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To the honor and glory of Jesus,

the Lion of the tribe of Judah,

who has triumphed (Rev 5:5)
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curses pronounced in 1:2–9:10. A believing remnant of Israel (5:15; 9:14), 
along with a believing remnant from among the nations (9:12), will be restored 
in the new creation to dwell in it forever (9:15).

Phase 5

1. Amos’ ministry ceases.

2. Two years later a massive earthquake validates Amos’ preaching (1:1).

3. Shortly after the earthquake the finished book with its superscription (1:1) is cir-
culated.

Whether or not these phases occurred in that historical order, it is apparent 
that the book of Amos does not unfold logically or chronologically.36 Rather, it 
presents the climax of irrevocable judgment first (1:3–2:16) and then proceeds in 
retrograde fashion into the background and buildup of how Israel (like the other 
nations mentioned in 1:3–2:3) went so wrong, leading to the all-encompassing 
decision by Yahweh that he would not revoke. Then it concludes with God’s 
promise of restoration through his raising of the tent of David—ultimately, the 
resurrection of the Davidic Messiah. God’s people will be restored and com-
prise the new temple in Christ. This new Israel, including Gentile believers, will 
live forever in the new creation (9:11–15; Acts 15:16–18; Revelation 21–22, 
especially Rev 22:16).

Amos’ Place in the Minor Prophets
Amos is the third book in the collection of the twelve books that comprise 

“the Minor Prophets,” which follow “the Major Prophets,” Isaiah, Jeremiah, 
and Ezekiel. “Minor” refers to their brevity, not to lesser importance. Recent 
scholarship has preferred to call the books from Hosea through Malachi “the 
Book of the Twelve.”37 The view that these twelve constitute a single “book” 
would make the collection comparable in size to their prophetic kinsman, Isaiah, 
Jeremiah, and Ezekiel. According to the Final Masorah (added at the end of 
each book by the Masoretes, the Hebrew scribes who copied the OT books in 
the sixth through tenth centuries AD, to ensure that the full text had been cop-
ied accurately), Isaiah consists of 1,291 verses. Jeremiah is slightly longer, with 
1,364 verses, whereas Ezekiel has 1,273 verses. The Book of the Twelve has a 

36 Freedman, “Confrontations in the Book of Amos,” 243, writes:

Why the apparent order of events and oracles is reversed, or at least demonstrably not 
chronological is an intriguing question, which may never be answered satisfactorily, 
although examples abound in the literature of all nations in which the author or com-
piler preferred to organize available information according to another principle or 
system. In the case of Amos, one important effect is to position the Great Set Speech 
[chapters 1–2] against the eight small nations in the lands between Assyria to the 
north-east and Egypt to the south-west, at the very beginning of the book, thus focus-
ing attention on the central and climactic message of the prophet.

37 For example, that is the title of a chapter in Petersen, The Prophetic Literature, 169–214, that 
proceeds to discuss each of the minor prophets.
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total of 1,050 verses. It is significant that the Masoretes referred to the Minor 
Prophets as rc;[; µynEv], the “Twelve.”38

There is other ancient evidence that some considered these twelve prophets 
to constitute a collection. Sirach, written about 200 BC, includes this prayer: 
“May the bones of the Twelve Prophets send forth new life from where they 
lie” (Sirach 49:10 NRSV).39 Jewish tradition generally considers these twelve 
prophets to be the fourth and last book (after Isaiah, Jeremiah, and Ezekiel) of 
the Latter Prophets in the Hebrew Scriptures.40 The Talmud also stipulates that 
only three lines should separate the individual books of the Twelve Prophets 
from each other, whereas four lines normally separate biblical books.41

In recent centuries, neither Jewish nor Christian interpreters have typically 
interpreted the Twelve as one book. Until the beginning of the 1990s—apart 
from a few exceptions—the individual books of the Twelve were treated like 
other individual prophetic writings, without considering the possibility that each 
book perhaps should be read and understood in the context of the other eleven. 
However, at the end of the twentieth century, it became acceptable in scholarly 
circles to view these books as a literary unit.42

A foundational idea in recent scholarship is that the Twelve were arranged 
in the canon in such a way that the message of each builds on its predecessors, 
picking up concepts, words, and text types from them. The compilers of the 
Book of the Twelve wanted readers to look for, discover, and appreciate how 
the different thematic threads generate a colorful tapestry that reflects Yahweh’s 
self disclosure in this corpus. This idea is in agreement with the overall his-
torical order of the Twelve, which is generally chronological. Hosea, probably 
Joel, and Amos are the earliest ones, written in the eighth century BC, while 
Haggai, Zechariah, and Malachi are the latest, written in the late sixth and the 
fifth centuries BC.

“The Day of Yahweh” is a prominent theme in the Twelve. Joel and Amos 
probably are the oldest biblical books that contain this phrase, which occurs six-
teen times in the OT, exclusively in the Prophets.43 When “the Day of Yahweh” 
texts from the Twelve are placed together, the two themes of Law and Gospel 
emerge: it will be a day of destruction for the ungodly but also a day of salvation 

38 This title for them is used in the Final Masorah after the book of Malachi, which includes the 
total number of verses in the Twelve, and also the totals for Malachi and for the sum of the 
Prophets.

39 As noted by Petersen, The Prophetic Literature, 169.
40 Talmud, Baba Bathra, 14b, says: “The order of the Prophets is, Joshua, Judges, Samuel, 

Kings, Jeremiah, Ezekiel, Isaiah, and the Twelve Minor Prophets” (trans. Maurice Simon; 
London: Soncino, 1989). The rabbis go on to discuss why Isaiah is placed after Jeremiah and 
Ezekiel.

41 Talmud, Baba Bathra, 13b (cf. Petersen, The Prophetic Literature, 169–70).
42 For a discussion, see Redditt and Schart, Thematic Threads in the Book of the Twelve.
43 See further the commentary on 5:18, 20, which are the only two Amos verses with the phrase. 

Related phrases about a “day” or “days” of judgment or salvation are in 1:14; 2:16; 3:14; 4:2; 
5:8; 6:3; 8:3, 9, 10, 11, 13; 9:11, 13.
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for the righteous. Usually it is described as a day of judgment, but it can also 
be the decisive time of grace.44

The prophets who spoke of this judgment day in the eighth century BC, 
including Amos, Isaiah (13:6, 9), and probably Joel, were initially referring to 
the defeat and exile of northern Israel in 722 BC and/or the Babylonian destruc-
tion of Jerusalem in 587 BC. Further fulfillments of their prophecies include 
Good Friday, the day when Yahweh executed his judgment against humanity’s 
sin upon Jesus on the cross, and the final Judgment Day at the second advent 
of Christ. Yet the Last Day will also be the day of resurrection (cf. “that day” 
in 9:11) inaugurating eternal life for all believers in the new creation (cf. “the 
days are coming” in 9:13).

The prophets often use other phrases with “day” that are equivalent to “the 
Day of Yahweh.” For example, Micah maintains that “those devising wicked-
ness” (Micah 2:1) are singled out for wrath “on that day” (Micah 2:4). Obadiah 
15 states that “the Day of Yahweh” is “against all the nations.” Joel warns that 
“the Day of Yahweh” will bring destruction (Joel 1:15). Yet Joel also speaks of a 
time of blessing and the outpouring of the Holy Spirit (2:18–3:2 [ET 2:18–29]) 
as fulfilled on the day of Pentecost (cf. Acts 2; especially Acts 2:16–21). This 
era of grace precedes the “the Day of Yahweh” that is the Last Day, when the 
solar system and present universe will pass away (Joel 3:4 [ET 2:31]).

Other prophets among the Twelve add their specific nuances to “the Day 
of Yahweh” (e.g., Zeph 1:7, 14; Mal 3:23). It is the same event called a “day 
of trouble” in Nah 1:7 and Hab 3:16. Jonah is the only book in the Twelve 
that does not contain this theme. Since the motif is present but not common 
in Isaiah, Jeremiah, and Ezekiel,45 its frequency in the Twelve is noteworthy. 
Isaiah’s foci include David, Zion, and the Suffering Servant, while Jeremiah’s 
burden is primarily on Judah’s exile and return. Ezekiel’s major motif is “the 
glory of Yahweh.” Seen in this light, the Twelve’s ongoing theme of “the Day 
of Yahweh” stands out all the more.

There are other connections between Amos and other books of the Twelve. 
Like Joel (chapters 1 and 2), Amos employs the curse of locusts to portray 
threats against the land (4:9; 7:1). Like Hosea (e.g., 6:1; 14:2–3), Amos is a 
preacher of repentance (4:6–11). Joel ends with Yahweh roaring from Zion (4:16 
[ET 3:16]), while Amos begins with this roaring theophany (1:2). Like Hosea 
(3:5), Amos looks ahead to the new era and foresees God’s restoration of his 
people under the Davidic Messiah (9:11). “The latter days” in Hos 3:5 and “on 
that day” in Amos 9:11 both are OT prophetic expressions that are shorthand 
for the end times, which begin with the first advent of Christ and culminate in 
his second coming, whereupon the promised restoration will be completed. 
Amos’ eschatological vision of the new creation includes mountains dripping 
with sweet wine (9:13), as does Joel’s (4:18 [ET 3:18]).

44 See the commentary on “on that day” in 9:11 and “days are coming” in 9:13.
45 For example, in Isaiah the theme appears primarily in Is 2:6–22, in his oracles against the 

nations (Is 13:6, 9; 22:5), and in a few later texts (e.g., Is 34:8).
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Further comparisons between Amos and other books in the Twelve are as 
follows: Hosea, like Amos, depicts Yahweh as a lion (Hos 5:14; 13:7–8; Amos 
1:2; 3:8; cf. Joel 1:6), who tears but who also heals (Hos 6:1). Hosea also con-
tains a resurrection theme that transforms creation (Hos 6:1–3; 14:4–9) as does 
Amos 9:11–15. Both books end with salvation oracles. The second half of Joel 
has many salvation oracles. Joel 2:21–29 has similarities to Amos 9:11–15. 
Obadiah is an oracle against Edom, while Amos includes an oracle against 
Edom in 1:11–12. In like manner, Obadiah concludes with Yahweh’s salvation 
taking place on Mount Zion (Obad 21), while Amos begins and ends with Zion/
Davidic themes (1:2; 9:11). Micah’s Gospel themes are also similar to those 
in the book of Amos. For example, Micah’s picture of restoration as an abun-
dance of vines and fig trees (Micah 4:4) is analogous to Amos 9:14–15. Both 
Nahum and Habakkuk announce that Yahweh is about to judge an oppressive 
empire (Assyria and Babylon, respectively). This will in turn usher in salva-
tion for Israel. The book of Amos has this as a major theme: Yahweh will bring 
destruction on those who oppress vulnerable people (e.g., 1:3, 13; 2:6–8). This 
is good news for the oppressed! Zephaniah’s promise of restored fortunes (Zeph 
3:20) lies at the heart of Amos’ salvation oracle (Amos 9:14), while Haggai, 
Zechariah, and Malachi are testimonies that the possibility of salvation for the 
remnant (Amos 5:15) was partially fulfilled in the postexilic Persian province 
of Yehud (Judea), then realized by the advent of Christ.

However, some have disagreed with the view that the Book of the Twelve 
exhibits an overall theme, plot, and direction greater than that of the sum of its 
twelve parts. For example, Ben Zvi expresses the following concerns.46 First, 
the Book of the Twelve does not have a comprehensive heading or overall title. 
Second, the argument that catchwords form links between different prophetic 
books seems to be doubtful, since the mere fact that one more or less unspecific 
word occurs in two different literary units can be accidental in many cases. It 
is arbitrary to interpret such cases as deliberate links. Third, there is the danger 
that an interpretation of each book as part of the Twelve may conceal the orig-
inal meaning of a book and may lead to misunderstanding it.

The best way to appropriate current scholarship on the Twelve is to utilize 
its canonical approach of interpreting the extant, final forms of each book in 
order to grasp certain elements of literary unity that divulge theological themes.47 
However, especially in light of concerns such as those expressed by Ben Zvi, it 
is important to treat each book individually before asking questions about how 
it fits into the larger group of the Twelve and into biblical canon as a whole.

Finally, we can note the position of the Twelve in the OT. The Hebrew OT 
is arranged into the Torah, the Prophets, and the Writings, so that the Twelve 
precede the Psalms and the rest of the Writings. The result is that the Hebrew 
OT concludes with 2 Chronicles. The last verse contains Cyrus’ declaration that 

46 Ben Zvi, “Twelve Prophetic Books or ‘The Twelve’: A Few Preliminary Considerations.”
47 This methodology is similar to, though not identical with, that of Sweeney, The Twelve 

Prophets.
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Yahweh had appointed him to rebuild the Jerusalem temple in Judah and Cyrus’ 
decree permitting the Judeans to ascend to the temple (2 Chr 36:23). Therefore 
it focuses on the return back to the OT place of worship.

In the whole Bible, however, according to the ancient versions (LXX, 
Peshitta, Vulgate) and later translations, including English Bibles, the prophetic 
books are placed at the end of the OT. Therefore the OT concludes with the 
Twelve and its last book, Malachi. This results in a theological emphasis look-
ing forward to the completion of God’s plan of salvation in the advent of the 
Messiah, “the messenger of the covenant” (Mal 3:1) and “the sun of righteous-
ness” (Mal 3:20 [ET 4:2]). The Savior will be attended by “Elijah the prophet,” 
who repairs family relationships (a fruit of repentance) before the coming of 
the great and terrible Day of Yahweh (Mal 3:23 [ET Mal 4:5]). Thus the final 
word is the prophetic task of preaching Law and Gospel, repentance and the 
Christ who alone can save on Judgment Day.

The placement of the Twelve therefore affects how readers view Yahweh’s 
plan for the future. Judaism thinks that God wants the nation back in the 
land with life centered and ordered in the earthly temple, as it was in the OT. 
Christianity embraces Yahweh’s full plan of salvation, including the preparatory 
role of John the Baptist, who, as the Elijah promised in Malachi (Mt 11:12–14; 
17:3–4, 10–12), is the forerunner of Jesus, Israel’s greatest Prophet (e.g., Jn 
6:14). He is God incarnate (Jn 1:14; Rom 9:5; Col 2:9; Titus 2:13), who saves his 
people from their sins (Mt 1:21–23) and rises as the new temple (Jn 2:18–22), 
the foundation of his church (Ps 118:22; Acts 4:11; Eph 2:19–21).

The Historical Setting of the Book of Amos
Amos dates to the first half of the eighth century BC. The first verse (1:1) 

states that the prophet ministered during the reigns of Uzziah of Judah (792–740 
BC)48 and Jeroboam ben Joash of Israel (793–753 BC)49 and notes that Amos 
completed his ministry two years before a notable earthquake, likely the one 
that occurred around 760 BC (see the commentary on 1:1).

In the last thirty years of the ninth century BC, the Aramean kingdom 
repeatedly kept the Northern Kingdom of Israel in a defensive mode (e.g., 2 Ki 
10:32–33; 13:7). However, Yahweh was merciful, and northern Israel was not 
destroyed (2 Ki 13:22–23). The Assyrian king Adad-nirari III (ca. 810–783 BC) 
started a westward expansion that included the conquest of the Aramean capital 
Damascus (796 BC). The result was a lull in the wars between Israel and Aram 
(or Syria) during the reigns of Uzziah (792–740 BC) and Jeroboam ben Joash 
(793–753 BC), the kings who were reigning when Amos prophesied (1:1).

48 The chronology of Israelite and Judean kings is complicated. These are the dates for Uzziah 
advocated by Thiele (The Mysterious Numbers of the Hebrew Kings, 118).

49 Thiele, The Mysterious Numbers of the Hebrew Kings, 116. The father’s name is stated to 
differentiate this Jeroboam from the Northern Kingdom’s founder, Jeroboam ben Nebat (cf. 
1 Ki 11:26; 12:1–17). As a member of the royal house of Jehu, Jeroboam ben Joash was part 
of a dynasty that included Jehu, Jehoahaz, Jehoash, and Zechariah.
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Amos 7:1–3

The First Vision: The Locusts

Translation
7 1This is what the Lord Yahweh showed me: behold, he was creating a locust 

swarm at the time when the late-sown crop was beginning to sprout, and behold, 

it was the late-sown crop after the reaping of the king!
2When it finished consuming the vegetation of the land, I said, “O Lord 

Yahweh, please forgive! How can Jacob stand? For he is so small!”
3Yahweh changed his verdict about this. “It will not happen,” said Yahweh.

Textual Notes
7:1 hwI±hy“ yn:∞doa} yŸnIa̋'~r“hi hKo•—This formula begins the first, second, and fourth visions 

(7:1, 4; 8:1) and ynIa̋'r“hi hKo also begins the third vision (7:7). The beginning of the fifth 

vision includes the Qal of ha;r: (9:1). yŸnIa̋'~r“hi is the Hiphil perfect of ha;r:, “to see,” with a 

direct object suffix referring to Amos as the recipient of the vision. The Hiphil of ha;r: 
usually has the causative meaning “to show, reveal” something to someone. Its semantic 

range can include auditory as well as visionary experiences. In each of the five visions, 

Amos explains what he saw as well as Yahweh’s words and conversations, so the visions 

include both seeing and hearing.1 Similar uses of ha;r: in the Hiphil that refer to God 

imparting revelatory prophetic visions are in, for example, 2 Ki 8:13; Jer 38:21; Zech 

2:3 (ET 1:20); 3:1.

For the divine title hwIhy“ yn:doa}, “(the) Lord Yahweh,” which recurs in 7:2, see the 

fifth textual note on 1:8.

vq,L…–h̋' t/l∞[} tLæj̀it]B̋i yb'+GO rx́¢/y h~NEhiw̋“—The demonstrative particle with conjunction 

hNEhiw̋“ introduces what Amos sees in each of the first four visions (7:1, 4, 7; 8:1). It also 

recurs again later in this verse. The implied subject of the participle rx́¢/y is Yahweh, the 

author of the vision, who is “creating” the plague. The verb rx'y: can refer to God’s activ-

ity as Creator (BDB, 2 a, citing, e.g., Gen 2:7–8, 19; Is 45:18; Amos 4:13; Pss 95:5) or 

to God planning a course of action (BDB, 2 b, citing, e.g., Is 22:11; 46:11). The LXX 

diverges from the MT in several parts of the verse and renders yb'+GO rx´¢/y as ejpigonh; 

ajkrivdwn, “offspring of locusts.” The singular collective noun yb'GO refers to a “swarm 

of locusts” and occurs elsewhere in the OT only in Nah 3:17. It may refer to the larva 

stage of locusts, just after they have hatched.2 For the unusual nominal form of yb'GO, see 

1 Cf. Wolff, Joel and Amos, 296. Stuart notes that ha;r: in the Hiphil can mean “reveal” and 
“inform” as well as “make visible” (Hosea–Jonah, 371).

2 So Paul, Amos, 227.
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GKC, § 86 i. Amos used another term for locusts, µz:=G:h̋', in 4:9. Locusts destroy all types 

of vegetation (see Joel 1:4).3

The temporal clause vq,L…–h̋' t/l∞[} tLæj̀it]B̋i is, literally, “in the beginning of the com-

ing up of the late crop.” The term vq,l,, “late crop, sown in the late spring,” occurs in the 

OT only in this verse, but is attested in the Gezer Calendar,4 “where it comes after the 

first season of sowing. Because that calendar is an almanac of farming tasks, lq¡ there 

probably means ‘late sowing’ rather than ‘spring growth.’ ”5 It refers to the crops sown 

after the “late spring rains,” which are denoted by the cognate noun v/ql]m' (e.g., Deut 

11:14), and which fall during the months of March and April. These crops are not grains, 

but crops “such as vegetables and onions.”6 A locust attack in late spring would destroy 

both the earlier planting of grain as well as the later planting of vegetables. This would 

be a particularly acute tragedy for an agriculturally based population.

.Jl,M≤âh̋' yZEèGI rjæà' vq,l,+AhNEhiŸw̋“—This additional temporal clause further clarifies the 

disastrous timing of the locust plague. hNEhi with a substantive (vq,l,) can require sup-

plying a pronoun and the copula, as here: “behold, it was the late-sown crop after the 

reaping of the king” (see GKC, § 147 b). The noun zGE is related to the verb zz"G:, “to shear.” 

zGE can refer to the shorn “wool, fleece” of sheep (Deut 18:4; Job 31:20). But in the agri-

cultural context here, it probably refers to the “reaping of crops” (DCH). It likely has 

the related meaning “mown field of crops” (DCH) in a messianic prayer for the king 

as God’s son to bless the nation: zGE=Al[' rf…¢m;K̋] drEyE£ƒƒ, “may he descend like rain upon a 

harvested field” (Ps 72:6). Here in Amos 7:1, zGE likely refers to “some royal preroga-

tive of reaping (for example, fodder for horses) that took place toward the end of the 

late-rain season.”7

7:2 ≈r<a;+h̋; bc,[́¢Ata, l~/ka‘l̋≤â h~L;KiAµai hy:fih;w̋“—As in 7:4, immediately after Amos sees 

the judgment (7:1), it has already wreaked destruction within the vision (7:2a). Here it 

has “finished consuming the vegetation of the land.”

The combination Aµai hy:fih;w̋“ forms a temporal clause and is simply translated “when” 

(BDB, s.v. µai, 1 b (4) (a)). Instead of the perfect with conjunctive waw (hy:fih;w̋“), classical 

Biblical Hebrew usage would be an imperfect with waw consecutive (yhiy“w"); see Joüon, 

§ 119 z (cf. GKC, § 112 uu).

3 Dillard, “Joel,” 256, writes:

It was only in 1921 that the mystery of the locust was solved. Prior to this date 
researchers wondered what became of the locust during the years in which there were 
no outbreaks. In 1921 B. P. Uvarov demonstrated that the swarming locust was none 
other than an ordinary species of grasshopper. However, when moisture and temper-
ature conditions favored a large hatch, the crowding, unceasing contact, and jostling 
of the nymphs begin to stimulate changes in coloration, physiology, metabolism, and 
behavior, so that the grasshopper nymphs make the transition from solitary behavior 
to the swarming gregarious and migratory phases of the dreaded plague.

4 See Gibson, Hebrew and Moabite Inscriptions, 2.
5 Andersen and Freedman, Amos, 741.
6 Paul, Amos, 227.
7 Paul, Amos, 227.
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The implied subject of the singular verb h~L;Ki is the collective singular yb'+GO, the 
“locust swarm” in 7:1. The Piel of hl;K; often means “to complete, finish” an action,8 
and with this meaning it often takes an infinitive construct introduced by l] (see BDB, 
s.v. hl;K; I, Piel, 1 c), as here: l~/ka‘l̋≤â, “to eat, consume.” Relevant here is another com-
mon meaning of the Piel of hl;K;, to “destroy, exterminate” (see BDB, 2 c). Israel’s 
crops would have been completely consumed if Yahweh had not responded graciously 
to Amos and relented from his plan.

The construct phrase ≈r<a;+h̋; bc,[́¢, “the herbage of the land,” is a comprehensive 
phrase for all “plant growth necessary for man and animal.”9 This same phrase describes 
what the locusts devoured in the eighth plague against Egypt (Ex 10:12, 15). Yahweh 
is treating apostate Israel just like he treated pagan Egypt (cf. 4:10).

an:±Ajlæâs]â h~wIhy“ yn:•doa} rm'%aow̋:—The Qal of jlæs;, “to forgive,” refers to “an absolute and 
total pardon of sin.”10 an:, the particle of entreaty rendered as “please,” often is attached 
to a preceding imperative (BDB, 1), and it reinforces that the suppliant is appealing to 
God’s mercy, rather than any legal right or obligation for God to fulfill his prayer. In the 
OT jlæs; is used only with God as its expressed or implied subject (e.g., Ex 34:9; Num 
14:19–20; Jer 33:8; and negated in 2 Ki 24:4). This helps explain why those who did 
not believe in the divine nature in Jesus accused him of blasphemy because he forgave 
sins (Mk 2:1–12). The Niphal of jlæs; in the context of sacrificial worship expresses 
Yahweh’s promise that sins will be forgiven (Lev 4:20–5:18; also Lev 5:26 [ET 6:7]; 
19:22; Num 15:25–28).

Here the Qal is used in a supplication for Yahweh to forgive, as also in, for exam-
ple, Ex 34:9; Num 14:19 (the only other OT occurrence of an:Ajlæs]); 1 Ki 8:30, 34; Dan 
9:19. The contexts of these supplications show that forgiveness is rooted in God’s gra-
cious covenant and that he promises this forgiveness through the new covenant (Jer 
31:31–34) in the blood of Christ, shed for the forgiveness of sins (Mt 26:28). Amos’ 
plea in 7:2 does not deny the justice of the plague on sinful Israel, but begs for forgive-
ness for the people Yahweh had redeemed and called to be his own.

bqo=[}y"ê µWq¡y: ymià—This question, has an apparently unique usage of the interrogative 
pronoun ymi, which normally means “who.” Most translations and interpreters con-
sider it to mean “how can Jacob stand?” (so HALOT, 7, citing also Ruth 3:16). Closer 
to the usual usage of ymi would be the understanding “who is Jacob that he can stand?” 
(Waltke-O’Connor, § 18.2d, note 10).11 The Qal of µWq can mean “to stand, endure” 
(see BDB, 7 a, c). This question is repeated in 7:5, and “Jacob” refers to all Israel also 
in Amos 3:13; 6:8; 8:7; 9:8.

.aWhê ̃ fo¡q; yKià—In this context, the adjective ̃ foq; has a comparative sense, “too small,” 
or absolute superlative sense, “so small.” Here ̃ foq; does not refer to “small” size but to 
a lack of standing. It describes a person who has no legal credentials to make a claim 

 8 Cf. F. J. Helfmeyer, “hl;K;,” TDOT 7:157–64.
 9 Paul, Amos, 228.
10 Paul, Amos, 228. Cf. J. Hausmann, “jl's;,” TDOT 10:258–65.
11 Niehaus, “Amos,” 452, argues that in this context ymi means “in what condition or capacity?” 

and he cites Is 51:19 and Ruth 3:16.
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for himself. He is completely dependent on the compassion of another person, namely, 
God.12 In a legal setting, ˜foq; refers to those who are vulnerable to abuse because they 
lack power or influence (e.g., Deut 1:17). When referring to a person, ˜foq; can refer to 
a “young” brother, who lacks the privilege of the firstborn (e.g., Judg 1:13). Jacob him-
self was described with the closely related adjective ˜f…Q…h', “the smaller/younger” son 
of Rebekah, in contrast to Esau, who was l/dG:h', “the larger/older” son, the firstborn 
(Gen 27:15, 42). Jacob himself also prayed with the cognate verb ˜foq; in Gen 32:11 (ET 
32:10), where he confessed that he did not deserve any of the blessings of grace God 
had given him: “I am too small/unworthy [yTin“fo⁄q;] for all the mercies and all the faith-
fulness that you have shown to your servant.” Yahweh affirms a similar truth about the 
whole nation when he declares that he did not choose Israel because it was greater than 
other peoples (µyMi%['h̋…âAlK;m̋i µk,|B̋]rUḿ̋â alø∞); instead, Israel was the “fewest” of all the peo-
ples (µyMiâ['h̋;AlK;m̋i f[æm̀]h̋' µT≤àa'AyKiâ). But he chose the nation anyway purely out of his love 
and fidelity to his covenant promise (Deut 7:7–8).

By calling Israel “small,” Amos admits that the people have no intrinsic worthi-
ness or merit before God and are completely unable to earn his love or favor. The only 
hope for them—and for any person—is God’s own grace and unmerited favor, which 
he has now demonstrated in Christ (Rom 3:19–31).

7:3 tazO≠Al[' hw:¡hy“ µjæànI—This clause is repeated in 7:6, and these are the only two Amos 
verses with the Niphal of µjæn:. With God as subject, it means “to change a verdict, reverse 
a decision,” usually with the connotation that God is “moved to pity” and has “compas-
sion” (see BDB, s.v. µjæn:, Niphal, 1). Some older translations say that God “repented” 
(KJV, RSV), but that is inappropriate in modern English because God and his judgments 
are righteous, and Israel well deserves the punishments threatened in 7:1–3 and 7:4–6. 
Saying that God would “regret” or “become remorseful” (HALOT, 1 and 1 a) about his 
plans could also be misunderstood as implying some fault or evil on God’s part. Other 
translations give “relented” (ESV, NKJV) or “changed His mind” (NASB). See further 
the commentary.

The feminine of the demonstrative adjective, tazO≠, “this,” is typically used for an 
abstract concept or idea (GKC, § 122 q). Here it refers to the action of punishing Israel 
with the locust plague.

.hw:êhy“ rmæàa; hy<¡h]ti aløè—Just as the feminine tazO  was in the preceding clause, the fem-
inine verb hy<¡h]ti is used with the abstract idea of the punishment as its implied subject. 
Quite similar is hy<êh]tiâ aløèw̋“ with an implied abstract subject in Is 7:7. The verbal clause 
here in Amos 7:3 will be repeated in 7:6 with the feminine pronoun ayhi as its subject. 
Joüon, § 152 b (see also § 152 c), cites Amos 7:6 and says “the feminine is used when 
the meaning is vague.” But “abstract” is more accurate.

Commentary
Amos sees his first vision sometime during late spring. The “late-sown 

crop” (7:1) consists of vegetables and other non-grain crops. A plague at this 

12 Brueggemann, “Amos’ Intercessory Formula,” 387.
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time, after the last sowing and before the first harvesting, would destroy all the 
crops for the entire year. The entire growing season would be ruined since the 
last time to plant any crop had transpired. In the face of this utter disaster, Amos 
does not base his plea upon Israel’s repentance or worthiness, but solely upon 
Yahweh’s grace. And his intercession is met by God’s favor. Yahweh relents 
from letting the locusts completely devour the vegetation.

7:1 A locust plague indicated that Israel was under a curse for violat-
ing the covenant of Moses. Yahweh confirmed his promises to the patriarchs 
and established Israel as his nation by redeeming them from Egypt in the fif-
teenth century BC. At that time he warned that when the people would violate 
his Word and break his covenant, “You shall take much seed out to the field but 
gather little because the locust [hB≤âr“a'h̋;] will consume it. … Locusts [lxæâl;X]h̋'] 
will take over all your trees and the fruit of your land” (Deut 28:38, 42).

The timing of this plague is critical; this is why Amos 7:1 has two tem-
poral clauses as chronological markers. If a locust plague attacked in the late 
spring, the results were catastrophic. They destroyed both the late-spring veg-
etable crops (vq,l,) as well as the more developed but as-yet unharvested grain 
crops sown earlier. If the locusts arrived earlier, the late-spring crops would 
not have sprouted, and so they would be spared. If the locusts came later, the 
grain would already have been harvested safely. The timing in 7:1 means that 
the locusts would arrive when they could maximize their destruction. Adding 
insult to injury, it was also after the king had taken part of the harvest (cf. 1 Sam 
8:14–15; 1 Ki 4:7–5:8 [ET 4:7–28]).

Amos sees the locust plague while Yahweh is in the process of “creating” it 
(7:1). The prophet perceives that the worst possible agricultural enemy is com-
ing at the worst possible time. If not halted immediately, the people would have 
to face the worse possible hardship: an entire year of total famine.

7:2 This vision recalls the earlier locust plague described in 4:9. 
Obdurate Israel had behaved like pagan Egypt did during the time of Moses. 
When Yahweh sent the plagues recounted in 4:6–11 against his own people, the 
Israelites refused to repent and return to their God. Similarly now, 7:2 gives no 
indication that this locust swarm would succeed in driving Israel to repentance. 
The only hope was for Amos to intercede. He does not try to excuse unfaithful 
Israel’s apostasy, plead extenuating circumstances, invoke the frailty of human 
nature, or cite the force of temptations. Amos begs for forgiveness, not because 
Israel’s sins were small, but because Jacob itself was “so small,” that is, utterly 
lacking any merit or worthiness before God (see the fourth textual note on 7:2). 
Amos casts himself and his people solely upon the mercy of God (cf. James 
5:16), as he will do again in Amos 7:5.13

13 In other OT passages, Yahweh responds to intercessory prayer purely out of his mercy, despite 
the sinfulness of the people he spares. See, for example, Gen 18:22–33; 20:1–7; Ex 32:11–14; 
Num 11:1–2; 14:11–25.
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Amos is praying for “Jacob” (7:2), whose ruin should have caused the 
people to lament and repent (6:6). Since so much of Amos’ book consists of 
judgment and condemnation, it would be easy to misinterpret him as a “fire 
and brimstone” preacher who delights in telling people that they are going to 
be obliterated by God. A quick reading of the book might convince someone 
that Amos is a “turn or burn” zealot who travels north from Tekoa and dumps 
Yahweh’s wrath at Bethel in a heartless manner. But nothing could be farther 
from the truth. The heart of the prophet is depicted in his twofold plea, “How 
can Jacob stand? For he is so small” (7:2, 5). To know this about Amos is to 
understand that throughout the rest of the book his disturbing oracles against 
Israel, Judah, and the pagan nations are not spoken with sadistic glee.

Amos’ prophetic intercession appeals to Yahweh to act on the basis of 
his gracious covenant promise, first issued to Abraham (Genesis 12–17), then 
reaffirmed for Isaac and Jacob.14 Already the patriarch Jacob himself had peti-
tioned Yahweh to be merciful toward him, not because he in any way deserved 
mercy, but because of Yahweh’s gracious promises to Abraham and Isaac (Gen 
32:10–13 [ET 32:9–12]).

“Jacob” in Amos 7:2, 5 refers to the double kingdom of both north and 
south.15 Because the vision entails the threat against the entire people of Yahweh, 
it takes on greater seriousness. The prophet’s prayer avails. The Israelites are 
given a reprieve—for a time.16 The compassion Yahweh shows here echoes 
a number of earlier texts. For example, seven centuries earlier, in the time of 
Moses, Yahweh heard the cry of his oppressed people and delivered them from 
spiritual, economic, and political bondage in Egypt (Ex 3:7–9). In the covenant 
of Moses, he promised to respond to the cries of Israel’s widows and orphans 
(Ex 22:21–23 [ET 22:22–24]). Now in the eighth century BC, Yahweh has raised 
up Amos to intercede on behalf of the Israelites, who should have been pray-
ing for their own forgiveness.

Chrysostom understands Amos’ intercession in his first and second visions 
as typical of prophetic intercession:

It is, after all, the practice of the prophets and the just to grieve not only for 
themselves but also for the rest of humankind. If you’re inclined to check 
that, you will find them all giving evidence of this compassion—for example, 
you can listen to Jeremiah, “Who will pour water on my head, and provide a 
fountain of tears for my eyes?” [LXX Jer 8:23] or Ezekiel, “Alas, Lord, you 
will destroy what remains of Israel?” [Ezek 9:8] or Daniel lamenting in these 

14 Cf. Brueggemann, “Amos’ Intercessory Formula.”
15 Andersen and Freedman, Amos, 114–15. They note that in the OT, “Jacob” never refers exclu-

sively to the Northern Kingdom (p. 99).
16 Amos ministered in the 760s BC. Some forty years later, in 722 BC, God would execute his 

wrath against the Northern Kingdom of Israel by allowing Assyria to conquer it and exile its 
leading citizens. See the excursus “The Assyrian Empire.”
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words, “You have made us few in number by comparison with the Gentiles,” 
or Amos, “Think better of this, Lord.”17

“O that all of Yahweh’s people were prophets” (Num 11:29) with an inter-
ceding heart like that of Amos! Amos emulated the Messiah to come, Jesus, who 
looked at the multitudes, who were harassed and helpless, like sheep without a 
shepherd, and he had compassion on them (Mt 9:36; Mk 6:34). Israel’s greatest 
Prophet, the sinless Son of God, supplicated and interceded for all humanity by 
offering himself as the atoning sacrifice that avails for all sin and rebellion.

Christ Jesus is the one who died, and even more is the one who was raised, 
who also is at the right hand of God, who indeed is interceding for us. (Rom 
8:34)

The Holy Spirit, who dwells within baptized believers in Christ, also has an 
intercessory role as he “intercedes for the saints according to the will of God” 
(Rom 8:27) with “groanings too deep for words” (Rom 8:26).

7:3 Yahweh “changed his verdict” (µjæànI, as also in 7:6).18 This indicates 
that instead of carrying out the fully justified Sinai covenant curse upon apos-
tate Israel, he freely chooses to act in pure grace by forgiving the people’s sin. 
In no respect do they deserve his forbearance or merit the blessings promised 
in the Torah of Moses. “They rejected the Torah of Yahweh,” broke its statutes, 
and worshiped idols, as Amos 2:4 states about Judah, and so they deserve noth-
ing but Yahweh’s judgment “fire” (2:5; 5:6; 7:4). Nevertheless, the triune God 
delights in showing mercy to the undeserving. He is the God “who justifies 
the ungodly” (Rom 4:5; cf. Rom 5:6) solely by his grace in Jesus Christ. His 
response fulfills Amos’ intercessory petition “please forgive!” (an:±Ajlæâs]â, 7:2).

Yahweh’s change of verdict from Law to Gospel—from judgment to for-
giveness—in 7:3, 6 is one of the key Gospel motifs in the book, along with its 
concluding messianic promise of resurrection and eschatological blessing in 
9:11–15. Ultimately these OT Gospel motifs are based on the sacrificial atone-
ment of Jesus Christ, which is the reason why God can cancel his righteous 
verdict of judgment and instead show mercy and compassion. Yahweh pours 
out his wrath as his “alien work” (opus alienum, a phrase Luther cited from 
the Vulgate of Is 28:21).19 He does this because he is righteous, and he seeks 
to drive impenitent people to contrition and faith. His conferral of grace and 
mercy is his proper work (opus proprium), in which he delights. The sum total 
of his judgment against humanity’s iniquity was inflicted on Christ as he hung 
on the cross, and the Lamb of God thereby took away the sin of the world (Is 
53:5–7; Jn 1:29, 36). His free grace in Christ is received solely through faith, 

17 Chrysostom, Homilies on Genesis, 29.7, quoted in Ferreiro, The Twelve Prophets, ACCS 
14:108.

18 See the excursus “When Yahweh Changes a Prior Verdict” in Lessing, Jonah, 324–41.
19 See, for example, AE 2:134, including n. 3, and AE 14:335.
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by both OT and NT believers alike (Romans 4–5; Galatians 3). For believers 
“there is now no condemnation” (Rom 8:1).

Here Yahweh reverses his earlier decision to send the locusts and devour the 
land. Tragically, however, the Israelites would quickly demonstrate that they lack 
repentance and faith. There is a close parallel to Israel’s faithless behavior in the 
wilderness. After Israel believed the bad report of the ten faithless spies, Moses 
prayed, “Please forgive the iniquity of this people” (hZ<¡h̋' µ[…àh̋; ̃ wOÿ[}l̋' an:fiAjlæâs], Num 
14:19), even as Amos prayed the first two identical Hebrew words, “Please 
forgive!” (an:±Ajlæâs]â, Amos 7:2). Yahweh responded to Moses by affirming, “I 
have forgiven according to your word” (Ú̋r<êb;d“K̋i yTij]læs̀;, Num 14:20); the peo-
ple were spared, although that faithless generation of Israelites perished during 
the forty years in the wilderness without reaching the promised land. Yahweh 
affirms to Amos that the judgment “will not happen” (Amos 7:3), at least not 
to that generation of Israel. Some forty years would go by from the time of 
Amos (ca. 760 BC) until the judgment would strike the next generation when 
Assyria conquered northern Israel in 722 BC. For apostate Israel the judgment 
is delayed, not denied.

For the knowledge of God, his people are dependent upon his self-revela-
tion in the Scriptures. The unfolding of changing events in subsequent earthly 
history can show how God has indeed been faithful to his Word of both Law and 
Gospel. God himself, however, is immutable and omniscient. He knows before-
hand all things—what he will do and how people will (or will not) respond. 
When God changes his verdict toward people or redirects events in earthly his-
tory, this does not in any way conflict with his immutability and omniscience, 
which must be confessed as essential doctrines of God. Jerome (ca. AD 347–
420) says this of God’s foreknowledge: “In stripping Him of foreknowledge 
you also take away His divinity.”20 Augustine (AD 354–430) maintains: “To 
confess that God exists, and at the same time to deny that He has foreknowl-
edge of future things, is the most manifest folly.”21 Luther argues that God has 
an exhaustive understanding of the future:

How religious, devout, and necessary a thing it is to know [of God’s fore-
knowledge]. For if these things are not known, there can be neither faith nor 
any worship of God. For that would indeed be ignorance of God, and where 
there is such ignorance there cannot be salvation, as we know.22

The biblical teaching affirms God’s ability to change his verdict as well 
has his absolute knowledge of the entire future. In a profound way, Yahweh’s 
change from Law to Gospel (Amos 7:3, 6) and from Gospel to Law (Amos 1–2) 

20 Jerome, Dialogue against the Pelagians, 3.6 (NPNF 2 6:475).
21 Augustine, The City of God, 5.9 (NPNF1 2:90).
22 Luther, The Bondage of the Will (AE 33:42).
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shows that Yahweh is “perfect in knowledge” (Job 37:16) and that “his under-
standing has no limit” (Ps 147:5).23

Summary
1 Sam 3:1 states that during the time of Eli the high priest, the revelation of 

the Word of Yahweh was rare, and a vision seldom burst forth (≈r:êp]nI ˜/z™j; ˜yáà). 
This was due in part to the corrupt priesthood of Eli’s sons, Hophni and Phinehas, 
and Eli’s refusal to do anything about them (e.g., 1 Sam 2:12–17, 22–25). Israel 
faced a similar situation in the early part of the eighth century BC. The priest-
hood was apostate (as exemplified by Amaziah in Amos 7:10–17), and Israel 
tried to silence the prophets (2:12), so the Word of Yahweh was rare. In the days 
of Eli, Hophni, and Phinehas, Yahweh raised up Samuel (1 Samuel 3) to bring 
about a reformation in Israel. So also in the days of Jeroboam ben Joash (Amos 
1:1; 7:9–13) and Amaziah, Yahweh burst forth upon Amos, called him to be a 
prophet (7:14–15) and charged him to confront Israel’s idolatrous status quo.

In Amos’ first two visions, the prophet’s response to Yahweh is more active 
than deferential, more alarmed and reactive than submissive. He approaches 
Yahweh much like Jacob did in his all-night wrestling match with the divine 
Man, Yahweh (Gen 32:23–33 [ET 32:22–32]). Prophets have a long history of 
pleading for God to show mercy. In Gen 20:7, the second of the narratives in 
which Abraham purports that Sarah is his sister, God tells Abimelech, “Now 
return the man’s wife; for he is a prophet, and he will pray for you, and you 
shall live.” Here Abraham—as a prophet—functions as an intercessor, and God 
promises to answer his prayer by bestowing life. Earlier in Genesis, Abraham 
interceded on behalf of Sodom, and the result was that Lot and his daughters 
were saved (Gen 18:22–33). Moses in Num 21:7 prayed on behalf of Israel, and 
in response, Yahweh told Moses to make a bronze serpent and put it on a pole 
so that those who had been bitten by the serpents could look at it and live.

And just as Moses lifted up that bronze serpent in the wilderness, Jesus, God 
the Son, was lifted up on the tree of the cross so that everyone who believes in 
him may have eternal life (Jn 3:14–15). He is the greatest prophetic intercessor 
in the Bible, who continually intercedes with the Father on behalf of sinners (Is 
53:12; Rom 8:34). The great High Priest offered the one perfect sacrifice that is 
fully efficacious to blot out all transgressions, and he continues to make interces-
sion for his people (Heb 7:23–27). Lk 23:34 records Jesus’ intercession for those 
who were crucifying him: “Father, forgive them, for they do not know what they 
are doing” (pavter, a[fe" aujtoi'", ouj ga;r oi[dasin tiv poiou'sin). Climactically, 
Jesus not only prays for his enemies, but the sinless one assumes their sin (2 Cor 
5:21) and rises again for their justification (Rom 4:25; see Amos 9:11).

23 For further discussion of how God’s immutability and foreknowledge relate to passages in 
which God changes his verdict or relents, see the excursus “When Yahweh Changes a Prior 
Verdict” in Lessing, Jonah, 324–41.
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The Spirit dwelling in all baptized believers in Christ also intercedes for 
them when they do not know how or what to pray (Rom 8:26–27). Paul, after 
the manner of Jesus, repeatedly interceded for the unsaved Jews of his day (Rom 
9:1–5; 10:1) and constantly offered prayers for the preservation of the saints in 
faith and in good works (e.g., 1 Thess 1:2; 2:13; 2 Tim 1:3).
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