelis, 'im-yçhsârçsh babbâḳâr yâm, "or is the sea ploughed with oxen?" though we should expect hay-yâm.

Amos 6:13. It has been suggested that the words translated "a thing of nought" and "horns" may be proper names (cf. Marti): "Who rejoice because of Lodebar, who say, ‘Have we not captured Karnaim by our might?'" In that case the reference is to two towns (cf. 2 Samuel 9:4 f; 2 Samuel 17:27, 1 Maccabees 5:26, Genesis 14:5) on the E. of the Jordan which may recently have been taken by the Israelites. Ehrlich interprets only the second expression as a proper name. The Israelites rejoiced greatly over the recovery of a town (Karnaim) which was of no importance.

07 Chapter 7 

Introduction
Amos 7:1 to Amos 9:8. Visions of the Prophet Amos.—This section contains a series of visions, interrupted by a historical passage (Amos 7:10-17). The visions are described and then interpreted as symbolical illustrations of apostate Israel's fate.

Verses 1-3
Amos 7:1-3. The Vision of the Locusts.—On one occasion the prophet saw (Amos 7:1) and behold, Yahweh formed locusts at the beginning of the coming up of the "late spring grass" (lekesh, RV "latter growth"), the grass brought on by the late spring rain (malkosh, cf. Joel 2:23), and further described here as coming up "after the king's shearing" or "after the king's mowings." The king's mowings may mean (cf. Driver) that the mowings were taken as tribute by the king. (Ehrlich takes it to mean "national mowings.") The locusts were beginning to work havoc (Amos 7:2). Then, "when they would have wholly devoured the herbage of the land," the prophet interceded with Yahweh, who relented (Amos 7:3). Thus Amos 7:1-3 seems to refer to a physical calamity, a plague of locusts (cf. Amos 7:4).

Amos 7:1. he formed locusts: read perhaps (cf. LXX), "and behold, a brood of locusts" (or, "of a locust-swarm," cf. Nahum 3:17).—and, lo, it was the latter growth: apparently a gloss. If original, read yelek (LXX) for lekesh: "and behold, there were mature young locusts."

Amos 7:2. when they . . . land: translated as above. But read probably, "and when they were making an end of devouring" (wa-yehi hu' mekalleh lě'ěkôl).

Verses 4-6
Amos 7:4-6. The Vision of Fire.—Another time the prophet saw a fire-phenomenon. Yahweh (Amos 7:4) "called down a fire to punish" (or judge). This devoured the great deep (Genesis 1:6 f.*), whence came the rivers and fountains, and would have devoured "the tilled land," when the prophet interceded (Amos 7:5) and Yahweh relented (Amos 7:6). 

Verses 7-9
Amos 7:7-9. The Vision of the Wall.—The third vision is more difficult. The prophet saw (Amos 7:7) "and behold, Yahweh stood by a wall of 'anak, and in His hand 'anak." 'Anak is usually translated "plummet." By a wall that had once been found perpendicular, a plummet-wall, Yahweh stood with a plummet in His hand. What exact significance (Amos 7:8) had this plummet? Yahweh is tired of relenting; He will simply apply the plummet to His people, and once for all destroy an edifice which is no longer worthy to stand. Kent's omission of the first 'anak is an improvement: "And behold the Lord was standing behind a wall, with a plumbline in His hand." Other Semitic languages seem to favour the view (so Marti) that 'anak may denote a hard or heavy kind of metal, possibly lead or steel. Marti translates, "Thus the Lord showed me, and behold one standing on a wall of steel with steel in his hand." Amos beholds a man unconquerable, equipped with iron and sword (Amos 7:7), and Yahweh explains (Amos 7:8) that this man is about to turn his sword against Israel, because he cannot again spare her. In the utter devastation of the country, Israel's places of worship will be laid low (Amos 7:9).

Amos 7:8. The plummet is usually explained as "a crucial moral test" (Driver). Ehrlich, however, explains it as a figure for the execution of judgment (cf. 2 Kings 21:13, Lamentations 2:8).

Verses 10-17
Amos 7:10-17. Effect of Amos' Public Utterances.—A historical episode is here interposed. Amaziah, the priest of Bethel, interrupts the work of Amos, charging him, by twisting his words, with conspiracy (Amos 7:10). So revolutionary is he that "the earth (not the land) cannot bear all his words." Really he had spoken not of "Jeroboam" but of "the house of Jeroboam." There is perhaps a note of scorn in the word "seer" (almost equivalent to visionary). Amos had better flee to Judah and earn his bread and prophesy there. Amos retorts that he was no professional prophet. He had earned his bread by tending sheep and cultivating fig-mulberries (rather than sycamore trees). In Syria these did not grow in such high and cold regions as Tekoa, but the pasture-grounds and gardens of its shepherds may well have extended on the E. down to the Dead Sea (cf. G. A. Smith). Amos refuses for the moment to be silenced (Amos 7:16), and does not leave Amaziah without a word of warning and denunciation (Amos 7:17 f.). His own wife will become a prey to the outrages of a powerful enemy; and the priest and his people will be led into captivity.

Amos 7:14. For "herdman" (bôkçr) Marti and others would read "shepherd" (nôkçd) as in Amos 1:1*.—The fig-mulberry was common in parts of Palestine. The fruit had to be nipped or punctured to release an insect and thus render it eatable.

08 Chapter 8 

Introduction
Amos 7:1 to Amos 9:8. Visions of the Prophet Amos.—This section contains a series of visions, interrupted by a historical passage (Amos 7:10-17). The visions are described and then interpreted as symbolical illustrations of apostate Israel's fate.

Verses 1-3
Amos 8:1-3. The Vision of the Basket of Summer Fruit.—The account of the visions is now resumed. This time the prophet sees a basket of summer fruit (Amos 8:1), and Yahweh explains (Amos 8:2) that the summer fruit (kayiṣ) symbolises the end (kçṣ) of the people of Israel. Thus we have a play upon words (as in Jeremiah 1:11 f.). In that day (Amos 8:3) the songs in the palace (not temple) shall be turned into wailing. There shall be dead bodies everywhere, and these shall be cast away in silence without burial. This scene of the dead demands dead silence.

3. And the songs of the temple shall be howlings: lit. "and the songs of the palace shall wail." Read with Hoffmann and others, shrth for shrth, "and the singing women of the palace shall wail." Translate, "A multitude of carcases."

Verses 4-14
Amos 8:4-14. Development of the Theme of Amos 3.—This section, which re-echoes Amos 2:6-8, has been regarded as a conglomeration of rather loosely-connected fragments (cf. G. A. Smith). The prophet addresses himself to those who persecute and destroy the needy and humble (Amos 8:4), the ruthless and godless rich who regard holy days and Sabbaths as tiresome interruptions of business and as troublesome reproaches to their guilty conscience (Amos 8:5), who traffic in the lives of the poor (see Amos 2:6) and tamper with the very staff of life (Amos 8:6). Such men and such deeds Yahweh will never forget or forgive (Amos 8:7). The very ground will shudder at them and suffer an earthquake, swaying upwards like the Nile, rolling, and sinking again like the river of Egypt (Amos 8:8). The sun will disappear at noon, and darkness reign instead of daylight (Amos 8:9). The expressions are figures of speech, and do not necessarily imply an earthquake and eclipse in the days of Amos. Joy (Amos 8:10) shall be turned into lamentation and mourning like the mourning for one's dearest one (so Ehrlich, not for an only son). The end of all this will be the most bitter distress. The words of Yahweh have been despised and rejected. The time will come (Amos 8:11) when men will seek as feverishly to hear "the word (read as sing.) of the Lord" as they seek to find food and water in time of famine and drought. And they will seek in vain (Amos 8:12). Of this thirst the fairest maidens and the youths will pine away (Amos 8:13), who (Amos 8:14) used to swear by the guilt (false worship) of Samaria and say, "As liveth thy God, O Dan!" They used to take an oath by the God of Dan and by the pilgrimage-route to Beersheba.

Amos 8:4. Read, "ye that crush" (cf. Amos 2:7).

Amos 8:6. the refuse of wheat: a similar expression, the "sweepings of corn," occurs in an old Aramaic inscription from Nirab, near Aleppo (Lidzbarski, Ephemeris, i. 1902, p. 193).

Amos 8:7. Translate "the pride of Jacob."

Amos 8:8. troubled: rather "tossed" (lit. "driven," cf. Isaiah 57:20).

Amos 8:12. It is perhaps better to translate, against the accents, "And from the north even to the sun-rising shall they run to and fro, seeking," etc.

Amos 8:14. the sin of Samaria: the sin ('ashmath) or guilt here is usually taken to be the calf worshipped at Bethel (cf. Hosea 8:5; Hosea 10:5; Hosea 10:8). But it has become probable that the reference is to a god ‘Ashîma. The Elephantine papyri (p. 79) speak of a deity, ‘Ashem-bethel, worshipped by the Jewish military colony in Upper Egypt (5th cent. B.C.); and we know that the Hamathites worshipped a god 'Ashîma. Translate, therefore, "by 'Ashîma of Samaria" (so Edghill).—As the way of Beersheba liveth: the Muhammadans swear by the pilgrimage to Mecca, but there is no other instance of this kind of oath in OT. Perhaps dôděka, "thy darling," should be read for derek. Here Hoffmann takes it to denote a special patron-god: "As liveth thy patron, O Beersheba!"

09 Chapter 9 

Introduction
Amos 7:1 to Amos 9:8. Visions of the Prophet Amos.—This section contains a series of visions, interrupted by a historical passage (Amos 7:10-17). The visions are described and then interpreted as symbolical illustrations of apostate Israel's fate.

Verses 1-8
Amos 9:1-8. The Vision of an Avenging God.—The last vision impresses upon Amos the anger and omnipotence of the supreme ruler and judge. Yahweh is seen (Amos 9:1) stationed by or over the altar (i.e. of Bethel) or over an altar. The agents of His vengeance are bidden by the prophet to smite the Temple. The command goes forth to "cut them (the pillars) off at the top of all of them." Those who escape the shattering of the Temple ("the last of them") will fall by the sword. There will be no escape for them either in the superhuman heights and depths (Amos 9:2) or in the terrestrial thickets and caves of the almost inaccessible heights of Carmel (Amos 9:3), or in the bottom of the sea. The serpent, that terrible monster which was supposed to have its home in the sea (cf. Genesis 12:1, Isaiah 27:1; Isaiah 51:9 f.), will rout them out there and bite them, even if they could escape the eye of Yahweh. This time not even captivity (Amos 9:4) will serve as a substitute for death. For Yahweh's kindly regard for His people is to give place to relentless punishment. There follows (Amos 9:5 f.) a kind of doxology (cf. Amos 4:13, Amos 5:8 f.), which hardly suits its present context and is held by many scholars to be a later addition. Yahweh, the God of Hosts, it is who by a touch convulses the earth (Amos 8:8). He is the Creator of the heavens, the earth, and the waters of the sea (Amos 9:6). The usual interpretation of the next verse (Amos 9:7; see Driver and Kent) makes Yahweh say that Israelites, Ethiopians, Philistines, and Aramæans are all equal in God's sight. This is too "beautiful and evangelic" (Horton) to be the correct interpretation (cf. especially Amos 3:2). A more plausible interpretation is offered by Ehrlich. Yahweh says, "Are ye not (in your behaviour) to me like Cushites?" In other words, your apostasy has become second nature. You can as little change your ways as the Ethiopian can change his skin. The rest of the verse may then be explained thus: You think I am bound to you by a covenant that cannot be annulled. But have I not brought also the Philistines from Caphtor (Egyptian Keftiu, Crete and the whole of the neighbouring district; see Macalister, Philistines) and the Aramæans from Kir? The last clause of Amos 9:8 would seem to have been added by a later scribe.

Amos 9:5. For the Lord, the God of Hosts: take this, with Ehrlich, as the subject to "Yahweh is his name" (Amos 9:6), all that intervenes being a description of the subject.—and it shall rise up wholly like the River (cf. Amos 8:8): Riessler would read ka-yě'or kil'ayim (cf. Bab. killalân, Ar. kilâ), "and it shall rise up like the Double River," i.e. the Euphrates-Tigris.

Amos 9:6. his vault: i.e. the vault of the heavens. But the word might be translated "his band" (phalanx), as in 2 Samuel 2:25. So Ehrlich, who thinks that the reference is to the earthly elements, of which one, water, is mentioned immediately.

Amos 9:7. and the Syrians from Kir: cf. Amos 1:5*. For "from Kir" (mik-kîr) Riessler would read "from Haran" (mi-ḥârân; Haran in Mesopotamia, cf. Genesis 11:31).

Verses 1-15
Amos 9:9-15. The Restoration of God's People.—This section is probably a post-exilic appendix to the book. The point of view has changed, the fate of Israel being quite different from that contemplated in the rest of the book, and the ideas reflecting the mind of a much later Jewish community.

Yahweh will destroy, but He will not utterly destroy (cf. end of Amos 9:8, if genuine). Israel must be sifted and scattered among the nations (Amos 9:9). But it shall be like the sifting of corn in a sieve. The chaff is scattered, but the compact grains (rather than "least grain") remain. The guilty indeed must suffer (Amos 9:10), and it is useless to say "Disaster shall not touch or befall us" (so translate with Kent). But for the faithful remnant a glorious day is dawning (Amos 9:11), the happy Messianic age, in which Israel will be reunited to Judah, as they were united in the happy days of old. Yahweh will repair the ruin "in order that those over whom my name is called may inherit the remnant of Edom and all the nations" (Amos 9:12; so translate with Ehrlich). In this glorious Messianic age seedtime and harvest will follow in rapid succession, and the harvests be wonderfully rich and abundant (Amos 9:13). The exiles shall return and enjoy a happiness and prosperity (Amos 9:14) that shall not again be interrupted (Amos 9:15). This is the promise of Yahweh, says the prophet, who has become again "thy God."

Amos 9:13. the plowman shall overtake the reaper: Ehrlich reading wě-nâgas, "the plowman shall press the reaper." The plowman will press the reaper to finish his work, that he may start plowing the field again.—sweet wine: the word denotes "either must or wine made by a process in which fermentation was artificially arrested" (ICC on Joel 1:5).—and all the hills shall melt: Riessler would add, "with milk" (ḥâlâb), comparing Jl. 4:18.

Amos 9:14. And I will bring again the captivity of: or, "and I will turn the fortune of": more literally "restore the restoration of."

