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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.
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ZECHARIAH

BY PROFESSOR R. H. KENNETT

OF Zechariah, as of his contemporary, Haggai, nothing is known apart from the OT. According to Zechariah 1:1 he began to prophesy in Nov. 520 B.C., i.e. very shortly after Haggai's second great address. But Zechariah 1:2-6 is probably not by Zechariah (see below), and the next earliest prophecy is dated Feb. 24, 519. The latest date given (Zechariah 7:1) is Dec. 4, 518.

The book falls into two main divisions, of which the first (Haggai 2:1-8) belongs to the age of Zerubbabel: the second (Haggai 2:9-14), which will be considered separately, has no reference to this period, and is commonly allowed to be no part of the original book.

Literature.—For literature on all the Minor Prophets see General Bibliographies. Commentaries: (a) Blayney, Barnes (CB), Dods, C. H. H. Wright; (b) Mitchell (ICC); (c) Baumgarten, Flügge. Other Literature: Ortenberg, Die Bestandteile des Buches Sacharja; Staerk, Untersuchungen; Rubinkam, The Second Part of the Book of Zechariah; Kuiper, Zacharia ix.-xiv.; Cheyne (JQR, 1888); Wellhausen (EBi); Nowack (HDB); Marti, Der Prophet Zacharja, Die Zweifel an der pro-phetischen Sendung Sacharjas (in Studien Julius Wellhausen gewidmet).

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
Zechariah 1-8.

Unlike Haggai, Zechariah would appear to have written his own prophecies, but the original document, which has not come down to us quite complete, has been edited with sundry introductory notes and contains, apparently, some interpolations. Of the latter, Zechariah 1:2-6 is an instance. There is here nothing peculiarly characteristic of Zechariah, though in so short a book arguments from style must not be pressed. It is, however, strange that when the restoration of the Temple was going on apace, Zechariah, with his hopeful temperament, should preach a sermon implying the continued impenitence of the people. Probably a later exhortation has been substituted for the original opening, deemed for some reason unsuitable. "The former prophets" implies a contrast with the later prophets, Jeremiah being assigned to another era. While the section would suit better the situation at the beginning of Haggai's ministry, it is not quite in his style, and it suggests sins more serious than the apathy which he attacks. The author of Zechariah 1:2-6 seems to have expanded Zechariah 1:7 f.

The nature of Zechariah's activity is clear from his own words. The first utterance which can be certainly ascribed to him (Zechariah 1:7-17) is dated Feb. 24, 519 B.C. At this date the revolts which had broken out against Darius in various parts of the Persian empire were being rapidly quelled, and the disappointment of the hopes raised by Haggai in the previous Oct. (Haggai 2:6 f.) had caused depression in Judah. Zechariah, however, did not lose courage, predicting the overthrow of the nations and the completion of Zion's restoration. But he protested against the fatuity of Zerubbabel's advisers, who, untaught by the lesson of the exile, wished not only to restore but to fortify Jerusalem, a project which aroused Samaritan jealousy and caused Persian intervention.

The prophecies of Zechariah are of supreme importance through the light which they throw on the internal history of Judah. For some reason not definitely stated, an attempt was made to deprive Joshua of the High-priesthood. Joshua apparently belonged to the community which had remained in Palestine during the exile (p. 573), and consequently when Zadokite priests returned from Babylonia, friction inevitably arose, since the latter would regard Joshua as an upstart fit at best for the subordinate position of Levite (see Ezekiel 44:10-14). Moreover, Joshua and Zerubbabel seem to have quarrelled personally. Zechariah boldly championed the cause of Joshua, declaring that so long as his conduct was blameless he ought to be the head of the Temple. Zerubbabel also had his own sphere of usefulness, and both should work together for the good of Judah.

According to Ezra 6:15 the Temple was finished on March 3, 515. This is probably the date of the completion of all building operations within the Temple area, the Temple proper having been completed much earlier. At any rate on Dec. 4, 518, the work was progressing so well, that a deputation was sent, apparently by Zerubbabel, to the religious leaders to inquire whether the fasts commemorating the disasters of 586 should still be observed (Zechariah 7:1 ff.). Zechariah replied that they should henceforth be observed as holidays, since the restoration of the Temple was an earnest of the restoration of national prosperity.

From a literary point of view Zechariah makes a new departure, inasmuch as he delivers his message in a series of allegories purporting, like Bunyan's Pilgrim's Progress, to be a dream. The germ of this style may indeed be found earlier (1 Kings 22), but the development of it is Zechariah's. These allegories or word-painted pictures, though to us they may appear somewhat bizarre, were clearly as intelligible in his age as our own political cartoons are in ours. Another new feature in his prophecies is the avoidance of the apparent familiarity in speaking of the Lord which is characteristic of the older literature. This may be due partly to increased reverence, partly to the decline of poetry and the growth of a more prosaic literalism. Thus, though he uses freely the old formula "saith the Lord," he represents himself as addressing the Lord not directly, but through the mediation of an angel who interprets to him the meaning of what he sees.

Zechariah's teaching is characterised by sanctified common sense. Although he hoped to see Zerubbabel actually king of Judah, he was not blind to the dangers of the course he was pursuing. Recognising as clearly as any Zadokite priest the need of a rallying point for Jewish religion, he was free from the petty narrowness which could see no merit in any priest of another guild. In an age when, as it would seem, the civil and the religious leaders were striving for the pre-eminence, he declared that each had his own proper sphere. He recognised the value of fasting if performed in the right spirit, but he did not desire that the children of the bride-chamber should fast while the bridegroom was with them.

Unhappily Zechariah's countrymen would have none of his counsels of patience. His mission was denied, and his advic disregarded. Only too late did the Church of Judah learn the truth of his reiterated assurance, "Ye shall know that the Lord hath sent me unto you." Had his counsel been followed, the suspicion of the Samaritans would never have been aroused by the attempt to fortify Jerusalem, and the jealousy between Samaria and Judah, at first merely political, would not have been extended to religious matters also. Like Him whose forerunner he was, Zechariah would have gathered Jerusalem's children together as a hen gathers her chickens under her wings, and they would not.

Verses 1-6
Zechariah 1:2-6. This rebuke (see above, p. 575) seems inconsistent with a date five weeks or more after work had been begun at the Temple and at least ten days after the prophecy in Haggai 2:1-9. The clumsy handiwork of one or more editors is also evident in the section. The thought appears to be as follows: The Lord had great cause to be wroth with your fathers, and their punishment has largely fallen upon you. But now if you will change your attitude towards Him in showing loyal obedience, He will change His attitude towards you in showing you mercy. Your fathers were stubborn, and they are gone; but the prophets' words came to pass, and your fathers were constrained to acknowledge the justice of their punishment. Zechariah 1:5, as it stands, is difficult. The required sense is best given by the restoration of a negative omitted by accident; thus, "Your fathers where are they? but the prophets, do not they live for ever? Yea, indeed, my words and my statutes, etc." The reference is not to individual prophets but to the prophetic order which always endures.

Verses 7-17
Zechariah 1:7-17. This section, to which Zechariah 1:7 is an editorial introduction, either is not the beginning of Zechariah's allegories, or has not come down to us in its original form, for the interpreting angel is mentioned in Zechariah 1:9 as already known to the reader. A verse introducing him may, however, have been omitted between Zechariah 1:8 and Zechariah 1:9, since the opening words of Zechariah 1:8 imply that we have here the beginning of the allegorical prophecies. There are many corruptions in the text, several of which can, however, be easily corrected from the context. In Zechariah 1:8 read, "I saw in the (Anglice "a") night dream (cf. Zechariah 4:1): omit "riding upon a red horse," as a mutilated fragment of the last clause of the verse which should read, "and behind him were riders on horses red, white, sorrel, and black." (According to MT the "horses" carry on a conversation.) In Zechariah 1:11, for "the angel of the Lord" read "the man" (i.e. of Zechariah 1:8; the correction was perhaps due to reverence, since Zechariah 1:12 f. shows that the "man" is the Lord Himself). In Zechariah 1:12 read "the angel that talked with me answered." For "myrtle trees" the LXX has, perhaps correctly, "mountains," as in Zechariah 6:1. The significance of myrtle trees is not known, nor of the word rendered "the bottom" (Zechariah 1:8 mg. "shady place"). With a corrected text the meaning of the allegory is clear. Zechariah sees someone, who is later perceived to be the Lord Himself, behind whom are four riders on horses of various colours. These bring reports from the four quarters of the earth that the whole earth is quiet; i.e. the revolts which Haggai expected to end in the downfall of Persia have been quelled. Thereupon the interpreting angel expresses the prophet's disappointment, but the Lord answers with words of encouragement. The heathen nations have indeed been His instrument to chastise His people (cf. Isaiah 10:5 ff.), but they are about to be punished for their malice. The outcome will be the restoration of Judah and Jerusalem.

Verses 18-21
Zechariah 1:18-21. The four horns which have scattered Judah and Jerusalem ("Israel" should probably be omitted) represent the whole world arrayed against Judah, and are perhaps iron horns like those made by Zedekiah (1 Kings 22:11); hence "smiths" are introduced to shatter them.

02 Chapter 2 
Introduction
Zechariah 1-8.

Unlike Haggai, Zechariah would appear to have written his own prophecies, but the original document, which has not come down to us quite complete, has been edited with sundry introductory notes and contains, apparently, some interpolations. Of the latter, Zechariah 1:2-6 is an instance. There is here nothing peculiarly characteristic of Zechariah, though in so short a book arguments from style must not be pressed. It is, however, strange that when the restoration of the Temple was going on apace, Zechariah, with his hopeful temperament, should preach a sermon implying the continued impenitence of the people. Probably a later exhortation has been substituted for the original opening, deemed for some reason unsuitable. "The former prophets" implies a contrast with the later prophets, Jeremiah being assigned to another era. While the section would suit better the situation at the beginning of Haggai's ministry, it is not quite in his style, and it suggests sins more serious than the apathy which he attacks. The author of Zechariah 1:2-6 seems to have expanded Zechariah 1:7 f.

The nature of Zechariah's activity is clear from his own words. The first utterance which can be certainly ascribed to him (Zechariah 1:7-17) is dated Feb. 24, 519 B.C. At this date the revolts which had broken out against Darius in various parts of the Persian empire were being rapidly quelled, and the disappointment of the hopes raised by Haggai in the previous Oct. (Haggai 2:6 f.) had caused depression in Judah. Zechariah, however, did not lose courage, predicting the overthrow of the nations and the completion of Zion's restoration. But he protested against the fatuity of Zerubbabel's advisers, who, untaught by the lesson of the exile, wished not only to restore but to fortify Jerusalem, a project which aroused Samaritan jealousy and caused Persian intervention.

The prophecies of Zechariah are of supreme importance through the light which they throw on the internal history of Judah. For some reason not definitely stated, an attempt was made to deprive Joshua of the High-priesthood. Joshua apparently belonged to the community which had remained in Palestine during the exile (p. 573), and consequently when Zadokite priests returned from Babylonia, friction inevitably arose, since the latter would regard Joshua as an upstart fit at best for the subordinate position of Levite (see Ezekiel 44:10-14). Moreover, Joshua and Zerubbabel seem to have quarrelled personally. Zechariah boldly championed the cause of Joshua, declaring that so long as his conduct was blameless he ought to be the head of the Temple. Zerubbabel also had his own sphere of usefulness, and both should work together for the good of Judah.

According to Ezra 6:15 the Temple was finished on March 3, 515. This is probably the date of the completion of all building operations within the Temple area, the Temple proper having been completed much earlier. At any rate on Dec. 4, 518, the work was progressing so well, that a deputation was sent, apparently by Zerubbabel, to the religious leaders to inquire whether the fasts commemorating the disasters of 586 should still be observed (Zechariah 7:1 ff.). Zechariah replied that they should henceforth be observed as holidays, since the restoration of the Temple was an earnest of the restoration of national prosperity.

From a literary point of view Zechariah makes a new departure, inasmuch as he delivers his message in a series of allegories purporting, like Bunyan's Pilgrim's Progress, to be a dream. The germ of this style may indeed be found earlier (1 Kings 22), but the development of it is Zechariah's. These allegories or word-painted pictures, though to us they may appear somewhat bizarre, were clearly as intelligible in his age as our own political cartoons are in ours. Another new feature in his prophecies is the avoidance of the apparent familiarity in speaking of the Lord which is characteristic of the older literature. This may be due partly to increased reverence, partly to the decline of poetry and the growth of a more prosaic literalism. Thus, though he uses freely the old formula "saith the Lord," he represents himself as addressing the Lord not directly, but through the mediation of an angel who interprets to him the meaning of what he sees.

Zechariah's teaching is characterised by sanctified common sense. Although he hoped to see Zerubbabel actually king of Judah, he was not blind to the dangers of the course he was pursuing. Recognising as clearly as any Zadokite priest the need of a rallying point for Jewish religion, he was free from the petty narrowness which could see no merit in any priest of another guild. In an age when, as it would seem, the civil and the religious leaders were striving for the pre-eminence, he declared that each had his own proper sphere. He recognised the value of fasting if performed in the right spirit, but he did not desire that the children of the bride-chamber should fast while the bridegroom was with them.

Unhappily Zechariah's countrymen would have none of his counsels of patience. His mission was denied, and his advic disregarded. Only too late did the Church of Judah learn the truth of his reiterated assurance, "Ye shall know that the Lord hath sent me unto you." Had his counsel been followed, the suspicion of the Samaritans would never have been aroused by the attempt to fortify Jerusalem, and the jealousy between Samaria and Judah, at first merely political, would not have been extended to religious matters also. Like Him whose forerunner he was, Zechariah would have gathered Jerusalem's children together as a hen gathers her chickens under her wings, and they would not.

Verses 1-5
Zechariah 2:1-5. The person with the measuring line (described in Zechariah 2:4 as a "young man," i.e. Zerubbabel, cf. 1 Esdras 3:4; 1 Esdras 4:58) is evidently ascertaining the length of wall required. An angel bids the interpreting angel stop the measuring. A fortified wall is unnecessary, since the Lord will defend His own, and it would only check the expansion of Jerusalem.

Verses 6-13
Zechariah 2:6-13. A Collection of Fragments.

Zechariah 2:6 f. bids the Jews scattered through the Persian empire escape to Jerusalem, where they will be safe when the judgment comes upon Persia. The "north" in Jeremiah's earliest prophecies referred to the Scythians, and was subsequently applied to the Chaldeans and their successors. In Zechariah 2:6 b the LXX has, "I will gather you from," etc. Possibly MT and LXX should be combined. In Zechariah 2:7 place "daughter" before Zion. Zechariah evidently considers that many of those who once formed the population of Zion are still in Babylonia.

Zechariah 2:8 f. Omit "After glory hath he sent me," and read "Thus saith the Lord of hosts with reference to the nations," etc; omit "For" in Zechariah 2:9.

Zechariah 2:10. The prophet does not mean a local presence of the Lord in Jerusalem. When he seems not to intervene for His people, it is as though He were absent.

Zechariah 2:11. An anticipation of the conversion of the heathen probably inserted, or at least modified by a later hand.

Zechariah 2:12. inherit: an entirely misleading translation. The Heb. word is used of receiving a portion of land for cultivation at the periodic distribution of the whole arable land belonging to the village community. Judah will be, as it were, the land which the Lord has for His own cultivation.

Zechariah 2:13 appears to be a fragment describing the Lord's coming to judge the oppressors of Israel. It is difficult to say whether it is original or a later insertion (cf. Habakkuk 2:20, Zephaniah 1:7).

03 Chapter 3 
Introduction
Zechariah 1-8.

Unlike Haggai, Zechariah would appear to have written his own prophecies, but the original document, which has not come down to us quite complete, has been edited with sundry introductory notes and contains, apparently, some interpolations. Of the latter, Zechariah 1:2-6 is an instance. There is here nothing peculiarly characteristic of Zechariah, though in so short a book arguments from style must not be pressed. It is, however, strange that when the restoration of the Temple was going on apace, Zechariah, with his hopeful temperament, should preach a sermon implying the continued impenitence of the people. Probably a later exhortation has been substituted for the original opening, deemed for some reason unsuitable. "The former prophets" implies a contrast with the later prophets, Jeremiah being assigned to another era. While the section would suit better the situation at the beginning of Haggai's ministry, it is not quite in his style, and it suggests sins more serious than the apathy which he attacks. The author of Zechariah 1:2-6 seems to have expanded Zechariah 1:7 f.

The nature of Zechariah's activity is clear from his own words. The first utterance which can be certainly ascribed to him (Zechariah 1:7-17) is dated Feb. 24, 519 B.C. At this date the revolts which had broken out against Darius in various parts of the Persian empire were being rapidly quelled, and the disappointment of the hopes raised by Haggai in the previous Oct. (Haggai 2:6 f.) had caused depression in Judah. Zechariah, however, did not lose courage, predicting the overthrow of the nations and the completion of Zion's restoration. But he protested against the fatuity of Zerubbabel's advisers, who, untaught by the lesson of the exile, wished not only to restore but to fortify Jerusalem, a project which aroused Samaritan jealousy and caused Persian intervention.

The prophecies of Zechariah are of supreme importance through the light which they throw on the internal history of Judah. For some reason not definitely stated, an attempt was made to deprive Joshua of the High-priesthood. Joshua apparently belonged to the community which had remained in Palestine during the exile (p. 573), and consequently when Zadokite priests returned from Babylonia, friction inevitably arose, since the latter would regard Joshua as an upstart fit at best for the subordinate position of Levite (see Ezekiel 44:10-14). Moreover, Joshua and Zerubbabel seem to have quarrelled personally. Zechariah boldly championed the cause of Joshua, declaring that so long as his conduct was blameless he ought to be the head of the Temple. Zerubbabel also had his own sphere of usefulness, and both should work together for the good of Judah.

According to Ezra 6:15 the Temple was finished on March 3, 515. This is probably the date of the completion of all building operations within the Temple area, the Temple proper having been completed much earlier. At any rate on Dec. 4, 518, the work was progressing so well, that a deputation was sent, apparently by Zerubbabel, to the religious leaders to inquire whether the fasts commemorating the disasters of 586 should still be observed (Zechariah 7:1 ff.). Zechariah replied that they should henceforth be observed as holidays, since the restoration of the Temple was an earnest of the restoration of national prosperity.

From a literary point of view Zechariah makes a new departure, inasmuch as he delivers his message in a series of allegories purporting, like Bunyan's Pilgrim's Progress, to be a dream. The germ of this style may indeed be found earlier (1 Kings 22), but the development of it is Zechariah's. These allegories or word-painted pictures, though to us they may appear somewhat bizarre, were clearly as intelligible in his age as our own political cartoons are in ours. Another new feature in his prophecies is the avoidance of the apparent familiarity in speaking of the Lord which is characteristic of the older literature. This may be due partly to increased reverence, partly to the decline of poetry and the growth of a more prosaic literalism. Thus, though he uses freely the old formula "saith the Lord," he represents himself as addressing the Lord not directly, but through the mediation of an angel who interprets to him the meaning of what he sees.

Zechariah's teaching is characterised by sanctified common sense. Although he hoped to see Zerubbabel actually king of Judah, he was not blind to the dangers of the course he was pursuing. Recognising as clearly as any Zadokite priest the need of a rallying point for Jewish religion, he was free from the petty narrowness which could see no merit in any priest of another guild. In an age when, as it would seem, the civil and the religious leaders were striving for the pre-eminence, he declared that each had his own proper sphere. He recognised the value of fasting if performed in the right spirit, but he did not desire that the children of the bride-chamber should fast while the bridegroom was with them.

Unhappily Zechariah's countrymen would have none of his counsels of patience. His mission was denied, and his advic disregarded. Only too late did the Church of Judah learn the truth of his reiterated assurance, "Ye shall know that the Lord hath sent me unto you." Had his counsel been followed, the suspicion of the Samaritans would never have been aroused by the attempt to fortify Jerusalem, and the jealousy between Samaria and Judah, at first merely political, would not have been extended to religious matters also. Like Him whose forerunner he was, Zechariah would have gathered Jerusalem's children together as a hen gathers her chickens under her wings, and they would not.

Verses 1-10
Zechariah 3:1-10. The Trial of Joshua.—Several corrections are necessary in this paragraph, some of which are confirmed by the LXX. In Zechariah 3:2 read, "And the angel of the Lord said." In Zechariah 3:4 f. read with LXX, "Take the filthy garments from off him (And he said unto him, Behold I have caused thine iniquity to pass from thee); and clothe him with rich apparel, and set a fair mitre," etc. In Zechariah 3:8 we should probably read, "Thou and thy fellows which sit before thee are men which," etc. Among the Hebrews any disaster was regarded as a sign of Divine displeasure or, to use a common Heb. figure of speech, a sign that the Lord was bringing a charge against the person afflicted. The "satan" or opponent—for here, as in Job, the word is not a proper name—is not a devil but an angel, perfectly obedient to the Lord and commissioned by Him to test men's sincerity by bringing misfortune upon them. He may therefore be regarded as the angel of trial. A representation of the High Priest as upon his trial implies that he has been visited with some misfortune, the nature of which is indicated by his filthy garments, i.e. garments in which it would be impossible for a priest to minister. In other words, an attempt has been made, whether successfully or not, to turn Joshua out of the High-priesthood. The parenthesis in Zechariah 3:4, which may be a later insertion, does not necessarily imply actual misconduct on Joshua's part; for according to Heb. idiom, "iniquity" or "guilt" rested upon every accused person until he was acquitted. The angel of the Lord, who is the presiding judge, confirms Joshua in the High-priesthood, so long as his conduct is worthy of his office, and gives him a definite sphere of action ("places to walk in," not "a place of access") among the Lord's messengers or angels. Joshua is further informed that he and his assistants who have preserved a priesthood in Jerusalem are an earnest that the monarchy will not be extinguished but that the Lord will fulfil the anticipation of Jeremiah (Jeremiah 23:5 ff.) and produce a shoot (mg., not "branch") from the root of the cut-down tree of David which in time will itself develop into a tree. As Haggai (Haggai 2:23) expects to see in Zerubbabel a reversal of the woe pronounced by Jeremiah (Jeremiah 22:24) upon Jehoiachin, so Zechariah expects to see in him a fulfilment of Jeremiah's prediction of a restored monarchy. This passage indeed is probably the first clear instance of the expression of a hope based upon a definite prophecy, so that Jeremiah 23:5 ff. may be regarded as the starting-point of "Messianic" hope. The latter part of the paragraph is apparently mutilated, for the stone mentioned in Zechariah 3:9 as known has not been mentioned before; moreover "that land" can scarcely be right. The reference to the stone is obscure, but a clue may be found in Zechariah 6:9-14. We are probably to understand a gem which is committed to Joshua's keeping until it can be worn by Zerubbabel as one of the insignia of royalty. The "seven eyes" are either seven surfaces or facets, or more probably seven circles, possibly representing seven stars, engraved upon the stone as upon a signet. Zechariah 3:10 is one of those descriptions of the good time to come which later editors have so plentifully inserted in the prophetic books. It is clearly addressed to the people generally, whereas the preceding verses are addressed to Joshua.

04 Chapter 4 
Introduction
Zechariah 1-8.

Unlike Haggai, Zechariah would appear to have written his own prophecies, but the original document, which has not come down to us quite complete, has been edited with sundry introductory notes and contains, apparently, some interpolations. Of the latter, Zechariah 1:2-6 is an instance. There is here nothing peculiarly characteristic of Zechariah, though in so short a book arguments from style must not be pressed. It is, however, strange that when the restoration of the Temple was going on apace, Zechariah, with his hopeful temperament, should preach a sermon implying the continued impenitence of the people. Probably a later exhortation has been substituted for the original opening, deemed for some reason unsuitable. "The former prophets" implies a contrast with the later prophets, Jeremiah being assigned to another era. While the section would suit better the situation at the beginning of Haggai's ministry, it is not quite in his style, and it suggests sins more serious than the apathy which he attacks. The author of Zechariah 1:2-6 seems to have expanded Zechariah 1:7 f.

The nature of Zechariah's activity is clear from his own words. The first utterance which can be certainly ascribed to him (Zechariah 1:7-17) is dated Feb. 24, 519 B.C. At this date the revolts which had broken out against Darius in various parts of the Persian empire were being rapidly quelled, and the disappointment of the hopes raised by Haggai in the previous Oct. (Haggai 2:6 f.) had caused depression in Judah. Zechariah, however, did not lose courage, predicting the overthrow of the nations and the completion of Zion's restoration. But he protested against the fatuity of Zerubbabel's advisers, who, untaught by the lesson of the exile, wished not only to restore but to fortify Jerusalem, a project which aroused Samaritan jealousy and caused Persian intervention.

The prophecies of Zechariah are of supreme importance through the light which they throw on the internal history of Judah. For some reason not definitely stated, an attempt was made to deprive Joshua of the High-priesthood. Joshua apparently belonged to the community which had remained in Palestine during the exile (p. 573), and consequently when Zadokite priests returned from Babylonia, friction inevitably arose, since the latter would regard Joshua as an upstart fit at best for the subordinate position of Levite (see Ezekiel 44:10-14). Moreover, Joshua and Zerubbabel seem to have quarrelled personally. Zechariah boldly championed the cause of Joshua, declaring that so long as his conduct was blameless he ought to be the head of the Temple. Zerubbabel also had his own sphere of usefulness, and both should work together for the good of Judah.

According to Ezra 6:15 the Temple was finished on March 3, 515. This is probably the date of the completion of all building operations within the Temple area, the Temple proper having been completed much earlier. At any rate on Dec. 4, 518, the work was progressing so well, that a deputation was sent, apparently by Zerubbabel, to the religious leaders to inquire whether the fasts commemorating the disasters of 586 should still be observed (Zechariah 7:1 ff.). Zechariah replied that they should henceforth be observed as holidays, since the restoration of the Temple was an earnest of the restoration of national prosperity.

From a literary point of view Zechariah makes a new departure, inasmuch as he delivers his message in a series of allegories purporting, like Bunyan's Pilgrim's Progress, to be a dream. The germ of this style may indeed be found earlier (1 Kings 22), but the development of it is Zechariah's. These allegories or word-painted pictures, though to us they may appear somewhat bizarre, were clearly as intelligible in his age as our own political cartoons are in ours. Another new feature in his prophecies is the avoidance of the apparent familiarity in speaking of the Lord which is characteristic of the older literature. This may be due partly to increased reverence, partly to the decline of poetry and the growth of a more prosaic literalism. Thus, though he uses freely the old formula "saith the Lord," he represents himself as addressing the Lord not directly, but through the mediation of an angel who interprets to him the meaning of what he sees.

Zechariah's teaching is characterised by sanctified common sense. Although he hoped to see Zerubbabel actually king of Judah, he was not blind to the dangers of the course he was pursuing. Recognising as clearly as any Zadokite priest the need of a rallying point for Jewish religion, he was free from the petty narrowness which could see no merit in any priest of another guild. In an age when, as it would seem, the civil and the religious leaders were striving for the pre-eminence, he declared that each had his own proper sphere. He recognised the value of fasting if performed in the right spirit, but he did not desire that the children of the bride-chamber should fast while the bridegroom was with them.

Unhappily Zechariah's countrymen would have none of his counsels of patience. His mission was denied, and his advic disregarded. Only too late did the Church of Judah learn the truth of his reiterated assurance, "Ye shall know that the Lord hath sent me unto you." Had his counsel been followed, the suspicion of the Samaritans would never have been aroused by the attempt to fortify Jerusalem, and the jealousy between Samaria and Judah, at first merely political, would not have been extended to religious matters also. Like Him whose forerunner he was, Zechariah would have gathered Jerusalem's children together as a hen gathers her chickens under her wings, and they would not.

Verses 1-7
Zechariah 4:1-7. The Golden Lampstand.—Zechariah dreams that he is aroused by the interpreting angel who shows him a golden lampstand. This section has suffered somewhat in transmission. In Zechariah 4:2 read with LXX . . . "behold, a lampstand all of gold, and a bowl upon the top of it, and seven lamps thereon, and seven pipes to the lamps," etc. Two insertions have been made. The former (Zechariah 4:6 b - Zechariah 4:10 a), which is a general encouragement to Zerubbabel, is probably due to some scribe's blunder; the second (Zechariah 4:12) appears to be a fragment of a similar allegory by some other writer. Zechariah 4:10 b ought to follow immediately upon Zechariah 4:6 a, thus: (Zechariah 4:6 a) "Then he announced and spake unto me saying (Zechariah 4:10 b), These seven are the eyes of the Lord," etc. The lampstand (not "candlestick") must be imagined as an upright standard with a reservoir for oil upon the top, and seven branches supporting the lamps, each of which is connected by a pipe with the reservoir. On each side of this lampstand are two olive-trees, by which the reservoir supplying the lamps is itself fed with oil. In Heb. idiom one word commonly covers both cause and effect; consequently a lamp, which suggests light, suggests also the result of light, i.e. safety, since darkness involved danger from the lawless (Zechariah 14:6 ff.*, cf. Job 24:13-17). Seven lamps imply an intense light, i.e. a state of things in which there is nothing to fear, such as exists when the two eyes of the Lord are upon His people for good. This state of peace and safety is maintained by Joshua and Zerubbabel, who are compared to the olive-trees which supply the oil for the lamps.

Zechariah 4:14. sons of oil is an absurdly literal translation. Heb. makes good its deficiency in adjectives in various ways, among them by the use of the word "son." Thus "son of death" means "liable to death"; "son of dawn" the star which heralds the dawn; "son of fatness" (Isaiah 5:1) means productive of luxuriance; similarly "sons of oil" means "productive of oil." There is no idea here of anointing, for yiṣhar (the word used here), which denotes vegetable oil, is never used of the oil of unction, which probably was originally animal oil, and is always called shemen.

Zechariah 4:6 b - Zechariah 4:10 a is an address to Zerubbabel apparently belonging to about the same period as Haggai 2:2-9 or at any rate the earlier days of the Temple restoration. In Zechariah 4:6 read mg. Zechariah 4:7 reminds us of Isaiah 40:4, but is not necessarily a quotation. The meaning of the stone (Zechariah 4:7) is doubtful It is scarcely equivalent to "the head of the corner" (Psalms 118:22), for not only would this naturally follow Zechariah 4:9 a, but "bring forth" would not naturally be used in connexion with a building stone, and the Heb. ("the stone the head") is impossible. It is more likely, therefore, though the text is too much mutilated to be corrected with certainty, that the stone belongs to a diadem which is to be placed on Zerubbabel's head (cf. Zechariah 6:9 ff.). The last clause of Zechariah 4:7 is fragmentary; "with" is not expressed in the Heb. The "plummet" in the incomplete sentence (Zechariah 4:10 a) is probably a sign of the rebuilding of Jerusalem.

Zechariah 4:12. A fragment of some parallel allegory, probably a later imitation of Zechariah's. The translation "the golden oil" is a desperate but hopeless attempt to make sense of a corrupt text.

05 Chapter 5 

Introduction
Zechariah 1-8.

Unlike Haggai, Zechariah would appear to have written his own prophecies, but the original document, which has not come down to us quite complete, has been edited with sundry introductory notes and contains, apparently, some interpolations. Of the latter, Zechariah 1:2-6 is an instance. There is here nothing peculiarly characteristic of Zechariah, though in so short a book arguments from style must not be pressed. It is, however, strange that when the restoration of the Temple was going on apace, Zechariah, with his hopeful temperament, should preach a sermon implying the continued impenitence of the people. Probably a later exhortation has been substituted for the original opening, deemed for some reason unsuitable. "The former prophets" implies a contrast with the later prophets, Jeremiah being assigned to another era. While the section would suit better the situation at the beginning of Haggai's ministry, it is not quite in his style, and it suggests sins more serious than the apathy which he attacks. The author of Zechariah 1:2-6 seems to have expanded Zechariah 1:7 f.

The nature of Zechariah's activity is clear from his own words. The first utterance which can be certainly ascribed to him (Zechariah 1:7-17) is dated Feb. 24, 519 B.C. At this date the revolts which had broken out against Darius in various parts of the Persian empire were being rapidly quelled, and the disappointment of the hopes raised by Haggai in the previous Oct. (Haggai 2:6 f.) had caused depression in Judah. Zechariah, however, did not lose courage, predicting the overthrow of the nations and the completion of Zion's restoration. But he protested against the fatuity of Zerubbabel's advisers, who, untaught by the lesson of the exile, wished not only to restore but to fortify Jerusalem, a project which aroused Samaritan jealousy and caused Persian intervention.

The prophecies of Zechariah are of supreme importance through the light which they throw on the internal history of Judah. For some reason not definitely stated, an attempt was made to deprive Joshua of the High-priesthood. Joshua apparently belonged to the community which had remained in Palestine during the exile (p. 573), and consequently when Zadokite priests returned from Babylonia, friction inevitably arose, since the latter would regard Joshua as an upstart fit at best for the subordinate position of Levite (see Ezekiel 44:10-14). Moreover, Joshua and Zerubbabel seem to have quarrelled personally. Zechariah boldly championed the cause of Joshua, declaring that so long as his conduct was blameless he ought to be the head of the Temple. Zerubbabel also had his own sphere of usefulness, and both should work together for the good of Judah.

According to Ezra 6:15 the Temple was finished on March 3, 515. This is probably the date of the completion of all building operations within the Temple area, the Temple proper having been completed much earlier. At any rate on Dec. 4, 518, the work was progressing so well, that a deputation was sent, apparently by Zerubbabel, to the religious leaders to inquire whether the fasts commemorating the disasters of 586 should still be observed (Zechariah 7:1 ff.). Zechariah replied that they should henceforth be observed as holidays, since the restoration of the Temple was an earnest of the restoration of national prosperity.

From a literary point of view Zechariah makes a new departure, inasmuch as he delivers his message in a series of allegories purporting, like Bunyan's Pilgrim's Progress, to be a dream. The germ of this style may indeed be found earlier (1 Kings 22), but the development of it is Zechariah's. These allegories or word-painted pictures, though to us they may appear somewhat bizarre, were clearly as intelligible in his age as our own political cartoons are in ours. Another new feature in his prophecies is the avoidance of the apparent familiarity in speaking of the Lord which is characteristic of the older literature. This may be due partly to increased reverence, partly to the decline of poetry and the growth of a more prosaic literalism. Thus, though he uses freely the old formula "saith the Lord," he represents himself as addressing the Lord not directly, but through the mediation of an angel who interprets to him the meaning of what he sees.

Zechariah's teaching is characterised by sanctified common sense. Although he hoped to see Zerubbabel actually king of Judah, he was not blind to the dangers of the course he was pursuing. Recognising as clearly as any Zadokite priest the need of a rallying point for Jewish religion, he was free from the petty narrowness which could see no merit in any priest of another guild. In an age when, as it would seem, the civil and the religious leaders were striving for the pre-eminence, he declared that each had his own proper sphere. He recognised the value of fasting if performed in the right spirit, but he did not desire that the children of the bride-chamber should fast while the bridegroom was with them.

Unhappily Zechariah's countrymen would have none of his counsels of patience. His mission was denied, and his advic disregarded. Only too late did the Church of Judah learn the truth of his reiterated assurance, "Ye shall know that the Lord hath sent me unto you." Had his counsel been followed, the suspicion of the Samaritans would never have been aroused by the attempt to fortify Jerusalem, and the jealousy between Samaria and Judah, at first merely political, would not have been extended to religious matters also. Like Him whose forerunner he was, Zechariah would have gathered Jerusalem's children together as a hen gathers her chickens under her wings, and they would not.

Verses 1-4
Zechariah 5:1-4. A Flying, i.e. Ubiquitous Roll containing an Effectual Curse against Thieves and Perjurers.—In Zechariah 5:3 b RV does violence to the Heb. Wellhausen with a slight emendation reads: "for everyone that stealeth hath for a long time past been held guiltless, and everyone that sweareth falsely hath for a long time past been held guiltless." Zechariah here answers the complaint that, while the righteous suffer, sin is not punished, and affirms that henceforth the Lord's curse will show itself active against all thieves and perjurers. [For the power of self-fulfilment inherent in a curse see Genesis 9:25*.—A. S. P.]

Verses 5-11
Zechariah 5:5-11. The Transference to Babylonia of Judah's Guilt (i.e. the cause of calamity).—For "their resemblance" (Zechariah 5:6) read with LXX "their iniquity" (mg.) or rather "their guilt." By the transference of Judah's guilt to Shinar (an intentional archaism for Babylon, see Genesis 11:1-9) Zechariah foretells both the deliverance of Judah and the ruin of the great empire. But he looks for the removal not only of the guilt, the cause of the calamity, but also of wickedness, the cause of the guilt. "Wickedness," being feminine in Heb., is naturally symbolised by a woman. It is remarkable that Haggai and Zechariah make no mention of Persia, but only of Babylonia, probably because the Jews were still in captivity in the latter country.

06 Chapter 6 

Introduction
Zechariah 1-8.

Unlike Haggai, Zechariah would appear to have written his own prophecies, but the original document, which has not come down to us quite complete, has been edited with sundry introductory notes and contains, apparently, some interpolations. Of the latter, Zechariah 1:2-6 is an instance. There is here nothing peculiarly characteristic of Zechariah, though in so short a book arguments from style must not be pressed. It is, however, strange that when the restoration of the Temple was going on apace, Zechariah, with his hopeful temperament, should preach a sermon implying the continued impenitence of the people. Probably a later exhortation has been substituted for the original opening, deemed for some reason unsuitable. "The former prophets" implies a contrast with the later prophets, Jeremiah being assigned to another era. While the section would suit better the situation at the beginning of Haggai's ministry, it is not quite in his style, and it suggests sins more serious than the apathy which he attacks. The author of Zechariah 1:2-6 seems to have expanded Zechariah 1:7 f.

The nature of Zechariah's activity is clear from his own words. The first utterance which can be certainly ascribed to him (Zechariah 1:7-17) is dated Feb. 24, 519 B.C. At this date the revolts which had broken out against Darius in various parts of the Persian empire were being rapidly quelled, and the disappointment of the hopes raised by Haggai in the previous Oct. (Haggai 2:6 f.) had caused depression in Judah. Zechariah, however, did not lose courage, predicting the overthrow of the nations and the completion of Zion's restoration. But he protested against the fatuity of Zerubbabel's advisers, who, untaught by the lesson of the exile, wished not only to restore but to fortify Jerusalem, a project which aroused Samaritan jealousy and caused Persian intervention.

The prophecies of Zechariah are of supreme importance through the light which they throw on the internal history of Judah. For some reason not definitely stated, an attempt was made to deprive Joshua of the High-priesthood. Joshua apparently belonged to the community which had remained in Palestine during the exile (p. 573), and consequently when Zadokite priests returned from Babylonia, friction inevitably arose, since the latter would regard Joshua as an upstart fit at best for the subordinate position of Levite (see Ezekiel 44:10-14). Moreover, Joshua and Zerubbabel seem to have quarrelled personally. Zechariah boldly championed the cause of Joshua, declaring that so long as his conduct was blameless he ought to be the head of the Temple. Zerubbabel also had his own sphere of usefulness, and both should work together for the good of Judah.

According to Ezra 6:15 the Temple was finished on March 3, 515. This is probably the date of the completion of all building operations within the Temple area, the Temple proper having been completed much earlier. At any rate on Dec. 4, 518, the work was progressing so well, that a deputation was sent, apparently by Zerubbabel, to the religious leaders to inquire whether the fasts commemorating the disasters of 586 should still be observed (Zechariah 7:1 ff.). Zechariah replied that they should henceforth be observed as holidays, since the restoration of the Temple was an earnest of the restoration of national prosperity.

From a literary point of view Zechariah makes a new departure, inasmuch as he delivers his message in a series of allegories purporting, like Bunyan's Pilgrim's Progress, to be a dream. The germ of this style may indeed be found earlier (1 Kings 22), but the development of it is Zechariah's. These allegories or word-painted pictures, though to us they may appear somewhat bizarre, were clearly as intelligible in his age as our own political cartoons are in ours. Another new feature in his prophecies is the avoidance of the apparent familiarity in speaking of the Lord which is characteristic of the older literature. This may be due partly to increased reverence, partly to the decline of poetry and the growth of a more prosaic literalism. Thus, though he uses freely the old formula "saith the Lord," he represents himself as addressing the Lord not directly, but through the mediation of an angel who interprets to him the meaning of what he sees.

Zechariah's teaching is characterised by sanctified common sense. Although he hoped to see Zerubbabel actually king of Judah, he was not blind to the dangers of the course he was pursuing. Recognising as clearly as any Zadokite priest the need of a rallying point for Jewish religion, he was free from the petty narrowness which could see no merit in any priest of another guild. In an age when, as it would seem, the civil and the religious leaders were striving for the pre-eminence, he declared that each had his own proper sphere. He recognised the value of fasting if performed in the right spirit, but he did not desire that the children of the bride-chamber should fast while the bridegroom was with them.

Unhappily Zechariah's countrymen would have none of his counsels of patience. His mission was denied, and his advic disregarded. Only too late did the Church of Judah learn the truth of his reiterated assurance, "Ye shall know that the Lord hath sent me unto you." Had his counsel been followed, the suspicion of the Samaritans would never have been aroused by the attempt to fortify Jerusalem, and the jealousy between Samaria and Judah, at first merely political, would not have been extended to religious matters also. Like Him whose forerunner he was, Zechariah would have gathered Jerusalem's children together as a hen gathers her chickens under her wings, and they would not.

Verses 1-8
Zechariah 6:1-8. A more Definite Version of the Allegory in Zechariah 1:8 ff.—Here, however, the horsemen of the former allegory, who represent messengers, are replaced by chariots which symbolise warlike agencies. By "mountains of brass" (or rather bronze) we are not to understand the Lebanon with its copper mines (Cheyne), for in that case we should require the definite article (read RV text, not mg. in Zechariah 6:1; so LXX). Perhaps the two mountains (bronze indicates their irresistible strength) are, so to speak, gateposts on the road to the four quarters of the world from the abode of God. In Zechariah 6:3 omit "strong" (see mg.) and substitute "red" for it in Zechariah 6:7 (see mg.). In MT of Zechariah 6:5 the "chariots" symbolize the four winds of heaven; a slight change gives the superior sense, "These (i.e. the chariots) are going forth unto the four winds of heaven after presenting themselves unto," etc. For the meaningless "after them" (Zechariah 6:6), the Heb. of which is peculiar, we evidently require some point of the compass; Wellhausen suggests the jand of the east." There is a confusion of the tenses; the present tense should probably be read in all cases in Zechariah 6:6 and in the first clause of Zechariah 6:7, which has further suffered some mutilation, since the destination of the fourth chariot, probably the west, is not mentioned. The subject of "sought" (i.e. asked permission) is obviously not, as EV suggests, the bay horses, but the occupants of all four chariots. Their audience is now over, and they ask leave, which is granted, to depart on their several missions. For "have quieted" (Zechariah 6:8) we must read "will quiet"; i.e. the chariot with the black horses goes out to take vengeance on the north country, and to satisfy the Lord's spirit which has been distressed by the injury done to His people. The text at the beginning of Zechariah 6:8 is somewhat uncertain. Zechariah apparently (see Zechariah 1:11) looked for judgment on "the north country," not from the existing political situation, but as satisfying Divine justice.

Verses 9-15
Zechariah 6:9-15. A Crown for Zerubbabel.—The text is considerably confused, partly through accident, partly it would seem by deliberate alteration. The Heb. of the words rendered "and come thou the same day, and go into the house of," incredible as it may appear, seems to have arisen merely through various attempts to correct a misreading of "from"; in Zechariah 6:11; Zechariah 6:14 for "crowns" read "crown." In Zechariah 6:13 b the LXX reads, "shall be priest at his right hand," which, coupled with the mention of "them both," proves conclusively that originally the section contained the name not only of Joshua, but also of Zerubbabel. Since the subject of the words "shall be priest at his right hand" can only be Joshua, the person at whose right hand Joshua shall be priest must be Zerubbabel, and his name must be substituted for that of Joshua in Zechariah 6:11. The four names in Zechariah 6:10 should clearly be the same as the four in 14, Tobijah and Zephaniah being common to both verses. Helem (Zechariah 6:14) is an impossible name, and possibly Heldai should be read in both cases: there is no common measure between Josiah and Hen, and both names may be corrupt. With the above corrections the section will run as follows: "Take of them of the captivity, even of Heldai, and of Tobijah, and of Jedaiah, and of Josiah the son of Zephaniah, who have come from Babylon; yea, take silver and gold, and make a crown, and set it upon the head of Zerubbabel; and say unto him, Thus saith the Lord of hosts, Behold a man whose name is Branch" (or rather Shoot; a sucker from the root is meant), "and he shall grow up in his place, and he shall build the Temple of the Lord, and he shall bear the glory, and shall sit and rule upon his throne, and Joshua shall be priest at his right hand, and counsel of peace shall be between them both." It would seem that four men who have arrived in Jerusalem from Babylon, whether having fled thither or having been despatched on a mission to Zerubbabel cannot be determined, have brought with them an offering of silver and gold. Zechariah advises that this shall be made into a crown, which shall be placed on the head of Zerubbabel, whom he hails as the fulfilment of Jeremiah's prophecy (Jeremiah 23:5 ff.), and whom he regards as the restorer not only of the Temple, but also of the Monarchy. Alongside of Zerubbabel Joshua shall be priest, and counsel of peace (i.e. counsel for the welfare of Judah) shall be between them both. In the light of Zephaniah 3 this insistence on Joshua's position is very significant. Zechariah 6:14 states what is to be done with the crown, which Zerubbabel is as yet unable to wear. It is to be deposited in the Temple as a place of safety, the four men who brought the gold and silver being trustees for it. Their advent encourages Zechariah to hope for a yet greater return of Jews from exile. The last sentence of Zechariah 6:15 is the beginning of a lost prophecy, and has no connexion with the preceding context.

07 Chapter 7 

Introduction
Zechariah 1-8.

Unlike Haggai, Zechariah would appear to have written his own prophecies, but the original document, which has not come down to us quite complete, has been edited with sundry introductory notes and contains, apparently, some interpolations. Of the latter, Zechariah 1:2-6 is an instance. There is here nothing peculiarly characteristic of Zechariah, though in so short a book arguments from style must not be pressed. It is, however, strange that when the restoration of the Temple was going on apace, Zechariah, with his hopeful temperament, should preach a sermon implying the continued impenitence of the people. Probably a later exhortation has been substituted for the original opening, deemed for some reason unsuitable. "The former prophets" implies a contrast with the later prophets, Jeremiah being assigned to another era. While the section would suit better the situation at the beginning of Haggai's ministry, it is not quite in his style, and it suggests sins more serious than the apathy which he attacks. The author of Zechariah 1:2-6 seems to have expanded Zechariah 1:7 f.

The nature of Zechariah's activity is clear from his own words. The first utterance which can be certainly ascribed to him (Zechariah 1:7-17) is dated Feb. 24, 519 B.C. At this date the revolts which had broken out against Darius in various parts of the Persian empire were being rapidly quelled, and the disappointment of the hopes raised by Haggai in the previous Oct. (Haggai 2:6 f.) had caused depression in Judah. Zechariah, however, did not lose courage, predicting the overthrow of the nations and the completion of Zion's restoration. But he protested against the fatuity of Zerubbabel's advisers, who, untaught by the lesson of the exile, wished not only to restore but to fortify Jerusalem, a project which aroused Samaritan jealousy and caused Persian intervention.

The prophecies of Zechariah are of supreme importance through the light which they throw on the internal history of Judah. For some reason not definitely stated, an attempt was made to deprive Joshua of the High-priesthood. Joshua apparently belonged to the community which had remained in Palestine during the exile (p. 573), and consequently when Zadokite priests returned from Babylonia, friction inevitably arose, since the latter would regard Joshua as an upstart fit at best for the subordinate position of Levite (see Ezekiel 44:10-14). Moreover, Joshua and Zerubbabel seem to have quarrelled personally. Zechariah boldly championed the cause of Joshua, declaring that so long as his conduct was blameless he ought to be the head of the Temple. Zerubbabel also had his own sphere of usefulness, and both should work together for the good of Judah.

According to Ezra 6:15 the Temple was finished on March 3, 515. This is probably the date of the completion of all building operations within the Temple area, the Temple proper having been completed much earlier. At any rate on Dec. 4, 518, the work was progressing so well, that a deputation was sent, apparently by Zerubbabel, to the religious leaders to inquire whether the fasts commemorating the disasters of 586 should still be observed (Zechariah 7:1 ff.). Zechariah replied that they should henceforth be observed as holidays, since the restoration of the Temple was an earnest of the restoration of national prosperity.

From a literary point of view Zechariah makes a new departure, inasmuch as he delivers his message in a series of allegories purporting, like Bunyan's Pilgrim's Progress, to be a dream. The germ of this style may indeed be found earlier (1 Kings 22), but the development of it is Zechariah's. These allegories or word-painted pictures, though to us they may appear somewhat bizarre, were clearly as intelligible in his age as our own political cartoons are in ours. Another new feature in his prophecies is the avoidance of the apparent familiarity in speaking of the Lord which is characteristic of the older literature. This may be due partly to increased reverence, partly to the decline of poetry and the growth of a more prosaic literalism. Thus, though he uses freely the old formula "saith the Lord," he represents himself as addressing the Lord not directly, but through the mediation of an angel who interprets to him the meaning of what he sees.

Zechariah's teaching is characterised by sanctified common sense. Although he hoped to see Zerubbabel actually king of Judah, he was not blind to the dangers of the course he was pursuing. Recognising as clearly as any Zadokite priest the need of a rallying point for Jewish religion, he was free from the petty narrowness which could see no merit in any priest of another guild. In an age when, as it would seem, the civil and the religious leaders were striving for the pre-eminence, he declared that each had his own proper sphere. He recognised the value of fasting if performed in the right spirit, but he did not desire that the children of the bride-chamber should fast while the bridegroom was with them.

Unhappily Zechariah's countrymen would have none of his counsels of patience. His mission was denied, and his advic disregarded. Only too late did the Church of Judah learn the truth of his reiterated assurance, "Ye shall know that the Lord hath sent me unto you." Had his counsel been followed, the suspicion of the Samaritans would never have been aroused by the attempt to fortify Jerusalem, and the jealousy between Samaria and Judah, at first merely political, would not have been extended to religious matters also. Like Him whose forerunner he was, Zechariah would have gathered Jerusalem's children together as a hen gathers her chickens under her wings, and they would not.

Verses 1-7
Zechariah 7:1-7 f. The original account of the question about the fasting and Zechariah's answer has been considerably amplified by the insertion of other prophecies, probably later compositions, though they bear some resemblance to the style of Haggai. Note the editorial introductions to the paragraphs beginning Zechariah 7:8 and Zechariah 8:1, which are unnecessary if Zechariah is the speaker throughout. The date is Dec. 4, 518. In Zechariah 7:2-7 we have an excerpt from Zechariah's own narrative, the beginning of which is lost. The text of Zechariah 7:2 a is in confusion, and correction can be only conjectural. Apparently originally only two people were mentioned by name; the first, the sender, being Bethel Sharezer, and the second, the person sent, being Regem-melech (the names are probably corrupt). The sender of the deputation doubtless speaks in the name of the community, and is presumably the governor; moreover, since he is interested in merely Jewish fasts, he must be a Jew. This points to Zerubbabel. Sharezer may have been part of his Bab. name, but we have no evidence for this. It is improbable that a question would be formally asked in Dec. about a fast to be observed during the following Aug., and Zechariah 7:5 implies that the question concerned the fast of Oct. also, while in Zechariah 8:19 four fasts are mentioned, viz. in July, Aug., Oct., and Jan. The question put on Dec. 4 presumably had at least special reference to this last; it must therefore have been mentioned. Probably the list of fasts in Zechariah 7:3; Zechariah 7:5 has been accidentally cut down. The fasts mentioned seem to have been instituted in commemoration of the following national calamities: on July 9, 586, Jerusalem was taken (Jeremiah 39:2); on Aug. 7 the city and Temple were burnt (2 Kings 25:8); in Oct. Gedaliah was murdered (Jeremiah 41); on Jan. 10 the siege of Jerusalem began (2 Kings 25:1). The question about the fasting, since it concerned a matter of torah, would probably be addressed to the priests only, "and to the prophets" being added because Zechariah gave the answer. The fasts, he maintained, had not betokened any real repentance on the part of the people, but had been due to a superstitious belief that their calamities might be mechanically removed. There had been no more thought of glorifying God by the fasts than by eating and drinking, Zechariah 7:7 (note italics) is mutilated; the LXX reads, "Are not these the words," etc. The South is the Negeb (p. 32), the lowland is the Shephelah (p. 31).

Verses 8-14
Zechariah 7:8-14 is probably an amplification of the original address by a later hand and likewise Zechariah 8:1-17. Both are much like Zechariah 1:2-6.

08 Chapter 8 

Introduction
Zechariah 1-8.

Unlike Haggai, Zechariah would appear to have written his own prophecies, but the original document, which has not come down to us quite complete, has been edited with sundry introductory notes and contains, apparently, some interpolations. Of the latter, Zechariah 1:2-6 is an instance. There is here nothing peculiarly characteristic of Zechariah, though in so short a book arguments from style must not be pressed. It is, however, strange that when the restoration of the Temple was going on apace, Zechariah, with his hopeful temperament, should preach a sermon implying the continued impenitence of the people. Probably a later exhortation has been substituted for the original opening, deemed for some reason unsuitable. "The former prophets" implies a contrast with the later prophets, Jeremiah being assigned to another era. While the section would suit better the situation at the beginning of Haggai's ministry, it is not quite in his style, and it suggests sins more serious than the apathy which he attacks. The author of Zechariah 1:2-6 seems to have expanded Zechariah 1:7 f.

The nature of Zechariah's activity is clear from his own words. The first utterance which can be certainly ascribed to him (Zechariah 1:7-17) is dated Feb. 24, 519 B.C. At this date the revolts which had broken out against Darius in various parts of the Persian empire were being rapidly quelled, and the disappointment of the hopes raised by Haggai in the previous Oct. (Haggai 2:6 f.) had caused depression in Judah. Zechariah, however, did not lose courage, predicting the overthrow of the nations and the completion of Zion's restoration. But he protested against the fatuity of Zerubbabel's advisers, who, untaught by the lesson of the exile, wished not only to restore but to fortify Jerusalem, a project which aroused Samaritan jealousy and caused Persian intervention.

The prophecies of Zechariah are of supreme importance through the light which they throw on the internal history of Judah. For some reason not definitely stated, an attempt was made to deprive Joshua of the High-priesthood. Joshua apparently belonged to the community which had remained in Palestine during the exile (p. 573), and consequently when Zadokite priests returned from Babylonia, friction inevitably arose, since the latter would regard Joshua as an upstart fit at best for the subordinate position of Levite (see Ezekiel 44:10-14). Moreover, Joshua and Zerubbabel seem to have quarrelled personally. Zechariah boldly championed the cause of Joshua, declaring that so long as his conduct was blameless he ought to be the head of the Temple. Zerubbabel also had his own sphere of usefulness, and both should work together for the good of Judah.

According to Ezra 6:15 the Temple was finished on March 3, 515. This is probably the date of the completion of all building operations within the Temple area, the Temple proper having been completed much earlier. At any rate on Dec. 4, 518, the work was progressing so well, that a deputation was sent, apparently by Zerubbabel, to the religious leaders to inquire whether the fasts commemorating the disasters of 586 should still be observed (Zechariah 7:1 ff.). Zechariah replied that they should henceforth be observed as holidays, since the restoration of the Temple was an earnest of the restoration of national prosperity.

From a literary point of view Zechariah makes a new departure, inasmuch as he delivers his message in a series of allegories purporting, like Bunyan's Pilgrim's Progress, to be a dream. The germ of this style may indeed be found earlier (1 Kings 22), but the development of it is Zechariah's. These allegories or word-painted pictures, though to us they may appear somewhat bizarre, were clearly as intelligible in his age as our own political cartoons are in ours. Another new feature in his prophecies is the avoidance of the apparent familiarity in speaking of the Lord which is characteristic of the older literature. This may be due partly to increased reverence, partly to the decline of poetry and the growth of a more prosaic literalism. Thus, though he uses freely the old formula "saith the Lord," he represents himself as addressing the Lord not directly, but through the mediation of an angel who interprets to him the meaning of what he sees.

Zechariah's teaching is characterised by sanctified common sense. Although he hoped to see Zerubbabel actually king of Judah, he was not blind to the dangers of the course he was pursuing. Recognising as clearly as any Zadokite priest the need of a rallying point for Jewish religion, he was free from the petty narrowness which could see no merit in any priest of another guild. In an age when, as it would seem, the civil and the religious leaders were striving for the pre-eminence, he declared that each had his own proper sphere. He recognised the value of fasting if performed in the right spirit, but he did not desire that the children of the bride-chamber should fast while the bridegroom was with them.

Unhappily Zechariah's countrymen would have none of his counsels of patience. His mission was denied, and his advic disregarded. Only too late did the Church of Judah learn the truth of his reiterated assurance, "Ye shall know that the Lord hath sent me unto you." Had his counsel been followed, the suspicion of the Samaritans would never have been aroused by the attempt to fortify Jerusalem, and the jealousy between Samaria and Judah, at first merely political, would not have been extended to religious matters also. Like Him whose forerunner he was, Zechariah would have gathered Jerusalem's children together as a hen gathers her chickens under her wings, and they would not.

Verses 1-18
Zechariah 8:4 f. A beautiful description of the result of the restoration of peace and safety. During the troublous past Jerusalem had been no place for feeble old age or for children. The sympathetic touch, "playing in the streets thereof," is one of the very few indications in the OT of a love for children as such.

Zechariah 8:7. with its refer. ence to the east and west looks like a later prophecy of the return from the Dispersion,

Zechariah 8:10. is in agreement with Haggai 1:6; Haggai 2:16. It is noteworthy that the adversaries here referred to are Jews, not Samaritans.

Zechariah 8:12 is a reminiscence of Hosea 2:23 ff. (cf. Haggai 1:10).

Zechariah 8:13. The phrases "to be a cuise" and "to be a blessing" do not mean to be a source of blessing or cursing, but to be an illustration of such.

Zechariah 8:18 f. Zechariah's answer: the four fasts are henceforth to be kept as holidays. 

Verses 20-23
Zechariah 8:20-23. The coming restoration and subsequent restoration of Judah, which will be so distinguished by the blessing of the Lord, that all nations will be desirous of having him for their God.

09 Chapter 9 

Introduction
The occurrence of a new heading, "The burden of the word of the Lord," which occurs again in Zechariah 12:1, and elsewhere only in Malachi 1:1, warns us that a new section begins here. We are no longer concerned with Joshua and Zerubbabel, the small community of Judah, and the hopes and aspirations of their time, but to a great extent with a larger Judaism which is in conflict with a world-power described as Greek, whose strongholds are not Babylon, but Damascus, Hamath, Tyre, and the Philistine towns. No Jewish king or governor is mentioned, and the High Priest appears to be the head of the subject Jewish community. At the same time there is a sharp cleavage in the Jewish community itself; Judah and Jerusalem are opposed to one another, and the greatest Jewish families are regarded as blameworthy. The post-exilic date of Zechariah 9-14 is certain, not merely from the absence of any reference to a king, but also from the widespread dispersion of the Jews, from the mention of Greeks, and from the utter difference in tone between this section and the utterances of the pre-exilic prophets. The mention of Egypt and Assyria side by side is not in itself evidence for a pre-exilic date, since in Ezra 6:22, which can scarcely be earlier than the Greek period, "Assyria" denotes the great empire of W. Asia, which, having originally been Assyrian, passed successively to the Chaldeans, the Persians, and the Greeks (Numbers 24:22 f.*, Isaiah 11:11*, Isaiah 27:13). A late date is also suggested by the obvious use of other passages of Scripture, particularly Ezek. Here, as in Bunyan's Pilgrim's Progress, we have compositions saturated with Biblical terms, evidently emanating from "the people of a book." There are likewise numerous agreements with late Pss. and late post-exilic sections of Is. Like many of the Pss., these chapters appear to have been composed in a time of storm and stress, when the Jews were oppressed by the heathen, and disunited among themselves; and of such a time we have no record before the second century B.C. That they are written in classical Heb. as distinct from the Heb. of the Midrash is no proof to the contrary; for not only did Ben Sira (c. 180 B.C.) write in the older language, but many of the Pss. are as late as the Maccabean age. Space forbids at this point a detailed examination of these six chapters. It must suffice to state what will afterwards be shown in detail that, apart from some points as yet unexplained on any theory of date, every section of these chapters is quite consistent with the known history of the second century B.C. It is scarcely conceivable that a number of compositions dealing both with internal and external affairs should be equally applicable to two or more distinct periods.

These chapters fall into two main divisions (note the new heading in Zechariah 12:1, though the divisions are not necessarily homogeneous). Hebrew methods of arrangement, being based originally on oral rather than on written tradition, are fundamentally different from English; catchwords and prominent phrases being considered rather than logical arrangement. The analytical study of the Synoptic Gospels has shown that an apparently continuous section may be made up of many disjointed fragments, and this fact must be kept in view in the criticism of prophetical literature.

Of the two sections into which. Zechariah 9-14 falls, the first (Zechariah 9-11) is in the main poetical or based upon poetical prophecies, the second (Zechariah 12-14) is entirely prose. In Zechariah 9-11, however, there are some evident divisions, and perhaps we have hero the work of several authors. The mere fact that two poems are composed in a somewhat unusual metre does not prove, apart from subject-matter, that they are from the same hand, for a poet who produced a great impression by a novel form of verse may well have had imitators. If the date given above is correct (the second century B.C.), we may assume that the prophecies were first published in synagogues, and that, after the triumph of the Maccaban party, they passed to Jerusalem and became incorporated in the Scriptures. Sirach 49:10 tells us nothing as to the contents of the books of the twelve, the Minor Prophets, as we call them. A new edition of the Heb. text of Jeremiah, enlarged and rearranged, was issued after the Gr. translation had been made from an earlier edition; and though no new name would have been received as canonical, it was evidently possible for some time after the fixing of the list of canonical prophets to enlarge a canonical book by the incorporation of additional matter.

Verses 1-8
Zechariah 9:1-8. This paragraph, of which the beginning is mutilated and the text is otherwise corrupt, is written in verse, lines of three beats each, arranged in tristichs. This form of verse is unusual, the more common consisting of lines of six beats—falling into two parallel members of three beats each—arranged in distichs. "The burden of the word of the Lord" is the editorial heading (cf. 12:1, Malachi 1:1). The greater part of the first tristich is lost. It has been conjectured that it ran originally somewhat as follows:

The Lrd hath snt a wrd,

And it hath lghted on the lnd of Hdrach (cf. Isaiah 9:8)

And Damscus hath becme its rsting place.

The land of Hadrach (probably the place called Hazrach in an Aram, inscription c. 800) is mentioned on the Assyrian monuments in connexion with Damascus and Hamath. The survival of the old name as late as the second century B.C. is not unlikely. Thus Hamath is still known by its original name, and not by its Gr. name Epiphanea. The text of the second tristich (Zechariah 9:1 b, Zechariah 9:2) is corrupt and emendation is precarious. It is clear, however, that the prophet speaks of a Divine judgment resting on Hadrach, Damascus, Hamath, Tyre, and Sidon, with a description of the former wealth and prosperity of Tyre. The rendering, "which bordereth thereon," is quite impossible; the word so rendered may be a corrupt form of the name Gebal (cf. Ezekiel 27:9), i.e. Byblus on the Phœnician coast. The text of the sixth tristich (Zechariah 9:5 b, Zechariah 9:6 a) is also corrupt. The parallelism suggests that "shall be cut off from" should be read for "shall dwell in," the tristich running thus:

And the kng shall prish from Gza,

And Aśhkelon shall (néver) be inhábited,

And the bstard-race shall be ct off from Ashdod.

This section may be paraphrased as follows: The judgment of the Lord is now coming upon the cities which have been strongholds of the rule of the Greek Syrian kings, and therefore antagonistic to Israel. Tyre, strong as she is, is doomed; Philistia also may tremble for her safety; Gaza will lose her king; the population of Ashkelon will be annihilated; the mongrel race, half Philistine, half Greek, will be driven out of Ashdod. Indeed the Philistine as such will no longer exist, for the Lord, acting through Israel, will enforce the observance of the law of Israel even in the Philistine towns. There will be no more eating with the blood, or other abominable food; for the Philistines will be incorporated with Israel in such a way that henceforth an inhabitant of Ekron will be regarded as a native of Jebus, i.e. Jerusalem (cf. Psalms 87). Moreover, as the result of this Judaizing of Philistia—since the Syro-Greek government has given up the hope of conquering Egypt—Judah will no longer be menaced by the presence of vast armies on her flank. It will be as though the Lord Himself were encamped as a garrison to protect Jerusalem, and no exaction of tribute will trouble her any more. The prophecy is almost certainly later than Jonathan's victorious campaign in Philistia (c. 148) and may be as late as 143-142 when Demetrius granted the Jews full exemption from all taxes or tribute to the Syrian government.

Verse 9
Zechariah 9:9 f. A short prophecy having no direct connexion with the preceding, which it resembles only in its poetical structure. Its tone is entirely different, being as free from thoughts of vengeance as Psalms 22. The poet looks forward to a king who will belong apparently not to the Maccaban, but to the Hasidan (i.e. Hasidim, Psalms 4:3*, see 1 Maccabees 7:13) section of the Jewish community. The prophecy may probably be dated shortly after May 23, 141, when the citadel of Jerusalem surrendered. The writer who sees in recent events an earnest of complete Jewish independence, does not recognise any existing personage as king (render "will come," not "cometh"). The Hasidans acquiesced in the High-priesthood of Simon only conditionally (see 1 Maccabees 14:41). The king hoped for will be no military leader, and will ride not on a horse, the symbol of war, but on an ass. It will be his aim to abolish the equipment of war from Israel itself, and he will speak peace to the Gentiles; depending for safety on a force not his own, and even in his sovereignty not severing his connexion with the poor. The meaning of the curious elaboration given to the description of the animal ridden would be more apparent, if "colt" and "foal of an ass" were printed in inverted commas as a quotation of Genesis 49:11. They imply that the king, whose dominion will be as wide as the ideal dominion of David, will fulfil that prophecy. The mention of Ephraim to denote the northern parts of Israel (included in the jurisdiction of both Jonathan and Simon) is due to imitation of the phraseology of the older Scriptures.

Verses 11-13
Zechariah 9:11-13. A fragment, mutilated at the beginning, apparently slightly earlier than Zechariah 9:9 f., from which it differs in its bellicose tone. The Jewish nation is told that the Lord is now releasing its members confined in the waterless dungeon, i.e. in heathen districts where they are cut off from worship at Jerusalem (cf. Psalms 63:1; Psalms 68:6); these must return to the stronghold of Judah, where they will be safe. For once again the declaration is made to them, as it was to their fathers (Isaiah 40:2*), that they shall receive double compensation for all that they have suffered. Zechariah 9:13 describes the revival of Jewish power under Jonathan and Simon. The Lord has made Judah His bow, the rest of the land His arrow; He will brandish as a javelin the sons of Zion against the Greeks, and will make them as it were His sword (cf. Psalms 60:7; Psalms 108:8).

Verses 14-17
Zechariah 9:14-17. An independent section belonging to the same period as Zechariah 9:11-13, of which it may be a later expansion. The imagery of Zechariah 9:14 is derived from older prophecy, e.g. Amos 1:14; Amos 2:2. By the "whirlwinds of the south" perhaps merely violent storms are intended, but there may be a reference to the Maccabean campaign against Edom which is probably referred to in Isaiah 63:1-6*. Indeed this passage in its savagery strongly resembles that magnificent but terrible description. For "devour" read "prevail" (LXX) and for "they shall drink . . . wine" read "they shall drink their blood like wine" (LXX). The sacrificial blood was dashed against the corners of the altar. The phrase "sling stones" is obscure and probably corrupt; we should expect some description of the Jews' enemies.

10 Chapter 10 

Introduction
The occurrence of a new heading, "The burden of the word of the Lord," which occurs again in Zechariah 12:1, and elsewhere only in Malachi 1:1, warns us that a new section begins here. We are no longer concerned with Joshua and Zerubbabel, the small community of Judah, and the hopes and aspirations of their time, but to a great extent with a larger Judaism which is in conflict with a world-power described as Greek, whose strongholds are not Babylon, but Damascus, Hamath, Tyre, and the Philistine towns. No Jewish king or governor is mentioned, and the High Priest appears to be the head of the subject Jewish community. At the same time there is a sharp cleavage in the Jewish community itself; Judah and Jerusalem are opposed to one another, and the greatest Jewish families are regarded as blameworthy. The post-exilic date of Zechariah 9-14 is certain, not merely from the absence of any reference to a king, but also from the widespread dispersion of the Jews, from the mention of Greeks, and from the utter difference in tone between this section and the utterances of the pre-exilic prophets. The mention of Egypt and Assyria side by side is not in itself evidence for a pre-exilic date, since in Ezra 6:22, which can scarcely be earlier than the Greek period, "Assyria" denotes the great empire of W. Asia, which, having originally been Assyrian, passed successively to the Chaldeans, the Persians, and the Greeks (Numbers 24:22 f.*, Isaiah 11:11*, Isaiah 27:13). A late date is also suggested by the obvious use of other passages of Scripture, particularly Ezek. Here, as in Bunyan's Pilgrim's Progress, we have compositions saturated with Biblical terms, evidently emanating from "the people of a book." There are likewise numerous agreements with late Pss. and late post-exilic sections of Is. Like many of the Pss., these chapters appear to have been composed in a time of storm and stress, when the Jews were oppressed by the heathen, and disunited among themselves; and of such a time we have no record before the second century B.C. That they are written in classical Heb. as distinct from the Heb. of the Midrash is no proof to the contrary; for not only did Ben Sira (c. 180 B.C.) write in the older language, but many of the Pss. are as late as the Maccabean age. Space forbids at this point a detailed examination of these six chapters. It must suffice to state what will afterwards be shown in detail that, apart from some points as yet unexplained on any theory of date, every section of these chapters is quite consistent with the known history of the second century B.C. It is scarcely conceivable that a number of compositions dealing both with internal and external affairs should be equally applicable to two or more distinct periods.

These chapters fall into two main divisions (note the new heading in Zechariah 12:1, though the divisions are not necessarily homogeneous). Hebrew methods of arrangement, being based originally on oral rather than on written tradition, are fundamentally different from English; catchwords and prominent phrases being considered rather than logical arrangement. The analytical study of the Synoptic Gospels has shown that an apparently continuous section may be made up of many disjointed fragments, and this fact must be kept in view in the criticism of prophetical literature.

Of the two sections into which. Zechariah 9-14 falls, the first (Zechariah 9-11) is in the main poetical or based upon poetical prophecies, the second (Zechariah 12-14) is entirely prose. In Zechariah 9-11, however, there are some evident divisions, and perhaps we have hero the work of several authors. The mere fact that two poems are composed in a somewhat unusual metre does not prove, apart from subject-matter, that they are from the same hand, for a poet who produced a great impression by a novel form of verse may well have had imitators. If the date given above is correct (the second century B.C.), we may assume that the prophecies were first published in synagogues, and that, after the triumph of the Maccaban party, they passed to Jerusalem and became incorporated in the Scriptures. Sirach 49:10 tells us nothing as to the contents of the books of the twelve, the Minor Prophets, as we call them. A new edition of the Heb. text of Jeremiah, enlarged and rearranged, was issued after the Gr. translation had been made from an earlier edition; and though no new name would have been received as canonical, it was evidently possible for some time after the fixing of the list of canonical prophets to enlarge a canonical book by the incorporation of additional matter.

Verse 1
Zechariah 10:1 f. An isolated fragment addressed to the nation in the time of its deepest distress, probably during the persecution under Antiochus Epiphanes. The heathen prognosticators have foretold a peace which has not come to pass; yet even in the direst straits the Lord can save. Even when the winter rain has not fallen, and the time of harvest is approaching, He can send a rain which will bring fertility to the land. The figure of the rain is probably proverbial. The term teraphim" (p. 101) might be employed in the post-exilic period to designate idols by men accustomed to use the language of Scripture.

Verses 3-12
Zechariah 10:3-12. This is made up of several fragments. Zechariah 10:3 a is apparently the beginning of a denunciation of Israel's leaders founded upon Ezekiel 34, whereas Zechariah 10:3 b describes the Lord as visiting His distressed sheep, and making them as his warhorse. The cue which has caused Zechariah 10:3 b to be attached to Zechariah 10:3 a is the word "visit," which the EV renders "punish" in the first instance. The Jewish sheep became warhorses in the Maccabean struggle.

Zechariah 10:4, which is a later insertion, presents considerable difficulty.

Zechariah 10:4 a apparently means that Judah possesses all the requisites of an autonomous state; the last clause, however, seems to mean that the foreign exaotors of tribute will depart from the land (cf. Zechariah 9:8, 1 Maccabees 13:36 ff.).

Zechariah 10:5 originally followed Zechariah 10:3; it describes the Maccabean victory, the description being continued in Zechariah 10:7.

Zechariah 10:6 is an insertion from another source, though perhaps of the same date.

Zechariah 10:8-10. A Prediction of the Return of the Dispersion.—"Will hiss," or better, "will whistle" (i.e. as a signal), is perhaps suggested by Isaiah 5:26; Isaiah 7:18. The sowing of Israel among the nations may imply the increase of Israel, as seed increases when it is sown (cf. Hosea 2:23). Zechariah 10:11 is an independent prediction of the return of the dispersion, perhaps by the author of Zechariah 9:1-8. For "the sea of affliction read with Wellhausen "the sea of Egypt," i.e. the Gulf of Suez. The smiting of the sea is here, as in Isaiah 11:15, a metaphorical description of the removal of the political obstacles in the way of the return of the dispersion. Assyria, as is stated above, means the Syro-Greek empire (cf. Ezra 6:22, Isaiah 11:11*, Isaiah 19:23 f.). This passage strongly resembles Isaiah 11:11 f. For "they shall walk up and down" the LXX has rightly "they shall make their boast."

11 Chapter 11 

Introduction
The occurrence of a new heading, "The burden of the word of the Lord," which occurs again in Zechariah 12:1, and elsewhere only in Malachi 1:1, warns us that a new section begins here. We are no longer concerned with Joshua and Zerubbabel, the small community of Judah, and the hopes and aspirations of their time, but to a great extent with a larger Judaism which is in conflict with a world-power described as Greek, whose strongholds are not Babylon, but Damascus, Hamath, Tyre, and the Philistine towns. No Jewish king or governor is mentioned, and the High Priest appears to be the head of the subject Jewish community. At the same time there is a sharp cleavage in the Jewish community itself; Judah and Jerusalem are opposed to one another, and the greatest Jewish families are regarded as blameworthy. The post-exilic date of Zechariah 9-14 is certain, not merely from the absence of any reference to a king, but also from the widespread dispersion of the Jews, from the mention of Greeks, and from the utter difference in tone between this section and the utterances of the pre-exilic prophets. The mention of Egypt and Assyria side by side is not in itself evidence for a pre-exilic date, since in Ezra 6:22, which can scarcely be earlier than the Greek period, "Assyria" denotes the great empire of W. Asia, which, having originally been Assyrian, passed successively to the Chaldeans, the Persians, and the Greeks (Numbers 24:22 f.*, Isaiah 11:11*, Isaiah 27:13). A late date is also suggested by the obvious use of other passages of Scripture, particularly Ezek. Here, as in Bunyan's Pilgrim's Progress, we have compositions saturated with Biblical terms, evidently emanating from "the people of a book." There are likewise numerous agreements with late Pss. and late post-exilic sections of Is. Like many of the Pss., these chapters appear to have been composed in a time of storm and stress, when the Jews were oppressed by the heathen, and disunited among themselves; and of such a time we have no record before the second century B.C. That they are written in classical Heb. as distinct from the Heb. of the Midrash is no proof to the contrary; for not only did Ben Sira (c. 180 B.C.) write in the older language, but many of the Pss. are as late as the Maccabean age. Space forbids at this point a detailed examination of these six chapters. It must suffice to state what will afterwards be shown in detail that, apart from some points as yet unexplained on any theory of date, every section of these chapters is quite consistent with the known history of the second century B.C. It is scarcely conceivable that a number of compositions dealing both with internal and external affairs should be equally applicable to two or more distinct periods.

These chapters fall into two main divisions (note the new heading in Zechariah 12:1, though the divisions are not necessarily homogeneous). Hebrew methods of arrangement, being based originally on oral rather than on written tradition, are fundamentally different from English; catchwords and prominent phrases being considered rather than logical arrangement. The analytical study of the Synoptic Gospels has shown that an apparently continuous section may be made up of many disjointed fragments, and this fact must be kept in view in the criticism of prophetical literature.

Of the two sections into which. Zechariah 9-14 falls, the first (Zechariah 9-11) is in the main poetical or based upon poetical prophecies, the second (Zechariah 12-14) is entirely prose. In Zechariah 9-11, however, there are some evident divisions, and perhaps we have hero the work of several authors. The mere fact that two poems are composed in a somewhat unusual metre does not prove, apart from subject-matter, that they are from the same hand, for a poet who produced a great impression by a novel form of verse may well have had imitators. If the date given above is correct (the second century B.C.), we may assume that the prophecies were first published in synagogues, and that, after the triumph of the Maccaban party, they passed to Jerusalem and became incorporated in the Scriptures. Sirach 49:10 tells us nothing as to the contents of the books of the twelve, the Minor Prophets, as we call them. A new edition of the Heb. text of Jeremiah, enlarged and rearranged, was issued after the Gr. translation had been made from an earlier edition; and though no new name would have been received as canonical, it was evidently possible for some time after the fixing of the list of canonical prophets to enlarge a canonical book by the incorporation of additional matter.

Verses 1-3
Zechariah 11:1-3. The strongholds of the Syro-Greek empire are taunted with the failure of their power. The cedars of Lebanon and the oaks of Bashan are a constant metaphor for that which is lofty and powerful (cf. Isaiah 2:13). For "the strong forest" a probable correction is "the forest of Bozrah," i.e. not the Edomite town but the Bosora of 1 Maccabees 5:26, the modern Buṣrâ, 22 miles SE. of Edrei. The shepherds and, with a change of metaphor, the young lions are the heathen rulers. "The pride of Jordan" here and elsewhere means the luxuriant vegetation of the Jordan valley which afforded cover for the wild beasts. The passage means that the heathen rulers may howl in sorrow and anguish, since their strongholds can no longer protect them.

Verses 4-17
Zechariah 11:4-17. An Historical Sketch in Figurative Language.—The author here assumes the rôle of the chief actor in the events he is describing, and speaks in the first person. Unlike Zechariah, but in accordance with the custom of the later apocalyptic school, he does not mention by name the personages to whom he refers. They must, however, have been easily recognisable by his readers. We have here a soliloquy spoken by one who plays the part of the chief "shepherd," i.e. ruler of Israel. This ruler is not, however, supreme, for he mentions those who buy and sell the sheep, and also the sheep's "own shepherds," who are evidently Jews like himself. Unfortunately the text is not only corrupt, but also mutilated; for "the three shepherds" are mentioned as though they had been previously described; while some reference to the sheep must originally have stood between Zechariah 11:8 a and Zechariah 11:8 b. Since the speaker is clearly neither the Lord nor the supreme ruler of Israel, viz. the Syro-Greek king, it is evident that the three shepherds referred to in Zechariah 11:8 cannot be High Priests, for there was no Jewish layman who got rid of three High Priests, but must be subordinate Jewish nobles such as Simon the Benjamite and his satellites (cf. 2 Maccabees 3:4; 2 Maccabees 4:3). But if the "three shepherds" are not High Priests, there is no difficulty in supposing that a High Priest is the speaker; and in that case the chief actor in this apocalyptic, dramatic monologue may be identified with the Onias who was High Priest in the reign of Seleucus IV (2 Maccabees 3 f.). If Josephus confused Onias the High Priest with Onias the founder of the Temple at Leontopolis (Isaiah 19:18*), which is in itself probable, the "three shepherds" may well be the sons of Tobias, who according to Josephus (Wars, 11) were expelled from Jerusalem by Onias. Notwithstanding the doubts which have been cast on the trustworthiness of the accounts of Onias in 2 Mac, it is certain that the language of Zechariah 11 is entirely applicable to him on the assumption that the course of events was as follows: By his expulsion from Jerusalem of the unscrupulous sons of Tobias, Onias incurred the hostility of the great Jewish families; whereupon, being slandered to Seleucus by Simon, he was compelled to leave Jerusalem in order to defend himself before the king, Seleucus IV, at Antioch. Upon the accession of Antiochus Epiphanes immediately afterwards, Onias was deprived of the High Priesthood, which was conferred first upon Jason, then upon Menelaus, who contrived to have Onias murdered at Antioch, a crime which in the opinion of many required expiation before national restoration could come. If, therefore, the author of this section speaks in the rôle of Onias, we can explain the details. Onias had received a commission as High Priest to shepherd the helpless Jewish people, whose position was like that of a flock sold to butchers for slaughter. The "buyers" are the Jewish nobles who farmed the taxes for the Syro-Greek government, and whose extortion was unpunished (render "are not held guilty"); the "seller" (read the sing.) of the sheep is the Syro-Greek king, who has no respect for the law of Israel and says, "Cursed be the Lord, and (not ‘for') let me be rich" ("blessed" is a euphemism for "cursed," cf. 1 Kings 21:10; 1 Kings 21:13, Job 1:5; Job 1:11; Job 2:5; Job 2:9), The sheep's "own shepherds" are the Jewish nobles and apparently are not distinguished from their buyers. In Zechariah 11:6 the apocalyptist describes from a past standpoint the horrors decreed by the Lord upon the land, which, when he wrote, had actually come to pass. It must be kept in mind that during the persecution of Antiochus and the years preceding it, the poorer Jews were persecuted by their fellow Jews. For "verily the poor of the flock" we must read with a different pointing "for the Canaanites" (i.e. merchants, cf. Isaiah 23:8, here and Zechariah 14:21 used contemptuously = hucksters) "of the flock." The chief shepherd, i.e. the High Priest, represents his aims for his people by giving names to his two shepherd's staves (cf. Psalms 23:4), much as a modern cartoonist represents Cabinet Ministers as carrying parcels inscribed with the names of the measures which they are promoting. The one staff is called "Beauty," or more correctly "Pleasantness," and denotes the bearer's aim to promote the welfare of his people by cultivating happy relations with the surrounding peoples, Philistines, Edomites, etc., on whose friendliness the peace of the Jews largely depended. The second staff, denominated "Bands," represents the High Priest's aim to promote unity among his own people. But in spite of all his efforts to promote peace and to protect his people from the extortionate nobles who were Jews only in name, he failed to secure support. He despaired of the sheep he had tried to shepherd, and they for their part wished to get rid of him. At last he felt that his position was untenable, and that he must give up his attempt to maintain peaceful relations with the neighbouring peoples. (N. B.—In Zechariah 11:9 the Heb. is not necessarily as peevish as EV implies.) Although his action could be misrepresented, it was understood to have been dictated by conscientious motives: "the sheep merchants that watched me knew that it was the word of the Lord."

A man beset by powerful enemies, however, knew that his case was hopeless, if he had no other claim to acquittal than innocence, and was unable to offer a substantial bribe. The shepherd's appeal to the sheep to give him his wages is a curious instance of the Hebrew disregard of consistency in metaphor when the meaning is plain. Probably Onias, before leaving Jerusalem for Antioch, appealed to his sympathisers to provide him with funds. The result was utterly inadequate, since the wealthier Jews were mostly inclined to Hellenism. The sum was so miserably small, that it is symbolically represented as "thirty pieces of silver," i.e. according to Exodus 21:32 the piece to be paid as compensation for injury to a slave. It was insufficient to aid Onias, and he accordingly cast it—not to the potter, who would be the last person likely to be working in the house of the Lord—but into the treasury (see mg.). Despairing of maintaining any longer the unity of his nation, the High Priest breaks in pieces the staff which symbolises his aim in this respect. Probably "Jerusalem" should be read for "Israel" in Zechariah 11:14, since the breach was between the Hellenisera of Jerusalem and the Hasidæans who were mostly to be found in the country districts.

Verses 15-17
Zechariah 11:15-17. The author does not pursue further the history of the good shepherd, but proceeds to desoribe in similar terms an evil successor. Whether he has in view Jason, the immediate successor of Onias, or Menelaus who succeeded Jason, cannot be determined; probably the latter is meant. Zechariah 11:15, which is somewhat tersely worded, means "Take again the gear"—i.e. the staves symbolical of the aims—"of a shepherd," but this time, of a foolish, i.e. a morally bad one. The curse on the bad shepherd is perhaps suggested by 1 Samuel 2:31. (See 2 Maccabees 13.) It is thought by some scholars that the fragment Zechariah 11:15-17 is continued in Zechariah 13:7-9, but more probably the latter is an independent composition of the same period. Its position in the third collection of prophecies supports this hypothesis.

Zechariah 11:12-14. A Collection of Prophecies Composed throughout in Prose in the Apocalyptic Style.—The writers adopt a past standpoint from which they describe, as if they were still future, events already past at the moment of writing, as well as their anticipations for the actual future. They are thus able to show the connexion between the recent distress and the peace and prosperity which they anticipate in the near future. Zechariah 12-14 is often described as "eschatological," allowably so if "eschatology" be understood merely as the ideas concerning the end of an existing political situation and the coming of another. But the conditions which the writers expect in the future are not essentially different from those which already exist. What they describe is not a material heaven, but a peaceful, and, consequently, glorified earth. Those passages which seem to imply the passing away or radical alteration of the physical universe are seen on a closer examination to be merely metaphorical. The language of the apocalyptists is largely derived from the older Scriptures, and is intelligible only to those who read those Scriptures sympathetically. How far some of the paragraphs in Zechariah 12-14 are homogeneous cannot be determined. The repetitions may be due to a combination of fragments of different authorship. In sense, however, Zechariah 12, Zechariah 13:1-6 may be regarded as forming one continuous passage.

12 Chapter 12 

Introduction
The occurrence of a new heading, "The burden of the word of the Lord," which occurs again in Zechariah 12:1, and elsewhere only in Malachi 1:1, warns us that a new section begins here. We are no longer concerned with Joshua and Zerubbabel, the small community of Judah, and the hopes and aspirations of their time, but to a great extent with a larger Judaism which is in conflict with a world-power described as Greek, whose strongholds are not Babylon, but Damascus, Hamath, Tyre, and the Philistine towns. No Jewish king or governor is mentioned, and the High Priest appears to be the head of the subject Jewish community. At the same time there is a sharp cleavage in the Jewish community itself; Judah and Jerusalem are opposed to one another, and the greatest Jewish families are regarded as blameworthy. The post-exilic date of Zechariah 9-14 is certain, not merely from the absence of any reference to a king, but also from the widespread dispersion of the Jews, from the mention of Greeks, and from the utter difference in tone between this section and the utterances of the pre-exilic prophets. The mention of Egypt and Assyria side by side is not in itself evidence for a pre-exilic date, since in Ezra 6:22, which can scarcely be earlier than the Greek period, "Assyria" denotes the great empire of W. Asia, which, having originally been Assyrian, passed successively to the Chaldeans, the Persians, and the Greeks (Numbers 24:22 f.*, Isaiah 11:11*, Isaiah 27:13). A late date is also suggested by the obvious use of other passages of Scripture, particularly Ezek. Here, as in Bunyan's Pilgrim's Progress, we have compositions saturated with Biblical terms, evidently emanating from "the people of a book." There are likewise numerous agreements with late Pss. and late post-exilic sections of Is. Like many of the Pss., these chapters appear to have been composed in a time of storm and stress, when the Jews were oppressed by the heathen, and disunited among themselves; and of such a time we have no record before the second century B.C. That they are written in classical Heb. as distinct from the Heb. of the Midrash is no proof to the contrary; for not only did Ben Sira (c. 180 B.C.) write in the older language, but many of the Pss. are as late as the Maccabean age. Space forbids at this point a detailed examination of these six chapters. It must suffice to state what will afterwards be shown in detail that, apart from some points as yet unexplained on any theory of date, every section of these chapters is quite consistent with the known history of the second century B.C. It is scarcely conceivable that a number of compositions dealing both with internal and external affairs should be equally applicable to two or more distinct periods.

These chapters fall into two main divisions (note the new heading in Zechariah 12:1, though the divisions are not necessarily homogeneous). Hebrew methods of arrangement, being based originally on oral rather than on written tradition, are fundamentally different from English; catchwords and prominent phrases being considered rather than logical arrangement. The analytical study of the Synoptic Gospels has shown that an apparently continuous section may be made up of many disjointed fragments, and this fact must be kept in view in the criticism of prophetical literature.

Of the two sections into which. Zechariah 9-14 falls, the first (Zechariah 9-11) is in the main poetical or based upon poetical prophecies, the second (Zechariah 12-14) is entirely prose. In Zechariah 9-11, however, there are some evident divisions, and perhaps we have hero the work of several authors. The mere fact that two poems are composed in a somewhat unusual metre does not prove, apart from subject-matter, that they are from the same hand, for a poet who produced a great impression by a novel form of verse may well have had imitators. If the date given above is correct (the second century B.C.), we may assume that the prophecies were first published in synagogues, and that, after the triumph of the Maccaban party, they passed to Jerusalem and became incorporated in the Scriptures. Sirach 49:10 tells us nothing as to the contents of the books of the twelve, the Minor Prophets, as we call them. A new edition of the Heb. text of Jeremiah, enlarged and rearranged, was issued after the Gr. translation had been made from an earlier edition; and though no new name would have been received as canonical, it was evidently possible for some time after the fixing of the list of canonical prophets to enlarge a canonical book by the incorporation of additional matter.

Verse 1
Zechariah 12:1 a is an editorial heading probably added when the two collections Zechariah 9-11, Zechariah 12-14 were appended to the earlier book of Zechariah. The text of this section is corrupt in places, but the sense is on the whole clear. We have reference both to the earlier days of the struggle, when Jerusalem was in the hands of the Hellenisers and the heathen, while the Maccabees, who derived their forces from the country districts, were fighting against the Syro-Greek government, and also to the time when Jerusalem as a whole—with the possible exception of the citadel, which only surrendered in 141 B.C.—was in the hands of the Maccabees, and Jewish power was becoming a serious menace to the neighbouring peoples as well as a thorn in the side of the government. Jerusalem became a "cup of reeling" to all the peoples, when the Maccabean leaders inflicted their appalling blows on Philistia, Edom, Ammon, etc. The MT of Zechariah 12:2 b is untranslatable. It cannot mean that Judah will take part in the siege of Jerusalem, for Zechariah 12:2 a represents Jerusalem as already a bowl of reeling to the neighbouring peoples, and therefore already in Jewish hands. The context implies that Judah should be described as supporting those who hold Jerusalem. Zechariah 12:3 repeats the statement of Zechariah 12:2 a with a change of metaphor. Those who attack Jerusalem find themselves crushed as it were beneath a burdensome stone. The metaphor was perhaps suggested by an actual incident in some great quarry such as that of Baalbec, a huge stone having injured those who were endeavouring to transport it. The description of all the nations as gathered together against Jerusalem, which is a constant feature of the late apocalyptic literature, is due to the inclusion in the Syro-Greek empire of most of the nations known to the Jews. This empire is actually described in the Book of Daniel as consisting of "all peoples, nations, and languages." The figures of the horses and riders and the smiting with blindness are derived from the older Scriptures (cf. 2 Kings 6:18). Read in Zechariah 12:4 b "as for all the house of Judah, I will open their eyes." The "chieftains of Judah" will be the Maccabean leaders, but for "chieftains" read "thousands," i.e. clans. The word rendered "strength" (Zechariah 12:5) occurs nowhere else; for "are my" we should probably read "have." Zechariah 12:6 describes the achievements of the Maccabees. They were a small fire, but kindled a great matter, working havoc among the neighbouring peoples, and restoring Jerusalem, i.e. its loyal Jewish population whom the Hellenisers had expelled. In future the Lord will so protect the city that the family of its most feeble inhabitant will have a stability like that of David's dynasty (cf. 2 Samuel 7, Psalms 89:20 ff., Isaiah 55:3). The term "house of David" may denote merely the ruling classes of Jews in Jerusalem who occupied the position once held by the family of David. But since in Zechariah 10 and Zechariah 12 it is mentioned as sharing in the nation's guilt, and the Maccabean leaders, who were in command at Jerusalem at the time, would hardly have been so described, the phrase is perhaps to be understood literally. It is evident from the NT that the family of David was not extinct in the first century A.D., and in the Maccabæan age its members may well have been included in the aristocracy even if they were subordinate to the sons of Tobias in wealth and influence. Perhaps, like the latter, they had adopted Hellenism, and put forward their claims as descendants of David only when the Maccabean achievements had brought the idea of Jewish independence within the sphere of practical politics. No conclusion can be drawn from the silence of the Books of Maccabees on the matter, for they are strongly partisan, and are considerably later than the events which they record; while Josephus, as his many contradictions show, is by no means an infallible guide. In the OT, as in the NT, we have first-hand information, though given, it may be, only in hints, of events and movements on which later documents are silent. In Zechariah 10 read "him" (mg.) for "me"; the sentence is perhaps somewhat mutilated. The writer regards the troubles of Judah and Jerusalem as due to the guilt which rests on the country in consequence of some murder, guilt which can be expiated only by general mourning and fasting. The name of the victim is not given, but it was evidently well known; and since the guilt involves the whole land, the murdered person must be the head of Judaism, i.e. a High Priest. It is true that Onias was murdered not at Jerusalem, but at Antioch; but since the murder was planned by a Jew, and was due to his failure to find support among his own people, the whole nation might well be regarded as responsible for it. The house of Nathan and the house of Levi are clearly prominent among the Jewish aristocracy, but we have no information about them.

13 Chapter 13 

Introduction
The occurrence of a new heading, "The burden of the word of the Lord," which occurs again in Zechariah 12:1, and elsewhere only in Malachi 1:1, warns us that a new section begins here. We are no longer concerned with Joshua and Zerubbabel, the small community of Judah, and the hopes and aspirations of their time, but to a great extent with a larger Judaism which is in conflict with a world-power described as Greek, whose strongholds are not Babylon, but Damascus, Hamath, Tyre, and the Philistine towns. No Jewish king or governor is mentioned, and the High Priest appears to be the head of the subject Jewish community. At the same time there is a sharp cleavage in the Jewish community itself; Judah and Jerusalem are opposed to one another, and the greatest Jewish families are regarded as blameworthy. The post-exilic date of Zechariah 9-14 is certain, not merely from the absence of any reference to a king, but also from the widespread dispersion of the Jews, from the mention of Greeks, and from the utter difference in tone between this section and the utterances of the pre-exilic prophets. The mention of Egypt and Assyria side by side is not in itself evidence for a pre-exilic date, since in Ezra 6:22, which can scarcely be earlier than the Greek period, "Assyria" denotes the great empire of W. Asia, which, having originally been Assyrian, passed successively to the Chaldeans, the Persians, and the Greeks (Numbers 24:22 f.*, Isaiah 11:11*, Isaiah 27:13). A late date is also suggested by the obvious use of other passages of Scripture, particularly Ezek. Here, as in Bunyan's Pilgrim's Progress, we have compositions saturated with Biblical terms, evidently emanating from "the people of a book." There are likewise numerous agreements with late Pss. and late post-exilic sections of Is. Like many of the Pss., these chapters appear to have been composed in a time of storm and stress, when the Jews were oppressed by the heathen, and disunited among themselves; and of such a time we have no record before the second century B.C. That they are written in classical Heb. as distinct from the Heb. of the Midrash is no proof to the contrary; for not only did Ben Sira (c. 180 B.C.) write in the older language, but many of the Pss. are as late as the Maccabean age. Space forbids at this point a detailed examination of these six chapters. It must suffice to state what will afterwards be shown in detail that, apart from some points as yet unexplained on any theory of date, every section of these chapters is quite consistent with the known history of the second century B.C. It is scarcely conceivable that a number of compositions dealing both with internal and external affairs should be equally applicable to two or more distinct periods.

These chapters fall into two main divisions (note the new heading in Zechariah 12:1, though the divisions are not necessarily homogeneous). Hebrew methods of arrangement, being based originally on oral rather than on written tradition, are fundamentally different from English; catchwords and prominent phrases being considered rather than logical arrangement. The analytical study of the Synoptic Gospels has shown that an apparently continuous section may be made up of many disjointed fragments, and this fact must be kept in view in the criticism of prophetical literature.

Of the two sections into which. Zechariah 9-14 falls, the first (Zechariah 9-11) is in the main poetical or based upon poetical prophecies, the second (Zechariah 12-14) is entirely prose. In Zechariah 9-11, however, there are some evident divisions, and perhaps we have hero the work of several authors. The mere fact that two poems are composed in a somewhat unusual metre does not prove, apart from subject-matter, that they are from the same hand, for a poet who produced a great impression by a novel form of verse may well have had imitators. If the date given above is correct (the second century B.C.), we may assume that the prophecies were first published in synagogues, and that, after the triumph of the Maccaban party, they passed to Jerusalem and became incorporated in the Scriptures. Sirach 49:10 tells us nothing as to the contents of the books of the twelve, the Minor Prophets, as we call them. A new edition of the Heb. text of Jeremiah, enlarged and rearranged, was issued after the Gr. translation had been made from an earlier edition; and though no new name would have been received as canonical, it was evidently possible for some time after the fixing of the list of canonical prophets to enlarge a canonical book by the incorporation of additional matter.

Verses 1-6
Zechariah 13:1-6. The result of the national repentance is the removal of guilt. The figure of the fountain is perhaps suggested by Ezekiel 47. The first sign of Judah's true restoration will be the abolition of all idolatry and of the "spirit of uncleanness," i.e. Greek disregard of Hebrew laws of purity. There will also be a total abolition of all the professional prophets who, like modern fortune-tellers and palmists, traded upon the credulity of the foolish. The utter disrepute into which the prophetic order had fallen was due to the abandonment by the better teachers since Ezra's time of the older forms of prophecy for the exposition of the written Scripture. In other words, the true prophets had become scribes, while those who merely prophesied for a livelihood still carned on the calling which they had brought into disrepute. Some of the scribes were no doubt in the highest sense of the word prophets, but since they no longer spoke in the authoritative manner of the ancient prophets, it seemed to their contemporaries that the era of prophecy had passed away (cf. Psalms 74:9, 1 Maccabees 14:41). The writer looks forward to a time when those who "wear a hairy garment to deceive" will be no more tolerated, and when the popular indignation against them will be so great, that even the parents of one who claims to be a prophet will have no hesitation in putting him to death. Then if anyone be accused of prophesying on the ground that he has wounds like the self-inflicted lacerations which the prophets exhibit as a proof of their inspired frenzy, he will prefer to charge himself with disgraceful conduct rather than admit the truth, and will pretend that the wounds have been inflicted on him in some vile debauch. The word rendered "friends" means elsewhere "lovers" and that in a bad sense. A different vocalisation would give the sense "amours"; i.e. the false prophet will pretend that he has been wounded by the indignant relatives of the victims of his lusts. [J. G. Frazer (Adonis, Attis, Osiris,3 i. 74f.) thinks that the "wounds between the arms" were "marks tattooed on his shoulders in token of his holy office," the "lovers" being the Baalim. The shoulders are among some primitive peoples "the sensitive part" of the medicine-man, and are often "covered with an infinite number of small marks, like dots, set close together."—A. S. P.]

Verses 7-9
Zechariah 13:7-9. A short fragment, parallel partly to Zechariah 11:15-17 and partly to Zechariah 14. The "man of the Lord's fellow ship" can scarcely be anyone but a High Priest. For "smite" read as in Mark 14:27, "I will smite." There is no actual condemnation of the shepherd, and it is difficult to say whether Onias or Menelaus is referred to. In Zechariah 13:8 f. the harrying of the Jewish population in the Maccaban struggle is described. The writer esti mates that two-thirds perished. The survivors had indeed passed through the fire, and their fiery trial had not been in vain. From 141 B.C. onward there was no fear of Judah's lapsing into idolatry.

14 Chapter 14 

Introduction
The occurrence of a new heading, "The burden of the word of the Lord," which occurs again in Zechariah 12:1, and elsewhere only in Malachi 1:1, warns us that a new section begins here. We are no longer concerned with Joshua and Zerubbabel, the small community of Judah, and the hopes and aspirations of their time, but to a great extent with a larger Judaism which is in conflict with a world-power described as Greek, whose strongholds are not Babylon, but Damascus, Hamath, Tyre, and the Philistine towns. No Jewish king or governor is mentioned, and the High Priest appears to be the head of the subject Jewish community. At the same time there is a sharp cleavage in the Jewish community itself; Judah and Jerusalem are opposed to one another, and the greatest Jewish families are regarded as blameworthy. The post-exilic date of Zechariah 9-14 is certain, not merely from the absence of any reference to a king, but also from the widespread dispersion of the Jews, from the mention of Greeks, and from the utter difference in tone between this section and the utterances of the pre-exilic prophets. The mention of Egypt and Assyria side by side is not in itself evidence for a pre-exilic date, since in Ezra 6:22, which can scarcely be earlier than the Greek period, "Assyria" denotes the great empire of W. Asia, which, having originally been Assyrian, passed successively to the Chaldeans, the Persians, and the Greeks (Numbers 24:22 f.*, Isaiah 11:11*, Isaiah 27:13). A late date is also suggested by the obvious use of other passages of Scripture, particularly Ezek. Here, as in Bunyan's Pilgrim's Progress, we have compositions saturated with Biblical terms, evidently emanating from "the people of a book." There are likewise numerous agreements with late Pss. and late post-exilic sections of Is. Like many of the Pss., these chapters appear to have been composed in a time of storm and stress, when the Jews were oppressed by the heathen, and disunited among themselves; and of such a time we have no record before the second century B.C. That they are written in classical Heb. as distinct from the Heb. of the Midrash is no proof to the contrary; for not only did Ben Sira (c. 180 B.C.) write in the older language, but many of the Pss. are as late as the Maccabean age. Space forbids at this point a detailed examination of these six chapters. It must suffice to state what will afterwards be shown in detail that, apart from some points as yet unexplained on any theory of date, every section of these chapters is quite consistent with the known history of the second century B.C. It is scarcely conceivable that a number of compositions dealing both with internal and external affairs should be equally applicable to two or more distinct periods.

These chapters fall into two main divisions (note the new heading in Zechariah 12:1, though the divisions are not necessarily homogeneous). Hebrew methods of arrangement, being based originally on oral rather than on written tradition, are fundamentally different from English; catchwords and prominent phrases being considered rather than logical arrangement. The analytical study of the Synoptic Gospels has shown that an apparently continuous section may be made up of many disjointed fragments, and this fact must be kept in view in the criticism of prophetical literature.

Of the two sections into which. Zechariah 9-14 falls, the first (Zechariah 9-11) is in the main poetical or based upon poetical prophecies, the second (Zechariah 12-14) is entirely prose. In Zechariah 9-11, however, there are some evident divisions, and perhaps we have hero the work of several authors. The mere fact that two poems are composed in a somewhat unusual metre does not prove, apart from subject-matter, that they are from the same hand, for a poet who produced a great impression by a novel form of verse may well have had imitators. If the date given above is correct (the second century B.C.), we may assume that the prophecies were first published in synagogues, and that, after the triumph of the Maccaban party, they passed to Jerusalem and became incorporated in the Scriptures. Sirach 49:10 tells us nothing as to the contents of the books of the twelve, the Minor Prophets, as we call them. A new edition of the Heb. text of Jeremiah, enlarged and rearranged, was issued after the Gr. translation had been made from an earlier edition; and though no new name would have been received as canonical, it was evidently possible for some time after the fixing of the list of canonical prophets to enlarge a canonical book by the incorporation of additional matter.

Verses 1-21
Zechariah 14. The Tribulation of the Struggle against Heathenism and the Glorious Future which may be Anticipated.—It is noteworthy that the writer considers the plundering of Jerusalem as a "day of the Lord." Zechariah 14:1 f. describes the affliction of Jerusalem up to the time of the Maccabæan successes which are referred to in Zechariah 14:3. The sense of what follows is hopelessly obscure in MT and EV owing to the mispronunciation of the Heb. consonants in Zechariah 14:5. The thought of "flight" is here altogether out of place. Following the pro nunciation adopted in LXX, we may render Zechariah 14:5 as follows: "And the valley of my mountains" (but read "the valley of Hinnom") "shall be stopped up—for the valley of the mountains shall reach unto Azel—yea, it shall be stopped up as it was stopped up by the earthquake," etc. In order to understand this description, it must be remembered that a Hebrew allegorist used names of actual places for his purpose, and that our author is addressing those who are familiar with the ancient Scriptures. Here the writer has specially in mind Ezekiel's allegory of the living water issuing from the Temple hill and transtorming the whole district to the east (a natural figure of the heathen world of Asia) by the outflow of the word of the Lord from Zion. Ezekiel's allegory was doubtless suggested by the fact that the only spring in Jerusalem rises at the bottom of the hill on which the Temple stood. But since the water of this spring flows by the valley of the Kidron through a desert gorge into the deep depression of the Dead Sea, a scoffer or despondent person might maintain that the limited effect of such a stream was a fair measure of the possible influence of Jewish religion on the heathen world of Asia. A river sufficient to produce any effect would require the removal of the Mount of Olives which rises before Jerusalem on the east, and which, since mountains are a constant metaphor for obstacles, naturally suggested a hindrance to the flow of living water. But just as, at the Israelites' entry into the land of Canaan, the Jordan ceased to be an obstacle so soon as the feet of the Lord's priests were dipped into its waters, so, when the Lord's return to Jerusalem is made manifest, when His feet stand, as it were, on the Mt. of Olives, the obstruction to the flow of the living water will be removed, the mountain cleaving asunder, so as to leave a vast channel in the midst through which the water may flow to the regeneration of the heathen world on the east. In the second century B.C., however, the Jews' thoughts were directed not only to Asia, but also to the countries about the Mediterranean; and accordingly, as it was necessary that the Mt. of Olives should be made low, in order that the living water might reach the east, so it was necessary that the valley W. of Jerusalem should be exalted in its SE. outlet, in order that the water might flow also to the W.

Zechariah 14:8 seems to be misplaced, and should probably be read immediately after the words "Uzziah king of Judah." The identification of the valley of Hinnom is uncertain; it may be the Tyropœon which runs up into the heart of Jerusalem immediately W. of the Temple, or the valley which bounds the W. and SW. parts of Jerusalem. Both these valleys at their upper end bend somewhat to the W. The writer here pictures one of them as blocked up at its S. end, so that no water can flow out in that direction, and prolonged at its upper end till it reaches Azel, i.e. probably Beth Ezel (Micah 1:11) near the Philistine plain. Josephus states that in the landslip caused by the earthquake in the days of Uzziah (Amos 1:1), at a place called Eroge (probably En Rogel), near the junction of the Kidron and the western valleys, a large portion of the mountain fell away, blocking up the roads and the king's garden.

Zechariah 14:5. The Lord my God shall come: read, "The Lord God of Israel" or some similar expression.—with thee: read with LXX, "with him."—holy ones: the use of this term for the heavenly host is characteristic of late Hebrew; cf. Job 5:1, Psalms 89:5; Psalms 89:7, Daniel 4:13; Daniel 8:13.

Zechariah 14:6-9. The text of Zechariah 14:6 has suffered considerably. The passage perhaps originally read: "there shall not be light and darkness, heat and cold and frost" (see mg.). In any case the sense is clear. We, who live in a temperate climate and in a well-policed society, find it difficult to realise the hardships of life in ancient Palestine, where the struggle to obtain a livelihood was made harder by the extremes of heat and cold (Genesis 31:40), and when darkness was a time of anxiety, since a robber might at any time dig through the mud-built walls (Job 24:16, Matthew 6:20 mg.) and rob and murder (John 10:10). Night, therefore, was a natural metaphor for a time when the wicked might work their will unchecked. The writer looks forward to future peace and ordered government, when there will be, as it were, continuous day, a state of security unbroken by periods of "darkness," i.e. of risk of injury, and when at evening time there will be "light," i.e. safety. This state of blessedness will come to pass when the Lord's law is recognised in all the land, and the Jewish creed (Deuteronomy 6:4) will be everywhere acknowledged. There will no longer be any tendency to identify Yahweh with foreign deities, or to worship the Yahweh of one place as distinct from the Yahweh of another, but His worship will be uniform throughout the country (Zechariah 14:9).

Zechariah 14:10 f. The writer, ignoring his former allegory of the cleaving of the Mt. of Olives and the blocking up and prolongation westward of the valley of Hinnom, represents all Judah as transformed into a plain from its N. frontier Geba to Rimmon (i.e. En Rimmon, Nehemiah 11:29, Joshua 15:32; perhaps the modern Umm er-rummn, 9 miles N. of Beersheba), Jerusalem alone being lifted up above the surrounding country in order to show its spiritual pre-eminence (cf. Isaiah 2:2, Micah 4:1). Benjamin's gate (Jeremiah 37:12 f.) was, of course, in the N. wall of Jerusalem, and probably near the E. corner. The place (or site) of the first or (former) gate is apparently mentioned as the W. boundary; "unto the corner gate "seems to be a further description of it; it is mentioned in 2 Kings 14:13, 2 Chronicles 26:9, Jeremiah 31:38. The tower of Hananel (mentioned Nehemiah 3:1; Nehemiah 12:39) appears to have been near the NE. corner of the city. The king's winepresses were probably near the king's garden (Nehemiah 3:15). The dimensions of Jerusalem are thus given from E. to W. and from N. to S. The utter impossibility of reconciling the details of one allegorical description with those of another is sufficient proof that the writer had no idea of being understood literally. It is noteworthy that, unlike the authors of Zechariah 14:9-12, he ignores Samaria.

Zechariah 14:12-15. The Punishment of the Heathen Opponents of Jerusalem.—This description also is not to be taken literally. The forces arrayed against the Jews came to nothing as though by internal consumption. Zechariah 14:13 f. appears to be misplaced, and should apparently stand between Zechariah 14:2 and Zechariah 14:3. The mention of Judah as fighting against Jerusalem is quite natural in a description of the earlier stages of the struggle, but out of place after a description of the earlier stages of the restoration of Jerusalem.

Zechariah 14:16-19. The Conversion of the Heathen and the Punishment of those who Fail to Observe the Ordinances of the Jewish Faith.—For the thought, cf. Isaiah 66. The reason for the selection of the Feast of Tabernacles is not quite obvious. Probably it was the only feast which those who lived at a great distance from Jerusalem could reasonably be expected to attend, for it marked the end of the agricultural year, whereas a journey to Jerusalem at Passover or Pentecost would sadly interfere with harvest operations. It is somewhat strange that the threatened punishment of a failure of rain is in accordance with a popular superstition; for the pouring of water on the altar at the Feast of Tabernacles, though it may not have been originally so designed, was commonly regarded as producing rain. In Zechariah 14:18 read the LXX and Syr. text (see mg.). Since Egypt is practically rainless, it is threatened with a different punishment, viz. that of the nations which have opposed Jerusalem.

Zechariah 14:20 f. The Future Purification from Heathenish and Sinful Elements.—Hitherto horses have been regarded as symbolical of influences opposed to the law of the Lord; henceforth, however, the very horses shall be as holy as the High Priest's mitre (Exodus 28:36), and the Temple will be so scrupulously kept, that every pot in it will be as free from pollution as the altar bowls which receive the sacrificial blood; indeed so free will Jerusalem be from anything unclean, that those who come up to keep the feasts may use any pot taken at random for the cooking of the sacrificial flesh. Then there will be no more mercenary priests, such as Jason or Menelaus, buying their office; there will no more be a Canaanite or huckster in the house of the Lord.

