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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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MALACHI

BY PRINCIPAL A. J. GRIEVE

Name.—Malachi ("my messenger," cf. Malachi 3:1) may be an abbreviation of Malachiah ("messenger of Yah"), but neither name is found elsewhere, and it is now generally thought that the book is really anonymous, the title being taken from Malachi 3:1. This is no mere modern idea, for the Targum has "by the hand of my angel, whose name is called Ezra the scribe," a statement approved by Jerome (see Malachi 1:1*).

Date.—The writing dates from the Persian period, when Judah was administered by a "governor" (peḥah, Malachi 1:8; cf. Haggai 1:1, Nehemiah 5:14). The Temple had been rebuilt (Malachi 3:1; Malachi 3:10, Malachi 1:6-14), so that we get a date subsequent to 516 B.C. That the book was considerably later, contemporary indeed with Ezra and Nehemiah, is shown by its condemnation of mixed marriages and defaulting tithe-payers (cf. Ezra 9 f., Nehemiah 13). Malachi 3:10* need not involve actual acquaintance with the Priestly Code (444), it "may merely reflect practice moving towards the ordinances of P"; see also Malachi 4:4*. Nearer than this we cannot get with certainty. It may be that "Malachi" prepared the way for Ezra's work in 458, or for the joint labour of Ezra and Nehemiah in 444, or for Nehemiah's second visit of reform in 432. A good case can be made out for each of the three suggestions. Note that though it stands last in our version it is neither last in the Hebrew arrangement, nor by any means the latest of the OT books to be written.

Circumstances and Characteristics.—The prophecy is the work of a man who in a disenchanted age and amidst a discontented people endeavours to recall his contemporaries to a true sense of moral and spiritual values. The Golden Age foreshadowed by earlier prophets as a sequel to the return from Babylon had not dawned, Jerusalem was far from being a Golden City, and the country had suffered from drought. Disheartenment and indifference to religion were widespread, and the priests were the chief offenders. Already we seem to note the rise of a lax, sceptical, and cosmopolitan party, the forerunners of the Hellenising faction of the Maccabean age. Against these, "Malachi" comes forward as the spokesman of the pious remnant, the little band of Yahweh's faithful adherents who strove to comfort each other in the dark days (Malachi 3:16 f.). He does not dwell upon the future at any length. Yahweh will come to His Temple as Judge of Israel, not (as Hag. and Zech. had surmised) as Protector. The judgment is one on Israel, and will sift the pure metal from the base. Apart from the specific reference to Edom, "Malachi" does not speak of world-judgment; indeed he contrasts Israel unfavourably with the Gentile world (Malachi 1:11 f.). What distinguishes him from the other prophets is his insistence on ritual observances and Temple worship, and on the racial purity of Israel. But though he thus falls within the "legal" rather than the "prophetic" days of Jewish history he is no mere formalist; he is sincerely concerned for the spirit that underlies and finds expression in the observances for which he pleads. His brief writing is valuable not only for the light it sheds on the condition of Judæa in the middle of the fifth century B.C. but for its revelation of a courageous standard-bearer of righteousness at a time when slackness was the prevailing fashion. We do not find in him "the eloquence or the imaginative power of some of the older prophets, but his words are always forcible and direct, and the similes and imagery which he uses are effective and to the point." A characteristic feature of his style is the dialectic treatment of a subject by question and answer, e.g. Malachi 1:2 f., Malachi 1:6 f., Malachi 2:13 f., Malachi 2:17, Malachi 3:7 f., Malachi 3:13 f.

Literature.—For books on all the Minor Prophets see General Bibliographies. Commentaries: (a) Driver (Cent.B), Barnes (GB); (b) J. M. P. Smith (ICC); (c) Riessler. Other Literature: Articles in Dictionaries and Encyclopaedias, Introductions to OT and the Prophets; Bennett, Religion of the Post-exilic Prophets; D. Macfadyen, The Messenger of God; J. T. Marshall, Theology of Malachi (ET vii); S. L. Brown in Interpreter, July 1908.

THE PROPHETIC LITERATURE

BY THE EDITOR

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

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

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

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

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

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

OLD TESTAMENT PROPHECY

BY DR. G. C. JOYCE

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

(See also Supplement)

01 Chapter 1 

Verse 1
Malachi 1:1. Cf. Zechariah 9:1; Zechariah 12:1. The compiler of the "Book of the Twelve," when he reached the end of Zech. (Zechariah 1-8), had still three short pieces in hand (Zechariah 9-11, 12-14, and Mal.). The first two were anonymous, and probably the third as well, but the first had an opening clause which served as a title and also as a model for titles for the other two. These the compiler supplied (Zechariah 12:1, Malachi 1:1), added Zechariah 9-11 and Zechariah 12-14 to his eleventh book, and made his remaining pamphlet (Mal.), which had a subject and style of its own, into the twelfth.

Verses 2-5
Malachi 1:2-5. Yahweh's Love for Israel.—This truth is questioned by some of the prophet's contemporaries, who are then reminded of the contrasted fortunes of the nations descended from Jacob and Esau. These peoples (Israel and Edom), sprung from twin brothers, and occupying adjacent lands, might have been expected to share equally in Yahweh's favour, but the recent "desolation" of Edom (probably by the Nabatean Arabs, who drove the Edomites away from their old territory to the district S. of Judah, hence called Idumæa) shows that Yahweh metes out differential treatment. He will frustrate any attempt on Edom's part to reoccupy its former territory, and men will recognise that Yahweh is great, not only in Israel, but beyond it. The reason for this disparate action is found in the different religious temperaments of the two peoples, which perpetuate those of their eponyms. Edom reproduced the "profanity" of Esau; they were a people undisciplined and unspiritual, with no sense of the sanctities of life; Israel, like Jacob, had many and grave defects, yet withal a true realization of God's nature and will, and a sense of kinship and communion with Him (Genesis 25:19-34*). The mutual jealousy and hostility of the two peoples finds frequent expression in OT, e.g. Obadiah 1:10-14, Ezekiel 35, Jeremiah 49, Isaiah 34, 63.

Malachi 1:2 b and Malachi 1:3 are used by Paul in Romans 9:13.

Malachi 1:5. ye is emphatic; mg. should be followed except for the second note in Malachi 1:4.

Verses 6-12
Malachi 1:6 to Malachi 2:16. Israel's Disregard of this Love.—This section falls into two parts, one dealing with the priesthood (Malachi 1:6 to Malachi 2:9), the other with the people (Malachi 2:10-16). Yahweh has not received the honour due to a father from a son, or to a master from a servant. The priests (note the sudden application, Malachi 1:6) have brought His service into contempt by offering polluted "bread" (an archaic expression for sacrificial flesh) upon His altar. They bring imperfect and inferior animals which were forbidden by the Law (Leviticus 22:20-24) and which they would not think of offering to their Persian governor. They see no harm in this—(ye say) "it is nothing serious" (Malachi 1:8)—but the prophet ironically asks them whether they think God will "accept their persons," i.e. receive them favourably (Heb. "lift up the face" of a suppliant). They might as well shut the Temple doors and cease from the task of offering these unworthy and unpalatable sacrifices. Yahweh prefers the religious earnestness of the Gentiles to the insincerity of Israel. Malachi 1:11 is not a prediction (as AV and mg.) but a contrast (cf. Malachi 1:14) existing in Malachi's own time; perhaps he had come into contact with the comparatively pure "heathenism" of the Persians. His remark is an anticipation of Peter's word in Acts 10:35. The expression my name need not be forced so as to presuppose a Divine revelation and to refer to the Jews of the Diaspora as being more mindful of Yahweh "among the heathen" than their lax compatriots were at Jerusalem. This would involve our interpreting "incense" and "offering" in the sense of prayer and praise. Nor need we with early Christian writers like Justin (Trypho, § 41) and Irenæus (IV. xvii. 5) see here a prediction of the Eucharist. Malachi's point is that among the Gentiles there were monotheists, and that when offerings were presented to God as One, they were accepted by Yahweh as presented to Him. In contrast to their earnestness the priests of Israel not only offer unworthy gifts, but regard the service of the sanctuary as a bore, a mere wearisome routine. They "snuff at," i.e. sniff at or despise the altar (Malachi 1:13; cf. Psalms 10:5, Haggai 1:9). The laity are included (Malachi 1:14) in the charge of disrespect amounting to deceit—a man vows a valuable male animal and then redeems his vow by offering an inferior or blemished beast. Malachi 2:1-9 turns again to the priests and shows how unworthy they are as descendants of Levi, whose covenant fear of God had issued in faithful and reverent service (Malachi 2:6). Unless a speedy and thorough reformation is forthcoming, Yahweh will send His curse upon them and openly disgrace them; nay, this retribution is so certainly determined that it may be regarded as already brought about (Malachi 2:9).

Malachi 1:6. Read, with LXX, "a servant feareth his master."

Malachi 1:7. In that ye say, not literally but virtually; "ye act as though" (so in Malachi 1:12).

Malachi 1:8. with thee: LXX, "with it."

Malachi 1:9. this: these unworthy offerings. Follow mg. in first note, text in second.

Malachi 1:10. an offering: the Heb. word (minḥâh) is properly a complimentary present such as might be offered by a political subject. It came to be used of tribute offered to God sometimes in a general sense (including animals), sometimes (as in P) specifically of the cereal or "meal" offering (Leviticus 2:1-3*). Here the context makes it clear that the wider sense is intended.

Malachi 1:11. Incense is offered: lit. "it is incensed (or burnt), it is offered." Perhaps "it is offered" is a gloss on the rare expression that precedes. Bead, "and a reverent offering is made into sweet smoke in my name."

Malachi 1:12. Cf. on Malachi 1:7.—the fruit thereof, even his meat: the two expressions are not dissimilar in the Heb. One may be a gloss. "Meat" is archaic for "food."

02 Chapter 2 
Verses 1-16
Malachi 1:6 to Malachi 2:16. Israel's Disregard of this Love.—This section falls into two parts, one dealing with the priesthood (Malachi 1:6 to Malachi 2:9), the other with the people (Malachi 2:10-16). Yahweh has not received the honour due to a father from a son, or to a master from a servant. The priests (note the sudden application, Malachi 1:6) have brought His service into contempt by offering polluted "bread" (an archaic expression for sacrificial flesh) upon His altar. They bring imperfect and inferior animals which were forbidden by the Law (Leviticus 22:20-24) and which they would not think of offering to their Persian governor. They see no harm in this—(ye say) "it is nothing serious" (Malachi 1:8)—but the prophet ironically asks them whether they think God will "accept their persons," i.e. receive them favourably (Heb. "lift up the face" of a suppliant). They might as well shut the Temple doors and cease from the task of offering these unworthy and unpalatable sacrifices. Yahweh prefers the religious earnestness of the Gentiles to the insincerity of Israel. Malachi 1:11 is not a prediction (as AV and mg.) but a contrast (cf. Malachi 1:14) existing in Malachi's own time; perhaps he had come into contact with the comparatively pure "heathenism" of the Persians. His remark is an anticipation of Peter's word in Acts 10:35. The expression my name need not be forced so as to presuppose a Divine revelation and to refer to the Jews of the Diaspora as being more mindful of Yahweh "among the heathen" than their lax compatriots were at Jerusalem. This would involve our interpreting "incense" and "offering" in the sense of prayer and praise. Nor need we with early Christian writers like Justin (Trypho, § 41) and Irenæus (IV. xvii. 5) see here a prediction of the Eucharist. Malachi's point is that among the Gentiles there were monotheists, and that when offerings were presented to God as One, they were accepted by Yahweh as presented to Him. In contrast to their earnestness the priests of Israel not only offer unworthy gifts, but regard the service of the sanctuary as a bore, a mere wearisome routine. They "snuff at," i.e. sniff at or despise the altar (Malachi 1:13; cf. Psalms 10:5, Haggai 1:9). The laity are included (Malachi 1:14) in the charge of disrespect amounting to deceit—a man vows a valuable male animal and then redeems his vow by offering an inferior or blemished beast. Malachi 2:1-9 turns again to the priests and shows how unworthy they are as descendants of Levi, whose covenant fear of God had issued in faithful and reverent service (Malachi 2:6). Unless a speedy and thorough reformation is forthcoming, Yahweh will send His curse upon them and openly disgrace them; nay, this retribution is so certainly determined that it may be regarded as already brought about (Malachi 2:9).

Malachi 2:3. I will rebuke your seed: i.e. make your field unfruitful. But as priests were not tillers of the soil we may, changing the Heb. vowel points, read with LXX "rebuke your arm" (mg.). A further slight change yields "hew off your arm" (cf. 1 Samuel 2:31); in any case their functions and authority are threatened. The following words threaten a greater indignity For "sacrifices" read "pilgrimages" (Exodus 23:14-17).

Malachi 2:4. that my covenant might be with Levi: that my covenant with the tribe of Levi might stand firm. As in Malachi 3:3 so here and in Malachi 2:8, Malachi has in view the wider connotation of the term "Levite" as used in Dt., according to which every member of the tribe, ipso facto, possessed priestly rights. The narrower sense is found in P, which rigidly limits the priesthood to the descendants of Aaron and makes the Levites a subordinate order.

Malachi 2:5. Read with Driver, "My covenant was with him: life and peace, and I gave them unto him; fear, and he feared me." Yahweh gives His priests welfare and prosperity, they in turn give Him reverence.

Malachi 2:6. The law of truth: sound oral counsel on matters of religion. So in Malachi 2:7—the true priest is skilled in the knowledge of the Law on its ethical and ceremonial sides (cf. the Blessing on Levi in Deuteronomy 33:8-11).

Malachi 2:9. base: abased, humiliated.—but have had respect of persons: apparently the priests had been open to bribery (cf. Micah 3:11), but perhaps we ought to read, "nor respect me."

Verses 10-16
Malachi 2:10-16. Israel further repudiates Yahweh's love by the common practice of the divorce of native wives (Malachi 2:10, Malachi 2:13-16) in order to marry foreign women (Malachi 2:11, cf. Ezra 9 f., Nehemiah 13:23 ff.). Such conduct violates the bond existing between the children of the All-Father, and profanes the covenant by which Yahweh separated Israel to Himself from other peoples. The words "in Israel and in Jerusalem" are glosses. The treachery is towards Yahweh; "strange," i.e. foreign, marriages imply foreign cults, and Yahweh's holiness, or holy thing (i.e. Israel itself) or Yahweh's sanctuary (mg.) is profaned by such sins. May such offenders (the Heb. of Malachi 2:12 has an optative force) be stripped of all friends and supporters; "him that waketh" (i.e. a watchman or sentry) "and him that answereth" is a proverbial expression (cf. 1 Kings 21:21) meaning everyone. Or we may with a slight vowel change follow LXX and read, "witness and answerer" (cf. Job 13:22)—may hebe legally outcast. This suits the next clause—may he be spiritually outcast, with no one to offer a sacrifice for him. The tears of Malachi 2:13 will be those of the divorced wives, though some authorities instead of insomuch read, "because," in which case the tears are those of the people who have been visited by some token of Divine displeasure. They ask Wherefore (Malachi 2:14) does not Yahweh accept our offerings?—thy companion, i.e., a fellow-member of thy tribe.—thy covenant may mean either the marriage contract or the covenant between Israel and Yahweh.

Malachi 2:15 a is difficult and probably corrupt. We may omit the interpretation which makes "the one" refer to Abraham. RV means that though God could have made as many men as He liked, He made one only because the godly seed which He sought could only be secured by the union of a single human pair: mg. means that no man who had a particle of the spirit of God (or of reason, moral sense) has ever faithlessly put away his wife. A man who seeks godly children is thereby stayed divorcing his partner. With slight emendations (Wellhausen, Nowack) read, "Hath not one God made and preserved to us the spirit (of life)? And what doth the One seek? A seed of God" (i.e. children; cf. Psalms 127:3). This means that when our wives bear us children we have fulfilled Yahweh's purpose and our own: we may not discard our wives because they are no longer fresh and fair. The Hebrews married early.—to your spirit (Malachi 2:15 b and Malachi 2:16 b) is rather "in your mind."—that covereth his garment with violence: there seems some allusion here to the primitive custom by which to throw one's garment over a woman was to claim her as a wife (Ezekiel 16:8, Ruth 3:9). The Kor'an speaks of a wife as a husband's garment and vice versa. The whole passage (Malachi 2:10-16) is the most outspoken condemnation of divorce in OT it is intermediate between Deuteronomy 24:1-4 and the teaching of Jesus (Mark 10:2-12).

Verse 17
Malachi 2:17 to Malachi 3:6. The Coming of Judgment.—This passage is addressed to those of the prophet's contemporaries who were so perplexed by the state of things around them that they had become sceptical of God's justice. The times were out of joint, prosperity was the lot of the wicked instead of the righteous. Their querulousness became a burden to Yahweh, so that He announces His immediate intervention; the day of Yahweh, long regarded as the panacea for all Israel's ills, is about to dawn. Malachi, like Amos (Amos 5:18) and other prophets, stamps the popular conception with an ethical value. Yahweh is even now sending His forerunner, possibly to be identified with Elijah (Malachi 4:5) but probably more like "Yahweh's angel" so often mentioned in the historical books, who is often almost one with Yahweh Himself. So here "the Lord . . . even (mg.) the messenger." Perhaps we should distinguish between "my messenger" and "the messenger of the covenant." The phrases whom ye seek (cf. Malachi 2:17, Where is the God of judgment?) and whom ye delight in (or desire) are parallel. The Gospels (Matthew 11:10 = Luke 7:27, Mark 1:2) cite Malachi 3:1 a in reference to John the Baptist. The judgment is to be a time of purifying and cleansing—like a fierce crucible in which the silver is separated from the base elements of the alloy. By "soap" is meant lye, water alkalised by vegetable ashes. The judgment will begin by purging (lit. straining) the corrupt priesthood, and be effective (Malachi 3:3 f); it will then pass on to attack evildoers of different kinds among the people. It is a mission of cleansing, not of destruction (cf. Jeremiah 30:11); Yahweh's love of the house of Jacob (cf. Malachi 1:2 f.) is unchanging.

03 Chapter 3 
Verses 1-6
Malachi 2:17 to Malachi 3:6. The Coming of Judgment.—This passage is addressed to those of the prophet's contemporaries who were so perplexed by the state of things around them that they had become sceptical of God's justice. The times were out of joint, prosperity was the lot of the wicked instead of the righteous. Their querulousness became a burden to Yahweh, so that He announces His immediate intervention; the day of Yahweh, long regarded as the panacea for all Israel's ills, is about to dawn. Malachi, like Amos (Amos 5:18) and other prophets, stamps the popular conception with an ethical value. Yahweh is even now sending His forerunner, possibly to be identified with Elijah (Malachi 4:5) but probably more like "Yahweh's angel" so often mentioned in the historical books, who is often almost one with Yahweh Himself. So here "the Lord . . . even (mg.) the messenger." Perhaps we should distinguish between "my messenger" and "the messenger of the covenant." The phrases whom ye seek (cf. Malachi 2:17, Where is the God of judgment?) and whom ye delight in (or desire) are parallel. The Gospels (Matthew 11:10 = Luke 7:27, Mark 1:2) cite Malachi 3:1 a in reference to John the Baptist. The judgment is to be a time of purifying and cleansing—like a fierce crucible in which the silver is separated from the base elements of the alloy. By "soap" is meant lye, water alkalised by vegetable ashes. The judgment will begin by purging (lit. straining) the corrupt priesthood, and be effective (Malachi 3:3 f); it will then pass on to attack evildoers of different kinds among the people. It is a mission of cleansing, not of destruction (cf. Jeremiah 30:11); Yahweh's love of the house of Jacob (cf. Malachi 1:2 f.) is unchanging.

Verses 7-12
Malachi 3:7-12. Tithes and the Divine Blessing.—The people cannot hope to win God's favour so long as they Withhold God's dues. When the tithes (Deuteronomy 12:17 f; Deuteronomy 14:22-29*, Numbers 18:21-32*, Leviticus 27:30-33*; see p. 99—Malachi presupposes the stricter legislation of P as represented in the two latter passages) are paid in full to the Temple treasury, the curse of locusts (the devourer, Malachi 3:11) and drought shall be removed, and showers of blessing shall make the land fruitful. The word used for offerings (Malachi 3:8) is terumah (see HDB, "Offering," Malachi 3:5) and here means gifts from the produce of the soil, and strictly includes tithe. It is often wrongly translated "heave-offering."

Verses 13-18
Malachi 3:13 to Malachi 4:3. The Final Triumph of Righteousness.—The prophet here returns to the complaint of those who thought that religion did not pay (with Malachi 3:14; cf. Malachi 2:17). They had "kept God's charge," faithfully observing their religious duties, and even wearing the sackcloth and ashes which marked humiliation and penance. Yet it is the arrogant and lax members of the community (cf. Psalms 119:21; Psalms 119:51, etc.) that do well; they challenge God's judgment by their evil-doing, yet it does not fall upon them. Such were the words of pious Jews in Malachi's day (the first word of Malachi 3:16 should be "thus" or "these things" (LXX) instead of "then"), and Yahweh, ever mindful of His people, prepared a record (cf. the custom referred to in Esther 6:1 f.) so that He may not fail to do them justice when the hour strikes. In the day of His action ("the day on which I do" or "act") they, the true Israel, will be His peculium or special private possession, and while the sons who have been rebellious and disloyal are punished, those who have been faithful in service will be protected. Men will "return and discern" (i.e. they will once more, as in the good old times, see) virtue rewarded and vice punished; the moral distinctions will no longer be obliterated or blurred. Indeed, the arrogant and wicked will be totally destroyed like a prairie or a forest on fire. But the righteousness of the God-fearers (or of God Himself) will shine forth conspicuous to all, like the sun, and in its beneficent rays all their affliction will be healed. We may note that the Babylonian Shamash, the sun-god, was conceived of as the god of justice, and that Assyrian, Persian, and Egyptian monuments represent the solar disc with wings issuing on either side, his (Malachi 4:2) is simply the archaic form of its"; Malachi is not definitely predicting Christ, or indeed any personal agent. Exulting in their vindication, the godly will be as vigorous and joyful as young calves turned out from the dark stall to the sunny meadow. Alongside this picture is the grimmer one of the fate of the wicked (cf. Isaiah 66:24).

04 Chapter 4 
Verses 1-3
Malachi 3:13 to Malachi 4:3. The Final Triumph of Righteousness.—The prophet here returns to the complaint of those who thought that religion did not pay (with Malachi 3:14; cf. Malachi 2:17). They had "kept God's charge," faithfully observing their religious duties, and even wearing the sackcloth and ashes which marked humiliation and penance. Yet it is the arrogant and lax members of the community (cf. Psalms 119:21; Psalms 119:51, etc.) that do well; they challenge God's judgment by their evil-doing, yet it does not fall upon them. Such were the words of pious Jews in Malachi's day (the first word of Malachi 3:16 should be "thus" or "these things" (LXX) instead of "then"), and Yahweh, ever mindful of His people, prepared a record (cf. the custom referred to in Esther 6:1 f.) so that He may not fail to do them justice when the hour strikes. In the day of His action ("the day on which I do" or "act") they, the true Israel, will be His peculium or special private possession, and while the sons who have been rebellious and disloyal are punished, those who have been faithful in service will be protected. Men will "return and discern" (i.e. they will once more, as in the good old times, see) virtue rewarded and vice punished; the moral distinctions will no longer be obliterated or blurred. Indeed, the arrogant and wicked will be totally destroyed like a prairie or a forest on fire. But the righteousness of the God-fearers (or of God Himself) will shine forth conspicuous to all, like the sun, and in its beneficent rays all their affliction will be healed. We may note that the Babylonian Shamash, the sun-god, was conceived of as the god of justice, and that Assyrian, Persian, and Egyptian monuments represent the solar disc with wings issuing on either side, his (Malachi 4:2) is simply the archaic form of its"; Malachi is not definitely predicting Christ, or indeed any personal agent. Exulting in their vindication, the godly will be as vigorous and joyful as young calves turned out from the dark stall to the sunny meadow. Alongside this picture is the grimmer one of the fate of the wicked (cf. Isaiah 66:24).

Verses 4-6
Malachi 4:4-6. Conclusion.—The book closes with an exhortation to observe the Torah or instruction given through Moses; the mention of Horeb, a Deuteronomic trait (P prefers Sinai) perhaps indicates that Malachi has especially in mind the moral and spiritual teachings of Dt. These, if faithfully observed, would heal the strife spoken of in Malachi 4:6, and avert the impending doom. Before the judgment falls, another way of escape is promised: Elijah will reappear (with Malachi 4:5 cf. Joel 2:31), to set right the social and family discord which is wrecking the community (cf. Micah 7:1-6). The frequent references to Elijah in the Gospels (e.g. Mark 9:11 f; Mark 15:35, Luke 1:17, Matthew 11:14, John 1:21; John 1:25) show how largely the prophet bulked in late Jewish thought. See also Ecclus. 481-11, Justin Martyr, Trypho, §§ 8, 49, and Schürer, § 29. In Malachi 4:6 mg., "with" necessitates our supplying "to God" in the text; mg., "land" is better than "the earth"—Malachi is speaking of Israel. It is possible that these three concluding verses are an appendix to the whole "Book of the Twelve."

