THE PSALTER

Preface

Seven whole years have passed since the publication of my Commentar tber
den Psalter (2 vols. 1859-60), and during this period large and important
contributions have been made towards the exposition of the Psalms. Of
Hupfeld’s Commentary the last two volumes (vol. iii., 1860; vol. iv., 1862)
have appeared since the completion of my own. Hitzig’s (1835-36) has
appeared in a new form (2 vols., 1863-65), enriched by the fruit of nearly thirty
years’ progressive study. And the Commentary of Ewald has taken the field for
the third time (1866), with proud words scorning down all fellow-workers, in
order that all honour may be given to itself alone. In addition to these,
Battcher’s Neue Kritische Aehrenlese, issued by Mihlau after the author’s
death, has furnished valuable contributions towards the exposition of the
Psalms (Abth. 2, 1864); Von Ortenberg in the department of textual criticism
(Zur Textkritik der Psalmen, 1861), and Kurtz in that of theology (Zur
Theologie der Psalmen, in the Dorpater Zeitschrift, 1864-65), have promoted
the interpretation of the Psalms; and side by side with these, Bohl’s Zwolf
Messianische Psalmen (“Twelve Messianic Psalms,” 1862) and Kamphausen’s
exposition of the Psalms in Bunsen’s Bibelwerk (1863) also claim attention.

I had therefore no lack of external inducement for the revision of my own
Commentary; but I was also not unconscious of its defects. Despite all this,
Hupfeld’s inconsiderate and condemnatory judgment caused me pain. In an
essay on the faithful representation of the text of the Old Testament according
to the Masora (Lutherische Zeitschrift, 1863) I incidentally gave expression to
this feeling. On the 20th of October 1863 Hupfeld wrote to me, “I have only
just seen your complaint of my judgement at the close of my work on the
Psalms. The complain is so gentle in its tone, it partakes so little of the
bitterness of my verdict, and at the same time strikes chords that are not yet
deadened within me, and which have not yet forgotten how to bring back the
echo of happier times of common research and to revive the feeling of
gratitude for faithful companionship, that it has touched my heart and
conscience.” He closes his letter with the hope that he may one day have an
opportunity of expressing publicly how that harsh and untempered judgment is
now repugnant to his own feelings. Up to the present time | have made no use
whatever of this letter. | regarded it as a private matter between ourselves.
Since, however, Riehm has transferred that judgment unaltered to the second
edition of the first volume of the Commentary of Hupfeld, | owe it not to



myself alone, but also to him who is since deceased, to explain that this has not
been done in accordance with his wish.

Hitzig’s new Commentary has been of the greatest service to me in the
revision and re-working of my own. In it | found mine uniformly taken into
account from beginning to end, either with or without direct mention, and
subjected to severe but kindly-disposed criticism; and here and there not
without a ready recognition of the scientific advance which could not but be
observed in it. In comparison with such an unmerciful judgment as that which
Hupfeld pronounced upon me, and which Ewald a few years later with very
similar language pronounced upon him, I here met with reasonable criticism of
the matter, and, notwithstanding the full consciousness of the thoroughly
original inquirer, an appreciation of the toil bestowed by others upon their
work.

I am the more encouraged to hope that all those who do not hold scientific love
of truth and progress to be the exclusive privilege of their own tendencies, will
find in this new thoroughly revised edition of my Commentary much that is
instructive, and much that is more correctly apprehended. The fact that | have
still further pressed the Oriental learning of Fleischer and Wetzstein into the
service of Biblical science will not be unwelcome to my readers. But that |
have also laid Jewish investigators under contribution is due to my desire to
see the partition wall between Synagogue and Church broken down. The
exposition of Scripture has not only to serve the Church of the present, but also
to help in building up the Church of the future. In this spirit I commend the
present work to the grace and blessing of the God of the history of redemption.

Delitzsch.
Erlangen, 7th July 1867.

Note on HWHY

Jahve is (1) the traditional pronunciation, and (2) the pronunciation to be
presupposed in accordance with the laws of formation and of vowel sounds. It
is the traditional, for Theodoret and Epiphanius transcribe Taf¢. The mode of
pronunciation Aid (not’Iafd), on the contrary, is the reproduction of the form
of the name 17, and the mode of pronunciation’Ta® of the form of the name
177, which although occurring only in the Old Testament in composition, had
once, according to traces that can be relied on, an independent existence. Also
the testimonies of the Talmud and post-talmudical writings require the final
sound to be iT—, and the corresponding name by which God calls Himself,
17718, is authentic security for this ending. When it is further considered that
17" (whence 7777) according to analogous contractions has grown out of 7717,



and not out of 171777, and that the Hebrew language exhibits no proof of any
transition from 77— to 77— which would not at the same time be a transition

from the masculine to the feminine, it must be conceded that the pronunciation
Jahve is to be regarded as the original pronunciation. The mode of
pronunciation Jehova has only come up within the last three hundred years;
our own “Jahava”[in the first edition] was an innovation. We now
acknowledge the patristic Taf¢, and hope to have another opportunity of

substantiating in detail what is maintained in this prefatory note.

Note by the Translator

Any justification of the retention of the exact orthography of the author,
explained above, ought to be needless. The J has been retained, inasmuch as
this representative of the Hebrew Jod or Yod is become thoroughly naturalized
in our Scripture names although wrongly pronounced (compare as an
exception to this the y sound of the j in the word “Hallelujah,” which may
perhaps be accounted for by the Greek form of the word adopted in our version
of the New Testament). Although the quiescent final h (He) has been, with Dr.
Delitzsch, omitted here, it is still retained in other Scripture names in
accordance with the customary orthography.

The Hebrew numbering of the verses is followed in the text of each Psalm, and
in the references generally. In a few instances only, where the difference
between the Hebrew and the English divisions might prove perplexing to the
English reader, both are given; e.g., Lev. 6: 5[12], Joe. 4:[3]3. To the student
Baer’s critical text of the Psalter (Liber Psalmorum Hebraicus. Textum
masorethicum accuratius quam adhuc factum est expressit, brevem de
accentibus metricis institutionem praemisit, notas criticas adjecit S. Baer.
Praefatus est Fr. Delitzsch. 1861. Lipsiae, Dorffling et Franke. Cr. 8vo, pp.
xiv. 134), often referred to by Dr. Delitzsch, will be found to be a useful
companion to this Commentary, and more particularly as illustrating the
pointings and accentuation adopted or mentioned in the notes.

It is almost superfluous to say that it has been altogether impracticable to
follow Dr. Delitzsch in his acrostic reproduction of the Alphabetical Psalms.

F.B.
Elland, 31st January 1871.



Introduction to the Psalter

[Mdvta domep ev peydiw Tivi kol kovad tapielm tf BIPAw TdV yoludv
tenoavplotal.

BASIL

8 1. Position of the Psalter among the Hagiographa, and More
Especially among the Poetical Books

The Psalter is everywhere regarded as an essential part of the Kethubim or
Hagiographa; but its position among these varies. It seems to follow from
Luk. 24:44 that it opened the Kethubim in the earliest period of the Christina
era. "

The order of the books in the Hebrew MSS of the German class, upon which
our printed editions in general use are based, is actually this: Psalms, Proverbs,
Job, and the five Megilloth. But the Masora and the MSS of the Spanish class
begin the Kethubim with the Chronicles which they awkwardly separate from
Ezra and Nehemiah, and then range the Psalms, Job, Proverbs and the five
Megilloth next.

And according to the Talmud (Baba Bathra 14b) the following is the right
order: Ruth, Psalms, Job, Proverbs; the Book of Ruth precedes the Psalter as
its prologue, for Ruth is the ancestor of him to whom the sacred lyric owes its
richest and most flourishing era. It is undoubtedly the most natural order that
the Psalter should open the division of the Kethubim, and for this reason: that,
according to the stock which forms the basis of it, it represents the time of
David, and then afterwards in like manner the Proverbs and Job represent the
Chokma-literature of the age of Solomon. But it is at once evident that it could
have no other place but among the Kethubim.

The codex of the giving of the Law, which is the foundation of the old
covenant and of the nationality of Israel, as also of all its subsequent literature,
occupies the first place in the canon. Under the collective title of 0%"2J, a

series of historical writings of a prophetic character, which trace the history of
Israel from the occupation of Canaan to the first gleam of light in the gloomy
retributive condition of the Babylonish Exile (Prophetae priores) is first
attached to these five books of the 7#hora,; and then a series of strictly
prophetical writings by the prophets themselves which extend to the time of
Darius Nothus, and indeed to the time of Nehemiah’s second sojourn in
Jerusalem under this Persian king (Prophetae posteriores). Regarded
chronologically, the first series would better correspond to the second if the
historical books of the Persian period (Chronicles with Ezra, Nehemiah, and



Esther) were joined to it; but for a very good reason this has not been done.
The Israelitish literature has marked out two sharply defined and distinct
methods of writing history, viz., the annalistic and the prophetic. The so-called
Elohistic and so-called Jehovistic form of historical writing in the Pentateuch
might serve as general types of these. The historical books of the Persian
period are, however, of the annalistic, not of the prophetic character (although
the Chronicles have taken up and incorporated many remnants of the prophetic
form of historical writing, and the Books of the Kings, vice versa, many
remnants of the annalistic): they could not therefore stand among the
Prophetae priores. But with the Book of Ruth it is different. This short book is
so like the end of the Book of the Judges (Judges 17-21), that it might very
well stand between Judges and Samuel; and it did originally stand after the
Book of the Judges, just as the Lamentations of Jeremiah stood after his
prophecies. It is only on liturgical grounds that they have both been placed
with the so-called Megilloth (Canticles, Ruth, Lamentations, Ecclesiastes, and
Esther, as they are arranged in our ordinary copies according to the calendar of
the festivals). All the remaining books could manifestly only be classed under
the third division of the canon, which (as could hardly have been otherwise in
connection with 777571 and ©°8%"2J) has been entitled, in the most general way,

0"2102, — a title which, as the grandson of Ben-Sira renders it in his

prologue [to Ecclesiasticus], means simply ta dAla wdtpra BipAifa, Or ta Aotma
v BiIpA{wv, and nothing more. For if it were intended to mean writings,
written w'rprr 172, — as the third degree of inspiration which is combined
with the greatest spontaneity of spirit, is styled according to the synagogue
notion of inspiration, — then the words iD‘fpl'r M7172 would and ought to

stand with it.

8 2. Names of the Psalter

At the close of the seventy-second Psalm (v. 20) we find the subscription:
“Are ended the prayers of David, the Son of Jesse.” The whole of the
preceding Psalms are here comprehended under the name 19920, This strikes

one as strange, because with the exception of Psalm 17 (and further on

Psalm 86, 90, 102, 142) they are all inscribed otherwise; and because in part,
as e.g., Psalm chp. 1 and 2, they contain no supplicatory address to God and
have therefore not the form of prayers. Nevertheless the collective name
Tephilloth is suitable to all Psalms. The essence of prayer is a direct and
undiverted looking towards God, and the absorption of the mind in the thought
of Him. Of this nature of prayer all Psalms partake; even the didactic and
laudatory, though containing no supplicatory address, — like Hannah’s song
of praise which is introduced with 5590 (1Sa. 2: 1). The title inscribed on

the Psalter is ©°9775 (120) for which 0795 (apocopated "957) is also



commonly used, as Hippolytus (ed. de Lagarde p. 188) testifies: EBpdiol
nepléypayay v BiProv Zéppa Oeheip. ©

This name may also seem strange, for the Psalms for the most part are hardly
hymns in the proper sense: the majority are elegiac or didactic; and only a
solitary one, Psalm 145, is directly inscribed 75170, But even this collective
name of the Psalms is admissible, for they all partake of the nature of the
hymn, to wit the purpose of the hymn, the glorifying of God. The narrative
Psalms praise the magnalia Dei, the plaintive likewise praise Him, since they
are directed to Him as the only helper, and close with grateful confidence that
He will hear and answer. The verb 9977 includes both the Magnificat and the

De profundis.

The language of the Masora gives the preference to the feminine form of the
name, instead of 07717, and throughout calls the Psalter M50 190 (e.g.,
on 2Sa. 22: 5). *

In the Syriac it is styled k%obo d’mazmuire, in the Koran zabur (not as Golius
and Freytag point it, zubur), which in the usage of the Arabic language
signifies nothing more than “writing” (synon. kitab: vid., on 3: 1), but is
perhaps a corruption of mizmor from which a plural mezamiris formed, by a
change of vowels, in Jewish-Oriental MSS. In the Old Testament writings a
plural of mizamor does not occur. Also in the post-biblical usage mizmorim or
mizmoroth is found only in solitary instances as the name for the Psalms. In
Hellenistic Greek the corresponding word yolpof (from ydiierv = T37) is the

more common; the Psalm collection is called B{pAoc warudv (Luke 20:42,
Act. 1:20) or yaAtiiprov, the name of the instrument (psanterin in the Book of
Daniel) ® being transferred metaphorically to the songs that are sung with its
accompaniment. Psalms are songs for the lyre, and therefore lyric poems in the
strictest sense.

8 3. The History of Psalm Composition

Before we can seek to obtain a clear idea of the origin of the Psalm-collection
we must take a general survey of the course of the development of psalm
writing. The lyric is the earliest kind of poetry in general, and the Hebrew
poetry, the oldest example of the poetry of antiquity that has come down to us,
is therefore essentially lyric. Neither the Epos nor the Drama, but only the
Mashal, has branched off from it and attained an independent form. Even
prophecy, which is distinguished from psalmody by a higher impulse which
the mind of the writer receives from the power of the divine mind, shares with
the latter the common designation of 83J (1Ch. 24: 1-3), and the psalm-singer,

27w, is also as such called 17T (1Ch. 25: 5; 2Ch. 29:30; 35:15, cf.




1Ch. 15:19 and freq.); for just as the sacred lyric often rises to the height of
prophet vision, so the prophetic epic of the future, because it is not entirely
freed from the subjectivity of the prophet, frequently passes into the strain of
the psalm.

The time of Moses was the period of Israel’s birth as a nation and also of its
national lyric. The Israelites brought instruments with them out of Egypt and
these were the accompaniments of their first song (Exodus 15) — the oldest
hymn, which re-echoes through all hymns of the following ages and also
through the Psalter (comp. v. 2 with Psa. 118:14; v. 3 with Psa. 24: 8; v. 4,
14:27 with Psa. 136:15; v. 8 with Psa. 78:13, v. 11 with Psa. 77:14; 86: 8;

89: 7 f.; v. 13, 17 with Psa. 78:54, and other parallels of a similar kind). If we
add to these, Psalm 90 and Deuteronomy 32, we then have the prototypes of all
Psalms, the hymnic, elegiac, and prophetico-didactic. All three classes of
songs are still wanting in the strophic symmetry which characterises the later
art. But even Deborah’s song of victory, arranged in hexastichs, — a song of
triumph composed eight centuries before Pindar and far outstripping him, —
exhibits to us the strophic art approximating to its perfect development. It has
been thought strange that the very beginnings of the poesy of Israel are so
perfect, but the history of Israel, and also the history of its literature, comes
under a different law from that of a constant development from a lower to a
higher grade. The redemptive period of Moses, unique in its way, influences as
a creative beginning, every future development. There is a constant
progression, but of such a kind as only to develope that which had begun in the
Mosaic age with all the primal force and fulness of a divine creation. We see,
however, how closely the stages of this progress are linked together, from the
fact that Hannah the singer of the Old Testament Magnificat, was the mother
of him who anointed, as King, the sweet singer of Israel, on whose tongue was
the word of the Lord.

In David the sacred lyric attained its full maturity. Many things combined to
make the time of David its golden age. Samuel had laid the foundation of this
both by his energetic reforms in general, and by founding the schools of the
prophets in particular, in which under his guidance (1Sa. 19:19 f.), in
conjunction with the awakening and fostering of the prophetic gift, music and
song were taught. Through these coenobia, whence sprang a spiritual
awakening hitherto unknown in Israel, David also passed. Here his poetic
talent, if not awakened, was however cultivated. He was a musician and poet
born. Even as a Bethlehemite shepherd he played upon the harp, and with his
natural gift he combined a heart deeply imbued with religious feeling. But the
Psalter contains as few traces of David’s Psalms before his anointing (vid., on
Psalm ch. 8, 144) as the New Testament does of the writings of the Apostles
before the time of Pentecost. It was only from the time when the Spirit of



Jahve came upon him at his anointing as king of Israel, and raised him to the
dignity of his calling in connection with the covenant of redemption, that he
sang Psalms, which have become an integral part of the canon. They are the
fruit not only of his high gifts and the inspiration of the Spirit of God

(2Sa. 23: 2), but also of his own experience and of the experience of his people
interwoven with his own. David’s path from his anointing onwards, lay
through affliction to glory. Song however, as a Hindu proverb says, is the
offspring of suffering, the ¢loka springs from the coka. His life was marked by
vicissitudes which at one time prompted him to elegiac strains, at another to
praise and thanksgiving; at the same time he was the founder of the kingship of
promise, a prophecy of the future Christ, and his life, thus typically moulded,
could not express itself otherwise than in typical or even consciously prophetic
language. Raised to the throne, he did not forget the harp which had been his
companion and solace when he fled before Saul, but rewarded it with all
honour. He appointed 4000 Levites, the fourth division of the whole Levitical
order, as singers and musicians in connection with the service in the tabernacle
on Zion and partly in Gibeon, the place of the Mosaic tabernacle. These he
divided into 24 classes under the Precentors, Asaph, Heman, and Ethan =
Jeduthun (1 Chronicles 25 comp. 15:17 ff.), and multiplied the instruments,
particularly the stringed instruments, by his own invention (1Ch. 23: 5,

Neh. 12:36 ).

In David’s time there were three places of sacrifice: on Zion beside the ark
(2Sa. 6:17 f.), in Gibeon beside the Mosaic tabernacle (1Ch. 16:39 f.) and later,
on the threshing-floor of Ornan, afterwards the Temple-hill (1Ch. 21:28-30).
Thus others also were stimulated in many ways to consecrate their offerings to
the God of Israel. Beside the 73 Psalms bearing the inscription 5, —

Psalms the direct Davidic authorship of which is attested, at least in the case of
some fifty, by their creative originality, their impassioned and predominantly
plaintive strain, their graceful flow and movement, their ancient but clear
language, which becomes harsh and obscure only when describing the
dissolute conduct of the ungodly, — the collection contains the following
which are named after contemporary singers appointed by David: 12 ﬂD&'?
(Psalm 50, 78-83), of which the contents and spirit are chiefly prophetic, and
12 by the Levite family of singers, the 727712 (Psalm 42-49, 84, 85, 87, 88,
including Psalm 43), bearing a predominantly regal and priestly impress. Both
the Psalms of the Ezrahite, Psalm 88 by Heman and 89 by Ethan, belong to the
time of Solomon whose name, with the exception of Psalm 72, is borne only
by Psalm 127. Under Solomon psalm-poesy began to decline; all the existing
productions of the mind of that age bear the mark of thoughtful contemplation
rather than of direct conception, for restless eagerness had yielded to enjoyable
contentment, national concentration to cosmopolitan expansion. It was the age



of the Chokma, which brought the apophthegm to its artistic perfection, and
also produced a species of drama. Solomon himself is the perfecter of the
Mashal, that form of poetic composition belonging strictly to the Chokma,
Certainly according to 1Ki. 5:12 [Hebr.; 4:32, Engl.] he was also the author of
1005 songs, but in the canon we only find two Psalms by him and the dramatic
Song of Songs. This may perhaps be explained by the fact that he spake of
trees from the cedar to the hyssop, that his poems, mostly of a worldly
character, pertained rather to the realm of nature than to the kingdom of grace.

Only twice after this did psalm-poesy rise to any height and then only for a
short period: viz., under Jehoshaphat and under Hezekiah. Under both these
kings the glorious services of the Temple rose from the desecration and decay
into which they had fallen to the full splendour of their ancient glory.
Moreover there were two great and marvellous deliverances which aroused the
spirit of poesy during the reigns of these kings: under Jehoshaphat, the
overthrow of the neighbouring nations when they had banded together for the
exstirpation of Judah, predicted by Jahaziel, the Asaphite; under Hezekiah the
overthrow of Sennacherib’s host foretold by Isaiah. These kings also rendered
great service to the cause of social progress. Jehoshaphat by an institution
designed to raise the educational status of the people, which reminds one of the
Carlovingian missi (2Ch. 17: 7-9); Hezekiah, whom one may regard as the
Pisistratus of Israelitish literature, by the establishment of a commission
charged with collecting the relics of the early literature (Pro. 25: 1); he also
revived the ancient sacred music and restored the Psalms of David and Asaph
to their liturgical use (2Ch. 29:25 ff.). And he was himself a poet, as his 27120

(@N227?) (Isaiah 38) shows, though certainly a reproductive rather than a

creative poet. Both from the time of Jehoshaphat and from the time of
Hezekiah we possess in the Psalter not a few Psalms, chiefly Asaphic and
Korahitic, which, although bearing no historical heading, unmistakeably
confront us with the peculiar circumstances of those times.

With the exception of these two periods of revival the latter part of the regal
period produced scarcely any psalm writers, but is all the more rich in
prophets. When the lyric became mute, prophecy raised its trumpet voice in
order to revive the religious life of the nation, which previously had expressed
itself in psalms. In the writings of the prophets, which represent the Aiupa
yapitog in Israel, we do indeed find even psalms, as Jonah 2, Isaiah 12,
Habakkuk 3, but these are more imitations of the ancient congregational hymns
than original compositions. It was not until after the Exile that a time of new
creations set in.

As the Reformation gave birth to the German church-hymn, and the Thirty
years’ war, without which perhaps there might have been no Paul Gerhardt,



called it into life afresh, so the Davidic age gave birth to psalm-poesy and the
Exile brought back to life again that which had become dead. The divine
chastisement did not fail to produce the effect designed. Even though it should
not admit of proof, that many of the Psalms have had portions added to them,
from which it would be manifest how constantly they were then used as forms
of supplication, still it is placed beyond all doubt, that the Psalter contains
many psalms belonging to the time of the Exile, as e.g., Psalm 102. Still far
more new psalms were composed after the Return. When those who returned
from exile, among whom were many Asaphites, ®

again felt themselves to be a nation, and after the restoration of the Temple to
be also a church, the harps which in Babylon hung upon the willows, were
tuned afresh and a rich new flow of song was the fruit of this re-awakened first
love. But this did not continue long. A sanctity founded on good works and the
service of the letter took the place of that outward, coarse idolatry from which
the people, now returned to their fatherland, had been weaned while
undergoing punishment in the land of the stranger. Nevertheless in the era of
the Seleucidae the oppressed and injured national feeling revived under the
Maccabees in its old life and vigour. Prophecy had then long been dumb, a fact
lamented in many passages in the 1st Book of the Maccabees. It cannot be
maintained that psalm-poesy flourished again at that time. Hitzig has recently
endeavoured to bring forward positive proof, that it is Maccabean psalms,
which form the proper groundwork of the Psalter. He regards the Maccabean
prince Alexander Jannaeus as the writer of Psalm 1 and 2, refers Psalm 44 to 1
Macc. 5:56-62, and maintains both in his Commentary of 1835-36 and in the
later edition of 1863-65 that from Psalm 73 onwards there is not a single pre-
Maccabean psalm in the collection and that, from that point, the Psalter mirrors
the prominent events of the time of the Maccabees in chronological order.
Hitzig has been followed by von Lengerke and Olshausen. They both mark the
reign of Joh. Hyrcanus (B.C. 135-107) as the time when the latest psalms were
composed and when the collection as we now have it was made: whereas
Hitzig going somewhat deeper ascribes Psalm 1, 2, 150 with others, and the
arrangement of the whole, to Hyrcanus’ son, Alexander Jannaeus.

On the other hand both the existence and possibility of Maccabean psalms is
disputed not only by Hengstenberg, Havernick, and Keil but also by Gesenius,
Hassler, Ewald, Thenius, Bottcher, and Dillmann. For our own part we admit
the possibility. It has been said that the ardent enthusiasm of the Maccabean
period was more human than divine, more nationally patriotic than
theocratically national in its character, but the Book of Daniel exhibits to us, in
a prophetic representation of that period, a holy people of the Most High
contending with the god-opposing power in the world, and claims for this
contest the highest significance in relation to the history of redemption. The



history of the canon, also, does not exclude the possibility of there being
Maccabean psalms. For although the chronicler by 1Ch. 16:36 brings us to the
safe conclusion that in his day the Psalter (comp. ta tod Aawvid, 2 Macc. 2:13
) was already a whole divided into five books (vid., on Psalm 96, 105, 106): it
might nevertheless, after having been completely arranged still remain open
for later insertions (just as the 1" 7120 cited in the Book of Joshua and

2 Samuel ch. 1, was an anthology which had grown together in the course of
time). When Judas Maccabaeus, by gathering together the national literature,
followed in the footsteps of Nehemiah (2 Macc. 2:14: doovtog 6¢ kal Tovdog
T0 3EIOKOPTIGUEVE, 510, TOV TOAEOV TOV YeyovaTa, NIV EmGuVIjyoye TdvTa,
kal o1t map’ fiv), we might perhaps suppose that the Psalter was at that time
enriched by some additions. And when Jewish tradition assigns to the so-called
Great Synagogue (ﬂ'??'f]ﬂ {1033) a share in the compilation of the canon, this
is not unfavourable to the supposition of Maccabean psalms, since this
ocvvaywyr neydAn was still in existence under the domination of the Seleucidae
(1 Macc. 14:28).

It is utterly at variance with historical fact to maintain that the Maccabean
period was altogether incapable of producing psalms worthy of incorporation
in the canon. Although the Maccabean period had no prophets, it is
nevertheless to be supposed that many possessed the gift of poesy, and that the
Spirit of faith, which is essentially one and the same with the Spirit of
prophecy, might sanctify this gift and cause it to bear fruit. An actual proof of
this is furnished by the so-called Psalter of Solomon (Waitijptov Zoaloudvtog
in distinction from the canonical Psalter of David) ™° consisting of 18 psalms,
which certainly come far behind the originality and artistic beauty of the
canonical Psalms; but they show at the same time, that the feelings of
believers, even throughout the whole time of the Maccabees, found utterance
in expressive spiritual songs. Maccabean psalms are therefore not an absolute
impossibility — no doubt they were many; and that some of them were
incorporated in the Psalter, cannot be denied a priori. But still the history of
the canon does not favour this supposition. And the circumstance of the LXX
version of the Psalms (according to which citations are made even in the first
Book of the Maccabees) inscribing several Psalms Ayyafov xai Zayapiov,
while however it does not assign the date of the later period to any, is against
it. And if Maccabean psalms be supposed to exist in the Psalter they can at any
rate only be few, because they must have been inserted in a collection which
was already arranged. And since the Maccabean movement, though beginning
with lofty aspirations, gravitated, in its onward course, towards things carnal,
we can no longer expect to find psalms relating to it, or at least none belonging
to the period after Judas Maccabaeus; and from all that we know of the
character and disposition of Alexander Jannaeus it is morally impossible that



this despot should be the author of the first and second Psalms and should have
closed the collection.

8 4. Origin of the Collection
The Psalter, as we now have it, consists of five books. ™*

Tobdtd oe un Tapérbol, &3 piAdioye — says Hippolytus, whose words are
afterwards quoted by Epiphanius — 611 kal 10 woltriplov €i¢ mévte S1€1Aov
Biprfa ot EBpdiol, dote elval kal abto dAAov mevtdtevyov. This accords with
the Midrash on Psa. 1: 1: Moses gave the Israelites the five books of the 7hora
and corresponding to these (277212) David gave them the book of Psalms
which consists of five books (07720 T 12 UMW 07900 120). The
division of the Psalter into five parts makes it the copy and echo of the Thora,
which it also resembles in this particular: that as in the 7hAora Elohistic and
Jehovistic sections alternate, so here a group of Elohistic Psalms (42-84) is
surrounded on both sides by groups of Jehovistic (1-41, 85-150). The five
books are as follow: — 1-41, 42-72, 83-89, 90-106, 107-150. **

Each of the first four books closes with a doxology, which one might
erroneously regard as a part of the preceding Psalm (Psa. 41:14; 72:18 f.,
89:53; 106:48), and the place of the fifth doxology is occupied by Psalm 150
as a full toned finale to the whole (like the relation of Psalm 139 to the so-
called Songs of degrees). These doxologies very much resemble the language
of the liturgical Beracha of the second Temple. The ]2 128 coupled with 1
(cf. on the contrary Num. 5:22 and also Neh. 8: 6) is exclusively peculiar to
them in Old Testament writings. Even in the time of the writer of the
Chronicles the Psalter was a whole divided into five parts, which were
indicated by these landmarks. We infer this from 1Ch. 16:36. The chronicler in
the free manner which characterises Thucydides of Livy in reporting a speech,
there reproduces David’s festal hymn that resounded in Israel after the
bringing home of the ark; and he does it in such a way that after he has once
fallen into the track of Psalm 106, he also puts into the mouth of David the
beracha which follows that Psalm From this we see that the Psalter was
already divided into books at that period; the closing doxologies had already
become thoroughly grafted upon the body of the Psalms after which they
stand. The chronicler however wrote under the pontificate of Johanan, the son
of Eliashib, the predecessor of Jaddua, towards the end of the Persian
supremacy, but a considerable time before the commencement of the Grecian.

Next to this application of the beracha of the Fourth book by the chronicler,
Psa. 72:20 is a significant mark for determining the history of the origin of the
Psalter. The words: “are ended the prayers of David the son of Jesse,” are
without doubt the subscription to the oldest psalm-collection, which preceded



the present psalm- pentateuch. The collector certainly has removed this
subscription from its original place close after Psa. 72:17, by the interpolation
of the beracha Psa. 72:18 f., but left it, as the same time, untouched. The
collectors and those who worked up the older documents within the range of
the Biblical literature appear to have been extremely conscientious in this
respect and they thereby make it easier for us to gain an insight into the origin
of their work, — as, e.g., the composer of the Books of Samuel gives intact the
list of officers from a later document 2Sa. 8:16-18 (which closed with that, so
far as we at present have it in its incorporated state), as well as the list from an
older document (2Sa. 20:23-26); or, as not merely the author of the Book of
Kings in the middle of the Exile, but also the chronicler towards the end of the
Persian period, have transferred unaltered, to their pages, the statement that the
staves of the ark are to be found in the rings of the ark “to this day,” which has
its origin in some annalistic document (1Ki. 8: 8, 2Ch. 5: 9). But unfortunately
that subscription, which has been so faithfully preserved, furnishes us less help
than we could wish. We only gather from it that the present collection was
preceded by a primary collection of very much more limited compass which
formed its basis and that this closed with the Salomonic Psalm 72; for the
collector would surely not have placed the subscription, referring only to the
prayers of David, after this Psalm if he had not found it there already. And
from this point it becomes natural to suppose that Solomon himself, prompted
perhaps by the liturgical requirements of the new Temple, compiled this
primary collection, and by the addition of Psalm 72 may have caused it to be
understood that he was the originator of the collection.

But to the question whether the primary collection also contained only Davidic
songs properly so called or whether the subscribed designation 717 D150 s

only intended a potiori, the answer is entirely wanting. If we adopt the latter
supposition, one is at a loss to understand for what reason only Psalm 50 of the
Psalms of Asaph was inserted in it. For this psalm is really one of the old
Asaphic psalms and might therefore have been an integral part of the primary
collection. On the other hand it is altogether impossible for all the Korahitic
psalms 42-49 to have belonged to it, for some of them, and most undoubtedly
Psalm 47 and Psalm 48 were composed in the time of Jehoshaphat, the most
remarkable event of which, as the chronicler narrates, was foretold by an
Asaphite and celebrated by Korahitic singers. It is therefore, apart from other
psalms which bring us down to the Assyrian period (as 66, 67) and the time of
Jeremiah (as Psalm 71) and bear in themselves traces of the time of the Exile
(as Psa. 69:35 ff.), absolutely impossible that the primary collection should
have consisted of Psalm ch. 2-72, or rather (since Psalm ch. 2 appears as
though it ought to be assigned to the later time of the kings, perhaps the time of
Isaiah) of Psalm ch. 3-72. And if we leave the later insertions out of




consideration, there is no arrangement left for the Psalms of David and his
contemporaries, which should in any way bear the impress of the Davidic and
Salomonic mind. Even the old Jewish teachers were struck by this, and in the
Midrash on Psalm ch. 3 we are told, that when Joshua ben Levi was
endeavouring to put the Psalm in order, a voice from heaven cried out to him:
arouse not the slumberer ("w‘ﬂ'ﬂ& 'T‘I'Bi‘n"?&) i.e., do not disturb David in

his grave! Why Psalm ch. 3 follows directly upon Psalm ch. 2, or as it is
expressed in the Midrash 212028 DU follows 212131 212 DU, may
certainly be more satisfactorily explained than is done there: but to speak
generally the mode of the arrangement of the first two books of the Psalms is
of a similar nature to that of the last three, viz., that which in my Symbolae ad
Psalmos illustrandos isagogicae (1846) is shown to run through the entire
Psalter, more according to external than internal points of contact. ™

On the other side it cannot be denied that the groundwork of the collection that
formed the basis of the present Psalter must lie within the limits of Psalm

ch. 3-72, for nowhere else do old Davidic psalms stand so closely and
numerously together as here. The Third book (Psalm 73-89) exhibits a marked
difference in this respect. We may therefore suppose that the chief bulk of the
oldest hymn book of the Israelitish church is contained in Psalm ch. 3-72. But
we must at the same time admit, that its contents have been dispersed and
newly arranged in later redactions and more especially in the last of all; and
yet, amidst these changes the connection of the subscription, Psa. 72:20, with
the psalm of Solomon was preserved. The two groups 3-72, 73-89, although
not preserved in the original arrangement, and augmented by several kinds of
interpolations, at least represent the first two stages of the growth of the
Psalter. The primary collection may be Salomonic. The after portion of the
second group was, at the earliest, added in the time of Jehoshaphat, at which
time probably the book of the Proverbs of Solomon was also compiled. But
with a greater probability of being in the right we incline to assign them to the
time of Hezekiah, not merely because some of the psalms among them seem as
though they ought to be referred to the overthrow of Assyria under Hezekiah
rather than to the overthrow of the allied neighbouring nations under
Jehoshaphat, but chiefly because just in the same manner “the men of
Hezekiah” appended an after gleaning to the older Salomonic book of Proverbs
(Pro. 25: 1), and because of Hezekiah it is recorded, that he brought the Psalms
of David and of Asaph (the bulk of which are contained in the Third book of
the Psalms) into use again (2Ch. 29:30). In the time of Ezra and Nehemiah the
collection was next extended by the songs composed during and (which are
still more numerous) after the Exile. But a gleaning of old songs also had been
reserved for this time. A Psalm of Moses was placed first, in order to give a
pleasing relief to the beginning of the new psalter by this glance back into the




earliest time. And to the 56 Davidic psalms of the first three books, there are
seventeen more added here in the last two. They are certainly not all directly
Davidic, but partly the result of the writer throwing himself into David’s
temper of mind and circumstances. One chief store of such older psalms were
perhaps the historical works of an annalistic or even prophetic character,
rescued from the age before the Exile. It is from such sources that the historical
notes prefixed to the Davidic hymns (and also to one in the Fifth book:

Psalm 142) come. On the whole there is unmistakeably an advance from the
earliest to the latest; and we may say, with Ewald, that in Psalm 1-41 the real
bulk of the Davidic and, in general, of the older songs, is contained, in

Psalm 42-89 predominantly songs of the middle period, in Psalm 90-150 the
large mass of later and very late songs. But moreover it is with the Psalm-
collection as with the collection of the prophecies of Isaiah, Jeremiah, and
Ezekiel: the chronological order and the arrangement according to the matter
are at variance; and in many places the former is intentionally and significantly
disregarded in favour of the latter. We have often already referred to one chief
point of view of this arrangement according to matter, viz., the imitation of the
Thora; it was perhaps this which led to the opening of the Fourth book, which
corresponds to the Book of Numbers, with a psalm of Moses of this character.

8 5. Arrangement and Inscriptions

Among the Fathers, Gregory of Nyssa has attempted to show that the Psalter in
its five books leads upward as by five steps to moral perfection, ael Tpog o
VYNAGTEPOV TV YoV DItepTIOElG, MG AV Eml TO axpdTaToV epiknTal TOV
ayad@v; ™ and down to the most recent times attempts have been made to
trace in the five books a gradation of principal thoughts, which influence and
run through the whole collection. ™

We fear that in this direction, investigation has set before itself an unattainable
end. Nevertheless, as we shall see, the collection bears the impress of one
ordering mind. For its opening is formed by a didactic-prophetic couplet of
psalms (Psalm 1-2), introductory to the whole Psalter and therefore in the
earliest times regarded as one psalm, which opens and closes with "7 ; and

its close is formed by four psalms (Psalm 146-149) which begin and end with
77715577, We do not include Psalm 150 for this psalm takes the place of the

beracha of the Fifth book, exactly as the recurring verse Psa. 148:22 is
repeated in Psa. 57:21 with fuller emphasis, but is omitted at the close of the
third part of this address of Isaiah to the exiles, its place being occupied by a
terrifying description of the hopeless end of the wicked. The opening of the
Psalter celebrates the blessedness of those who walk according to the will of
God in redemption, which has been revealed in the law and in history; the
close of the Psalter calls upon all creatures to praise this God of redemption, as



it were on the ground of the completion of this great work. Bede has already
called attention to the fact that the Psalter from Psalm 146 ends in a complete
strain of praise; the end of the Psalter soars upward to a happy climax. The
assumption that there was an evident predilection for attempting to make the
number 150 complete, as Ewald supposes, cannot be established; the reckoning
147 (according to a Haggadah book mentioned in Jer. Sabbath xvi., parallel
with the years of Jacob’s life), and the reckoning 149, which frequently occurs
both in Karaitic and Rabbinic MSS, have also been adopted; the numbering of
the whole and of particular psalms varies. ™

There are in the Psalter 73 psalms bearing the inscription 1779, viz.,

(reckoning exactly) 37 in book 1; 18 in book 2; 1 in book 3; 2 in book 4; 15 in
book 5. The redaction has designed the pleasing effect of closing the collection
with an imposing group of Davidic psalms, just as it begins with the bulk of
the Davidic psalms. And the Hallelujahs which begin with Psalm 146 (after the
15 Davidic psalms) are the preludes of the closing doxology. The Korahitic
and Asaphic psalms are found exclusively in the Second and Third books.
There are 12 Asaphic psalms: 50, 73-83, and also 12 Korahitic: 42, 43, 44-49,
84, 85, 87, 88, assuming that Psalm 43 is to be regarded as an independent
twin psalm to 42 and that Psalm 88 is to be reckoned among the Korahitic
psalms. In both of these divisions we find psalms belonging to the time of the
Exile and to the time after the Exile (74, 79, 85). The fact of their being found
exclusively in the Second and Third books cannot therefore be explained on
purely chronological grounds. Korahitic psalms, followed by an Asaphic, open
the Second book; Asaphic psalms, followed by four Korahitic, open the Third
book.

The way in which Davidic psalms are interspersed clearly sets before us the
principle by which the arrangement according to the matter, which the
collector has chosen, is governed. It is the principle of homogeneousness,
which is the old Semitic mode of arranging things: for in the alphabet, the hand
and the hollow of the hand, water and fish, the eye and the mouth, the back and
front of the head have been placed together. In like manner also the psalms
follow one another according to their relationship as manifested by prominent
external and internal marks. The Asaphic psalm, Psalm 50, is followed by the
Davidic psalm, 51, because they both similarly disparage the material animal
sacrifice, as compared with that which is personal and spiritual. And the
Davidic psalm 86 is inserted between the Korahitic psalms 85 and 87, because
it is related both to Psa. 85: 8 by the prayer: ““Show me Thy way, O Jahve” and
““give Thy conquering strength unto Thy servant,” and to Psalm 87 by the
prospect of the conversion of the heathen to the God of Israel. This
phenomenon, that psalms with similar prominent thoughts, or even with only
markedly similar passage, especially at the beginning and the end, are thus



strung together, may be observed throughout the whole collection. Thus e.g.,
Psalm 56 with the inscription, “after (the melody): the mute dove among
strangers,” is placed after Psalm 55 on account of the occurrence of the words:
“Oh that | had wings like a dove!” etc., in that psalm; thus Psalm 34 and 35
stand together as being the only psalms in which “the Angel of Jahve” occurs;
and just so Psalm ch. 9 and 10 which coincide in the expression IT1X2 1150 .

Closely connected with this principle of arrangement is the circumstance that
the Elohimic psalms (i.e., those which, according to a peculiar style of
composition as | have shown in my Symbolae, not from the caprice of an
editor, " almost exclusively call God 07198, and beside this make use of such
compound names of God as I11R2X 1777, FIRIY D798 71777 and the like)

are placed together without any intermixture of Jehovic psalms. In Psalm 1-41
the divine name 7177" predominates; it occurs 272 times and DR only 15
times, and for the most part under circumstances where 71777 was not
admissible. With Psalm 42 the Elohimic style begins; the last psalm of this
kind is the Korahitic psalm 84, which for this very reason is placed after the
Elohimic psalms of Asaph. In the Psalm 85-150 /717" again becomes
prominent, with such exclusiveness, that in the Psalms of the Fourth and Fifth
books 7177 occurs 339 times (not 239 as in Symbolae p. 5), and 0198 of the
true God only once (Psa. 144: 9). Among the psalms of David 18 are Elohimic,
among the Korahitic 9, and the Asaphic are all Elohimic. Including one psalm
of Solomon and four anonymous psalms, there are 44 in all (reckoning

Psalm 42 and 43 as two). They form the middle portion of the Psalter, and
have on their right 41 and on their left 65 Jahve-psalms.

Community in species of composition also belongs to the manifold grounds on
which the order according to the subject-matter is determined. Thus the
'7'3(&?_3 (42-43, 44, 45, 52-55) and D121 (56-60) stand together among the
Elohim-psalms. In like manner we have in the last two books the mb:_;m
7" (120-134) and, divided into groups, those beginning with 17377 (105-107)
and those beginning and ending with 735977 (111-117, 146-150) — whence it

follows that these titles to the psalms are older than the final redaction of the
collection.

It could not possibly be otherwise than that the inscriptions of the psalms, after
the harmless position which the monographs of Sonntag (1687), Celsius
(1718), Irhof (1728) take with regard to them, should at length become a
subject for criticism; but the custom which has gained ground since the last
decade of the past century of rejecting what has been historically handed
down, has at present grown into a despicable habit of forming a decision too



hastily, which in any other department of literature where the judgment is not
so prejudiced by the drift of the enquiry, would be regarded as folly. Instances
like Hab. 3: 1 and 2Sa. 1:18, comp. Psa. 60: 1, show that David and other
psalm-writers might have appended their names to their psalms and the
definition of their purport. And the great antiquity of these and similar
inscriptions also follows from the fact that the LXX found them already in
existence and did not understand them; that they also cannot be explained from
the Books of the Chronicles (including the Book of Ezra, which belongs to
these) in which much is said about music, and appear in these books, like much
besides, as an old treasure of the language revived, so that the key to the
understanding of them must have been lost very early, as also appears from the
fact that in the last two books of the Psalter they are of more rare, and in the
first three of more frequent occurrence.

8 6. The Strophe-System of the Psalms

The early Hebrew poetry has neither rhyme nor metre, both of which (first
rhyme and then afterwards metre) were first adopted by Jewish poesy in the
seventh century after Christ. True, attempts at rhyme are not wanting in the
poetry and prophecy of the Old Testament, especially in the tephilla style,

Psa. 106: 4-7 cf. Jer. 3:21-25, where the earnestness of the prayer naturally
causes the heaping up of similar flexional endings; but this assonance, in the
transition state towards rhyme proper, had not yet assumed such an established
form as is found in Syriac. "

It is also just as difficult to point out verses of four lines only, which have a
uniform or mixed metre running through them. Notwithstanding, Augustine,
Ep. cxiii ad Memorium, is perfectly warranted in saying of the Psalms: certis
eos constare numeris credo illis qui eam linguam probe callent, and it is not a
mere fancy when Philo, Josephus, Eusebius, Jerome and others have detected
in the Old Testament songs, and especially in the Psalms, something
resembling the Greek and Latin metres. For the Hebrew poetry indeed had a
certain syllabic measure, since, — apart from the audible ShAeba and the
Chateph, both of which represent the primitive shortenings, — all syllables
with a full vowel are intermediate, and in ascending become long, in
descending short, or in other words, in one position are strongly accented, in
another more or less slurred over. Hence the most manifold rhythms arise, e.g.,
the anapaestic wenashlicha miménnu abothémo (Psa. 2: 3) or the dactylic 4z
Jedabbér elémo beappo (Psa. 2. 5). The poetic discourse is freer in its
movement than the Syriac poetry with its constant ascending ¢ ") or
descending spondees (), it represents all kinds of syllabic movements and
thus obtains the appearance of a lively mixture of the Greek and Latin metres.
But it is only an appearance — for the forms of verse, which conform to the



laws of quantity, are altogether foreign to early Hebrew poetry, as also to the
oldest poetry; and these rhythms which vary according to the emotions are not
metres, for, as Augustine says in his work De Musica, “Omne metrum
rhythmus, non omnis rhythmus etiam metrum est.”” Yet there is not a single
instance of a definite rhythm running through the whole in a shorter or longer
poem, but the rhythms always vary according to the thoughts and feelings; as
e.g., the evening song Psalm ch. 4 towards the end rises to the anapaestic
measure: ki-atta Jahawé lebadad, in order then quietly to subside in the iambic:
labétach toshibéni. ™

With this alternation of rise and fall, long and short syllables, harmonizing in
lively passages with the subject, there is combined, in Hebrew poetry, and
expressiveness of accent which is hardly to be found anywhere else to such an
extent. Thus e.g., Psa. 2: 5a sounds like pealing thunder, and 5b corresponds to
it as the flashing lightning. And there are a number of dull toned Psalms as 17,
49, 58, 59, 73, in which the description drags heavily on and is hard to be
understood, and in which more particularly the suffixes in mo are heaped up,
because the indignant mood of the writer impresses itself upon the style and
makes itself heard in the very sound of the words. The non plus ultra of such
poetry, whose very tones heighten the expression, is the cycle of the
prophecies of Jeremiah 24-27.

Under the point of view of rhythm the so-called parallelismus membrorum has
also been rightly placed: that fundamental law of the higher, especially poetic,
style for which this appropriate name as been coined, not very long since.

The relation of the two parallel members does not really differ from that of the
two halves on either side of the principal caesura of the hexameter and
pentameter; and this is particularly manifest in the double long line of the
caesural schema (more correctly: the diaeretic schema) e.g., Psa. 48: 6, 7: They
beheld, straightway they marvelled, | bewildered they took to flight. Trembling
took hold upon them there | anguish, as a woman in travail. Here the one
thought is expanded in the same verse in two parallel members. But from the
fact of the rhythmical organization being carried out without reference to the
logical requirements of the sentence, as in the same psalm vv. 4, 8: Elohim in
her palaces | was known as a refuge. With an east wind Thou breakest | the
ships of Tarshish, we see that the rhythm is not called into existence as a
necessity of such expansion of the thought, but vice versa this mode of
expanding the thought results from the requirements of the rhythm. Here is
neither synonymous or identical (tautological), nor antithetical, nor synthetical
parallelism, but merely that which De Wette calls rhythmical, merely the
rhythmical rise and fall, the diastole and systole, which poetry is otherwise
(without binding itself) wont to accomplish by two different kinds of
ascending and descending logical organization. The ascending and descending



rhythm does not usually exist within the compass of one line, but it is
distributed over two lines which bear the relation to one another of rhythmical
antecedent and consequent, of tpwddg and enwdde. This distich is the simplest
ground-form of the strophe, which is visible in the earliest song, handed down
to us, Gen. 4:23 f. The whole Psalm 119 is composed in such distichs, which is
the usual form of the apophthegm; the acrostic letter stands there at the head of
each distich, just as at the head of each line in the likewise distichic pair,
Psalm 111, 112. The tristich is an outgrowth from the distich, the ascending
rhythm being prolonged through two liens and the fall commencing only in the
third, e.g., 25: 7 (the 1T of this alphabetical Psalm):

Have not the sins of my youth and my transgressions in remembrance,
According to Thy mercy remember Thou me
For Thy goodness’ sake, O Jahve!

This at least is the natural origin of the tristich, which moreover in connection
with a most varied logical organization still has the inalienable peculiarity, that
the full fall is reserved until the third line, e.g., in the first two strophes of the
Lamentations of Jeremiah, where each line is a long line in two parts
consisting of rise and fall, the principal fall, however, after the caesura of the
third long line, closes the strophe:

Ah! how doth the city sit solitary, otherwise full of people!
She is become as a widow, the great one among nations,
The princess among provinces, she is become tributary.

By night she weepeth sore and her tears are upon her cheeks;
There is not one to comfort her of all her lovers,
All her friends have betrayed her, they are become her enemies.

If we now further enquire, whether Hebrew poesy goes beyond these simplest
beginnings of the strophe-formation and even extends the network of the
rhythmical period, by combining the two and three line strophe with ascending
and descending rhythm into greater strophic wholes rounded off into
themselves, the alphabetical Psalm 37 furnishes us with a safe answer to the
question, for this is almost entirely tetrastichic, e.g.,

About evil-doers fret not thyself,
About the workers of iniquity be thou not envious.
For as grass they shall soon be cut down,
And as the green herb they shall wither,

but it admits of the compass of the strophe increasing even to the pentastich,
(v. 25, 26) since the unmistakeable landmarks of the order, the letters, allow a
freer movement:



Now I, who once was young, am become old,
Yet have | not seen the righteous forsaken
And his seed begging bread.

He ever giveth and lendeth
And his seed is blessed.

From this point the sure guidance of the alphabetical Psalms % fails us in
investigating the Hebrew strophe-system. But in our further confirmatory
investigations we will take with us from these Psalms, the important
conclusion that the verse bounded by Soph pastik, the placing of which
harmonizes with the accentuation first mentioned in the post-Talmudic tractate
Sofrim, 2 is by no means (as, since Koster, 1831, it has been almost
universally supposed) the original form of the strophe but that strophes are a
whole consisting of an equal or symmetrical number of stichs.

Hupfeld (Psalm iv. 450) has objected against this, that “this is diametrically
opposed to the nature of rhythm = parallelism, which cannot stand on one leg,
but needs two, that the distich is therefore the rhythmical unit.”

But does it therefore follow, that a strophe is to be measured according to the
number of distichs? The distich is itself only the smallest strophe, viz., one
consisting of two lines. And it is even forbidden to measure a greater strophe
by the number of distichs, because the rhythmical unit, of which the distich is
the ground-form, can just as well be tristichic, and consequently these so-
called rhythmical units form neither according to time nor space parts of equal
value. But this applies still less to the Masoretic verses. True, we have shown
in our larger Commentary on the Psalms, ii. 522 f., in agreement with Hupfeld,
and in opposition to Ewald, that the accentuation proceeds upon the law of
dichotomy. But the Masoretic division of the verses is not only obliged
sometimes to give up the law of dichotomy, because the verse (as e.g.,

Psa. 18: 2; 25: 1; 92: 9), does not admit of being properly divided into two
parts; and it subjects not only verses of three members (as e.g., Psa. 1: 1; 2: 2)
in which the third member is embellishingly or synthetically related to the
other two — both are phenomena which in themselves furnish proof in favour
of the relative independence of the lines of the verse — but also verses of four
members where the sense requires it (as Psa. 1: 3; 18:16) and where it does not
require it (as Psa. 22:15; 40: 6), to the law of dichotomy. And these Masoretic
verses of such various compass are to be the constituent parts according to
which strophes of a like cipher shall be measured! A strophe only becomes a
strophe by virtue of its symmetrical relation to others, to the ear it must have
the same time, to the eye the same form and it must consequently represent the
same number of lines (clauses). The fact of these clauses, according to the
special characteristic of Hebrew poetry, moving on with that rising and falling
movement which we call parallelism until they come to the close of the strophe



where it gently falls to rest, is a thing sui generis, and, within the province of
the strophe, somewhat of a substitute for metre; but the strophe itself is a
section which comes to thorough repose by this species of rhythmical
movement. So far, then, from placing the rhythm on one leg only, we give it its
two: but measure the strophe not by the two feet of the Masoretic verses or
even couplets of verses, but by the equal, or symmetrically alternating number
of the members present, which consist mostly of two feet, often enough
however of three, and sometimes even of four feet.

Whether and how a psalm is laid out in strophes, is shown by seeing first of all
what its pauses are, where the flow of thoughts and feelings falls in order to
rise anew, and then by trying whether these pauses have a like or
symmetrically correspondent number of stichs (e.g., 6. 6. 6. 6 or 6. 7. 6. 7) or,
if their compass is too great for them to be at once regarded as one strophe,
whether they cannot be divided into smaller wholes of an equal or symmetrical
number of stichs. For the peculiarity of the Hebrew strophe does not consist in
a run of definite metres closely united to form one harmonious whole (for
instance, like the Sapphic strophe, which the four membered verses, Isa. 16: 9,
10, with their short closing lines corresponding to the Adonic verse, strikingly
resemble), but in a closed train of thought which is unrolled after the distichic
and tristichic ground-form of the rhythmical period. The strophe-schemata,
which are thus evolved, are very diverse. We find not only that all the strophes
of a poem are of the same compass (e.g., 4. 4. 4. 4), but also that the poem is
made up of symmetrical relations formed of strophes of different compass. The
condition laid down by some, # that only a poem that consists of strophes of
equal length can be regarded as strophic, is refuted not only by the Syriac
but also by the post-biblical Jewish poetry.

We find the following variations: strophes of the same compass followed by
those of different compass (e.g., 4. 4. 6. 6); as in the chiasmus, the outer and
inner strophes of the same compass (e.g., 4. 6. 6. 4); the first and third, the
second and fourth corresponding to one another (e.g., 4. 6. 4. 6); the mingling
of the strophes repeated antistrophically, i.e., in the inverted order (e.g., 4. 6. 7.
7. 6. 4); strophes of equal compass surrounding one of much greater compass
(e.g., 4. 4.10. 4. 4), what Koster calls the pyramidal schema; strophes of equal
compass followed by a short closing stanza (e.g., 3. 3. 2); a longer strophe
forming the base of the whole (e.g., 5. 3. 3. 7), and these are far from being all
the different figures, which the Old Testament songs and more especially the
Psalms present to us, when we arrange their contents in stichs.

With regard to the compass of the strophe, we may expect to find it consisting
of as many as twelve lines according to the Syrian and the synagogue poetry.
The line usually consists of three words, or at least only of three larger words;
in this respect the Hebrew exhibits a capacity for short but emphatic



expressions, which are inadmissible in German [or English]. This measure is
often not uniformly preserved throughout a considerable length, not only in the
Psalms but also in the Book of Job. For there is far more reason for saying that
the strophe lies at the basis of the arrangement of the Book of Job, than for G.
Hermanjn’s observation of strophic arrangement in the Bucolic writers and
Kdchly’s in the older portions of Homer.

8 7. Temple Music and Psalmody

The Thora contains no directions respecting the use of song and music in
divine worship except the commands concerning the ritualistic use of silver
trumpets to be blown by the priests (Numbers 10). David is really the creator
of liturgical music, and to his arrangements, as we see from the Chronicles,
every thing was afterwards referred, and in times when it had fallen into
disuse, restored. So long as David lived, the superintendence of the liturgical
music was in his hands (1Ch. 25: 2). The instrument by means of which the
three choir-masters (Heman, Asaph, and Ethan-Jeduthun) directed the choir
was the cymbals (Efm'?B?q or E"?‘:;'?’_s‘; 27y which served instead of wands for
beating time; the harps (TI’.:,?) represented the soprano, and the bass (the
male voice in opposition to the female) was represented by the citherns an
octave lower (1Ch. 15:17-21), which, to infer from the word U’:;;J'? used there,
were used at the practice of the pieces by the T2 appointed. In a Psalm
where r‘f'?D___ is appended (vid., on Psalm 3), the stringed instruments (which
.‘r?c; ]‘1‘.-]7{ 9:17 definitely expresses), and the instruments generally, are to
joinin

in such a way as to give intensity to that which is being sung. To these
instruments, besides those mentioned in Psalm 150, 2Sa. 6: 5, belonged also
the flute, the liturgical use of which (vid., on 5: 1) in the time of the first as of
the second Temple is undoubted: it formed the peculiar musical
accompaniment of the hallel (vid., Psalm 113) and of the nightly torch-light
festival on the semi-festival days of the Feast of Tabernacles (Succa 15 a). The
trumpets (M171XX1T) were blown exclusively by the priests to whom no part
was assigned in the singing (as probably also the horn Tijw Psa. 81: 4; 98: 6;
150: 3), and according to 2Ch. 5:12 f. (where the number of the two Mosaic
trumpets appears to be raised to 120) took their turn unisono with the singing
and the music of the Levites. At the dedication of Solomon’s Temple the
Levites sing and play and the priests sound trumpets 773, 2Ch. 7: 6, and at
the inauguration of the purified Temple under Hezekiah the music of the
Levites and priests sound in concert until all the burnt offerings are laid upon
the altar fire, and then (probably as the wine is being poured on) began
(without any further thought of the priests) the song of the Levites, 2Ch. 29:26-




30. In the second Temple it was otherwise: the sounding of the trumpets by the
priests and the Levitical song with its accompanying music alternated, they
were not simultaneous. The congregation did not usually sing with the choir,
but only uttered their Amen; nevertheless they joined in the Hallel and in some
psalms after the first clause with its repetition, after the second with hallelujah
(Maimonides, Hilchoth Megilla, 3). 1Ch. 16:36 points to a similar arrangement
in the time of the first Temple. Just so does Jer. 33:11 in reference to the “Give
thanks unto the Lord, for He is good.” Antiphonal singing in the part of the
congregation is also to be inferred from Ezr. 3:10 f. The Psalter itself is
moreover acquainted with an allotment of the b, comp. S

Ezr. 2:65 (whose treble was represented by the Levite boys in the second
Temple, vid., on 46: 1) in choral worship and speaks of a praising of God “in
full choirs,” 26:12; 68:27. And responsive singing is of ancient date in Israel:
even Miriam with the women answered the men (Dﬂ'? Exo. 15:21) in

alternating song, and Nehemiah (Neh. 12:27 ff.) at the dedication of the city
walls placed the Levites in two great companies which are there called 117117,
in the midst of the procession moving towards the Temple. In the time of the
second Temple each day of the week had its psalm. The psalm for Sunday was
24, for Monday 48, Tuesday 82, Wednesday 94, Thursday 81, Friday 93, the
Sabbath 92. This arrangement is at least as old as the time of the Ptolemies and
the Seleucidae, for the statements of the Talmud are supported by the
inscriptions of Psalm 24, 48, 94, 93 in the LXX, and as respects the connection
of the daily psalms with the drink-offering, by Sir. 50:14-16. The psalms for
the days of the week were sung, to wit, at the time of the drink-offering (03)
which was joined with the morning 7amid: ™ two priests, who stood on the
right and left of the player upon the cymbal (Zelazal) by whom the signal was
given, sounded the trumpets at the nine pauses (2°2712), into which it was
divided when sung by the Levites, and the people bowed down and
worshipped.

The Levites standing upon the suggestus (]2777), — i.e., upon a broad staircase

consisting of a few steps, which led up from the court of the laity to that of the
priests, — who were both singers and musicians, and consequently played only
on stringed instruments and instruments of percussion, not wind-instruments,
were at least twelve in number, with 9 citherns, 2 harps, and one cymbal: on
certain days the flute was added to this number.

The usual suggestus on the steps at the side of the altar was changed for
another only in a few cases; for it is noticed as something special that the
singers had a different position at the festival of water-drawing during the
Feast of Tabernacles (vid., introduction to Psalm 120-134), and that the flute-
players who accompanied the Hallel stood before the altar, 2707 12



(Erachin 10a). The treble was taken by the Levite youths, who stood below the
suggestus at the feet of the Levites (vid., on Psalm 46). The daily 1277 "D

(i.e., the week-day psalm which concluded the morning sacrifice) was sung in
nine (or perhaps more correctly 3 #?) pauses, and the pauses were indicated by
the trumpet-blasts of the priests (vid., on Psalm 38, 81: 4). Beside the seven
Psalms which were sung week by week, there were others appointed for the
services of the festivals and intervening days (vid., on Psalm 81), and in
Biccurim 3, 4 we read that when a procession bearing the firstfruits
accompanied by flute playing had reached the hill on which the Temple stood
and the firstfruits had been brought up in baskets, at the entrance of the
offerers into the Azara, Psalm 30 was struck up by the Levites. This singing
was distinct from the mode of delivering the Tefilla (vid., on Psalm 44 ad fin.)
and the benediction of the priests (vid., on Psalm 67), both of which were
unaccompanied by music. Distinct also, as it seems, from the mode of
delivering the Hallel, which was more as a recitative, than sung (Pesachim
64a, 7071 T 1)), It was probably similar to the Arabic, which delights

in shrieking, long-winded, trilling, and especially also nasal tones. For it is
related of one of the chief singers that in order to multiply the tones, he placed
his thumb in his mouth and his fore finger ]*2°377 1°2 (between the hairs, i.e.,

according to Rashi: on the furrow of the upper lip against the partition of the
nostrils), and thus (by forming mouth and nose into a trumpet) produced
sounds, before the volume of which the priests started back in astonishment.

This mode of psalm-singing in the Temple of Herod was no longer the original
mode, and if the present accentuation of the Psalms represents the fixed form
of the Temple song, it nevertheless does not convey to us any impression of
that before the Exile. It does, however, neither the one nor the other.

The accents are only musical, and indirectly interpunctional, signs for the
chanting pronunciation of the synagogue. And moreover we no longer possess
the key to the accents of the three metrical (i.e., consisting of symmetrical
stichs and strophes) books as musical signs. For the so-called Sarkatables
(which give the value of the accents as notes, beginning with Zarka, 82717),

e.g., at the end of the second edition of Ndgelsbach’s Gramm., relate only to
the reading of the pentateuchal and prophetic pericope, — consequently to the
system of prose accents. In the German synagogue there is no tradition
concerning the value of the so-called metrical accents as notes, for the Psalms
were not recited according to the accents; but for all the Psalms, there are only
two different modes, at least in the German ritual, viz., 1) the customary one
according to which verse after verse is recited by the leader and the
congregation, as e.g., Psalm 95-99, 29 every Friday evening; and 2) that
peculiar to Psalm 119 in which the first seven verses of the eight are recited



alternately by the leader and the congregation, but the eighth as a concluding
verse is always closed by the congregation with a cadence. This psalmody does
not always follow the accents. We can only by supposition approximately
determine how the Psalms were to be recited according to them. For we still
possess at least a few statements of Ben-Asher, Shemtob and Moses
Provenzalo (in his grammatical didactic poem 7712712 CW2) concerning the

intonation of single metrical accents. Pazzer and Shalshéleth have a like
intonation, which rises with a trill; though Shalshéleth is more prolonged,
about a third longer than that of the prose books. Legarme (in form Mahpach
or Azla followed by Psik) has a clear high pitch, before Zinnor, however, a
deeper and more broken tone; Rebia magnum a soft tone tending to repose. By
Silluk the tone first rises and then diminishes. The tone of Mercha is according
to its name andante and sinking into the depths; the tone of Tarcha
corresponds to adagio. Further hints cannot be traced: though we may infer
with respect to Ole we-jored (Mercha mahpachatum) and Athnach, that their
intonation ought to form a cadence, as that Rebia parvum and Zinnor (Zarka)
had an intonation hurrying on to the following distinctive accent. Further, if we
place Dechi (Tiphcha initiale) and Rebia gereshatum beside the remaining six
servi among the notes, we may indeed produce a sarka-table of the metrical
accentuation, although we cannot guarantee its exact agreement with the
original manner of singing.

Following Gerbert (De musica sacra) and Martini (Storia della musica), the
view is at present very general that in the eight Gregorian tones together with
the extra tone (tonus peregrinus), ** used only for Psalm 113 (= 114-115 in the
Hebrew numeration), we have a remnant of the ancient Temple song; and this
in itself is by no means improbable in connection with the Jewish nationality
of the primitive church and its gradual severance at the first from the Temple
and synagogue. In the convents of Bethlehem, which St. Paula founded,
psalms were sung at six hours of prayer from early morn till midnight, and she
herself was so well versed in Hebrew, ut Psalmos hebraice caneret et
sermonem absque ulla Latinae linguae proprietate personaret (Ep. 108 ad
Eustoch. c. 26). This points to a connection between the church and synagogue
psalm-melodies in the mos orientalium partium, the oriental psalmody, which
was introduced by Ambrose into the Milanese church. Nevertheless, at the
same time the Jewish element has undergone scarcely any change; it has been
developed under the influence of the Greek style, but is, notwithstanding, still
recognizable. ™

Pethachja of Ratisbon, the Jewish traveller in the 12th century, when in
Bagdad, the ancient seat of the Geonim (2"J1%1), heard the Psalms sung in a
manner altogether peculiar; ¢ and Benjamin of Tudela, in the same century,
became acquainted in Bagdad with a skilful singer of the Psalms used in divine



worship. Saadia on Psa. 6: 1, infers from DT 5L that there were eight
different melodies (Arab. 7-han). And eight 173" are also mentioned

elsewhere; *" perhaps not without reference to those eight church-tones, which
are also found among the Armenians. "

Moreover the two modes of using the accents in chanting, which are attested in
the ancient service-books, ™

may perhaps be not altogether unconnected with the distinction between the
festival and the simpler ferial manner in the Gregorian style of church-music.

§ 8. Translations of the Psalms

The earliest translation of the Psalms is the Greek Alexandrine version. When
the grandson of the son of Sirach came to Egypt in the year 132 B.C., not only
the Law and the Prophets, but also the Hagiographa were already translated
into the Greek; of course therefore also the Psalms, by which the Hagiographa
are directly named in Luke 24:44. The story of the LXX (LXXII) translators,
in its original form, refers only to the 7hora, the translations of the other books
are later and by different authors. All these translators used a text consisting
only of consonants, and these moreover were here and there more or less
indistinct; this text had numerous glosses, and was certainly not yet, as later,
settled on the Masoretic basis. This they translated literally, in ignorance of the
higher exegetical and artistic functions of the translator, and frequently the
translation itself is obscure. From Philo, Josephus and the New Testament we
see that we possess the text of this translation substantially in its original form,
so that criticism, which since the middle of the last century has acquired many
hitherto unknown helps, " more especially also in the province of the Psalms,
will not need to reverse its judgment of the character of the work.
Nevertheless, this translation, as being the oldest key to the understanding of
the language of the Old Testament writings, as being the oldest mirror of the
Old Testament text, which is not to be excepted from modest critical
investigation, and as an important check upon the interpretation of Scripture
handed down in the Talmud, in the Midrash, and in that portion of the national
literature in general, not originating in Egypt, — is invaluable.

In one other respect this version claims a still greater significance. Next to the
Book of Isaiah, no book is so frequently cited in the New Testament as the
Psalter. The Epistle to the Hebrews has grown up entirely from the roots of the
language of the Old Testament psalms. The Apocalypse, the only book which
does not admit of being referred back to any earlier formula as its basis, is
nevertheless not without references to the Psalter: Psalm ch. 2 in particular has
a significant part in the moulding of the apocalyptic conceptions and language.
These New Testament citations, with few exceptions (as Joh. 13:18), are based



upon the LXX, even where this translation (as e.g., Psa. 19: 5; 51: 6; 116:10),
only in a general way, correctly reproduces the original text. The explanation
of this New Testament use of the LXX is to be found in the high esteem in
which this translation was held among the Jewish people: it was accounted, not
only by the Hellenistic, but also by the Palestinian Jews, as a providential and
almost miraculous production; and this esteem was justified by the fact, that,
although altogether of unequal birth with the canonical writings, it
nevertheless occupies a position in the history of divine revelation which forms
a distinct epoch. For it was the first opportunity afforded to the gentile world
of becoming acquainted with the Old Testament revelation, and thus the first
introduction of Japheth into the tents of Shem. At the same time therewith, a
distinct breaking down of the barriers of the Old Testament particularism was
effected. The Alexandrine translation was, therefore, an event which prepared
the way for that Christianity, in which the appointment of the religion of Israel
to be the religion of the world is perfected. This version, at the outset, created
for Christianity the language which it was to use; for the New Testament
Scriptures are written in the popular Greek dialect (xotvi}) with an Alexandrine
colouring. And in a general way we may say that Alexandrinism moulded the
forms beforehand, which Christianity was afterwards to fill up with the
substance of the gospel. As the way of Jesus Christ lay by Egypt (Mat. 2:15),
so the way of Christianity also lay by Egypt, and Alexandria in particular.

Equally worthy of respect on account of its antiquity and independence,
though not of the same importance as the LXX from a religio-historical point
of view, is the Targum or Chaldee version of the Psalms: a version which only
in a few passages assumed the form of a paraphrase with reference to Midrash
interpretations. The date of its composition is uncertain. But as there was a
written Targum to the Book of Job ™ even during the time of the Temple, there
was also a Targum of the Psalms, though bearing in itself traces of manifold
revisions, which probably had its origin during the duration of the Temple. In
distinction from the Targums of Onkelos to the Pentateuch and of Jonathan to
the minor Prophets the Targum of the Psalms belongs to the so-called
Jerusalem group, " for the Aramaic idiom in which it is written, — while, as
the Jerusalem Talmud shows, it is always distinguished in no small degree
from the Palestinian popular dialect as being the language of the literature —
abounds in the same manner as the former in Greek words (as ]"'?3}8 dyyelot,
171T103N EEESpau, 0771 wUprog), and like it also closely approximates, in
sound and formation, to the Syriac. From this translation which excels the
LXX in grammatical accuracy and has at its basis a more settled and stricter
text, we learn the meaning of the Psalms as understood in the synagogue, as
the interpretation became fixed, under the influence of early tradition, in the
first centuries of the Christian era. The text of the Targum itself is at the



present day in a very neglected condition. The most correct texts are to be
found in Buxtorf and Norzi’s Bibles. Critical observations on the Targums of
the Hagiographa are given in the treatise 7118 1Y by Benzion Berkowitz

(Wilna, 1843).

The third most important translation of the Psalms is the Peshito, the old
version of the Syrian church, which was made not later than in the second
century. Its author translated from the original text, which he had without the
vowel points, and perhaps also in a rather incorrect form: as is seen from such
errors as 17:15 (X912 instead of 77317317), 83:12 ("12T72RT 1277W dele eos
et perde eos instead of 113277] 172N"W), 139:16 ("7?21 retributionem meam
instead of ‘D'?J). In other errors he is influenced by the LXX, as 56: 9 (777212
LXX evddmidv cov instead of [TI2), he follows this version in such
departures from the better text sometimes not without additional reason, as
90: 5 (generationes eorum annus erunt, i.e., 1777 7Y 1"M1Y7T, LXX 10
tEovdevapata abtdv ttn toovtat), Psa. 110: 3 (populus tuus gloriosus, i.e.,
F192773 772D in the sense of 1127773, Job. 30:15, nobility, rank, LXX petd cod f
apyr). The fact that he had the LXX before him beside the original text is
manifest, and cannot be done away by the supposition that the text of the
Peshito has been greatly distorted out of the later Hexaplarian translation;
although even this is probable, for the LXX won such universal respect in the
church that the Syrians were almost ashamed of their ancient version, which
disagreed with it in many points, and it was this very circumstance which gave
rise in the year 617 A.D. to the preparation of a new Syriac translation from
the Hexaplarian LXX-text. It is not however merely between the Peshito and
the LXX, but also between the Peshito and the Targum, that a not accidental
mutual relation exists, which becomes at once apparent in Psalm 1 (e.g., in the
translation of 0"x5 by "J2°7212 and of 171571 by RO1723) and hardly admits of

explanation by the use of the Christian Peshito on the part of Jewish
Targumist. ™

It may be more readily supposed that the old Syriac translator of the Psalms, of
whom we are now speaking, was a Jewish Christian and did not despise the
welcome assistance of the Targum, which was already at hand, in whatever
form it might be. It is evident that he was a Christian from passages like

Psa. 19: 5; Psa. 110: 3, also from Psa. 68:19 comp. with Eph. 4: 8, Jer. 31:31
comp. with Heb. 8: 8; and his knowledge of the Hebrew language, with which,
as was then generally the case, the knowledge of Greek was united, shows that
he was a Jewish Christian. Moreover the translation has its peculiar Targum
characteristics: tropical expressions are rendered literally, and by a remarkable
process of reasoning interrogative clauses are turned into express declarations:
Psa. 88:11-13 is an instance of this with a bold inversion of the true meaning to




its opposite. In general the author shuns no violence in order to give a pleasing
sense to a difficult passage e.g., 12: 6b, 60: 6. The musical and historical
inscriptions, and consequently also the e (including TH0 117277 9:17) he

leaves untranslated, and the division of verses he adopts is not the later
Masoretic. All these peculiarities make the Peshito all the more interesting as a
memorial in exegetico-historical and critical enquiry: and yet, since Dathe’s
edition, 1768, who took the text of Erpenius as his ground-work and added
valuable notes, " scarcely anything has been done in this direction.

In the second century new Greek translations were also made. The high
veneration which the LXX had hitherto enjoyed was completely reversed when
the rupture between the synagogue and the church took place, so that the day
when this translation was completed as no longer compared to the day of the
giving of the Law, but to the day of the golden calf. Nor was it possible that it
should be otherwise than that its defects should become more and more
perceptible. Even the New Testament writers found it requiring correction here
and there, or altogether unfit for use, for the Palestinian text of the Old
Testament which had been handed down, was not merely as regards the
consonants but also as to pronunciation substantially the same as that which
has been fixed by the Masoretes since the sixth century. Consequently Aquila
of Pontus (a proselyte from heathenism to Judaism) in the first half of the 2nd
century, made a Greek translation of the Old Testament, which imitated the
original text word for word even at the risk of un-Greek expressions, and in the
choice of the Greek words used is determined by the etymology of the Hebrew
words. Not to lose any of the weighty words he translates the first sentence of
the Thorathus: Ev keparaiw tkticev 6 @coc ovv ((IR) tov obpavov kol ovv

(%) v yfjv. In the fragments of the translation of the Psalms, one of which
has been preserved in the Talmudic literature (vid., on Psa. 48:15), we do not
meet with such instances of violence in favour of literalness, although also
even there he forces the Greek into the form of the Hebrew, and always
renders the words according to their primary meaning (e.g., 1727
YPNUATIGTHPLOV, aihia elinuo, M1 dvorypa, 2771 Spunpa, [N
nemiotevpévog), sometimes unhappily and misled by the usage the language
had acquired in his time. In some passages he reads the text differently from
our present pointing (e.g., 10: 4 &tav bywO1), but he moreover follows the
tradition (e.g., 790 fef, T ‘tkovdg, T30 1od tamelvéppovog Kol amAod =
C7 712) and also does not despise whatever the LXX may offer that is of any
worth (e.g., 022 &v yopddic), as his translation throughout, although an
independent one, relies more or less upon the pioneering work of its
predecessor, the LXX. His talent as a translator is unmistakeable. He has
perfect command of the Hebrew, and handles the treasures of the Greek with a



master-hand. For instance, in the causative forms he is never in difficulty for a
corresponding Greek word ('7'3ﬂ mropatiCety, T dpopodv, pim il
emiotnuodv and the like). The fact that he translated for the synagogue in
opposition to the church is betrayed by passages like 2:12; 22:17; 110: 3 and
perhaps also Psa. 84:10, comp. Dan. 9:26, where he prefers hieippévov to
Xpiotod: nevertheless one must not in this respect charge him with evil
intentions throughout. Even Jerome, on calmer reflection, moderated his
indignation against Aquila’s translation to a less harsh judgment: ut amicae
menti fatear, quae ad nostram fidem pertineant roborandam plura reperio, and
praised it even at the expense of the translations of Theodotion and
Symmachus: Isti Semichristiani Judaice transtulerunt, et Judaeus Aquila
interpretatus est ut Christianus.

The translation of Theodotion is not an original work. It is based upon the
LXX and brings this version, which was still the most widely used, into closer
relation to the original text, by making use of Aquila’s translation. The
fragments that are preserved to us of passages independently translated contain
nothing pre-eminently characteristic. Symmachus also takes the LXX as his
basis, but in re-moulding it according to the original text he acts far more
decidedly and independently than Theodotion, and distinguishes himself from
Aquila by endeavouring to unite literalness with clearness and verbal accuracy:
his translation of the Psalms has even a poetic inspiration about it. Both Aquila
and Symmachus issued their translations twice, so that some passages are
extant translated in a twofold form (vid., 110: 3).

Beside the LXX Ag. Symm. and Theod. there are also a fifth, sixth and seventh
Greek translation of the Psalms. The fifth is said to have been found in Jericho
under the emperor Caracalla, the sixth in Nicopolis under the emperor
Alexander Severus. The former, in its remains, shows a knowledge of the
language and tradition, the latter is sometimes (Psa. 37:35, Hab. 3:13)
paraphrastic. A seventh is also mentioned besides, it is not like Theodotion. In
the Hexapla of Origen, which properly contains only six columns (the Hebrew
text, the Hebr. text in Greek characters, Ag., Symm., LXX, Theod.), in the
Psalm and elsewhere a Quinta (E), Sexta (c), and Septima (Z) are added to
these six columns: thus the Hexapla (apart from the Seventh) became an
Octapla. Of the remains of these old versions as compiled by Origen, after the
labours of his predecessors Nobilius and Drusius, the most complete collection
is that of Bernard de Montfaucon in his Hexaplorum Origenis quae supersunt
(2 vols. folio, Paris 1713); the rich gleanings since handed down from many
different quarters ™ are unfortunately still scattered and uncollated.

Euthymius Zigadenus mentions beside the LXX, Aqg., Symm., Theod., V, and
VI, as a Seventh version that of Lucian which attempts to restore the original



Septuagint-text by a comparison with the original text. Lucian died as a martyr
311 A.D. in Nicomedia, whither he had been dragged from Antioch. The
autograph of this translation was found in Nicomedia, hidden in a small rough-
plastered tower. ™

We are as little able to form a conception of this Septuagint-recension of
Lucian as of that of the contemporary Egyptian bishop Hesychius, since not a
single specimen of either is extant. It would be interesting to know the
difference of treatment of the two critics from that of Origen, who corrected
the text of the kotvrj after the Hebrew original by means of Theodotion’s,
obelis jugulans quae abundare videbantur, et quae deerant sub asteriscis
interserens, which produced a confusion that might easily have been foreseen.

From the Old Latin translation, the so-called Itala, made from the LXX, we
possess the Psalter complete: Blanchini has published this translation of the
Psalms (1740) from the Veronese Psalter, and Sabbatier in the second volume
of his Latinae Versiones Antiquae (1751) from the Psalter of the monastery of
St. Germain. The text in Faber Stapulensis’ Quincuplex Pslaterium (1509) is
compiled from Augustine; for Augustine, like Hilary, Ambrose, Prosper, and
Cassiodorus, expounds the Psalms according to the old Latin text. Jerome first
of all carefully revised this in Rome, and thus originated the Psalterium
Romanum, which has been the longest retained by the church of Milan and the
Basilica of the Vatican. He then in Bethlehem prepared a second more
carefully revised edition, according to the Hexaplarian Septuagint-text ™’ with
daggers (as a sign of additions in the LXX contrary to the original) and
asterisks (a sign of additions in the LXX from Theodotion in accordance with
the original), and this second edition which was first adopted by the Gallican
churches obtained the name of the Psalterium Gallicanum. It is not essentially
different from the Psalter of the Vulgate, and appeared, with its critical signs,
from a MS of Bruno, bishop of Wirzburg (died 1045), for the first time in the
year 1494 (then edited by Cochleus, 1533): both Psalters, the Romish and the
Gallican, are placed opposite one another in Faber’s Quincuplex Psalterium, in
t. X. p. 1 of the Opp. Hieronymi, ed. Vallarsi and elsewhere.

The Latin Psalters, springing from the common or from the Hexaplarian
Septuagint-text, as also the Hexapla-Syriac and the remaining Oriental
versions based upon the LXX and the Peshito, have only an indirectly
exegetico-historical value. On the contrary Jerome’s translation of the Psalter,
juxta Hebraicam veritatem, is the first scientific work of translation, and, like
the whole of his independent translation of the Old Testament from the original
text, a bold act by which he has rendered an invaluable service to the church,
without allowing himself to be deterred by the cry raised against such
innovations. This independent translation of Jerome has become the Vulgate of
the church: but in a text in many ways estranged from its original form, with



the simple exception of the Psalter. For the new translation of this book was
opposed by the inflexible liturgical use it had attained; the texts of the
Psalterium Romanum and Gallicanum maintained their ground and became
(with the omission of the critical signs) an essential portion of the Vulgate. On
this account it is the more to be desired that Jerome’s Latin Psalter ex Hebraeo
(Opp. ed. Vallarsi t. ix. p. 333) were made more generally known and
accessible by a critical edition published separately. It is not necessary to
search far for critical helps for such an undertaking. There is an excellent MS,
Cod. 19, in the library of St. Gall, presented by the abbot Hartmot (died 895).

Origen and Jerome learnt the language of the Old Testament from Jewish
teachers. All the advantages of Origen’s philological learning are lost to us,
excepting a few insignificant remains, with his Hexapla: this gigantic bible
which would be the oldest direct monument of the Old Testament text if it
were but extant. Whereas in Jerome’s Old Testament translated from the
original text (canon Hebraicae veritatis) we have the maturest fruit of the
philological attainments of this indefatigable, steady investigator inspired with
a zeal for knowledge. It is a work of the greatest critical and historical value in
reference to language and exegesis. The translation of the Psalter is dedicated
to Sophronius who had promised to translate it into Greek: this Greek
translation is not preserved to us.

Jerome’s translation of the Psalter has not its equal either in the synagogue or
the church until the time of Saadia Gaon of Fajum, the Arabian translator of
the Psalms. Two MSS of his translation of the Psalms are to be found at
Oxford; but the most important, which also contains his annotations complete,
is in Munich. Schnurrer (1791) contributed Psalm 16, 40 and 110 to
Eichhorn’s Biblioth. der Bibl. Lit. iii, from Cod. Pocock. 281, then Haneberg
(1840) Psalm 68 and several others from the Munich Cod.; the most extensive
excerpts from Cod. Pocock. 281 and Cod. Huntingt. 416 (with various readings
from Cod. Mon. appended) are given by Ewald in the first vol. of his Beitrage
zur altesten Ausleg. u. Spracherklarung des A. T. 1844. The gain which can be
drawn from Saadai for the interpretation of the Psalms, according to the
requirements of the present day, is very limited; but he promises a more
interesting and rich advantage to philology and the history of exegesis. Saadia
stands in the midst of the still ever mysterious process of development out of
which the finally established and pointed text of the Old Testament came forth.
He has written a treatise on the punctuation (712"7) to which Rashi refers in

Psa. 45:10, but in his treatment of the Old Testament text shows himself to be
unfettered by its established punctuation. His translation is the first scientific
work on the Psalms in the synagogue. The translation of Jerome is five
hundred years older, but only the translation of Luther has been able to stand



side by side with it and that because he was the first to go back to the fountain
head of the original text.

The task, which is assigned to the translator of the sacred Scriptures, was
recognised by Luther as by no one before him, and he has discharged it as no
one up to the present day since his time has done. What Cicero said of his
translation of the two controversial speeches of Demosthenes and Aeschines
holds good also of Luther: Non converti ut interpres, sed ut orator, sententiis
iisdem et earum formis tanquam figuris, verbis ad nostram consuetudinem
aptis: in quibus non verbum pro verbo necesse habui reddere, sed genus
omnium verborum vimque servavi; non enim ea me adnumerare lectori putavi
oportere, sed tanquam adpendere — he has lived in thought and feeling in the
original text in order not to reproduce it literally with a slavish adherence to its
form, but to re-mould it into good and yet spiritually renewed German and at
the same time to preserve its spirit free and true to its deepest meaning. This is
especially the case with his translation of the Psalms, in which even Moses
Mendelssohn has thought it to his advantage to follow him. To deny that here
and there it is capable of improvement by a more correct understanding of the
sense and in general by greater faithfulness to the original (without departing
from the spirit of the German language), would indicate an ungrateful
indifference to the advance which has been made in biblical interpretation —
an advance not merely promised, but which we see actually achieved.

§ 9. History of the Exposition of the Psalms

If we now take a glance over the history of the exposition of the Psalms, we
shall see from it how late it was before the proper function of scientific
exposition was recognised. We begin with the apostolic exposition. The Old
Testament according to its very nature tends towards and centres in Christ.
Therefore the innermost truth of the Old Testament has been revealed in the
revelation of Jesus Christ. But not all at once: His passion, resurrection, and
ascension are three steps of this progressive opening up of the Old Testament,
and of the Psalms in particular. Our Lord himself, both before and after His
resurrection, unfolded the meaning of the Psalms from His own life and its
vicissitudes; He showed how what was written in the Law of Moses, in the
Prophets and in the Psalms was fulfilled in Him; He revealed to His disciples
the meaning tod cuviéval tag ypapdg Luk. 24:44 f. Jesus Christ’s exposition
of the Psalms is the beginning and the goal of Christian Psalm-interpretation.
This began, as that of the Christian church, and in fact first of all that of the
Apostles, at Pentecost when the Spirit, whose instrument David acknowledges
himself to have been (2Sa. 23: 2), descended upon the Apostles as the Spirit of
Jesus, the fulfiller and fulfilment of prophecy. This Spirit of the glorified Jesus
completed what, in His humiliation and after His resurrection, he had begun:



He opened up to the disciples the meaning of the Psalms. How strongly they
were drawn to the Psalms is seen from the fact that they are quoted about
seventy times in the New Testament, which, next to Isaiah, is more frequently
than any other Old Testament book. From these interpretations of the Psalms
the church will have to draw to the end of time. For only the end will be like
the beginning and even surpass it. But we must not seek in the New Testament
Scriptures what they are not designed to furnish, viz., an answer to questions
belonging to the lower grades of knowledge, to grammar, to contemporary
history and to criticism. The highest and final questions of the spiritual
meaning of Scripture find their answer here; the grammatico-historico- critical
under-structure, — as it were, the candlestick of the new light, — it was left
for succeeding ages to produce.

The post-apostolic, patristic exposition was not capable of this. The interprets
of the early church with the exception of Origen and Jerome possessed no
knowledge of the Hebrew tongue, and even these two not sufficient to be able
to rise to freedom from a dependence upon the LXX which only led them into
frequent error. Of Origen’s Commentary and Homilies on the Psalm we
possess only fragments translated by Rufinus, and his brduvnua €1g tovg
yaipovg (edited complete by Kleopas, 1855, from a MS in the monastery of
Mar-Saba). Jerome, contra Rufinum i. § 19, indeed mentions Commentarioli
on the Psalm by himself, but the Breviarium in Psalterium (in t. vii. p. ii. of his
Opp. ed. Vallarsi) bearing his name is allowed not to be genuine, and is
worthless as regards the history of the text and the language. The almost
complete Commentary (on Psalm 1-119 according to the Hebrew reckoning) of
Eusebius, made known by Montfaucon (Collectio nova Patrum et Scriptorum
Graec. t. 1.) is unsuspected. Eusebius, though living in Palestine and having a
valuable library at command, is nevertheless so ignorant of the Hebrew, that he
considers it is possible Maptap (317172) in Psalm 110 may refer to Mary. But

by contributions from the Hexapla he has preserved many acceptable treasures
of historical value in connection with the translation, but of little worth in other
respects, for the interpretation is superficial, and capriciously allegorical and
forced. Athanasius in his short explanation of the Psalms (in t. i. p. ii. of the
Benedictine edition) is entirely dependent on Philo for the meaning of the
Hebrew names and words. His book: tpog MapkerXivov €1¢ trv epunvelay tdv
yaiudv (in the same vol. of the Benedictine edition) is a very beautiful essay.
It treats of the riches contained in the Psalms, classifies them according to their
different points of view, and gives directions how to use them profitably in the
manifold circumstances and moods of the outward and inner life. Johann
Reuchlin has translated this little book of Athanasius into Latin, and Jérg
Spalatin from the Latin of Reuchlin into German (1516. 4to.). Of a similar kind
are the two books of Gregory of Nyssa €i¢ v entypaenv t@v yoiudv (Opp.



ed. Paris, t. i.), which treat of the arrangement and inscriptions; but in respect
of the latter he is so led astray by the LXX, that he sets down the want of titles
of 12 Psa. (this is the number according to Gregory), which have titles in the
LXX, to Jewish amiotia and kaxfo. Nevertheless there are several valuable
observations in this introduction of the great Nyssene. About
contemporaneously with Athanasius, Hilarius Pictaviensis, in the Western
church, wrote his allegorizing (after Origen’s example) Tractatus in librum
Psalmorum with an extensive prologue, which strongly reminds one of
Hippolytus’. We still have his exposition of Psalm chp. 1, 2, 9, 13, 14, 51, 52,
53-69, 91, 118-150 (according to the numbering of the LXX); according to
Jerome (Ep. ad Augustin. cxii ™) it is transferred from Origen and Eusebius. It
is throughout ingenious and pity, but more useful to the dogmatic theologian
than the exegete (t. xxvii., xxviii. of the Collectio Patrum by Caillau and
Guillon). ™

Somewhat later, but yet within the last twenty years of the fourth century
(about 386-397), come Ambrose’s Enarrationes in Psalm 1, 35-40, 43, 45. 47,
48, 61, 118 (in t. ii. of the Benedictine edition). The exposition of Psalm 1 is
likewise an introduction to the whole Psalter, taken partly from Basil. He and
Ambrose have pronounced the highest eulogiums on the Psalter. The latter
says:

Psalmus enim benedictio populi est, Dei laus, plebis laudatio, plausus
omnium, sermo universorum, vox Ecclesiae, fidei canora confessio,
auctoritatis plena devotio, libertatis laetitia, clamor jucunditatis,
laetitiae resultatio. Ab iracundia mitigat, a sollicitudine abdicat, a
maerore allevat. Nocturna arma, diurna magisteria; scutum in timore,
festum in sanctitate, imago tranquillitatis, pignus pacis atque
concordiae, citharae modo ex diversis et disparibus vocibus unam
exprimens cantilenam. Diei ortus psalmum resultat, psalmum resonat
occasus.

After such and similar prefatory language we are led to expect from the
exposition great fervour and depth of perception: and such are really its
characteristics, but not to so large an extent as might have been the case had
Ambrose — whose style of writing is as musical as that of Hilary is stiff and
angular — worked out these expositions, which were partly delivered as
sermons, partly dictated, and his own hand.

The most comprehensive work of the early church on the Psalms was that of
Chrysostom, which was probably written while at Antioch. We possess only
the exposition of 58 Psalm or (including Psalm ch. 3 and 41, which in their
present form do not belong to this work) 60 Psa. (in t. v. of Montfaucon’s
edition). Photius and Suidas place this commentary on the Psalms in the



highest rank among the works of Chrysostom. It is composed in the form of
sermons, the style is brilliant, and the contents more ethical than dogmatic.
Sometimes the Hebrew text according to the Hexapla is quoted, and the Greek
versions which depart from the original are frequently compared, but,
unfortunately, generally without any name. There is hardly any trace in it of
the renowned philologico-historical tendency of the school of Antioch.
Theodoret (in t. ii. p. ii. of the Halle edition) was the first to set before himself
the middle course between an extravagant allegorising and an unspiritual
adherence to the literal historical sense (by which he doubtless has reference to
Theodore of Mopsuestia), and thus to a certain extent he makes a beginning in
distinguishing between the province of exegesis and practical application. But
this scientific commencement, with even more of the grammatico-historical
tendency, is still defective and wanting in independence. For example, the
question whether all the Psalms are by David or not, is briefly decided in the
affirmative, with kpateito 1@V TAeldvov 1 yHgog. ™

The designed, minute comparison of the Greek translators is most
thankworthy; in other respect, this expositor, like the Syrians generally, is
wanting in the mystic depth which might compensate for the want of scientific
insight. All this may be also said of Euthymius Zigadenus (Zigabgenues): his
commentary on the Psalms (in Greek in t. iv. of the Venetian edition of the
Opp. Theophylacti), written at the desire of the emperor Alexius Comnenus, is
nothing but a skilful compilation, in the preparation of which he made good
use of the Psalm-catena, likewise a compilation, of the somewhat earlier
Nikrjtog Zeppdv, * which is to be found on Mount Athos and is still
unprinted.

The Western counterpart to Chrysostom’s commentary are Augustine’s
Enarrationes in Psalmos (in t. iv. of the Benedictine edition). The psalm-
singing in the Milaneses church had contributed greatly to Augustine’s
conversion. But his love to his Lord was fired still more by the reading of the
Psalms when he was preparing himself in solitude for his baptism. His
commentary consists of sermons which he wrote down in part himself and in
part dictated. Only the thirty-two sermones on Psalm 118 (119), which he
ventured upon last of all, were not actually delivered. He does not adopt the
text of Jerome as his basis, but makes use of the older Latin version, the
original text of which he sought to establish, and here and there to correct, by
the LXX; whereas Arnobius, the Semi-Pelagian, in his paraphrastic Africano-
Latin commentary on the Psalms (first edition by Erasmus, Basileae, Forben.
1522, who, as also Trithemnius, erroneously regarded the author as one and the
same with the Apologist) no longer uses the so-called Itala, but takes Jerome’s
translation as his basis. The work of Augustine far surpassing that of
Chrysostom in richness and depth of thought, has become, in the Western



church, the chief mine of all later exposition of the Psalms. Cassiodorus in his
Expositiones in omnes Psalmos (in t. ii. of the Bened. ed.) draws largely from
Augustine, though not devoid of independence.

What the Greek church has done for the exposition of the Psalms has been
garnered up many times since Photius in so-called Zeipaf, Catenae. That of
Nicetas archbishop of Serra in Macedonia (about 1070), is still unprinted. One,
extending only to Psalm 50, appeared at Venice 1569, and a complete one,
edited by Corderius, at Antwerp 1643 (3 vols., from Vienna and Munich
MSS). Folckmann (1601) made extracts from the Catena of Nicetas
Heracleota, and Aloysius Lippomanus began a Catena from Greek and Latin
writers on the largest scale (one folio vol. on Psalm 1-10, Romae 1585). The
defects to be found in the ancient exposition of the Psalms are in general the
same in the Greek and in the Western expositors. To their want of
acquaintance with the text of the original was added their unmethodical,
irregular mode of procedure, their arbitrary straining of the prophetic character
of the Psalms (as e.g., Tertullian, De spectaculis, takes the whole of Psalm 1 as
a prophecy concerning Joseph of Arimathea), their unhistorical perception,
before which all differences between the two Testaments vanish, and their
misleading predilection for the allegorical method. In all this, the meaning of
the Psalms, as understood by the apostles, remains unused; they appropriate it
without rightly apprehending it, and do not place the Psalms in the light of the
New Testament fulfilment of them, but at once turn them into New Testament
language and thoughts. But the church has never found such rapturous delight
in the Psalms, which it was never weary of singing day and night, never used
them with richer results even to martyrdom, than at that period. Instead of
profane popular songs, as one passed through the country one might hear
psalms resounding over the fields and vineyards. Quocunque te verteris, writes
Jerome to the widow of Marcellus from the Holy Land,

arator stivam tenens Alleluja decantat, sudans messor psalmis se
avocat et curva attondens vitem falce vinitor aliquid Davidicum canit.
Haec sunt in hac provincia carmina, hae (ut vulgo dicitur) amatoriae
cantiones, hic pastorum sibilus, haec arma culturae.

The delights of country life he commends to Marcella in the following among
other words: Vere ager floribus pingitur et inter querulas aves Psalmi dulcius
cantabuntur. In Sidonius Apollinaris we find even psalm-singing in the mouth
of the men who tow the boats, and the poet takes from this a beautiful
admonition for Christians in their voyage and journey through this life:



Curvorum hinc chorus helciariorum
Responsantibus Alleluja ripis

Ad Christum levat amicum celeusma.
Sic, sic psallite, nauta et viator!

And how many martyrs have endured every form of martyrdom with psalms
upon their lips! That which the church in those days filed to furnish in writing
towards the exposition of the Psalms, it more than compensated for by
preserving the vitality of the Psalms with its blood. Practice made far more
rapid progress than theory. ™2

These patristic works are patterns for every age of the true fervour which
should characterise the expositor of the Psalms.

The mediaeval church exposition did not make any essential advance upon the
patristic. After Cassiodorus, came Haymo (d. 853) and Remigius of Auxerre
(d. about 900), still less independent compilers; the commentary of the former,
edited by Erasmus, appeared Trib. 1531, of the latter, first Colon. 1536, and
then in the Bibl. maxima Lugdunensis. That of Petrus Lombardus (d. about
1160) is a catena taken directly from earlier expositors from Jerome to Alcuin.
Of a more independent character are the commentaries of Thomas Aquinas,
who however only completed 51 Ps., and Alexander of Hales, if the
Commentary which appeared under his name (Venet. 1496) is not rather to be
attributed to cardinal Hugo. Besides, these, Bonaventura (d. 1274) and
Albertus Magnus (d. 1280) stand out prominently in the Middle Ages as
expositors of the Psalms; and on the border of the Middle Ages Michael
Ayguanus (about 1400) whose commentary has been frequently reprinted since
its first appearance, Mediol. 1510. If you know one of these expositors, you
know them all. The most that they have to offer us is an echo of the earlier
writers. By their dependence on the letter of the Vulgate, and consequently
indirectly of the LXX, they only too frequently light upon a false track and
miss the meaning. The literalis sensus is completely buried in mysticae
intelligentiae. Without observing the distinction between the two economies,
the conversion of the Psalms into New Testament language and thought,
regardless of the intermediate steps of development, is here continued. Thus,
for example, Albertus Magnus in his commentary (Opp. t. vii.), on the
principle: Constat, quod totus liber iste de Christo, at once expounds Beatus
vir (Psa. 1: 1), and the whole Ps., de Christo et ejus corpore ecclesia. But as
we find in the Fathers occasional instances of deep insight into the meaning of
passages, and occasional flashes of thought of lasting value, so even here the
reading, especially of the mystics, will repay one. — The greatest authority in
psalm-exposition for the Middle Ages was Augustine. From Augustine, and
perhaps we may add from Cassiodorus, Notker Labeo (d. 1022), the monk of
St. Gall, drew the short annotations which, verse by verse, accompany his



German translation of the Psalms (vol. ii. of H. Hattemer’s Denkmahle des
Mittelalters). In like manner the Latin Psalter-catena of bishop Bruno of
Wirzburg (d. 1045), mentioned above, is compiled from Augustine and
Cassiodorus, but also from Jerome, Bede and Gregory. And the Syriac
annotations to the Psalms of Gregory Barhebraeus (d. 1286), — of which
Tullberg and Koraen, Upsala 1842, and Schroter, Breslau 1857, have
published specimens, — are merely of importance in connection with the
history of exposition, and are moreover in no way distinguished from the
mediaeval method.

The mediaeval synagogue exposition is wanting in the recognition of Christ,
and consequently in the fundamental condition required for a spiritual
understanding of the Psalms. But as we are indebted to the Jews for the
transmission of the codex of the Old Testament, we also owe the transmission
of the knowledge of Hebrew to them. So far the Jewish interpreters give us
what the Christian interpreters of the same period were not able to tender. The
interpretations of passages from the Psalms scattered up and down in the
Talmud are mostly unsound, arbitrary, and strange. And the Midrash on the
Ps., bearing the title 21 7MW (vid., Zunz, Vortrage, § 266 ff.), and the

Midrash-catenae entitled ‘mp'v', of which at present only "1 mp‘v' (by
Simeon Kara ha-Darshan) is known, and "2 ‘mp'v' (by Machir b. Abba-

Mari), contain far more that is limitlessly digressive than what is to the point
and usable. This class of psalm-exposition was always employed for the
thoroughly practical end of stimulating and edifying discourse. It is only since
about 900 A.D., when indirectly under Syro-Arabian influence, the study of
grammar began to be cultivated among the Jews, that the exposition and the
application of Scripture began to be disentangled. At the head of this new era
of Jewish exegesis stands Saadia Gaon (d. 941-2), from whose Arabic
translation and annotations of the Psalm Haneberg (1840) and Ewald (1844)
have published extracts. The Karaites, Salmon b. Jerocham and Jefeth, both of
whom have also expounded the Psalms, are warm opponents of Saadia; but
Jefeth whose commentary on the Psalms ™° has been in part made known by
Barges (since 1846), nevertheless already recognises the influence of grammar,
which Saadia raised to the dignity of a science, but which Salmon utterly
discards. The next great expositor of the Psalms is Rashi (i.e., Rabbi Salomo
Isaaki) of Troyes (d. 1105), who has interpreted the whole of the Old
Testament (except the Chronicles) and the whole of the Talmud; ** and he has
not only treasured up with pithy brevity the traditional interpretations scattered
about in the Talmud and Midrash, but also (especially in the Psalms) made use
of every existing grammatico-lexical help. Aben-Ezra of Toledo (d. 1167) and
David Kimchi of Narbonne (d. about 1250) are less dependent upon tradition,
which for the most part expended itself upon strange interpretations. The



former is the more independent and genial, but seldom happy in his
characteristic fancies; the latter is less original, but gifted with a keener
appreciation of that which is simple and natural, and of all the Jewish
expositors he is the pre-eminently grammatico-historical interpreter.
Gecatilia’s (Mose ha-Cohen Chiquitilla) commentary on the Psalms written in
Avrabic is only known to us from quotations, principally in Aben-Ezra. In later
commentaries, as those of Mose Alshéch (Venice 1601) and Joel Shoéb
(Salonica 1569), the simplicity and elegance of the older expositors
degenerates into the most repulsive scholasticism. The commentary of Obadia
Sforno (d. at Bologna 1550), Reuchlin’s teacher, is too much given to
philosophising, but is at least withal clear and brief. Their knowledge of the
Hebrew gives all these expositors a marked advantage over their Christian
contemporaries, but the veil of Moses over their eyes is thicker in proportion to
their conscious opposition to Christianity. Nevertheless the church has not left
these preparatory works unused. The Jewish Christians, Nicolaus de Lyra (d.
about 1340), the author of the Postillae perpetuae, and Archbishop Paul de
Santa Maria of Burgos (d. 1435), the author of the Additiones ad Lyram, took
the lead in this respect. Independently, like the last mentioned writers,
Augustinus Justinianus of Genoa, in his Octaplus Psalterii (Genoa, 1516,
folio), drew chiefly from the Midrash and Sohar. The preference however was
generally given to the use of Aben-Ezra and Kimchi; e.g., Bucer, who
acknowledges his obligation to these, says: neque enim candidi ingenii est
dissimulare, per quos profeceris. Justinianus, Pagninus, and Felix were the
three highest authorities on the original text at the commencement of the
Reformation. The first two had gained their knowledge of the original from
Jewish sources and Felix Pratensis, whose Psalterium ex hebreo diligentissime
ad verbum fere translatum, 1522, appeared under Leo X, was a proselyte.

We have now reached the threshold of the Reformation exposition. Psalmody
in the reigning church had sunk to a lifeless form of service. The exposition of
the Psalms lost itself in the dependency of compilation and the chaos of the
schools. Et ipsa quamvis frigida tractatione Psalmorum — says Luther in his
preface to Bugenhagen’s Latin Psalter —

aliquis tamen odor vitae oblatus est plerisque bonae mentis hominibus,
et utcunque ex verbis illis etiam non intellectis semper aliquid
consolationis et aurulae senserunt e Psalmis pii, veluti ex roseto leniter
spirantis.

Now, however, when a new light dawned upon the church through the
Reformation — the light of a grammatical and deeply spiritual understanding
of Scripture, represented in Germany by Reuchlin and in France by Vatablus
— then the rose-garden of the Psalter began to breathe forth its perfumes as
with the renewed freshness of a May day; and born again from the Psalter,



German hymns resounded from the shores of the Baltic to the foot of the Alps
with all the fervour of a newly quickened first-love. “It is marvellous” — says
the Spanish Carmelite Thomas a Jesu, — ”How greatly the hymns of Luther
helped forward the Lutheran cause. Not only the churches and schools echo
with them, but even the private houses, the workshops, the markets, streets,
and fields.” For converted into imperishable hymns (by Luther, Albinus,
Franck, Gerhardt, Jonas, Musculus, Poliander, Ringwaldt, and many more) the
ancient Psalms were transferred anew into the psalmody of the German as of
the Scandinavian *°

Lutheran church. In the French church Clément Marot translated into verse 30
Ps., then 19 more (1541-43) and Theodore Beza added the rest (1562)."°
Calvin introduced the Psalms in Marot’s version as early as 1542 into the
service of the Geneva church, and the Psalms have since continued to be the
favorite hymns of the Reformed church. Goudimel, the martyr of St.
Bartholemew’s night and teacher of Palestrina, composed the melodies and
chorales. The English Established church adopted the Psalms direct as they
are, as a portion of its liturgy, the Congregational church followed the example
of the sister-churches of the Continent. And how industriously the Psalter was
moulded into Greek verse, as by Olympia Morata (d. 1555) *" and under the
influence of Melanthon ™ into Latin! The paraphrases of Helius Eoban Hesse
(of whom Martin Herz, 1860, has given a biographical sketch), ™

Joh. Major, Jacob Micyllus (whose life Classen has written, 1859), Joh. Stigel
(whose memory has been revived by Paulus Cassel 1860), Gre. Bersmann (d.
1611), and also that begun by Geo. Buchanan during his sojourn in a
Portuguese monastery, are not only learned performances, but productions of
an inward spiritual need; although one must assent to the judgment expressed
by Harless, that the best attempts of this kind only satisfy one in proportion as
we are able first of all to banish the remembrance of the original from our
mind.

But since the time of the Reformation the exegetical functions of psalm-
exposition have been more clearly apprehended and more happily discharged
than ever before. In Luther, who opened his academical lectures in 1514 with
the Psa. (in Latin in Luther’s own hand writing in Wolfenbuttel) and began to
publish a part of them in 1519 under the title Operationes in duas Psalmorum
decades, the depth of experience of the Fathers is united to the Pauline
recognition (which he gave back to the church) of the doctrine of free grace. It
is true, he is not entirely free from the allegorising which he rejected in thesi,
and, in general, from a departure a sensu literae, and there is also still wanting
in Luther the historical insight into the distinctive character of the two
Testaments; but with respect to experimental, mystical, and withal sound,
understanding he is incomparable. His interpretations of the Psalms, especially



of the penitential Psalm and of Psalm 90, excel every thing hitherto produced,
and are still a perpetual mine of wealth. Bugenhagen’s exposition of the
Psalms (Basel 1524, 4to. and freg.) continued the interrupted work of Luther,
who in a brief but forcible preface says in its praise, that it is the first worthy of
the name of an exposition. Penetration and delicacy of judgment distinguish
the interpretation of the five books of the Psalms by Aretius Felinus i.e.,
Martin Bucer (1529, 4to. and freq.). The Autophyes (= a se et per se Existens),
by which throughout he translates 71777, gives it a remarkable appearance. But

about the same time, as an exegete, Calvin came forward at the side of the
German reformer. His commentary (first published at Geneva 1564) combines
with great psychological penetration more discernment of the types and greater
freedom of historical perception, but is not without many errors arising from
this freedom. Calvin’s strict historical method of interpretation becomes a
caricature in Esrom Ridinger, the schoolmaster of the Moravian brethren, who
died at Altorf in 1591 without being able, as he had intended, to issue his
commentary, which appeared in 1580-81, in a new and revised form. His is an
original work which, after trying many conjectures, at last assigns even the
first Psalm to the era of the Seleucidae.

Within the range of the post-Reformation exposition the first that meets us is
Reinhard Bakius, the persevering and talented pastor of Magdeburg and
Grimma during the Thirty-years’ war, whose Comm. exegetico-practicus on
the Psa. (in the first edition by his son 1664) is a work of extensive reading and
good sense, in many respects a welcome supplement to Luther, crammed full
of all kinds of notable things about the Psalms, under which, however, the
thread of simple exposition is lost. Martin Geier keeps the work of the
exposition most distinctly before him, adhering more closely to it and
restraining himself from digression. His lectures on the Psalms delivered at
Leipzig extended over a period of eighteen years. Deep piety and extensive
learning adorn his commentary (1668), but the free spirit of the men of the
Reformation is no longer here. Geier is not capable of turning from dogmatics,
and throwing himself into the exegesis: a traditional standard of exegesis had
become fixed, to overstep which was accounted as heterodox. In the Reformed
church Cocceius stands prominently forward (d. 1669). He was an original and
gifted man, but starting from false principles of hermeneutics, too fond of an
eschatological literalness of interpretation.

Not only the two Protestant churches, but also the Romish church took part in
the advancing work of psalm-exposition. Its most prominent expositors from
1550-1650 are Genebrardus, Agellius, and De Muis, all of whom possessing a
knowledge of the Semitic languages, go back to the original, and Gallarmin,
who brings to the work not merely uncommon natural talents, but, within the
limits of papistical restraint, a deep spiritual penetration. Later on psalm-



exposition in the Romish church degenerated into scholasticism. This is at its
height in Le Blanc’s Psalmorum Davidicorum Analysis and in Joh. Lorinus’
Commentaria in Psalmos (6 folio vols. 1665-1676). In the protestant churches,
however, a lamentable decline from the spirit of the men of the Reformation in
like manner manifested itself. The Adnotationes uberiores in Hagiographa (t.
I. 1745, 4 to.: Psalm and Prov.) of Joh. Heinrich Michaelis are a mass of raw
materials: the glossarial annotations groan beneath the burden of numberless
unsifted examples and parallel passages. What had been done during the past
sixteen hundred years remains almost entirely unnoticed; Luther is not
explored, even Calvin within the pale of his own church no longer exerts any
influence over the exposition of Scripture. After 1750, the exposition of
Scripture lost that spiritual and ecclesiastical character which had gained
strength in the seventeenth century, but had also gradually become torpid;
whereas in the Romish church, as the Psalm-expositions of De Sacy, Berthier
and La Harpe show, it never sank so low as to deny the existence of revealed
religion. That love for the Ps., which produced the evangelical hymn-psalter of
that truly Christian poet and minister Christoph Karl Ludwig von Pfeil (1747),
"0 prefaced by Bengel, degenerated to a merely literary, or at most poetical,
interest, — exegesis became carnal and unspiritual. The remnant of what was
spiritual in this age of decline, is represented by Burk in his Gnomon to the
Psa. (1760) which follows the model of Bengel, and by Chr. A. Crusius in the
second part of his Hypomnemata ad Theologiam Propheticam (1761), a work
which follows the track newly opened up by Bengel, and is rich in germs of
progressive knowledge (vid., my Biblisch-prophetische Theologie, 1845). We
may see the character of the theology of that age from Joh. Dav. Michaelis’
translation of the Old Testament, with notes for the unlearned (1771), and his
writings on separate Psalms. From a linguistic and historical point of view we
may find something of value here; but besides, only wordy, discursive,
tasteless trifling and spiritual deadness. It has been the honour of Herder that
he has freed psalm-exposition from this want of taste, and the merit of
Hengstenberg (first of all in his Lectures), that he has brought it back out of
this want of spirituality to the believing consciousness of the church.

The transition to modern exposition is marked by Rosenmuller’s Scholia to the
Psa. (first published in 1798-1804), a compilation written in pure clear
language with exegetical tact and with a thankworthy use of older expositors
who had become unknown, as Riidinger, Bucer, and Agellius, and also of
Jewish writers. De Wette’s commentary on the Psalms (first published in 1811,
5th edition by Gustav Baur, 1856) was far more independent and forms an
epoch in exegesis. De Wette is precise and clear, and also not without a
perception of the beautiful; but his position in relation to the Scripture writers
is too much like that of a reviewer, his research too sceptical, and his estimate
of the Psalm does not sufficiently recognise their place in the history of



redemption. He regards them as national hymns, partly in the most ordinary
patriotic sense, and when his theological perception fails him, he helps himself
out with sarcasm against the theocratic element, which he carries to the
extreme of disgust. Nevertheless, De Wette’s commentary opens up a new
epoch so far as it has first of all set in order the hitherto existing chaos of
psalm-exposition, and introduced into it taste and grammatical accuracy, after
the example of Herder and under the influence of Gesenius. He is far more
independent than Rosenmdiller, who though not wanting in taste and tact, is
only a compiler. In investigating the historical circumstances which gave rise
to the composition of the different psalms, De Wette is more negative than
assumptive. Hitzig in his historical and critical commentary (1835. 36), which
has appeared recently in a revised form (Bd. 1, 1863, Bd. 2. Abth. 1, 1864,
Abth. 2, 1865), has sought to supplement positively the negative criticism of
De Wette, by ascribing to David fourteen Psalm of the seventy three that bear
the inscription 7TH, assigning all the Psalm from the 73 onwards, together

with 1, 2, 60 (these three, as also 142-144, 150, by Alexander Jannaeus) to the
Maccabean period (e.g., 138-141 to Alexander’s father, Joh. Hyrcanus), and
also inferring the authors (Zechariah, 2Ch. 26: 5; Isaiah, Jeremiah) or at least
the date of composition of all the rest.

Von Lengerke, in his commentary compiled half from Hengstenberg, half from
Hitzig (1847), has attached himself to this so-called positive criticism, which
always arrives at positive results and regards Maccabean psalms as the primary
stock of the Psalter. Von Lengerke maintains that not a single Psalm can with
certainty be ascribed to David. Olshausen (in his Comment. 1853), who only
leaves a few Ps., as 2, 20, 21, to the time of the kings prior to the Exile, and
with a propensity, which he is not able to resist, brings down all the others to
the time of the Maccabees, even to the beginning of the reign of

Joh. Hyrcanus, also belongs to the positive school. Whereas Hupfeld in his
commentary, 1855-1862 (4 vols.), considers it unworthy of earnest
investigation, to lower one’s self to such “childish trifling with hypotheses”
and remains true to De Wette’s negative criticism: but he seeks to carry it out
in a different way. He also maintains that none of the Psalm admit of being
with certainty ascribed to David; and proceeds on the assumption, that
although only a part of the inscriptions are false, for that very reason none of
them can be used by us.

We stand neither on the side of this scepticism, which everywhere negatives
tradition, nor on the side of that self-confidence, which mostly negatives it and
places in opposition to it its own positive counter-assumptions; but we do not
on this account fail to recognise the great merit which Olshausen, Hupfeld and
Hitzig have acquired by their expositions of the Psalms. In Olshausen we prize
his prominent talent for critical conjectures; in Hupfeld grammatical



thoroughness, and solid study so far as it is carried; in Hitzig the stimulating
originality everywhere manifest, his happy perspicacity in tracing out the
connection of the thoughts, and the marvellous amount of reading which is
displayed in support of the usage of language and of that which is admissible
according to syntax. The commentary of Ewald (Poetische Bicher, 1839, 40.
2nd edition 1866), apart from the introductory portion, according to its plan
only fragmentarily meets the requirements of exposition, but in the argument
which precedes each Psalm gives evidence of a special gift for piercing the
emotions and throbbings of the heart and entering into the changes of feeling.

None of these expositors are in truly spiritual rapport with the spirit of the
psalmists. The much abused commentary of Hengstenberg 1842-1847 (4 vols.
2nd edition 1849-1852) consequently opened a new track, in as much as it
primarily set the exposition of the Psalms in its right relation to the church
once more, and was not confined to the historico-grammatical function of
exposition. The kindred spirited works of Umbreit (Christliche Erbauung aus
dem Psalter 1835) and Stier (Siebenzig Psalmen 1834. 36), which extend only
to a selection from the Psalms, may be regarded as its forerunners, and the
commentary of Tholuck (1847) who excludes verbal criticism and seeks to
present the results of exegetical progress in a practical form for the use of the
people, as its counterpart. For the sake of completeness we may also mention
the commentary of Koster (1837) which has become of importance for its
appreciation of the artistic form of the Psalms, especially the strophe-system,
and Vaihinger’s (1845). Out of Germany, no work on the Psalms has appeared
which could be placed side by side with those of Hengstenberg, Hupfeld and
Hitzig. And yet the inexhaustible task demands the combined work of many
hands. Would that the examples set by Bjork, by Perret-Gentil, Armand deo
Mestral and J. F. Thrupp, of noble rivalry with German scholarship might find
many imitators in the countries of the Scandinavian, Latin, and English
tongues! Would that the zealous industry of Bade and Reinke, the noble
endeavours so Schegg and Konig, might set an example to many in the Romish
church! Would that also the Greek church on the basis of the criticism of the
LXX defended by Pharmakides against Oikonomos, far surpassing the works
on the Psalm of Nicodimos and Anthimos, which are drawn from the Fathers,
might continue in that rival connection with German scholarship of which the
Prolegomena to the Psalm-commentary of the Jerusalem patriarch Anthimos,
by Dionysios Kleopas (Jerusalem 1855. 4to.) give evidence! Non plus ultra is
the watchword of the church with regard to the word of God, and plus ultra is
its watchword with regard to the understanding of that word. Common work
upon the Scriptures is the finest union of the severed churches and the surest
harbinger of their future unity. The exposition of Scripture will rear the Church
of the Future.



8 10. Theological Preliminary Considerations

The expositor of the Psalms can place himself on the standpoint of the poet, or
the standpoint of the Old Testament church, or the standpoint of the church of
the present dispensation — a primary condition of exegetical progress is the
keeping of these three standpoints distinct, and, in accordance therewith, the
distinguishing between the two Testaments, and in general, between the
different steps in the development of the revelation, and in the perception of
the plan, of redemption. For as redemption itself has a progressive history, so
has the revelation and growing perception of it a progressive history also,
which extends from paradise, through time, on into eternity. Redemption
realizes itself in a system of facts, in which the divine purpose of love for the
deliverance of sinful humanity unfolds itself, and the revelation of salvation is
given in advance of this gradually developing course of events in order to
guarantee its divine authorship and as a means by which it may be rightly
understood. In the Psalms we have five centuries and more of this progressive
realizing, disclosing, and perception of salvation laid open before us. If we add
to this the fact that one psalm is by Moses, and that the retrospective portions
of the historical psalms refer back even to the patriarchal age, then, from the
call of Abraham down to the restoration of Israel’s position among the nations
after the Exile, there is scarcely a single event of importance in sacred history
which does not find some expression in the Psalter. And it is not merely facts
external to it, which echo therein in lyric strains, but, because David, — next
to Abraham undoubtedly the most significant character of sacred history in the
Old Testament, — is its chief composer, it is itself a direct integral part of the
history of redemption. And it is also a source of information for the history of
the revelation of redemption, in as much as it flowed not from the Spirit of
faith merely, but mainly also from the Spirit of prophecy: but, pre-eminently, it
is the most important memorial of the progressive recognition of the plan of
salvation, since it shows how, between the giving of the Law from Sinai and
the proclamation of the Gospel from Sion, the final, great salvation was
heralded in the consciousness and life of the Jewish church.

We will consider 1) the relation of the Psalms to the prophecy of the future
Christ. When man whom God had created, had corrupted himself by sin, God
did not leave him to that doom of wrath which he had chosen for himself, but
visited him on the evening of that most unfortunate of all days, in order to
make that doom the disciplinary medium of His love. This visitation of Jahve
Elohim was the first step in the history of redemption towards the goal of the
incarnation, and the so-called protevangelium was the first laying of the
foundation of His verbal revelation of law and gospel — a revelation in
accordance with the plan of salvation, and preparing the way towards this goal
of the incarnation and the recovery of man. The way of this salvation, which



opens up its own historical course, and at the same time announces itself in a
form adapted to the human consciousness, runs all through Israel, and the
Psalms show us how this seed-corn of words and acts of divine love has
expanded with a vital energy in the believing hearts of Israel. They bear the
impress of the period, during which the preparation of the way of salvation was
centred in Israel and the hope of redemption was a national hope. For after
mankind was separated into different nations, salvation was confined within
the limits of a chosen nation, that it might mature there, and then bursting its
bounds become the property of the human race. At that period the promise of
the future Mediator was in its third stage. The hope of overcoming the
tendency in mankind to be led astray into evil was attached to the seed of the
woman, and the hope of a blessing for all peoples, to the seed of Abraham: but,
at this period, when David became the creator of psalm-poesy for the sanctuary
service, the promise had assumed a Messianic character and pointed the hope
of the believing ones towards the king of Israel, and in fact to David and his
seed: the salvation and glory of Israel first, and indirectly of the nations, was
looked for from the mediatorship of Jahve’s Anointed.

The fact that among all the Davidic psalms there is only a single one, viz.,
Psalm 110, in which David (as in his last words 2Sa. 23: 1-7) looks forth into
the future of his seed and has the Messiah definitely before his mind, can only
be explained by the consideration, that he was hitherto himself the object of
Messianic hope, and that this hope was first gradually (especially in
consequence of his deep fall) separated from himself individually, and
transferred to the future. Therefore when Solomon came to the throne the
Messianic desires and hopes of Israel were directed towards him, as Psalm 72
shows; they belonged only to the one final Christ of God, but they clung for a
long time enquiringly and with a perfect right (on the ground of 2 Samuel 7) to
the direct son of David. Also in Psalm 45 it is a son of David, contemporary
with the Korahite singer, to whom the Messianic promise is applied as a
marriage benediction, wishing that the promise may be realized in him.

But it soon became evident that He, in whom the full realization of the idea of
the Messiah is to be found, had not yet appeared either in the person of this
king or of Solomon. And when in the later time of the kings the Davidic line
became more and more inconsistent with its vocation in the sacred history,
then the hope of the Messiah was completely weaned of its expectation of
immediate fulfilment, and the present became merely the dark ground from
which the image of the Messiah, as purely future, stood forth in relief. The
717773, in whom the prophecy of the later time of the kings centres, and
whom also Psalm ch. 2 sets forth before the kings of the earth that they may
render homage to Him, is an eschatological character (although the 717711

was looked for as dawning close upon the border of the present). In the mouth



of the congregation Psalm 45 and 132, since their contents referred to the
future, have become too prophetically and eschatologically Messianic. But it is
remarkable that the number of these psalms which are not merely typically
Messianic is so small, and that the church of the period after the Exile has not
enriched the Psalter with a single psalm that is Messianic in the stricter sense.
In the later portion of the Psalter, in distinction from the strictly Messianic
psalms, the theocratic psalms are more numerously represented, i.e., those
psalms which do not speak of the kingdom of Jahve’s Anointed which shall
conguer and bless the world, not of the Christocracy, in which the theocracy
reaches the pinnacle of its representation, but of the theocracy as such, which
is complete inwardly and outwardly in its own representation of itself, — not
of the advent of a human king, but of Jahve Himself, with the kingdom of God
manifest in all its glory. For the announcement of salvation in the Old
Testament runs on in two parallel lines: the one has as its termination the
Anointed of Jahve, who rules all nations out of Zion, the other, the Lord
Himself sitting above the Cherubim, to whom all the earth does homage. These
two lines do not meet in the Old Testament; it is only the fulfilment that makes
it plain, that the advent of the Anointed one and the advent of Jahve is one and
the same. And of these two lines the divine is the one that preponderates in the
Psalter; the hope of Israel, especially after the kingship had ceased in Israel, is
directed generally beyond the human mediation directly towards Jahve, the
Author of salvation. The fundamental article of the Old Testament faith funs
mhtnheRuigioalon (Psa. 3: 9, Jon. 2:10). The Messiah is not yet recognised as a

God-man. Consequently the Psalms contain neither prayer to Him, nor prayer
in His name. But prayer to Jahve and for Jahve’s sake is essentially the same.
For Jesus is in Jahve. Jahve is the Saviour. And the Saviour when he shall
appear, is nothing but the visible manifestation of the 121" of this God

(Isa. 49: 6).

In considering the goal of the Old Testament history in its relation to the God-
man, we distinguish five classes of psalms which are directed towards this
goal. After 2 Samuel 7 the Messianic promise is no longer in a general way
connected with the tribe of Judah, but with David; and is referred not merely to
the endless duration of his kingdom, but also to one scion of his house, in
whom that to which God has appointed the seed of David in its relation to
Israel first, and from Israel to all the other nations, shall be fully realised, and
without whom the kingdom of David is like a headless trunk. Psalms in which
the poet, looking beyond his own age, comforts himself with the vision of this
king in whom the promise is finally fulfilled, we call eschatological psalms,
and in fact directly eschatologically Messianic psalms. These connect
themselves not merely with the already resisting prophetic utterances, but carry



them even further, and are only distinguished from prophecy proper by their
lyric form; for prophecy is a discourses and the psalms are spiritual songs.

The Messianic character of the Psalms is, however, not confined to prophecy
proper, the subject of which is that which is future. Just as nature exhibits a
series of stages of life in which the lower order of existence points to the next
order above it and indirectly to the highest, so that, for instance, in the globular
form of a drop we read the intimation of the struggle after organism, as it were,
in the simplest barest outline: so also the progress of history is typical, and not
only as a whole, but also most surprisingly in single traits, the life of David is a
vaticinium reale of the life of Him, whom prophecy calls directly 717 "72D
Eze. 34:23 f., 37:24 f. and D251 717 Hos. 3: 5, Jer. 30: 9, as the David who
is, as it were, raised from the dead in a glorified form. Those psalms in which
David himself (or even a poet throwing himself into David’s position and
mood) gives expression in lyric verse to prominent typical events and features
of his life, we call typically Messianic psalms. This class, however, is not
confined to those, of which David is directly or indirectly the subject, for the
course of suffering of all the Old Testament saints, and especially of the
prophets in their calling (vid., on 34:20 f. and Psalm 69), was to a certain
extent a tomog tod péArovtog. All these psalms, not less than those of the first
class, may be quoted in the New Testament with the words fva TAnpw61j, with
this difference only, that in the former it is the prophetic word, in the latter the
prophetic history, that is fulfilled. The older theologians, especially the
Lutheran, contended against the supposition of such typological citations of the
Old Testament in the New: they were destitute of that perception of the organic
element in history granted to our age, and consequently were lacking in the
true counterpoise to their rigid notions of inspiration.

But there is also a class of Psalms which we call typico-prophetically
Messianic, viz., those in which David, describing his outward and inward
experiences, — experiences even in themselves typical, — is carried beyond
the limits of his individuality and present condition, and utters concerning
himself that which, transcending human experience, is intended to become
historically true only in Christ. Such psalms are typical, in as much as their
contents is grounded in the individual, but typical, history of David; they are,
however, at the same time prophetic, in as much as they express present
individual experience in laments, hopes, and descriptions which point far
forward beyond the present and are only fully realised in Christ. The
psychological possibility of such psalms has been called in question; but they
would only be psychologically impossible, if one were obliged to suppose that
David’s self-consciousness must under such circumstances pass over into that
of his antitype; but it is in reality quite otherwise. As the poet in order to
describe his experiences in verse, idealises them, i.e., seizes the idea of them at



the very root, and, stripping off all that is adventitious and insignificant, rises
into the region of the ideal: so David also in these psalms idealises his
experiences, which even in itself results in the reduction of them to all that is
essential to their continuance as types. This he does, however, not from his
own poetic impulse, but under the inspiration of the Spirit of God; and a still
further result which follows from this is, that the description of his typical
fortunes and their corresponding states of feeling is moulded into the prophetic
description of the fortunes and feelings of his antitype.

Beside these three classes of Messianic psalms one may regard psalms like 45
and 72 as a fourth class of indirectly eschatologically Messianic psalms. They
are those in which, according to the time of their composition, Messianic
hopes are referred to a contemporary king, but without having been fulfilled in
him; so that, in the mouth of the church, still expecting their final
accomplishment, these psalms have become eschatological hymns and their
exposition as such, by the side of their chronological interpretation, is fully
warranted.

A fifth class is formed by the eschatologically Jehovic psalms, which are taken
up with describing the advent of Jahve and the consummation of His kingdom,
which is all through brought about by judgment (vid., Psalm 93). The number
of these psalms in the Psalter greatly preponderates. They contain the other
premiss to the divine-human end of the history of salvation. There are sudden
flashes of light thrown upon this end in the prophets. But it remains reserved to
the history itself to draw the inference of the unio personalis from these human
and divine premises. The Redeemer, in whom the Old Testament faith reposed,
is Jahve. The centre of the hope lay in the divine not in the human king. That
the Redeemer, when He should appear, would be God and man in one person
was alien to the mind of the Old Testament church. And the perception of the
fact that He would be sacrifice and priest in one person, only penetrates in
single rays into the Old Testament darkness, the cynosure of which is 17777,

and 71777 only.

Coming now to consider 2) the relation of the Psalms to the legal sacrifice, we
shall find this also different from what we might expect from the stand-point of
fulfilment. Passages certainly are not wanting where the outward legal
sacrifice is acknowledged as an act of worship on the part of the individual and
of the congregation (Psa. 66:15; 51:21); but those occur more frequently, in
which in comparison with the Aoyixn Aazpefa it is so lightly esteemed, that
without respect to its divine institution it appears as something not at all
desired by God, as a shell to be cast away, and as a form to be broken in pieces
(Psa. 40: 7 f., 50, 51:18 f.). But it is not this that surprises us. It is just in this
respect that the psalms contribute their share towards the progress of sacred



history. It is that process of spiritualisation which beings even in
Deuteronomy, and which is continued by reason of the memorable words of
Samuel, 1Sa. 15:22 f. It is the spirit of the New Testament, growing more and
more in strength, which here and in other parts of the Psalter shakes the legal
barriers and casts off the ctoy€ia t0d koouov as a butterfly does its chrysalis
shell. But what is substituted for the sacrifice thus criticised and rejected?
Contrition, prayer, thanksgiving, yielding one’s self to God in the doing of His
will, as Pro. 21: 3 to do justly, Hos. 6: 6 kindness, Mic. 6: 6-8 acting justly,
love, and humility, Jer. 7:21-23 obedience. This it is that surprises one. The
disparaged sacrifice is regarded only as a symbol not as a type; it is only
considered in its ethical character, not in its relation to the history of
redemption. Its nature is unfolded only so far as it is a gift to God (]=712), not

so far as the offering is appointed for atonement (777122); in one word: the

mystery of the blood remains undisclosed. Where the New Testament mind is
obliged to think of the sprinkling with the blood of Jesus Christ, it is, in

Psa. 51: 9, the sprinkling of the legal ritual of purification and atonement that
is mentioned, and that manifestly figuratively but yet without the significance
of the figure. Whence is it? — Because the sacrifice with blood, as such, in the
Old Testament remains a question to which Isaiah, in Isaiah 53, gives almost
the only distinct answer in accordance with its historical fulfilment; for
passages like Dan. 9:24 ff., Zec. 12:10; 13: 7 are themselves questionable and
enigmatical. The prophetic representation of the passion and sacrifice of Christ
is only given in direct prophetic language thus late on, and it is only the
evangelic history of the fulfilment that shows, how exactly the Spirit which
spoke by David has moulded that which he says concerning himself, the type,
into correspondence with the antitype. The confidence of faith under the Old
Testament, as it finds expression in the Psalms, rested upon Jahve even in
reference to the atonement, as in reference to redemption in general. As He is
the Saviour, so is He also the one who makes the atonement (T12212), from
whom expiation is earnestly sought and hoped for (Psa. 79: 9; 65: 4; 78:38;

85: 3 and other passages). It is Jahve who at the end of His course of the
redemptive history is the God-man, and the blood given by Him as the medium
of atonement (Lev. 17:11) is, in the antitype, His own blood.

Advancing from this point, we come to examine 3) the relation of the Psalms
to the New Testament righteousness of faith and to the New Testament
morality which flows from the primary command of infinite love. Both with
respect to the atonement and to redemption the Psalms undergo a complete
metamorphosis in the consciousness of the praying New Testament church —
a metamorphosis, rendered possible by the unveiling and particularising of
salvation that has since taken place, and to which they can without any reserve
be accommodated. There are only two points in which the prayers of the



Psalms appear to be difficult of amalgamation with the Christian
consciousness. These are the moral self-confidence bordering on self-
righteousness, which is frequently maintained before God in the Psalms, and
the warmth of feeling against enemies and persecutors which finds vent in
fearful cursings. The self-righteousness here is a mere appearance; for the
righteousness to which the psalmists appeal is not the merit of works, not a
sum of good works, which are reckoned up before God as claiming a reward,
but a godly direction of the will and a godly form of life, which has its root in
the surrender of one’s whole self to God and regards itself as the operation and
work of justifying, sanctifying, preserving and ruling grace (Psa. 73:25 f.,

25: 5-7; 19:14 and other passages). There is not wanting an acknowledgement
of the innate sinfulness of our nature (Psa. 51: 7), of the man’s exposure to
punishment before God apart from His grace (Psa. 143: 2), of the many, and
for the most part unperceived, sins of the converted (Psa. 19:13), of the
forgiveness of sins as a fundamental condition to the attainment of happiness
(Psa. 32: 1 f.), of the necessity of a new divinely-created heart (Psa. 51:12), in
short, of the way of salvation which consists of penitential contrition, pardon,
and newness of life.

On the other hand it is not less true, that in the light of the vicarious atonement
and of the Spirit of regeneration it becomes possible to form a far more
penetrating and subtle moral judgment of one’s self; it is not less true, that the
tribulation, which the New Testament believer experiences, though it does not
produce such a strong and overwhelming sense of divine wrath as that which is
often expressed in the psalms, nevertheless sinks deeper into his inmost nature
in the presence of the cross on Golgotha and of the heaven that is opened up to
him, in as much as it appears to him to be sent by a love that chastens, proves,
and prepares him for the future; and it is not less true, that after the
righteousness of God — which takes over our unrighteousness and is
accounted even in the Old Testament as a gift of grace — lies before us for
believing appropriation as a righteousness redemptively wrought out by the
active and passive obedience of Jesus, the distinctive as well as the
reciprocally conditioned character of righteousness of faith and of
righteousness of life is become a more clearly perceived fact of the inner life,
and one which exercises a more powerful influence over the conduct of that
life. ™

Nevertheless even such personal testimonies, as Psa. 17: 1-5, do not resist
conversion into New Testament forms of thought and experience, for they do
not hinder the mind from thinking specially, at the same time, of righteousness
of faith, of God’s acts which are performed through the medium of sacraments,
and of that life resulting from the new birth, which maintains itself victorious
in the old man; moreover the Christian ought to be himself earnestly warned



by them to examine himself whether his faith is really manifest as an
energising power of a new life; and the difference between the two Testaments
loses its harshness even here, in the presence of the great verities which
condemn all moral infirmity, viz., that the church of Christ is a community of
the holy, that the blood of Jesus Christ cleanseth us from all sin, and that
whosoever is born of God doth not commit sin.

But as to the so-called imprecatory psalms, ™ in the position occupied by the
Christian and by the church towards the enemies of Christ, the desire for their
removal is certainly outweighed by the desire for their conversion: but
assuming, that they will not be converted and will not anticipate their
punishment by penitence, the transition from a feeling of love to that of wrath
is warranted in the New Testament (e.g., Gal. 5:12), and assuming their
absolute Satanic hardness of heart the Christian even may not shrink from
praying for their final overthrow. For the kingdom of God comes not only by
the way of mercy but also of judgment; and the coming of the kingdom of God
is the goal of the Old as well as of the New Testament saint (vid., 9:21; 59:14
and other passages), and every wish that judgment may descend upon those
who oppose the coming of the kingdom of God is cherished even in the Psalms
on the assumption of their lasting impenitence (vid., 7:13 f., 109:17). Where,
however, as in Psalm 69 and 109, the imprecations go into particulars and
extend to the descendants of the unfortunate one and even on to eternity, the
only justification of them is this, that they flow from the prophetic spirit, and
for the Christian they admit of no other adoption, except as, reiterating them,
he gives the glory to the justice of God, and commends himself the more
earnestly to His favour.

Also 4) the relation of the Psalms to the Last Things is such, that in order to be
used as prayer expressive of the New Testament faith they require deepening
and adjusting. For what Julius Africanus says of the Old Testament: obdéénw
8660710 eATIG vaotdoswg cagric, holds good at least of the time before Isaiah.
For Isaiah is the first to foretell, in one of his latest apocalyptic cycles

(Isaiah 24-27), the first resurrection, i.e., the re-quickening of the martyr-
church that has succumbed to death (Isa. 26:19), just as with an extended
vision he foretells the termination of death itself (Isa. 25: 8); and the Book of
Daniel — that Old Testament apocalypse, sealed until the time of its fulfilment
— first foretells the general resurrection, i.e., the awakening of some to life
and others to judgment (Dan. 12: 2). Between these two prophecies comes
Ezekiel’s vision of Israel’s return from the Exile under the figure of a creative
quickening of a vast field of corpses (Ezekiel 37) — a figure which at least
assumes that what is represented is not impossible to the wonder-working
power of God, which is true to His promises. But also in the latest psalms the
perception of salvation nowhere appears to have made such advance, that these



words of prophecy foretelling the resurrection should have been converted into
a dogmatic element of the church’s belief. The hope, that the bones committed,
like seed, to the ground would spring forth again, finds expression first only in
a bold, but differently expressed figure (Psa. 141: 7); the hopeless darkness of
Sheol (Psa. 6: 6; 30:10; 88:11-13) remained unillumined, and where
deliverance from death and Hades is spoken of, what is meant is the
preservation of the living, either experienced (e.g., Psa. 86:13) or hoped for
(e.g., Psa. 118:17) from falling a prey to death and Hades, and we find in
connection with it other passages which express the impossibility of escaping
this universal final destiny (Psa. 89:49). The hope of eternal life after death is
nowhere definitely expressed, as even in the Book of Job the longing for it is
never able to expand into a hope, because no light of promise shines into that
night, which reigns over Job’s mind, — a night, which the conflict of
temptation through which he is passing makes darker than it is in itself. The
pearl which appears above the waves of temptation is only too quickly
swallowed up again by them.

Also in the Psalms we find passages in which the hope of not falling a prey to
death is expressed so broadly, that the thought of the final destiny of all men
being inevitable is completely swallowed up by the living one’s confidence of
living in the strength of God (Psa. 56:14 and esp. 16: 9-11); passages in which
the covenant relation with Jahve is contrasted with this present life and its
possession, in such a manner that the opposite of a life extending beyond the
present time is implied (Psa. 17:14 f., 63: 4); passages in which the end of the
ungodly is compared with the end of the righteous as death and life, defeat and
triumph (Psa. 49:15), so that the inference forces itself upon one, that the
former die although they seem to live for ever, and the latter live for ever
although they die at once; and passage in which the psalmist, though only by
way of allusion, looks forward to a being borne away to God, like Enoch and
Elijah (Psa. 49:16; 73:24). Nowhere, however, is there any general creed to be
found, but we see how the belief in a future life struggles to be free, at first
only, as an individual conclusion of the believing mind from premises which
experience has established. And far from the grave being penetrated by a
glimpse of heaven, it has, on the contrary, to the ecstasy of the life derived
from God, as it were altogether vanished; for life in opposition to death only
appears as the lengthening of the line of the present ad infinitum. Hence it is
that we no more find in the Psalms than in the Book of Job a perfectly
satisfactory theodicy with reference to that distribution of human fortunes in
this world, which is incompatible with God’s justice. — Psalm ch. 7, 49, 73
certainly border on the right solution of the mystery, but it stops short at mere
hint and presage, so that the utterances that touch upon it admit of different
interpretation. "



But on the other hand, death and life in the mind of the psalmists are such
deep-rooted notions (i.e., taken hold of at the very roots, which are grounded in
the principles of divine wrath and divine love), that it is easy for the New
Testament faith, to which they have become clear even to their back ground of
hell and heaven, to adjust and deepen the meaning of all utterances in the
Psalms that refer to them. It is by no means contrary to the meaning of the
psalmist when, as in passages like Psa. 6: 6, Gehenna is substituted for Hades
to adapt it to the New Testament saint; for since the descent of Jesus Christ
into Hades there is no longer any limbus patrum, the way of all who die in the
Lord is not earthwards but upwards, Hades exists only as the vestibule of hell.
The psalmists indeed dread it, but only as the realm of wrath or of seclusion
from god’s love, which is the true life of man. Nor is it contrary to the idea of
the poets to think of the future vision of God’s face in all its glory in

Psa. 17:15 and of the resurrection morn in Psa. 49:15; for the hopes expressed
there, though to the Old Testament consciousness they referred to this side the
grave, are future according to their New Testament fulfilment, which is the
only truly satisfying one. There is, as Oetinger says, no essential New
Testament truth not contained in the Psalms either vot (according to its
unfolded meaning), or at least mvevuati. The Old Testament barrier
encompasses the germinating New Testament life, which at a future time shall
burst it. The eschatology of the Old Testament leaves a dark background,
which, as is designed, is divided by the New Testament revelation into light
and darkness, and is to be illumined into a wide perspective extending into the
eternity beyond time. Everywhere, where it begins to dawn in this
eschatological darkness of the Old Testament, it is the first morning rays of the
New Testament sun-rise which is already announcing itself. The Christian also
here cannot refrain from leaping the barrier of the psalmists, and understanding
the Psalms according to the mind of the Spirit whose purpose in the midst of
the development of salvation and of the perception of it, is directed towards its
goal and consummation. Thus understood the Psalms are the hymns of the
New Testament Israel as of the Old. The church by using the language of the
Psalms in supplication celebrates the unity of the two Testaments, and
scholarship in expounding them honours their distinctiveness. Both are in the
right; the former in regarding the Psalms in the light of the one great salvation,
the latter in carefully distinguishing the eras in the history, and the steps in the
perception, of this salvation.

EXPOSITION OF THE PSALTER

Cum consummaverit homo, tunc incipiet, et cum quieverit, aporiabitur (novis
aporiis urgebitur).

Sir. xviii. 6 (applied by Augustine to the expositor of the Psalter).



First Book of the Psalter

PSALMS 1-41
Psalm 1

THE RADICALLY DISTINCT LOT OF THE PIOUS AND THE
UNGODLY

1: 1 BLESSED is the man who walketh not in the counsel of the ungodly,
And standeth not in the way of sinners,
And sitteth not in the company of scorners,

1: 2 But his delight is in the Law of Jahve
And in His Law doth he meditate day and night —

1: 3 And he is like a tree planted by the water-courses,
Which bringeth forth its fruit in its season,
And its leaf withereth not,
And whatsoever he doeth, he carrieth through.

1: 4 Not thus are the ungodly,
But they are like the chaff which the wind driveth away.

1: 5 Therefore the ungodly cannot stand in the judgment,
Nor sinners in the congregation of the righteous;

1: 6 For Jahve knoweth the way of the righteous,
But the way of the ungodly perisheth.

The collection of the Psalms and that of the prophecies of Isaiah resemble one
another in the fact, that the one begins with a discourse that bears no
superscription, and the other with a Psalm of the same character; and these
form the prologues to the two collections. From Act. 13:33, where the words:
Thou art My Son... are quoted as being found ev 1@ npdite yaiud, we see that
in early times Psalm chp. 1 was regarded as the prologue to the collection. The
reading &v 1@ yolu® 1) dsvtépw), rejected by Griesbach, is an old correction.
But this way of numbering the Psalms is based upon tradition. A scholium
from Origen and Eusebius says of Psalm chp. 1 and 2: &v 1) EBpdix®
ocvvnuuévol, and just so Apollinaris:

Ertypapfig 0 yaAuos ebpétn olya,
HTnwmeAnoj deA toilj par’ ElbraiAoij stiAxoij.
For it is an old Jewish way of looking at it, as Albertus Magnus observes:

Psalmus primus incipit a beatitudine et terminatur a beatitudine, i.e., it begins
with "IN Psa. 1: 1 and ends with "N Psa. 2:12, so that consequently



Psalm chp. 1 and 2, as is said in B. Berachoth 9b (cf. Jer. Taanith ii. 2), form
one Psalm (772 87717). As regards the subject-matter this is certainly not so.

It is true Psalm chp. 1 and 2 coincide in some respects (in the former 7177, in
the latter 13777; in the former 72N ... 77177, in the latter 777177 17287 S in
the former "IN at the beginning, in the latter, at the end), but these

coincidences of phraseology are not sufficient to justify the conclusion of unity
of authorship (Hitz.), much less that the two Psalms are so intimately
connected as to form one whole. These two anonymous hymns are only so far
related, as that the one is adapted to form the proaemium of the Psalter from its
ethical, the other from its prophetic character. The question, however, arises
whether this was in the mind of the collector. Perhaps Psalm ch. 2 is only
attached to Psalm 1 on account of those coincidences; Psalm 1 being the
proper prologue of the Psalter in its pentateuchal arrangement after the pattern
of the 7ora. For the Psalter is the Yea and Amen in the form of hymns to the
word of God given in the 7ora. Therefore it begins with a Psalm which
contrasts the lot of him who loves the 7ora with the lot of the ungodly, — an
echo of that exhortation, Jos. 1: 8, in which, after the death of Moses, Jahve
charges his successor Joshua to do all that is written in the book of the 7o6ra.
As the New Testament sermon on the Mount, as a sermon on the spiritualized
Law, begins with pakdptot, so the Old Testament Psalter, directed entirely to
the application of the Law to the inner life, begins with ", The First book

of the Psalms begins with two "W Psa. 1: 1; 2:12, and closes with two "1
Psa. 40: 5; 41: 2. A number of Psalms begin with "N, Psalm 32, 41, 112,

119, 128; but we must not therefore suppose the existence of a special kind of
ashre -psalms; for, e.g., Psalm 32 is a 570, Psalm 112 a Hallelujah,

Psalm 128 a 19001 17w .

As regards the time of the composition of the Psalm, we do not wish to lay any
stress on the fact that 2Ch. 22: 5 sounds like an allusion to it. But 1st, it is
earlier than the time of Jeremiah; for Jeremiah was acquainted with it. The
words of curse and blessing, Jer. 17: 5-8, are like an expository and
embellished paraphrase of it. It is customary with Jeremiah to reproduce the
prophecies of his predecessors, and more especially the words of the Psalms, in
the flow of his discourse and to transform their style to his own. In the present
instance the following circumstance also favours the priority of the Psalm:
Jeremiah refers the curse corresponding to the blessing to Jehoiakim and thus
applies the Psalm to the history of his own times. It is 2ndly, not earlier than
the time of Solomon. For D’B'? occurring only here in the whole Psalter, a

word which came into use, for the unbelievers, in the time of the Chokma
(vid., the definition of the word, Pro. 21:24), points us to the time of Solomon
and onwards. But since it contains no indications of contemporary history



whatever, we give up the attempt to define more minutely the date of its
composition, and say with St. Columba (against the reference of the Psalm to
Joash the protegé of Jehoiada, which some incline to): Non audiendi sunt hi,
qui ad excludendam Psalmorum veram expositionem falsas similitudines ab
historia petitas conantur inducere.

Psa. 1: 1-3. The exclamatory "%, as also Psa. 32: 2; 40: 5, Pro. 8:34, has
Gaja (Metheg) by the Aleph, and in some Codd. even a second by U because it
IS intended to be read ash%¢ as an exception, on account of the significance of
the word (Baer, in Comm. ii. 495). It is the construct of the pluralet. ©" U
(from WY, cogn.L", W3, to be straight, right, well-ordered), and always in
the form *m& even before the light suffixes (Olsh. § 135, c), as an
exclamation: O the blessedness of so and so. The man who is characterised as
blessed is first described according to the things he does not do, then (which is
the chief thought of the whole Ps.) according to what he actually does: he is
not a companion of the unrighteous, but he abides by the revealed word of
God. 0D are the godless, whose moral condition is lax, devoid of stay, and
as it were gone beyond the reasonable bounds of true unity (wanting in
stability of character), so that they are like a tossed and stormy sea,

Isa. 57:20 f.; ™

D817 (from the sing. X7, instead of which 8T is usually found) sinners,
apoaptwrof, who pass their lives in sin, especially coarse and manifest sin;
E’B'? (from W'?, as 1 from 7313) scoffers, who make that which is divine,
holy, and true a subject of frivolous jesting. The three appellations form a
climax: impii corde, peccatores opere, illusores ore, in accordance with which
3D (from "'\ figere, statuere), resolution, bias of the will, and thus way of
thinking, is used in reference to the first, as in Job. 21:16; 22:18; in reference
to the second, *]71"] mode of conduct, action, life; in reference to the third,
DMD which like the Arabic méglis signifies both seat (Job. 29: 7) and
assembling (Psa. 107:32), be it official or social (cf. 26: 4 f., Jer. 15:17). On 2
'['Tf in an ethical sense, cf. Mic. 6:16, Jer. 7:24. Therefore: Blessed is he who
does not walk in the state of mind which the ungodly cherish, much less that he
should associate with the vicious life of sinners, or even delight in the
company of those who scoff at religion. The description now continues with
CN "3 (imo si, Ges. § 155, 2, 9): but (if) his delight is, = (substantival instead
of the verbal clause:) he delights (j"217 cf. Arab. cAfdf. i. with the primary
notion of firmly adhering, vid., on Job. 40:17) in 77 I171117, the teaching of
Jahve, which is become Israel’s vouoc, rule of life; in this he meditates
profoundly by day and night (two acc. with the old accusative terminations am




and ah). The perff. in v. 1 describe what he all along has never done, the fut.
1277, what he is always striving to do; 17T of a deep (cf. Arab. hjj, depressum
esse), dull sound, as if vibrating between within and without, here signifies the
quiet soliloquy (cf. Arab. hjs, mussitando secum loqui) of one who is searching
and thinking.

With 717177, ® in v. 3, the development of the "% now begins; it is the praet.
consec.: he becomes in consequence of this, he is thereby, like a tree planted
beside the water-courses, which yields its fruit at the proper season and its leaf
does not fall off. In distinction from 7123, according to Jalkut § 614, 73710
means firmly planted, so that no winds that may rage around it are able to
remove it from its place (1212132 1R 1777773 17R). In T2 ‘.]'25_, both 0712
and the plur. serve to give intensity to the figure; 192 (Arab. fal’g, from 179 to
divide, Job. 38:25) means the brook meandering and cleaving its course for
itself through the soil and stones; the plur. denotes either one brook regarded
from its abundance of water, or even several which from different directions
supply the tree with nourishing and refreshing moisture. In the relative clause
the whole emphasis does not rest on 122 (Calvin: impii, licet praecoces

fructus ostentent, nihil tamen producunt nisi abortivum), but ﬁ’j‘.ﬁ is the first,
192 the second tone-word: the fruit which one expects from it, it yields
(equivalent to TTWY" it produces, elsewhere), and that at its appointed, proper
time (= 17177Y2, for Y is =07V or N7, like 1177, m'v from TT%7), without
ever disappointing that hope in the course of the recurring seasons. The clause
5327 85 977907 is the other half of the relative clause: and its foliage does not
fall off or wither ('73; like the synon. Arab. dbl, from the root '73).

The green foliage is an emblem of faith, which converts the water of life of the
divine word into sap and strength, and the fruit, an emblem of works, which
gradually ripen and scatter their blessings around; a tree that has lost its leaves,
does not bring its fruit to maturity. It is only with '73'1, where the language

becomes unemblematic, that the man who loves the Law of God again
becomes the direct subject. The accentuation treats this member of the verse as
the third member of the relative clause; one may, however, say of a thriving
plant H'T:. but not TT'?E;TI. This Hiph. (from r'r'?s:, Arab. sih, to divide, press
forward, press through, vid., 45: 5) signifies both causative: to cause anything
to go through, or prosper (Gen. 34:23), and transitive: to carry through, and
intransitive: to succeed, prosper (Jud. 18: 5). With the first meaning, Jahve
would be the subject; with the third, the project of the righteous; with the
middle one, the righteous man himself. This last is the most natural: everything
he takes in hand he brings to a successful issue (an expression like 2Ch. 7:11;



31:21, Dan. 8:24). What a richly flowing brook is to the tree that is planted on
its bank, such is the word of God to him who devotes himself to it: it makes
him, according to his position and calling, ever fruitful in good and well-timed
deeds and keeps him fresh in his inner and outward life, and whatsoever such
an one undertakes, he brings to a successful issue, for the might of the word
and of the blessing of God is in his actions.

Psa. 1: 4-6. The ungodly (2" YT, with the demonstrative art.) are the
opposite of a tree planted by the water-courses: they are W-JB_, like chaff (from
712 to press out), which the wind drives away, viz., from the loftily situated
threshing-floor (Isa. 17:13), i.e., without root below, without fruit above,
devoid of all the vigour and freshness of life, lying loose upon the threshing-
floor and a prey of the slightest breeze, — thus utterly worthless and unstable.
With ‘,3'58 an inference is drawn from this moral characteristic of the
ungodly: just on account of their inner worthlessness and instability they do
not stand ‘DB;@L?B:. This is the word for the judgment of just recompense to
which God brings each individual man and all without exception with all their
words (Ecc. 12:14), — His righteous government, which takes cognisance of
the whole life of each individual and the history of nations and recompenses
according to desert. In this judgment the ungodly cannot stand (77 to
continue to stand, like T72Y Psa. 130: 3 to keep one’s self erect), nor sinners
CP T8 07792 . The congregation (7774 = Idah, from TN, T8") of the
righteous is the congregation of Jahve ("7 F177Y), which, according to its
nature which is ordained and inwrought by God, is a congregation of the
righteous, to which consequently the unrighteous belong only outwardly and
visibly: ob yop ndvteg o1 € Topani, obtot Topari, Rom. 9: 6. God’s judgment,
when and wheresoever he may hold it, shall trace back this appearance to its
nothingness. When the time of the divine decision shall come, which also
separates outwardly that which is now inwardly separate, viz., righteous and
unrighteous, wheat and chaff, then shall the unrighteous be driven away like
chaff before the storm, and their temporary prosperity, which had no divine
roots, come to a fearful end. For Jahve knoweth the way of the righteous, 71"
as in Psa. 37:18, Mat. 7:23, 2Ti. 2:19, and frequently. What is intended is, as
the schoolmen say, a nosse con affectu et effectu, a knowledge which is in
living, intimate relationship to its subject and at the same time is inclined to it
and bound to it by love. The way, i.e., the life’s course, of the righteous has
God as its goal; God knows this way, which on this very account also

unfailingly reaches its goal. On the contrary, the way of the ungodly 72X,
perishes, because left to itself, — goes down to ]77;8, loses itself, without

reaching the goal set before it, in darkest night. The way of the righteous only




is :51:: 7717, Psa. 139:24, a way that ends in eternal life. Psalm 112 which
begins with "W ends with the same fearful 7280

Psalm 2

THE KINGDOM OF GOD AND OF HIS CHRIST, TO WHICH
EVERYTHING MUST BOW

2: 1 WHY do the people rage,
And the nations imagine a vain thing?!

2: 2 The kings of the earth rise in rebellion,
And the rulers take counsel together —
Against Jahve and against His Anointed.

2: 3 “Up! let us burst their bands asunder,
And cast away their cords from us!”

2: 4 He who is enthroned in the heavens laughs,
The Lord hath them in derision.

2: 5 Then shall He speak to them in His wrath,
And thunder them down in His hot displeasure:

2: 6 “And yet have | set My King
Upon Zion, My holy hill.”

(THE DIVINE KING:)

2: 7“1 will speak concerning a decree!
Jahve saith unto me: Thou art My Son,
This day have | begotten Thee.

2: 8 Demand of Me, and I will give
Thee the nations for Thine inheritance,
And the ends of the earth for Thy possession.

2: 9 Thou shalt break them with an iron sceptre,
Like a potter’s vessel shalt Thou dash them in pieces.”

2:10 And now, O ye kings, be wise,
Be admonished, ye judges of the earth!

2:11 Serve Jahve with fear,
And rejoice with trembling.

2:12 Kiss the Son, lest He be angry and ye perish,
For His wrath may kindle suddenly —
Blessed are all they who hide in Him!



The didactic Psalm 1 which began with ", is now followed by a prophetic
Psalm, which closes with "W, It coincides also in other respects with

Psalm 1, but still more with Psalms of the earlier time of the kings (Psa. 59: 9;
83: 3-9) and with Isaiah’s prophetic style. The rising of the confederate nations
and their rulers against Jahve and His Anointed will be dashed to pieces
against the imperturbable all-conquering power of dominion, which Jahve has
entrusted to His King set upon Zion, His Son. This is the fundamental thought,
which is worked out with the vivid directness of dramatic representation. The
words of the singer and seer begin and end the Psalm. The rebels, Jahve, and
His Anointed come forward, and speak for themselves; but the framework is
formed by the composer’s discourse, which, like the chorus of the Greek
drama, expresses the reflexions and feelings which are produced on the
spectators and hearers. The poem before us is not purely lyric. The personality
of the poet is kept in the background. The Lord’s Anointed who speaks in the
middle of the Psalm is not the anonymous poet himself. It may, however, be a
king of the time, who is here regarded in the light of the Messianic promise, or
that King of the future, in whom at a future period the mission of the Davidic
kingship in the world shall be fulfilled: at all events this Lord’s Anointed
comes forward with the divine power and glory, with which the Messiah
appears in the prophets.

The Psalm is anonymous. For this very reason we may not assign it to David
(Hofm.) nor to Solomon (Ew:.); for nothing is to be inferred from Act. 4:25,
since in the New Testament “hymn of David” and “psalm” are co-ordinate
ideas, and it is always far more hazardous to ascribe an anonymous Psalm to
David or Solomon, than to deny to one inscribed 1175 or TSWY direct

authorship from David or Solomon. But the subject of the Psalm is neither
David (Kurtz) nor Solomon (Bleek). It might be David, for in his reign there is
at least one coalition of the peoples like that from which our Psalm takes its
rise, vid., 2Sa. 10: 6: on the contrary it cannot be Solomon, because in his
reign, though troubled towards its close (1Ki. 11:14 ff.), no such event occurs,
but would then have to be inferred to have happened from this Psalm. We
might rather guess at Uzziah (Meier) or Hezekiah (Maurer), both of whom
inherited the kingdom in a weakened condition and found the neighbouring
peoples alienated from the house of David. The situation might correspond to
these times, for the rebellious peoples, which are brought before us, have been
hitherto subject to Jahve and His Anointed. But all historical indications which
might support the one supposition or the other are wanting. If the God-
anointed one, who speaks in v. 7, were the psalmist himself, we should at least
know the Psalm was composed by a king filled with a lofty Messianic
consciousness. But the dramatic movement of the Psalm up to the 5107 (v.

10) which follows, is opposed to such an identification of the God-anointed



one with the poet. But that Alexander Jannaeus (Hitz.), that blood-thirsty ruler,
so justly hated by his people, who inaugurated his reign by fratricide, may be
both at the same time, is a supposition which turns the moral and covenant
character of the Psalm into detestable falsehood. The Old Testament knows no
kingship to which is promised the dominion of the world and to which sonship
is ascribed (2Sa. 7:14, Psa. 89:28), but the Davidic. The events of his own
time, which influenced the mind of the poet, are no longer clear to us. But from
these he is carried away into those tumults of the peoples which shall end in all
kingdoms becoming the kingdom of God and of His Christ (Rev. 11:15;
12:10).

In the New Testament this Psalm is cited more frequently than any other.
According to Act. 4:25-28, vv. 1 and 2 have been fulfilled in the confederate
hostility of Israel and the Gentiles against Jesus the holy servant of God and
against His confessors. In the Epistle to the Hebrews, Psalm 110 and 2 stand
side by side, the former as a witness of the eternal priesthood of Jesus after the
order of Melchisedek, the latter as a witness of His sonship, which is superior
to that of the angels. Paul teaches us in Act. 13:33, comp. Rom. 1: 4, how the
“to-day” is to be understood. The *“to-day” according to its proper fulfilment, is
the day of Jesus’ resurrection. Born from the dead to the life at the right hand
of God, He entered on this day, which the church therefore calls dies regalis,
upon His eternal kingship.

The New Testament echo of this Psalm however goes still deeper and further.
The two names of the future One in use in the time of Jesus, 6 Xpiotoc and o
v10¢ 10D Be0D, Joh. 1:50, Mat. 26:63 (in the mouth of Nathanael and of the
High Priest) refer back to this Psalm and Dan. 9:25, just as 06 v10¢ t0b
avOpdmov incontrovertibly refers to Psa. 8: 5 and Dan. 7:13. The view
maintained by De Wette and Hupfeld, that the Psalm is not applicable to the
Christian conceptions of the Messiah, seems almost as though these were to be
gauged according to the authoritative utterances of the professorial chair and
not according to the language of the Apostles. Even in the Apocalypse,

Psa. 19:15; 12: 5, Jesus appears exactly as this Psalm represents Him, as
nolpaivov ta £0vn ev pdPow) c1ompd. The office of the Messiah is not only that
of Saviour but also of Judge. Redemption is the beginning and the judgment
the end of His work. It is to this end that the Psalm refers. The Lord himself
frequently refers in the Gospels to the fact of His bearing side by side with the
sceptre of peace and the shepherd’s staff, the sceptre of iron also,

Mat. 24:50 f., 21:44, Luke 19:27. The day of His coming is indeed a day of
judgment — the great day of the opyn tod ayviov, Rev. 6:17, before which the
ultra-spiritual Messianic creations of enlightened exegetes will melt away, just
as the carnal Messianic hopes of the Jews did before His first coming.




Psa. 2: 1-3. The Psalm begins with a seven line strophe, ruled by an
interrogative Wherefore. The mischievous undertaking condemns itself, It is
groundless and fruitless. This certainty is expressed, with a tinge of
involuntary astonishment, in the question. W-.j'? followed by a praet. enquires
the ground of such lawlessness: wherefore have the peoples banded together so
tumultuously (Aquila: tBopvprincav)? and followed by a fut., the aim of this
ineffectual action: wherefore do they imagine emptiness? 2"~ might be
adverbial and equivalent to P‘W_'?T, but it is here, as in Psa. 4: 3, a governed
accusative; for 717 which signifies in itself only quiet inward musing and
yearning, expressing itself by a dull muttering (here: something deceitful, as in
38:13), requires an object. By this "7 the involuntary astonishment of the
question justifies itself: to what purpose is this empty affair, i.e., devoid of
reason and continuance? For the psalmist, himself a subject and member of the
divine kingdom, is too well acquainted with Jahve and His Anointed not to
recognise beforehand the unwarrantableness and impotency of such rebellion.
That these two things are kept in view, is implied by v. 2, which further depicts
the position of affairs without being subordinated to the 5. The fut.
describes what is going on at the present time: they set themselves in position,
they take up a defiant position (2X"17 as in 1Sa. 17:16), after which we again
(comp. the reverse order in Psa. 83: 6) have a transition to the perf. which is
the more uncoloured expression of the actual: 7071 (with 777" as the exponent
of reciprocity) prop. to press close and firm upon one another, then (like Arab.
sawada, which, according to the correct observation of the Turkish Kamus, in
its signification clam cum aliquo locutus est, starts from the very same primary
meaning of pressing close to any object): to deliberate confidentially together
(as Psa. 31:14 and 1"81) 71:10). The subjects "% ™21 and 073117
(according to the Arabic razuna, to be weighty: the grave, dignitaries, osuvof,
augusti) are only in accordance with the poetic style without the article. It is a
general rising of the people of the earth against Jahve and His 11"1, Xpiotdg,
the king anointed by Him by means of the holy oil and most intimately allied
to Him. The psalmist hears (v. 3) the decision of the deliberating princes. The
pathetic suff. émoinstead of éaém refers back to Jahve and His Anointed. The
cohortatives express the mutual kindling of feeling; the sound and rhythm of
the exclamation correspond to the dull murmur of hatred and threatening
defiance: the rhythm is iambic, and then anapaestic. First they determine to
break asunder the fetters (7171017 = 51170RMD) to which the 1%, which is
significant in the poetical style, points, then to cast away the cords from them
(121213 a nobis, this is the Palestinian mode of writing, whereas the Babylonians
said and wrote 127212 a nobis in distinction from 7272 ab eo, B. Sota 35a)
partly with the vexation of captives, partly with the triumph of freedmen. They



are, therefore, at present subjects of Jahve and His Anointed, and not merely
because the whole world is Jahve’s, but because He has helped His Anointed
to obtain dominion over them. It is a battle for freedom, upon which they are
entering, but a freedom that is opposed to God.

Psa. 2: 4-6. Above the scene of this wild tumult of battle and imperious
arrogance the psalmist in this six line strophe beholds Jahve, and in spirit hears
His voice of thunder against the rebels. In contrast to earthly rulers and events
Jahve is called C722 217" @ He is enthroned above them in unapproachable
majesty and ever-abiding glory; He is called ")} as He who controls
whatever takes place below with absolute power according to the plan His
wisdom has devised, which brooks no hindrance in execution. The futt.
describe not what He will do, but what He does continually (cf. Isa. 18: 4 f.).
113 also belongs, according to Psa. 59: 9; 37:13, to Prw” (P which is more
usual in the post-pentateuchal language = Pr1X). He laughs at the defiant ones,
for between them and Him there is an infinite distance; He derides them by
allowing the boundless stupidity of the infinitely little one to come to a climax
and then He thrusts him down to the earth undeceived. This climax, the
extreme limit of the divine forbearance, is determined by the 7%, as in

Deu. 29:19, cf. T 14: 5; 36:13, which is a “then” referring to the future and
pointing towards the crisis which then supervenes. Then He begins at once to
utter the actual language of His wrath to his foes and confounds them in the
heat of His anger, disconcerts them utterly, both outwardly and in spirit. 5@2},
Arab. bhl, cogn. H'?DT, means originally to let loose, let go, then in Hebrew

sometimes, externally, to overthrow, sometimes, of the mind, to confound and
disconcert.

Psa. 2: 5. V. 5ais like a peal of thunder (cf. Isa. 10:33); 19171772, 5b, like the
lightning’s destructive flash. And as the first strophe closed with the words of
the rebels, so this second closes with Jahve’s own words. With "JX1 begins an
adverbial clause like Gen. 15: 2; 18:13, Psa. 50:17. The suppressed principal
clause (cf. Isa. 3:14; Ew. § 341, c) is easily supplied: ye are revolting, whilst
notwithstanding I.... With "21%7 He opposes His irresistible will to their vain
undertaking. It has been shown by Béttcher, that we must not translate “I have
anointed” (Targ., Symm.). 7[QJ, Arab. nsk, certainly means to pour out, but not
to pour upon, and the meaning of pouring wide and firm (of casting metal,
libation, anointing) then, as in 2"XiT, P"SiT, goes over into the meaning of
setting firmly in any place (fundere into fundare, constituere, as LXX, Syr.,
Jer., and Luther translate), so that consequently “["OJ the word for prince

-

cannot be compared with U‘wq, but with 273,



The Targum rightly inserts /1°11")127 (et praefeci eum) after "71"271 (unxi), for
the place of the anointing is not N’B"?S. History makes no mention of a king
of Israel being anointed on Zion. Zion is mentioned as the royal seat of the
Anointed One; there he is installed, that He may reign there, and rule from
thence, 110: 2. It is the hill of the city of David (2Sa. 5: 7, 9, 1Ki. 8: 1)
including Moriah, that is intended. That hill of holiness, i.e., holy hill, which is
the resting-place of the divine presence and therefore excels all the heights of
the earth, is assigned to Him as the seat of His throne.

Psa. 2: 7-9. The Anointed One himself now speaks and expresses what he is,
and is able to do, by virtue of the divine decree. No transitional word or
formula of introduction denotes this sudden transition from the speech of Jahve
to that of His Christ. The psalmist is the seer: his Psalm is the mirrored picture
of what he saw and the echo of what he heard. As Jahve in opposition to the
rebels acknowledges the king upon Zion, so the king on Zion appeals to Him

in opposition to the rebels. The name of God, l‘rjﬂf, has Rebia magnum and, on
account of the compass of the full intonation of this accent, a Gaja by the
Sheba (comp. "9 Psa. 25: 2, 0°T19% Psa. 68: 8, "3 Psa. 90: 1).

The construction of 7120 with 5& (as Psa. 69:27, comp. 728 Gen. 20: 2,

Jer. 27:19, 1277 2Ch. 32:19, D"7177 Isa. 38:19): to narrate or make an
announcement with respect to... is minute, and therefore solemn. Self-
confident and fearless, he can and will oppose to those, who now renounce
their allegiance to him, a Pﬁ, I.e., an authentic, inviolable appointment, which
can neither be changed nor shaken. All the ancient versions, with the exception
of the Syriac, read 7177"7 2T together. The line of the strophe becomes thereby
more symmetrical, but the expression loses in force. Pﬁ"?s_ rightly has
Olewejored. It is the amplificative use of the noun when it is not more
precisely determined, known in Arabic grammar: such a decree! majestic as to
its author and its matter. Jahve has declared to Him: 7788 "J2°, and that on
the definite day on which He has begotten or born him into this relationship of
son. The verb T'?: (with the changeable vowel i ™) unites in itself, like yevvav,
the ideas of begetting and bearing (LXX yeyévvnkoa, Ag. ¥tekov); what is
intended is an operation of divine power exalted above both, and indeed, since
it refers to a setting up (TO3) in the kingship, the begetting into a royal
existence, which takes place in and by the act of anointing (7). Whether it
be David, or a son of David, or the other David, that is intended, in any case

2 Samuel 7 is to be accounted as the first and oldest proclamation of this
decree; for there David, with reference to his own anointing, and at the same
time with the promise of everlasting dominion, receives the witness of the



eternal sonship to which Jahve has appointed the seed of David in relation to
Himself as Father, so that David and his seed can say to Jahve: I8 "2R,
Thou art my Father, Psa. 89:27, as Jahve can to him: 15 "J2, Thou art My
son. From this sonship of the Anointed one to Jahve, the Creator and Possessor
of the world, flows His claim to and expectation of the dominion of the world.
The cohortative, natural after challenges, follows upon '7&\& Ges. §128, 1.
Jahve has appointed the dominion of the world to His Son: on His part
therefore it needs only the desire for it, to appropriate to Himself that which is
allotted to Him. He needs only to be willing, and that He is willing is shown by
His appealing to the authority delegated to Him by Jahve against the rebels.
This authority has a supplement in v. 9, which is most terrible for the
rebellious ones. The suff. refer to the 013, the ¥6v, sunk in heathenism. For
these his sceptre of dominion (Psa. 90: 2) becomes a rod of iron, which will
shatter them into a thousand pieces like a brittle image of clay (Jer. 19:11).
With 127 alternates U7 (= 1"R7) frangere), fut. }717; whereas the LXX (Syr.,
Jer.), which renders wotpoveig abtovg sv pdfdw (as 1Co. 4:21) o1dnpd, points
itDU75 from 1197, The staff of iron, according to the Hebrew text the
instrument of punitive power, becomes thus with reference to W2 as the
shepherd’s staff Psa. 23: 4, Mic. 7:14, an instrument of despotism.

Psa. 2:10-12. The poet closes with a practical application to the great of the
earth of that which he has seen and heard. With 17587, kai vov (1Jo. 2:28),
itaque, appropriate conclusions are drawn from some general moral matter of
face (e.g., Pro. 5: 7) or some fact connected with the history of redemption
(e.g., Isa. 28:22). The exhortation is not addressed to those whom he has seen
in a state of rebellion, but to kings in general with reference to what he has
prophetically seen and heard. |"7)% ‘Dju are not those who judge the earth,
but the judges, i.e., rulers (Amo. 2: 3, cf. 1: 8), belonging to the earth,
throughout its length or breadth. The Hiph. 5 o W signifies to show
intelligence or discernment; the Niph. 727] as a so-called Niph. tolerativum, to
let one’s self be chastened or instructed, like }”&‘13 Pro. 13:10, to allow one’s
self to be advised, 773 Eze. 14: 3, to allow one’s self to be sought, X7 to
allow one’s self to be found 1Ch. 28: 9, and frequently. This general caII to
reflection is followed, in v. 11, by a special exhortation in reference to Jahve,
and inv. 12, in reference to the Son. 7720V and 1'7‘3 answer to each other: the
latter is not according to Hos. 10: 5 in the sense of 15717 Psa. 96: 9, but, —
since “to shake with trembling” (Hitz.) is a tautology, and as an imperative
157 everywhere else signifies: rejoice, — according to Psa. 100: 2, in the
sense of rapturous manifestation of joy at the happiness and honour of being



permitted to be servants of such a God. The LXX correctly renders it:
ayodlooBe abtd ev tpduw. Their rejoicing, in order that it may not run to the
excess of security and haughtiness, is to be blended with trembling (2 as

Zep. 3:17), viz., with the trembling of reverence and self-control, for God is a
consuming fire, Heb. 12:28.

The second exhortation, which now follows, having reference to their
relationship to the Anointed One, has been missed by all the ancient versions
except the Syriac, as though its clearness had blinded the translators, since they
render 712, either 112 purity, chastity, discipline (LXX, Targ., Ital., Vulg.), or
712 pure, unmixed (Ag., Symm., Jer.: adorate pure). Thus also Hupfeld
renders it “yield sincerely,” whereas it is rendered by Ewald “receive
wholesome warning,” and by Hitzig “submit to duty” (72 like the Arabic birr
= 72); Olshausen even thinks, there may be some mistake in 712, and Diestel
decides for 12 instead of 712. But the context and the usage of the language
require osculamini filium. The Piel PUJ means to kiss, and never anything
else; and while 712 in Hebrew means purity and nothing more, and 712 as an
adverb, pure, cannot be supported, nothing is more natural here, after Jahve
has acknowledged His Anointed One as His Son, than that 72 (Pro. 31: 2,
even "712 ="J)2) — which has nothing strange about it when found in solemn
discourse, and here helps one over the dissonance of ]2 ]2 — should, in a

like absolute manner to Pﬁ, denote the unique son, and in fact the Son of God.
f71

The exhortation to submit to Jahve is followed, as Aben-Ezra has observed, by
the exhortation to do homage to Jahve’s Son. To kiss is equivalent to to do
homage. Samuel kisses Saul (1Sa. 10: 1), saying that thereby he does homage
to him.

The subject to what follows is now, however, not the Son, but Jahve. It is
certainly at least quite as natural to the New Testament consciousness to refer
“lest He be angry” to the Son (vid., Rev. 6:16 f.), and since the warning against
putting trust (F11077) in princes, Psa. 118: 9; Psa. 146: 3, cannot be applied to
the Christ of God, the reference of 12 to Him (Hengst.) cannot be regarded as
impossible. But since 2 1O is the usual word for taking confiding refuge in
Jahve, and the future day of wrath is always referred to in the Old Testament
(e.g., 110: 5) as the day of the wrath of God, we refer the ne irascatur to Him
whose son the Anointed One is; therefore it is to be rendered: lest Jahve be
angry and ye perish =]717. This 5717 is the accus. of more exact definition. If
the way of any one perish. Psa. 1: 6, he himself is lost with regard to the way,




since this leads him into the abyss. It is questionable whether D22 means
“for a little” in the sense of brevi or facile. The usus loquendi and position of
the words favour the latter (Hupf.). Everywhere else /22 means by itself
(without such additions as in Ezr. 9: 8, Isa. 26:20, Eze. 16:47) “for a little,
nearly, easily.” At least this meaning is secured to it when it occurs after
hypothetical antecedent clauses as in Psa. 81:15, 2Sa. 19:37, Job. 32:22.
Therefore it is to be rendered: for His wrath might kindle easily, or might
kindle suddenly. The poet warns the rulers in their own highest interest not to
challenge the wrathful zeal of Jahve for His Christ, which according to v. 5 is
inevitable. Well is it with all those who have nothing to fear from this outburst
of wrath, because they hide themselves in Jahve as their refuge. The construct
state "D connects 12, without a genitive relation, with itself as forming
together one notion, Ges. 8 116, 1. 1017 the usual word for fleeing confidingly

to Jahve, means according to its radical notion not so much refugere,
confugere, as se abdere, condere, and is therefore never combined with '?S,

but always with 2. ™

Psalm 3

MORNING HYMN OF ONE IN DISTRESS, BUT CONFIDENT IN GOD

3: 2 JAHVE, how many are my oppressors!
Many rise up against me,

3: 3 Many say of my soul:
“There is no help for him in God”. (Sela)

3: 4 But Thou, O Jahve, art a shield for me,
My glory and the lifter up of my head.

3: 51 cried unto Jahve with my voice
And He answered me from His holy hill. (Sela)

3: 6 | laid me down, and slept;
| awaked, for Jahve sustaineth me.

3: 7 1 will not be afraid of ten thousands of the people
Who have set themselves against me round about.

3: 8 Arise, O Jahve, help me, O my God!
For Thou smitest all mine enemies on the cheek,
Thou breakest the teeth of the ungodly.

3: 9 To Jahve belongeth salvation —
Upon Thy people be Thy blessing! (Sela)



The two Psalms forming the prologue, which treat of cognate themes, the one
ethical, from the standpoint of the 772277, and the other related to the history of
redemption from the standpoint of the 8122, are now followed by a morning
prayer; for morning and evening prayers are surely the first that one expects to
find in a prayer- and hymn-book. The morning hymn, Psalm ch. 3, which has
the mention of the “holy hill” in common with Psalm ch. 2, naturally precedes
the evening hymn Psalm ch. 4; for that Psalm ch. 3 is an evening hymn as
some are of opinion, rests on grammatical misconception.

With Psalm ch. 3, begin, as already stated, the hymns arranged for music. By
WT'TT'? 11?3'{?2_, a Psalm of David, the hymn which follows is marked as one
designed for musical accompaniment. Since 71172772 occurs exclusively in the
inscriptions of the Psalms, it is no doubt a technical expression coined by
David. 71727 (root 7) is an onomatopoetic word, which in Kal signifies to cut
off, and in fact to prune or lop (the vine) (cf. Arabic zbr, to write, from the
buzzing noise of the style or reed on the writing material). The signification of
singing and playing proper to the Piel are not connected with the signification
“to nip.” For neither the rhythmical division (Schultens) nor the articulated
speaking (Hitz.) furnish a probable explanation, since the caesura and syllable
are not natural but artificial notions, nor also the nipping of the strings
(Béttch., Ges.), for which the language has coined the word 23 (of like root
with D23). Moreover, the earliest passages in which 771727 and 71727 occur
(Gen. 43:11, Exo. 15: 2, Jud. 5: 3), speak rather of song than music and both
words frequently denote song in distinction from music, e.g., Psa. 98: 5; 81: 3,
cf. Son. 2:12. Also, if 71127 originally means, like ydA)etv, carpere (pulsare)
fides, such names of instruments as Arab. zemr the hautboy and zummara the
pipe would not be formed. But 71737 means, as Hupfeld has shown, as indirect
an onomatope as canere, “to make music” in the widest sense; the more
accurate usage of the language, however, distinguishes 7237 and 7" as to play
and to sing. With 2 of the instrument 7737 denotes song with musical
accompaniment (like the Aethiopic 72T instrumento canere) and 7727 (Aram.
71127) is sometimes, as in Amo. 5:23, absolutely: music. Accordingly Winm
signifies technically the music and 7" the words. And therefore we translate
the former by “Psalm,” for 6 yoludg cotiv — says Gregory of Nyssa — 1) dia
10D 0pydvoL T0D HoVGIKOD pehmdfa, GO 6¢ 1 d10 GTOUATOC YEVOUEVOL TOD
HELOLG LETO PNUATOV EKPEVNOILG.

That Psalm ch. 3 is a hymn arranged for music is also manifest from the ﬂ'?Q

which occurs here 3 times. It is found in the Psalter, as Bruno has correctly
calculated, 71 times (17 times in the 1st book, 30 in the 2nd, 20 in the 3rd, 4 in



the 4th) and, with the exception of the anonymous Psalm 66, 67, always in
those that are inscribed by the name of David and of the psalmists famed from
the time of David. That it is a marginal note referring to the Davidic Temple-
music is clearly seen from the fact, that all the Psalms with 750 have the

UL{JQ'? which relates to the musical execution, with the exception of eight (32,
48, 50, 82, 83, 87, 89, 143) which, however, from the designation TVJTD are at
least manifestly designed for music. The Tephilla of Habbakuk, Psalm ch. 3,
the only portion of Scripture in which 750 occurs out of the Psalter, as an
exception has the 335 at the end. Including the three 790 of this tephilla,
the word does not occur less than 74 times in the Old Testament.

Now as to the meaning of this musical nota bene, 1st, every explanation as an
abbreviation, — the best of which is = 77T 797 2O (turn thyself towards
above i.e., towards the front, O Singer! therefore: da capo), — is to be
rejected, because such abbreviations fail of any further support in the Old
Testament. Also 2ndly, the derivation from .'rbu = HIDTDT silere, according to
which it denotes a pause, or orders the singers to be silent while the music
strikes up, is inadmissible, because 7790 in this sense is neither Hebrew nor
Aramaic and moreover in Hebrew itself the interchange of I with O ('ﬂ"jw,
117710) is extremely rare. There is but one verbal stem with which ﬂ'?Q can be
combined, viz., '7'_7@ or H'ZQ (&'DTDT). The primary notion of this verbal stem is
that of lifting up, from which, with reference to the derivatives =70 a ladder
and ﬂ'?D_?; in the signification an ascent, or steps, 2Ch. 9:11, comes the general
meaning for HIDTQ, of a musical rise. When the tradition of the Mishna explains
the word as a synonym of X3 and the Targum, the Quinta, and the Sexta (and
although variously Aquila and sometimes the Syriac version) render it in
accordance therewith “for ever (always),” — in favour of which Jerome also at
last decides, Ep. ad Marcellam “quid sit Sela”, — the original musical
signification is converted into a corresponding logical or lexical one. But it is
apparent from the diayoipo of the LXX (adopted by Symm., Theod., and the
Syr.), that the musical meaning amounts to a strengthening of some kind or
other; for siayaApa signifies, according to its formation (-ud -pevov), not the
pause as Gregory of Nyssa defines it: 1) petaév tfic woiuwdiag yevouévn kata
70 ABpGoV EmNpéuncig Tpog Hrrodoyny Tod Bedbev EmKpIvopévov VorjLaTog,
but either the interlude, especially of the stringed instruments, (like dtaviiov
[61avAerov], according to Hesychius the interlude of the flutes between the
choruses), or an intensified playing (as dtaydAielv Tprydsvolg is found in a
fragment of the comedian Eupolis in Athenaeus of the strong play of triangular
harps). ™



According to the pointing of the word as we now have it, it ought apparently to
be regarded as a noun 50 with the ah of direction (synonymous with 1113, up!
Job. 22:29); for the omission of the Dagesh beside the ah of direction is not
without example (cf. 1Ki. 2:40 773 which is the proper reading, instead of
1714, and referred to by Ewald) and the —, with Dag. forte implicitum, is usual
before liquids instead of —, as 1J°72 Gen. 28: 2, 77177 Gen. 14:10 instead of
paddannah, harrah, as also 177273 1Sa. 25: 5 instead of 71712713, But the
present pointing of this word, which is uniformly included in the accentuation
of the Masoretic verse, is scarcely the genuine pointing: it looks like an
imitation of MXJ. The word may originally have been pronounced ﬂ'?Q

(elevatio after the form 1172, 717°T). The combination 750 1777 9:17, in
which 17777 refers to the playing of the stringed instruments (Psa. 92: 4) leads
one to infer that 7770 is a note which refers not to the singing but to the

instrumental accompaniment. But to understand by this a heaping up of
weighty expressive accords and powerful harmonies in general, would be to
confound ancient with modern music. What is meant is the joining in of the
orchestra, or a reinforcement of the instruments, or even a transition from
piano to forte.

Three times in this Psalm we meet with this Hebrew forte. In sixteen Psalms
(7, 10, 21, 44, 47, 48, 50, 54, 60, 61, 75, 81, 82, 83, 85, 143) we find it only
once; in fifteen Psalms (4, 9, 24, 39, 49, 52, 55, 57, 59, 62, 67, 76, 84, 87, 88),
twice; in but seven Psalms (3, 32, 46, 56, 68, 77, 140 and also Hab. 3), three
times; and only in one (89), four times. It never stands at the beginning of a
Psalm, for the ancient music was not as yet so fully developed, that e

should absolutely correspond to the ritornello. Moreover, it does not always
stand at the close of a strophe so as to be the sign of a regular interlude, but it
is always placed where the instruments are to join in simultaneously and take
up the melody — a thing which frequently happens in the midst of the strophe.
In the Psalm before us it stands at the close of the 1st, 2nd, and 4th strophes.
The reason of its omission after the third is evident.

Not a few of the Psalms bear the date of the time of the persecution under Saul,
but only this and probably Psalm 63 have that of Absolom. The Psalter
however contains other Psalms which reflect this second time of persecution. It
is therefore all the more easy to accept as tradition the inscription: when he fled
before Absolom, his son. And what is there in the contents of the Psalm against
this statement? All the leading features of the Psalm accord with it, viz., the
mockery of one who is rejected of God 2Sa. 16: 7 f., the danger by night

2Sa. 17: 1, the multitudes of the people 2Sa. 15:13; 17:11, and the high
position of honour held by the psalmist. Hitzig prefers to refer this and the



following Psalm to the surprize by the Amalekites during David’s settlement in
Ziklag. But since at that time Zion and Jerusalem were not free some different
interpretation of v. 5b becomes necessary. And the fact that the Psalm does not
contain any reference to Absolom does not militate against the inscription. It is
explained by the tone of 2Sa. 19: 1 [18:33 Engl.]. And if Psalms belonging to
the time of Absolom’s rebellion required any such reference to make them
known, then we should have none at all.

Psa. 3: 2-3. The first strophe contains the lament concerning the existing
distress. From its combination with the exclamative 1772, 127 is accented on
the ultima (and also in Psa. 104:24); the accentuation of the perf. of verbs JU
very frequently (even without the Waw consec.) follows the example of the
strong verb, Ges. § 67 rem. 12. A declaration then takes the place of the
summons and the 2271 implied in the predicate 12271 now becomes the subject
of participial predicates, which more minutely describe the continuing
condition of affairs. The '7 of ‘US;'? signifies “in the direction of,” followed by
an address in Psa. 11: 1 (= “t0”), or, as here and frequently (e.g., Gen. 21: 7)
followed by narration (= “of,” concerning). ’WSJ'? instead of "> implies that
the words of the adversaries pronounce a judgment upon his inmost life, or
upon his personal relationship to God. (T71J7L" is an intensive form for
ﬂ:ﬂ@f, whether it be with a double feminine termination (Ges., Ew., Olsh.),
or, with an original (accusative) ah of the direction: we regard this latter view,
with Hupfeld, as more in accordance with the usage and analogy of the
language (comp. Psa. 44:27 with Psa. 80: 3, and ﬂ'?'? prop. vukra, then as
common Greek 1) vokta, viyba). God is the ground of help; to have no more
help in Him is equivalent to being rooted out of favour with God. Open
enemies as well as disconcerted friends look upon him as one henceforth cast
away. David had plunged himself into the deepest abyss of wretchedness by
his adultery with Bathsheba, at the beginning of the very year in which, by the
renewal of the Syro-Ammonitish war, he had reached the pinnacle of worldly
power. The rebellion of Absolom belonged to the series of dire calamities
which began to come upon him from that time. Plausible reasons were not
wanting for such words as these which give up his cause as lost.

Psa. 3: 4-5. But cleansed by penitence he stands in a totally different
relationship to God and God to him from that which men suppose. Every hour
he has reason to fear some overwhelming attack but Jahve is the shield which
covers him behind and before (7882 constr. of T2 = Arab. ba’da, prop. pone,
post). His kingdom is taken from him, but Jahve is his glory. With covered
head and dejected countenance he ascended the Mount of Olives (2Sa. 15:30),
but Jahve is the “lifter up of his head,” inasmuch as He comforts and helps



him. The primary passage of this believing utterance “God is a shield” is
Gen. 15: 1 (cf. Deu. 33:29). Very far from praying in vain, he is assured, that
when he prays his prayer will be heard and answered. The rendering “I cried
and He answered me” is erroneous here where 72 does not stand in an
historical connection. The future of sequence does not require it, as is evident
from Psa. 55:17 f. (comp. on Psa. 120: 1); it is only an expression of
confidence in the answer on God’s part, which will follow his prayer. In
constructions like 878 '7'1P Hitzig and Hupfeld regard "?7p as the
narrower subject-notion beside the more general one (as Psa. 44: 3; 69:11;
83:19): my voice — | cried; but the position of the words is not favourable to
this in the passage before us and in Psa. 17:10; 27: 7; 57: 5; 66:17; 142: 2,
Isa. 36: 9, though it may be in Psa. 69:11; 108: 2. According to Ew. § 281, c,
'5‘1p is an accusative of more precise definition, as without doubt in Isa. 10:30
cf. Psa. 60: 7; 17:13 f.; the cry is thereby described as a loud cry. 7

To this cry, as "JJ0"7 as being a pure mood of sequence implies, succeeds the
answer, or, which better corresponds to the original meaning of I7JJ (comp.
Arab. ‘nn, to meet, stand opposite) reply; ™ and it comes from the place
whither it was directed: M'fp TI1173 . He had removed the ark from Kirjath

Jeraim to Zion. He had not taken it with him when he left Jerusalem and fled
before Absolom, 2Sa. 15:25. He was therefore separated by a hostile power
from the resting-place of the divine presence. But his prayer urged its way on
to the cherubim-throne; and to the answer of Him who is enthroned there, there
is no separating barrier of space or created things.

Psa. 3: 6-7. That this God will protect him, His protection during the past
night is now a pledge to him in the early morning. It is a violation of the rules
of grammar to translate ﬂ;(&j‘&]: I shall go to sleep, or: I am going to sleep.
The 1 pers. fut. consec. which is indicated by the 7, is fond of taking an ah of
direction, which gives subjective intensity to the idea of sequence: “and thus I
then fell asleep,” cf. Psa. 7: 5; 119:55, and frequently, Gen. 32: 6, and more
especially so in the later style, Ezr. 9: 3, Neh. 13:21, vid., Ges. § 49, 2,
Bottcher, Neue Aehrenlese, No. 412. It is a retrospective glance at the past
night. Awaking in health and safety, he feels grateful to Him to whom he owes
it: 32207 177 . Itis the result of the fact that Jahve supports him, and that
God’s hand is his pillow. 7’

Because this loving, almighty hand is beneath his head (Son. 2: 6) he is
inaccessible and therefore also devoid of fear. 1" (N7W) carries its object in

itself: to take up one’s position, as in Isa. 22: 7, synon. 1177 28: 3 and o
1Ki. 20:12, cf. emt10évon Tivi. David does not put a merely possible case. All




Israel, that is to say ten thousands, myriads, were gone over to Absolom. Here,
at the close of the third strophe, 790 is wanting because the 87" )5 (Twill
not fear) is not uttered in a tone of triumph, but is only a quiet, meek
expression of believing confidence. If the instruments struck up boldly and
suddenly here, then a cry for help, urged forth by the difficulties that still
continually surrounded him, would not be able to follow.

Psa. 3: 8-9. The bold 172717 is taken from the mouth of Moses, Num. 10:35.
God is said to arise when He takes a decisive part in what takes place in this
world. Instead of kumah it is accented kumah as Milra, in order (since the
reading ")\ 11712 is assumed) that the final 242 may be sharply cut off from
the guttural initial of the next word, and thus render a clear, exact
pronunciation of the latter possible (Hitz., Ew. § 228, b).

Beside 177" we have ‘T_I'%_f, with the suff. of appropriating faith. The cry for
help is then substantiated by "2 and the retrospective perf. They are not such
perff. of prophetically certain hope as in Psa. 6: 9; 7: 7; 9: 5 f., for the logical
connection requires an appeal to previous experience in the present passage:
they express facts of experience, which are taken from many single events
(hence '73) down to the present time. The verb 7277 is construed with a double
accusative, as e.g., lliad xvi. 597 tov pév dpa I'hadkoc otfibog péoov obtaoce
dovpl. The idea of contempt (Job. 16:10) is combined with that of rendering
harmless in this “smiting upon the cheek.” What is meant is a striking in of the
jaw-bone and therewith a breaking of the teeth in pieces (121). David means,
an ignominious end has always come upon the ungodly who rose up against
him and against God’s order in general, as their punishment. The enemies are
conceived of as monsters given to biting, and the picture of their fate is
fashioned according to this conception. Jahve has the power and the will to
defend His Anointed against their hostility: l‘r:ﬂwﬂ P, penes Jovam est
salus. TYIL" (from D", Arab. wasi’a, amplum esse) signifies breadth as
applied to perfect freedom of motion, removal of all straitness and oppression,
prosperity without exposure to danger and unbeclouded. In the '? of possession
lies the idea of the exclusiveness of the possession and of perfect freedom of
disposal. At Jahve’s free disposal stands 727177, salvation, in all its fulness
(just so in Jon. 2:10, Rev. 7:10). In connection therewith David first of all
thinks of his own need of deliverance. But as a true king he cannot before God
think of himself, without connecting himself with his people. Therefore he
closes with the intercessory inference: =[1372 7[?;%"%5 Upon Thy people by
Thy blessing! We may supply "757 or 827, Instead of cursing his faithless
people he implores a blessing upon those who have been piteously led astray
and deceived. This “upon Thy people be Thy blessing!” has its counterpart in




the “Father forgive them” of the other David, whom His people crucified. The
one concluding word of the Psalm — observes Ewald — casts a bright light
into the very depths of his noble soul.

Psalm 4

EVENING HYMN OF ONE WHO IS UNMOVED BEFORE
BACKBITERS AND MEN OF LITTLE FAITH

4: 2 WHEN 1 call answer me, O God of my righteousness,
Who hast made space for me in straitness;
Be merciful unto me and hear my prayer!

4: 3 Ye sons of men, how long shall my honour become shame,
Since ye love appearance, ye seek after leasing?! (Sela)

4: 4 Know then, that Jahve hath marked out the godly man for Himself;
Jahve heareth when | call to Him.

4: 5 Be ye angry, yet sin ye not! —
Commune with your own heart upon your bed and be still! (Sela)

4: 6 Offer the sacrifices of righteousness,
And put your trust in Jahve!

4: 7 Many say: “How can we experience good!?”
O lift up the light of Thy countenance upon us, Jahve!

4: 8 Thou hast put gladness into my heart,
More than in the time when their corn and wine abound.

4: 9 In peace will I lay me down and forthwith sleep,
For Thou, O Jahve, in seclusion
Makest me to dwell securely.

The Davidic morning hymn is now followed by a Davidic evening hymn. It is
evident that they belong together from the mutual relation of Psa. 4: 7 with
Psa. 3: 3, and Psa. 3: 6 with Psa. 4: 9. They are the only two Psalms in which
the direct words of others are taken up into a prayer with the formula “many
say,” 071X £"37 . The history and chronological position of the one is
explained from the inscription of the other. From the quousque Psa. 4: 3, and
the words of the feeble-faiths Psa. 4: 7, it follows that Psalm ch. 4 is the later
of the two.

It is at the head of this Psalm that we are first met by X335 (or T35 with

Gaja, Hab. 3:19), which still calls for investigation. It is found fifty five times
in the Psalter, not 54 as is usually reckoned: viz., 19 times in book 1, 25 times
in book 2, 8 times in book 3, 3 times in book 4. Only two of the Psalms, at the



head of which it is found, are anonymous: viz., 66, 67. All the others bear the
names of David and of the psalmists celebrated from David’s time, viz., 39 of
David, 9 of the Korahites, 5 of Asaph. No fewer than 30 of these Psalms are
Elohimic. XI5 is always the first word of the inscription; only in Psalm 88,
which is easily liable to be overlooked in reckoning, is it otherwise, because
there two different inscriptions are put together.

The meaning of the verb X7 is evident from the Chronicles and the Book of
Ezra, which belongs to them. The predilection of the chronicler for the history
of religious worship and antiquarian lore is also of use in reference to this
word. He uses it in the history of the time of David, of Solomon, of Josiah, of
Zerubbabel and Joshua, and always in connection with the accounts of the
Temple-service and the building of single parts of the Temple. To discharge
the official duties of the Temple-service is called 77712 DQ&'QQ"DS mx)
1Ch. 23: 4 (comp. 28-32), and the expression is used in Ezr. 3: 8 f. of the
oversight of the work and workmen for the building of the Temple. The same
3300 (3600) overseers, who are called ‘r:&‘m: o AJT oua o T in

1Ki. 5:30 are described by the chronicler (2Ch. 2: 1) as i7" '7;.7 DRI L In
connection with the repair of the Temple under Josiah we read that Levites
were appointed TT¥37 (2Ch. 34:12), namely 728912 11D 535 (v. 13), instead
of which we find it said in Psa. 2:17 7*:;;n'2, to keep the people at their work.
The primary notion of X3 is that of shining, and in fact of the purest and most
dazzling brightness; this then passes over to the notion of shining over to
outshining, and in fact both of uninterrupted continuance and of excellence and
superiority (vid., Ithpa. Dan. 6: 4, and cf. 1Ch. 23: 4 with 9:13; 1Co. 15:54
with Isa. 25: 8). Thus, therefore, X2 is one who shows eminent ability in
any department, and then it gains the general signification of master, director,
chief overseer. At the head of the Psalms it is commonly understood of the
direct of the Temple-music. X2 est dux cantus — Luther says in one place
— quem nos dicimus den Kappellenmeister [the band-master], qui orditur et
gubernat cantum, (Eapyoc (Opp. lat. xvii. 134 ed. Erl.). But 1st, even the
Psalms of Asaph have this mxIn5 at the beginning, and he was himself a
director of the Temple-music, and in fact the chief-director ((‘J&ﬁﬂ)

1Ch. 16: 5, or at any rate he was one of the three (Heman, Asaph, Ethan), to
whom the 24 classes of the 4000 Levite singers under the Davidico-Salomonic
sanctuary were subordinate; 2ndly, the passage of the chronicler (1Ch. 15:17-
21) which is most prominent in reference to this question, does not accord with
this explanation. According to this passage the three directors of the Temple-
music managed the cymbals *%’Du‘b to sound aloud; eight other musicians of

high rank the nablas and six others the citherns HBJ'? This expression cannot



mean “to direct,” for the direction belonged to the three, and the cymbals were
also better adapted to it than the citherns. It means “to take the lead in the
playing”: the cymbals directed and the citherns, better adapted to take the lead
in the playing, were related to them, somewhat as the violins to the clarinets
now-a-days. Hence TXJ2 is not the director of the Temple-music but in
general the master of song, and 85 addresses the Psalm to him whose duty

it is to arrange it and to train the Levite choristers; it therefore defines the
Psalm as belonging to the songs of the Temple worship that require musical
accompaniment. The translation of the Targum (Luther) also corresponds to
this general sense of the expression: &ﬂ:ﬁ'? “to be sung liturgically,” and the

LXX: gi¢ 1o téhog, if this signifies “to the execution” and does not on the
contrary ascribe an eschatological meaning to the Psalm. ™

The mm;: which is added is not governed by it. This can be seen at once
from Hab. 3:19: to the chief singer, with an accompaniment of my stringed
instruments (vid., my Commentary), which Hitzig renders: to the chief singer
of my musical pieces; but 2 TTXJ is not a phrase that can be supported, and
113727 does not mean a piece of music. The Piel, 713, complete with 772,
signifies to touch the strings (cogn. U1J), to play a stringed instrument. Whence
comes mm; (Psa. 77: 7, 1sa. 38:20) which is almost always used as a
pluralet.: the play of the stringed instruments, and the superscribed mma
Psalm ch. 4, 6, 54, 55, 67, 76: with an accompaniment of the stringed
instruments; and 2 is used as in Psa. 49: 5, Isa. 30:29, 32. The hymn is to be
sung in company with, probably with the sole accompaniment of, the stringed
instruments. The fact of the inscribed words 1177232 XI5 preceding 75
1172770 probably arises from the fact of their being written originally at the top
over the chief title which gave the generic name of the hymn and the author.

Psa. 4: 2. Jahve is PN T["?:$, the possessor of righteousness, the author of
righteousness, and the vindicator of misjudged and persecuted righteousness.
This God of righteousness David believingly calls his God (cf. Psa. 24: 5;
59:11); for the righteousness he possesses, he possesses in Him, and the
righteousness he looks for, he looks for in Him. That this is not in vain, his
previous experience assures him: Thou hast made a breadth (space) for me
when in a strait. In connection with this confirmatory relation of P g mig iyl

TI¥2 it is more probable that we have before us an attributive clause (Hitz.),
than that we have an independent one, and at any rate it is a retrospective
clause. FI2T717 is not precative (Bottch.), for the perf. of certainty with a

precative colouring is confined to such exclamatory utterances as Job. 21:16
(which see). He bases his prayer on two things, viz., on his fellowship with



God, the righteous God, and on His justifying grace which he has already
experienced. He has been many times in a strait already, and God has made a
broad place for him. The idea of the expansion of the breathing (of the stream
of air) and of space is attached to the 17, Arab. 4, of 217, root 1171 (Deutsch.
Morgenl. Zeitschr. xii. 657). What is meant is the expansion of the straitened
heart, Psa. 25:17. Isa. 60: 5, and the widening of a straitened position,

Psa. 18:20; 118: 5. On the Dag. in "3_ vid., on 84: 4.

Psa. 4: 3-4. Righteous in his relation to God he turns rebukingly towards
those who contemn his whose honour is God’s honour, viz., to the partisans of
Absolom. In contrast with 07T "J2, men who are lost in the multitude, U
)2 denotes such as stand prominently forward out of the multitude; passages
like Psa. 49: 3; 62:10, Pro. 8: 4, Isa. 2: 9; 5:15, show this distinction. In this
and the preceding Psalm David makes as little mention of his degenerate son
as he does of the deluded king in the Psalms belonging to the period of his
persecution by Saul. The address is directed to the aristocratic party, whose
tool Absolom has become. To these he days: till when (1772777 beside the non-
guttural which follows with Segol, without any manifest reason, as in 10:13,
Isa. 1: 5, Jer. 16:10), i.e., how long shall my honour become a mockery,
namely to you and by you, just as we can also say in Latin quousque tandem
dignitas mea ludibrio? The two following members are circumstantial clauses
subordinate to the principal clause with 2778 (similar to Isa. 1: 5a; Ew. §
341, b). The energetic fut. with Nun parag. does not usually stand at the head
of independent clauses; it is therefore to be rendered: since ye love 27, that
which is empty — the proper name for their high rank is hollow appearance —
how long will ye pursue after 273, falsehood? — they seek to find out every
possible lying pretext, in order to trail the honour of the legitimate king in the
dust. The assertion that the personal honour of David, not his kingly dignity, is
meant by "ﬁ::, separates what is inseparable. They are eager to injure his
official at the same time as his personal reputation. Therefore David appeals in
opposition to them (v. 4) not only to the divine choice, but also to his personal
relationship to God, on which that choice is based. The 1 of 1977 is, as in

2Ki. 4:41, the 7 of sequence: so know then. The Hiph. ﬂ'?iﬂ (from H'DTB; =
&'75 cogn. '7'_73, prop. to divide) to make a separation, make a distinction
Exo. 9: 4; 11: 7, then to distinguish in an extraordinary and remarkable way
Exo. 8:18, and to show Psa. 17: 7, cf. 31:22, so that consequently what is
meant is not the mere selection (71772), but the remarkable selection to a
remarkable position of honour (LXX, Vulg. mirificavit, Windberg translation
of the Psalms gewunderlichet). 5 belongs to the verb, as in 135: 4, and the

principal accent lies on 7°OrT: he whom Jahve Himself, not men, has thus




remarkably distinguished is a 7"OrfT, a pious man, i.e., either, like the Syriac
RT0T =827 God’s favourite, or, according to the biblical usage of the
language (cf. Psa. 12: 2 with Isa. 17: 1), in an active signification like @'73
T’TE;, and the like: a lover of God, from 7O (root O Arab. As, stringere,
whence jassato curry, mahassa a curry-comb) prop. to feel one’s self drawn,
i.e., strongly affected (comp. /zssis mental impression), in Hebrew, of a strong
ardent affection. As a 77701 he does not call upon God in vain, but finds a
ready hearing. Their undertaking consequently runs counter to the
miraculously evidenced will of God and must fail by reason of the loving
relationship in which the dethroned and debased one stands to God.

Psa. 4: 5-6. The address is continued: they are to repent and cleave to Jahve
instead of allowing themselves to be carried away by arrogance and discontent.
The LXX has rendered it correctly: opy{lecOe xai pun apoptdvere (cf.

Eph. 4:26): if ye will be angry beware of sinning, viz., backbiting and rebellion
(cf. the similar paratactic combinations 28: 1, Jos. 6:18, Isa. 12: 1). In
connection with the rendering contremiscite we feel to miss any expression of
that before which they are to tremble (viz., the sure punishment which God
decrees). He warns his adversaries against blind passion, and counsels them to
quiet converse with their own hearts, and solitary meditation, in order that they
may not imperil their own salvation. To commune with one’s own heart,
without the addition of the object, is equivalent to to think alone by one’s self,
and the bed or resting-place, without requiring to be understood literally,
points to a condition of mind that is favourable to quiet contemplation. The
heart is the seat of the conscience, and the Spirit of God (as Hamann, Werke i.
98, observes on this subject) disguises itself as our own voice that we may see
His exhortation, His counsel, and His wisdom well up out of our own stony
heart. The second imper. continues the first: and cease, prop. be still (27277

from the sound of the closed mouth checking the discourse), i.e., come to your
right mind by self-examination, cease your tumult — a warning coming with
the semblance of command by reason of the consciousness of innocence on his
part; and this impression has to be rendered here by the striking in of the
music. The dehortation passes over into exhortation in v. 6. Of course the
sacrifices were continued in the sanctuary while David, with his faithful
followers, was a fugitive from Jerusalem. Referring to this, David cries out to
the Absolomites: offer DTX™ 27, Here at least these are not offerings

consisting of actions which are in accordance with the will of God, instead of
slaughtered animals, but sacrifices offered with a right mind, conformed to the
will of God, instead of the hypocritical mind with which they consecrate their
evil doings and think to flatter God. In Psa. 51:21, Deu. 33:19 also, “the
sacrifices of righteousness” are real sacrifices, not merely symbols of moral




acts. Not less full of meaning is the exhortation ‘ﬂ"?&__ 121, The verb M2
is construed with '78 as in Psa. 31: 7; 56: 4, 86: 2, combining with the notion
of trusting that of drawing near to, hanging on, attaching one’s self to any one.
The Arabic word bth, expandere, has preserved the primary notion of the word,
a notion which, as in the synon. Arab. bst, when referred to the effect which is
produced on the heart, countenance and whole nature of the man by a joyous
cheerful state of mind, passes over to the notion of this state of mind itself, so
that M2 (like the Arab. inbasata to be cheerful, fearless, bold, lit., expanded
[cf. 2777 Isa. 60: 5] = unstraitened) consequently signifies to be courageous,
confident. They are to renounce the self-trust which blinds them in their
opposition to the king who is deprived of all human assistance. If they will
trustingly submit themselves to God, then at the same time the murmuring and
rancorous discontent, from which the rebellion has sprung, will be stilled. Thus
far the address to the rebellious magnates goes.

Psa. 4. 7-8. Looking into his own small camp David is conscious of a
disheartened feeling which is gaining power over him. The words: who will
make us see, i.e., (as in Psa. 34:13) experience any good? can be taken as
expressive of a wish according to 2Sa. 23:15, Isa. 42:23; but the situation gives
it the character of a despondent question arising from a disheartened view of
the future. The gloom has now, lasted so long with David’s companions in
tribulation that their faith is turned to fear, their hope to despair. David
therefore prays as he looks upon them: Oh lift upon us (1:"?8'HD_;) % the light
of Thy countenance. The form of the petition reminds one of the priestly
benediction in Numbers 6. There it is: 172 T TR in the second portion, in
the third 1732 "77 81", here these two wishes are blended into one prayer; and
moreover in 707 there is an allusion to D3 a banner, for the imper. of &1, the
regular form of which is %1, will also admit of the form XJ (Psa. 10:12), but
the mode of writing i7OJ (without example elsewhere, for 1OJ Job. 4: 2
signifies “to be attempted™) is only explained by the mingling of the verbs %1
and OOJ, Arab. nss, extollere (Psa. 60: 6); "DJ "I (cf. Psa. 60: 6) is, moreover,
a primeval word of the 7ora (Exo. 17:15). If we may suppose that this
mingling is not merely a mingling of forms in writing, but also a mingling of
the ideas in those forms, then we have three thoughts in this prayer which are
brought before the eye and ear in the briefest possible expression: may Jahve
cause His face to shine upon them; may He lift upon them the light of His
countenance so that they may have it above them like the sun in the sky, and
may that light be a banner promising them the victory, around which they shall
rally.




David, however, despite the hopelessness of the present, is even now at peace
in His God. The joy which Jahve has put into his heart in the midst of outward
trial and adversity is 127 OWI7"07 0327 DU . The expression is as concise
as possible: (1) gaudium prae equivalent to gaudium magnum prae - majus
quam; then (2) 1213 after the analogy of the comparatio decurtata (e.g., 18:34

my feet are like hinds, i.e., like the feet of hinds) is equivalent to 1Y GUQ@D X
(3) U is omitted after 112 according to Ges. § 123, 3, for % is the construct

state, and what follows is the second member of the genitival relation,
dependent upon it (cf. Psa. 90:15, Isa. 29: 1); the plurality of things: corn and
new wine, inasmuch as it is the stores of both that are specially meant, is
exceptionally joined with the plur. instead of the sing., and the chief word
rabbu stands at the end by way of emphasis. The suff. does not refer to the
people of the land in general (as in Psa. 65:10), but, in accordance with the
contrast, to the Absolomites, to those of the nation who have fallen away from
David. When David came to Mahanaim, while the rebels were encamped in
Gilead, the country round about him was hostile, so that he had to receive
provisions by stealth, 2Sa. 17:26-29. Perhaps it was at the time of the feast of
tabernacles. The harvest and the vintage were over. A rich harvest of corn and
new wine was garnered. The followers of Absolom had, in these rich stores
which were at their disposal, a powerful reserve upon which to fall back.
David and his host were like a band of beggars or marauders. But the king
brought down from the sceptre of the beggar’s staff is nevertheless happier
than they, the rebels against him. What he possesses in his heart is a richer
treasure than all that they have in their barns and cellars.

Psa. 4: 9. Thus then he lies down to sleep, cheerfully and peacefully. The
hymn closes as it began with a three line verse. 17117” (lit., in its unions =
collectively, Olshausen, § 135, c, like 193 altogether, 17122 at the right time)
is by no means unemphatic; nor is it so in Psa. 19:10 where it means “all
together, without exception.” With synonymous verbs it denotes the
combination of that which they imply, as Isa. 42:14. It is similar in Psa. 141:10
where it expresses the coincidence of the fall of his enemies and the escape of
the persecuted one. So here: he wishes to go to sleep and also at once he falls
asleep (JL'81 in a likewise cohortative sense = 1TJL"81). His God makes him
to dwell in seclusion free of care. 7727 is a first definition of condition, and
ﬂ‘@:,_,'? a second. The former is not, after Deu. 32:12, equivalent to ‘[73'7 an
addition which would be without any implied antithesis and consequently
meaningless. One must therefore, as is indeed required by the situation,
understand 772 according to Num. 23: 9, Mic. 7:14, Deu. 33:28, Jer. 49:31,
He needs no guards for he is guarded round about by Jahve and kept in safety.




The seclusion, 7772, in which he is, is security, M2, because Jahve is near
him. Under what a many phases and how sweetly the nature of faith is
expressed in this and the foregoing Psalm: his righteousness, exaltation, joy,
peace, contentment in God! And how delicately conceived is the rhythm! In
the last line the evening hymn itself sinks to rest. The iambics with which it
closes are like the last strains of a lullaby which die away softly and as though
falling asleep themselves. Dante is right when he says in his Convito, that the
sweetness of the music had harmony of the Hebrew Psalter is lost in the Greek
and Latin translations.

Psalm 5

MORNING PRAYER BEFORE GOING TO THE HOUSE OF GOD

5: 2 GIVE ear to my words, O Jahve,
Consider my meditation!

5: 3 Hearken unto my loud cry, my King and my God,
For unto Thee do | pray.

5: 4 Jahve, in the morning shalt Thou hear my voice
In the morning will I prepare an offering for Thee and look forth.

5: 5 For Thou art not a God that hath pleasure in wickedness,
An evil man cannot dwell with Thee.

5: 6 Boasters cannot stand in Thy sight,
Thou hatest all workers of iniquity;

5: 7 Thou destroyest them that speak lies,
The man of blood-guiltiness and malice Jahve abhorreth.

5: 8 Yet I, through Thy rich grace, may enter Thy house,
I may worship towards Thy holy Temple in Thy fear.

5: 9 Jahve, lead me by Thy righteousness, because of them that lie in wait for me,
Make Thy way even before my face —

5:10 For in his mouth is nothing certain, their inward part is an abyss,
An open sepulchre is their throat, with a smooth tongue.

5:11 Punish them, Elohim, let them fall from their counsels,
In the multitude of their transgressions cast them away, who defy Thee;

5:12 That all they who trust in Thee may rejoice, may ever shout for joy;
And defend Thou them that they may exult in Thee, who love Thy name.

5:13 For Thou, even Thou, dost bless the righteous —
Jahve! with favour dost Thou compass him as with a shield.



The evening prayer is now followed by a second morning prayer, which like
the former draws to a close with T7R™"3 (Psa. 4:19; 5:13). The situation is

different from that in Psalm ch. 3. In that Psalm David is fleeing, here he is in
Jerusalem and anticipates going up to the Temple service. If this Psalm also
belongs to the time of the rebellion of Absolom, it must have been written
when the fire which afterwards broke forth was already smouldering in secret.

The inscription ﬁﬁ'?‘f‘[;ﬁ"?&__ is certainly not a motto indicative of its contents
(LXX, Vulg., Luther, Hengstenberg). As such it would stand after Tﬁmn.
Whatever is connected with 13337, always has reference to the music. If
1157779 came from '?Tj; it might according to the biblical use of this verb
signify “inheritances,” or according to its use in the Talmud “swarms,” and in
fact swarms of bees (Arab. nahl); and hpAiah ought then to be the beginning of
a popular melody to which the Psalm is adapted. Hai Gaon understands it to
denote a melody resembling the hum of bees; Reggio a song that sings of bees.
Or is 1119173 equivalent to 111917) (excavatae) and this a special name for the
flutes (D"?"?U)? The use of the flute in the service of the sanctuary is attested
by Isa. 30:29, cf. 1Sa. 10: 5, 1Ki. 1:40. ™

The praep. 5&3 was, then, more appropriate than '73; because, as Redslob has

observed, the singer cannot play the flute at the same time, but can only sing to
the playing of another.

The Psalm consists of four six line strophes. The lines of the strophes here and
there approximate to the caesura-schema. They consist of a rising and a sudden
lowering. The German language, which uses so many more words, is not
adapted to this caesura-schema [and the same may be said of the English].

Psa. 5: 2-4. The introit: Prayer to be heard. The thoughts are simple but the
language is carefully chosen. 0" 7128 is the plur. of 72X (T172R), one of the
words peculiar to the poetic prophetical style. The denominative ] T8%/7 (like
audire = aus, o, dare) belongs more to poetry than prose. 1°177 (like 2°2)
or "1 (like T1"T172) occurs only in two Psalms 7179, viz., here and 34: 4. It is
derived from 2277 = 77277 (vid., 1: 2) and signifies that which is spoken
meditatively, here praying in rapt devotion. Beginning thus the prayer
gradually rises to a vox clamoris. "W from D11, to be distinguished from
'S._?mf (inf. Pi.) 28: 2; 31:23, is one word with the Aram. M1X, Aethiop. U7X (to
call). On prﬂ used of intent listening, vid., 10:17. The invocation ‘J"?N]
”3_'7]_3, when it is a king who utters it, is all the more significant. David, and in
general the theocratic king, is only the representative of the Invisible One,



whom he with all Israel adores as his King. Prayer to Him is his first work as
he begins the day. In the morning, 722 (as in Psa. 65:18 for D22,

Psa. 88:14), shalt Thou hear my cry, is equivalent to my cry which goes forth
with the early morn. Hupfeld considers the mention of the morning as only a
“poetical expression” and when getting rid of the meaning prima luce, he also
gets rid of the beautiful and obvious reference to the daily sacrifice. The verb
7175 is the word used of laying the wood in order for the sacrifice, Lev. 1: 7,
and the pieces of the sacrifice, Lev. 1: 8, 12; 6: 5, of putting the sacred lamps
in order, Exo. 27:21, Lev. 24: 3 f., and of setting the shew-bread in order,

Exo. 40:23, Lev. 24: 8. The laying of the wood in order for the morning
offering of a lamb (Lev. 6: 5 [12], cf. Num. 28: 4) was one of the first duties of
the priest, as soon as the day began to dawn; the lamb was slain before sun-rise
and when the sun appeared above the horizon laid piece by piece upon the
altar. The morning prayer is compared to this morning sacrifice. This is in its
way also a sacrifice. The object which David has in his mind in connection
with TIUN is ‘ﬁ,'?B:FJ. As the priests, with the early morning, lay the wood and
pieces of the sacrifices of the 7amidupon the altar, so he brings his prayer
before God as a spiritual sacrifice and looks out for an answer (IT2X speculari
as in Hab. 2: 1), perhaps as the priest looks out for fire from heaven to
consume the sacrifice, or looks to the smoke to see that it rises up straight
towards heaven.

Psa. 5: 5-7. The basing of the prayer on God’s holiness. The verbal adjective
1217 (coming from the primitive signification of adhering firmly which is still
preserved in Arab. chfd, fut. i) is in the sing. always (Psa. 34:13; 35:27) joined
with the accusative. U7 is conceived as a person, for although 7111 may have a
material object, it cannot well have a material subject. 577117 is used for brevity
of expression instead of |30 71727 (Ges. § 121, 4). The verb 7172 (to turn in, to
take up one’s abode with or near any one) frequently has an accusative object,
Psa. 120: 5, Jud. 5:17, and Isa. 33:14 according to which the light of the divine
holiness is to sinners a consuming fire, which they cannot endure. Now there
follow specific designations of the wicked. 099377 part. Ka/ = hol*lim, or
even Poal = hol%lim (= 0" 711 ni sa,ereh hcihw ot gnidrocca,elur eht nO=),™
are the foolish, and more especially foolish boasters; the primary notion of the
verb is not that of being hollow, but that of sounding, then of loud boisterous,
non-sensical behaviour. Of such it is said, that they are not able to maintain
their position when they become manifest before the eye of God (7327 as in
Psa. 101: 7 manifest before any one, from 771 to come forward, be visible far
off, be distinctly visible). 713% 'WB are those who work (o1 epyalduevol

T

Mat. 7:23) iniquity; 118 breath (évepoc) is sometimes trouble, in connection




with which one pants, sometimes wickedness, in which there is not even a
trace of any thing noble, true, or pure. Such men Jahve hates; for if He did not
hate evil (Psa. 11: 5), His love would not be a holy love. In 272 "2, *7127
is the usual form in combination when the plur. is used, instead of ""127772. It is
the same in Psa. 58: 4. The style of expression is also Davidic in other
respects, viz., 1271127 072 LR as in Psa. 55:24, and 772K as in Psa. 9: 6, cf.
21:11. 2U% (in Amos, Amo. 6: 8 2R{) appears to be a secondary formation
from 270, like 21877 to desire, from 12X, and therefore to be of a cognate root
with the Aram. 2R to despise, treat with indignity, and the Arabic ‘aib a stain
(cf. on Lam. 2: 1). The fact that, as Hengstenberg has observed, wickedness

and the wicked are described in a sevenfold manner is perhaps merely
accidental.

Psa. 5: 8-10. Since the Psalm is a morning hymn, the futt. in v. 8 state what
he, on the contrary, may and will do (Psa. 66:13). By the greatness and fulness
of divine favour (Psa. 69:14) he has access (€icodov, for 812 means, according
to its root, “to enter”) to the sanctuary, and he will accordingly repair thither
to-day. It is the tabernacle on Zion in which was the ark of the covenant that is
meant here. That daily liturgical service was celebrated there must be assumed,
since the ark of the covenant is the sign and pledge of Jahve’s presence; and it
is, moreover, attested by 1Ch. 16:37 f. It is also to be supposed that sacrifice
was offered daily before the tabernacle. For it is not to be inferred from

1Ch. 16:39 ff. that sacrifice was only offered regularly on the Bama (high
place) in Gibeon before the Mosaic tabernacle. ™

It is true sacrifice was offered in Gibeon, where the old tabernacle and the old
altars (or at least the altar of burnt- offering) were, and also that after the
removal of the ark to Zion both David (1Ch. 21:29 f.) and Solomon (1Ki. 3: 4,
2Ch. 1: 2-6) worshipped and sacrificed in Gibeon. But it is self-evident
sacrifices might have been offered where the ark was, and that even with
greater right than in Gibeon; and since both David, upon its arrival

(2Sa. 6:17 f.), and Solomon after his accession (1Ki. 3:15), offered sacrifices
through the priests who were placed there, it is probable, — and by a
comparison of the Davidic Psalms not to be doubted, — that there was a daily
service, in conjunction with sacrifices, before the ark on Zion.

But, moreover, is it really the '?T[& in Zion which is meant here in v. 8 by the
house of God? It is still maintained by renowned critics that the tabernacle
pitched by David over the sacred ark is never called 7 {172 or 52T or 1T
12U or WP or WP, But why could it not have all these names? We will
not appeal to the fact that the house of God at Shilo (1Sa. 1: 9; 3: 3) is called



D"2and 7 92777, since it may be objected that it was really more of a temple
than a tabernacle, ® although in the same book, ch. 2:22 it is called T2
T_[&, and in connection with the other appellations the poetic colouring of the
historical style of 1 Samuel ch. 1-3 is to be taken into consideration. Moreover,
we put aside passages like Exo. 23:19; 34:26, since it may be said that the
future Temple was present to the mind of the Lawgiver. But in Jos. 6:24,

2Sa. 12:20, the sanctuary is called 77 {1"2 without being conceived of as a
temple. Why then cannot the tabernacle, which David pitched for the ark of the
covenant when removed to Zion (2Sa. 6:17), be called 77 5172 ? Itis only
when '7?[& and 1°2 are placed in opposition to one another that the latter has
the notion of a dwelling built of more solid materials; but in itself beit (57 in
Semitic is the generic term for housing of every kind whether it be made of
wool, felt, and hair-cloth, or of earth, stone, and wood; consequently it is just
as much a tent as a house (in the stricter sense of the word), whether the latter
be a hut built of wood and clay or a palace. ®

If a dwelling-house is frequently called DR, then a tent that any one dwells in
may the more naturally be called his {1"2. And this we find is actually the case
with the dwellings of the patriarchs, which, although they were not generally
solid houses (Gen. 33:17), are called "2 (Gen. 27:15). Moreover, 53,'”.. (from
'73_: =573 to hold, capacem esse), although it signifies a palace does not
necessarily signify one of stone, for the heavens are also called Jahve’s '?Djﬁ,
e.g., 18: 7, and not necessarily one of gigantic proportions, for even the Holy
of holies of Solomon’s Temple, and this par excellence, is called '7:;'?[, and
once, 1Ki. 6: 3,127 '7:_!'?[ . Of the spaciousness and general character of the
Davidic tabernacle we know indeed nothing: it certainly had its splendour, and
was not so much a substitute for the original tabernacle, which according to the
testimony of the chronicler remained in Gibeon, as a substitute for the Temple
that was still to be built. But, however insignificant it may have been, Jahve
had His throne there, and it was therefore the 72777 of a great king, just as the
wall-less place in the open field where God manifested Himself with His
angels to the homeless Jacob was E‘Tf"?zjs 1" (Gen. 28:17).

Into this tabernacle of God, i.e., into its front court, will David enter (812 with

acc. as in Psa. 66: 13) this morning, there will he prostrate himself in worship,
TPOCKLVELV (i ('nr'rm'r) reflexive of the Pilel MW, Ges. § 75, rem. 18),

towards ('7& as in Psa. 28: 2, 1Ki. 8:29, 35, cf. '7Psa 99: 5, 9) Jahve’s mp
'73_ i1, i.e., the 7"27, the Holy of holies 28: 2, and that “in Thy fear,” i.e., in

reverence before Thee (genit. objectivus). The going into the Temple which
David purposes, leads his thoughts on to his way through life, and the special




dénoig, which only begins here, moulds itself accordingly: he prays for God’s
gracious guidance as in Psa. 27:11; 86:11, and frequently. The direction of
God, by which he wishes to be guided he calls T27TX. Such is the general
expression for the determination of conduct by an ethical rule. The rule, acting
in accordance with which, God is called par excellence P"7X, is the order of
salvation which opens up the way of mercy to sinners. When God forgives
those who walk in this way their sins, and stands near to bless and protect
them, He shows Himself not less P"TX (just), than when He destroys those
who despise Him, in the heat of His rejected love. By this righteousness, which
accords with the counsel and order of mercy, David prays to be led "DWJ
m@'?, in order that the malicious desire of those who lie in wait for him may
not be fulfilled, but put to shame, and that the honour of God may not be
sullied by him. 7771 is equivalent to 717121 (Aquila spodevwv, Jerome
insidiator) from the Pilel 7177 to fix one’s eyes sharply upon, especially of
hostile observation. David further prays that God will make his way (i.e., the
way in which a man must walk according to God’s will) even and straight
before him, the prayer one, in order that he may walk therein without going
astray and unimpeded. The adj. 7" signifies both the straightness of a line
and the evenness of a surface. The fut. of the Hiph. 7" is 7" in

Pro. 4:25, and accordingly the Keri substitutes for the imper. 77 the
corresponding form TDTE, just as in Isa. 45: 2 it removes the Hiphil form
IR (cf. Gen. 8:17 8¥¥17T Keri RX"T), without any grammatical, but
certainly not without some traditional ground.

98 9w

"2 inv. 10 is closely connected with "W pm'? : on account of my way-
layers, for the following are their characteristics. ]™ is separated by 777"22 (=
1"22 Psa. 62: 5) from ﬂJjD; the word it governs; this was the more easily
possible as the usage of the language almost entirely lost sight of the fact that
"8 is the construct of 17, Ges. § 152, 1. In his mouth is nothing that should
stand firm, keep its ground, remain the same (cf. Job. 42: 7 f.). The singular
suffix of 17"22 has a distributive meaning: in ore unuiscujusgque eorum.
Hence the sing. at once passes over into the plur.: {11377 ©27)7 their inward
part, i.e., that towards which it goes forth and in which it has its rise (vid.,
49:12) is S17777 corruption, from 7177 which comes from 1177 = Arab. Aawa, to
yawn, gape, yofvelv, hiare, a yawning abyss and a gaping vacuum, and then,
inasmuch as, starting from the primary idea of an empty space, the verbal
significations libere ferri (especially from below upwards) and more
particularly animo ad or in aliquid ferri are developed, it obtains the
pathological sense of strong desire, passion, just as it does also the intellectual



sense of a loose way of thinking proceeding from a self-willed tendency (vid.,
Fleischer on Job. 37: 6). In Hebrew the prevalent meaning of the word is
corruption, Psa. 57: 2, which is a metaphor for the abyss, barathrum, (so far,
but only so far Schultens on Pro. 10: 3 is right), and proceeding from this
meaning it denotes both that which is physically corruptible (Job. 6:30) and, as
in the present passage and frequently, that which is corruptible from an ethical
point of view. The meaning strong desire, in which 7377 looks as though it only
differed from 7% in one letter, occurs only in Psa. 52: 9, Pro. 10: 3, Mic. 7: 3.
The substance of their inward part is that which is corruptible in every way,
and their throat, as the organ of speech, as in Psa. 115: 7; 149: 6, cf. 69: 4, is
(perhaps a figure connected with the primary meaning of {171777) a grave, which
yawns like jaws, which open and snatch and swallow down whatever comes in
their way. To this “they make smooth their tongue” is added as a
circumstantial clause. Their throat is thus formed and adapted, while they
make smooth their tongue (cf. Pro. 2:16), in order to conceal their real design
beneath flattering language. From this meaning, P"?UT[ directly signifies to
flatter in Psa. 36: 3, Pro. 29: 5. The last two lines of the strophe are formed
according to the caesura schema. This schema is also continued in the
concluding strophe.

Psa. 5:11-13. The verb DX or DU unites in itself the three closely allied
meanings of becoming guilty (e.g., Lev. 5:19), of a feeling of guilt

(Lev. 5: 4 1.), and of expiation (Psa. 34:22 f.); just as the verbal adj. Eu& also
signifies both liable to punishment and expiating, and the substantive i:u&
both the guilt to be expiated and the expiation. The Hiph. 0" signifies to
cause any one to render the expiation due to his fault, to make him do penance.
As an exception God is here, in the midst of the Jehovic Psalms, called
i:*r_r"?zjs, perhaps not altogether unintentionally as being God the Judge. The 72
of EJ’WBQTSD (with Gaja by the 713 and a transition of the counter-tone
Metheg into Galgal, as in Hos. 11: 6 into Meajla, vid., Psalter ii. 526) is
certainly that of the cause in Hos. 11: 6, but here it is to be explained with
Olsh. and Hitz. according to Sir. 14: 2, Judith 11: 6 (cf. Hos. 10: 6): may they
fall from their own counsels, i.e., founder in the execution of them. Therefore
172 in the sense of “down from, away,” a sense which the parallel plalnplntyi
thrust them away (cf. 1117 from 77777 36:13), presupposes. The 2 of 2712 is to
be understood according to Joh. 8:21, 24 “ye shall die &v tdic apaptioig
budv“. The multitude of their transgressions shall remain unforgiven and in
this state God is to cast them into hades. The ground of this terrible prayer is
set forth by ]2 1772 "2 . The tone of 1772, for a well-known reason (cf. e.g.,

Psa. 37:40; 64:11; 72:17) has retreated to the penult. 77713, root 713, prop. to be



or hold one’s self stiff towards any one, compare Arab. marr, tmarr, t0 press
and stiffen against one another in wrestling, Arab. mara, tmara, to struggle
against anything, whether with outward or mental and moral opposition. Their
obstinacy is not obstinacy against a man, but against God Himself; their sin is,
therefore, Satanic and on that account unpardonable. All the prayers of this
character are based upon the assumption expressed in Psa. 7:13, that those
against whom they are directed do not wish for mercy. Accordingly their
removal is prayed for. Their removal will make the ecclesia pressa free and
therefore joyous. From this point of view the prayer in v. 12 is inspired by the
prospect of the result of their removal. The futt. do not express a wish, but a
consequence. The division of the verse is, however, incorrect. The rise of the
first half of the verse closes with “[2 (the pausal form by Pazer), its fall is
13377 09155 ; then the rise begins anew in the second half, extending to 72
which ought likewise to be pointed T2, and 712 "2 s its fall. oY
S0 (from <017 Hiph. of 720 Psa. 91: 4) is awkward in this sequence of
thoughts. Hupfeld and Hitzig render it: “they shall rejoice for ever whom Thou
defendest;” but then it ought not only to be pointed 11377, but the 1 must also
be removed, and yet there is nothing to characterise MO 7O as being
virtually a subject. On the other hand it does not harmonise with the other
consecutive futures. It must therefore, like 1'737, be the optative: “And do
Thou defend them, then shall those who love Thy name rejoice in Thee.” And
then upon this this joy of those who love the name of Jahve (i.e., God in His
revelation of Himself in redemption) Psa. 69:37; 119:132, is based by 1873
from a fact of universal experience which is the sum of all His historical self-
attestations. ﬁD"?Lj is used instead of 077" as a graver form of expression,
just like 123117777 for 2177177 as an indignant one. The form 13'?32?'] (Ges. 88
63, 3) is chosen instead of the 13'7_&_2 found in Psa. 25: 2; 68: 4, in order to
assist the rhythm. The futt. are continuative. 127D, cinges eum, is not a
contracted Hiph. according to 1Sa. 17:25, but Kal as in 1Sa. 23:26; here it is
used like the Piel in 8: 6 with a double accusative. The 12X (from ]2 Arab.
san, med. Waw, Aethiop. ]1X to hedge round, guard) is a shield of a largest
dimensions; larger than 7473 1Ki. 10:16 f. (cf. 1Sa. 17: 7, where Goliath has his
12¥ borne by a shield-bearer). i12¥2 “like a shield” is equivalent to: as with a
shield (Ges. § 118, 3, rem.). The name of God, 11777, is correctly drawn to the
second member of the verse by the accentuation, in order to balance it with the
first; and for this reason the first clause does not begin with 77777 708 ™"2
here as it does elsewhere (Psa. 4: 9; 12: 8). ﬁ’sj delight, goodwill, is also a
synonym for the divine blessing in Deu. 33:23.



Psalm 6

A CRY FOR MERCY UNDER JUDGMENT

6: 2 JAHVE, not in Thy wrath rebuke me,
And not in Thy hot displeasure chasten me!

6: 3 Be gracious unto me, for | am fading away;
Oh heal me, Jahve, for my bones are affrighted,

6: 4 And my soul is affrighted exceedingly —
And Thou, O Jahve, how long?!

6: 5 Return, Jahve, rescue my soul,
Save me for Thy mercy’s sake.

6: 6 For in death there is no remembrance of Thee,
In Sheol who can give Thee thanks?

6: 7 | am exhausted with my groaning,
Every night make | my bed to swim —
With my tears I flood my couch.

6: 8 Sunken is mine eye with grief,
It is grown old because of all mine oppressors.

6: 9 Depart from me all ye who deal wickedly!
For Jahve hath heard my loud weeping,

6:10 Jahve hath heard my supplication:
Jahve will accept my prayer.

6:11 All mine enemies shall be ashamed and affrighted exceedingly,
They shall turn away ashamed suddenly.

The morning prayer, Psalm ch. 5, is followed by a “Psalm of David,”” which,
even if not composed in the morning, looks back upon a sleepless, tearful
night. It consists of three strophes. In the middle one, which is a third longer
than the other two, the poet, by means of a calmer outpouring of his heart,
struggles on from the cry of distress in the first strophe to the believing
confidence of the last. The hostility of men seems to him as a punishment of
divine wrath, and consequently (but this is not so clearly expressed as in
Psalm 38, which is its counterpart) as the result of his sin; and this persecution,
which to him has God’s wrath behind it and sin as the sting of its bitterness,
makes him sorrowful and sick even unto death. Because the Psalm contains no
confession of sin, one might be inclined to think that the church has wrongly
reckoned it as the first of the seven (probably selected with reference to the
seven days of the week) Psalmi paenitentiales (6, 32, 38, 51, 102, 130, 143).
A. H. Francke in his Introductio in Psalterium says, it is rather Psalmus



precatorius hominis gravissimi tentati a paenitente probe distinguendi. But
this is a mistake. The man who is tempted is distinguished from a penitent man
by this, that the feeling of wrath is with the one perfectly groundless and with
the other well-grounded. Job was one who was tempted thus. Our psalmist,
however, is a penitent, who accordingly seeks that the punitive chastisement of
God, as the just God, may for him be changed into the loving chastisement of
God, as the merciful One.

We recognise here the language of penitently believing prayer, which has been
coined by David. Compare v. 2 with Psa. 38: 2; 3 with Psa. 41: 5; 5 with

Psa. 109:26; 6 with Psa. 30:10; 7 with Psa. 69: 4; 8 with 31:10; 11 with

Psa. 35: 4, 26. The language of Heman’s Psalm is perceptibly different, comp.
v. 6 with Psa. 87:11-13; 8 with Psa. 88:10. And the corresponding strains in
Jeremiah (comp. v. 2, 38: 2 with Jer. 10:24; 3 and 5 with Jer. 17:14; 7 with
Jer. 45: 3) are echoes, which to us prove that the Psalm belongs to an earlier
age, not that it was composed by the prophet (Hitzig). It is at once probable,
from the almost anthological relationship in which Jeremiah stands to the
earlier literature, that in the present instance also he is the reproducer. And this
idea is confirmed by the fact that in Jer. 10:25, after language resembling the
Psalm before us, he continues in words taken from Psa. 79: 6 f. When Hitzig
maintains that David could no more have composed this disconcertedly
despondent Psalm than Isaiah could the words in Isa. 21: 3, 4, we refer, in
answer to him, to Isa. 22: 4 and to the many attestations that David did weep,
2Sa. 1:12; 3:32; 12:21; 15:30; 19: 1.

The accompanying musical direction runs: To the Precentor, with
accompaniment of stringed instruments, upon the Octave. The LXX translates
vrep thg Oyddnc, and the Fathers associate with it the thought of the octave of
eternal happiness, 1) 6yoon exefvn, as Gregory of Nyssa says, 1jtic totiv 0
epetfg otddv. But there is no doubt whatever that H‘J'D(Lﬁ"?&_ has reference
to music. It is also found by Psalm 12, and besides in 1Ch. 15:21. From this
latter passage it is at least clear that it is not the name of an instrument. An
instrument with eight strings could not have been called an octave instead of
an octachord. In that passage they played upon nablas 113279-7%, and with

citherns [172LT~ON. If 113372 denotes maidens = maidens’ voices i.e.,
soprano, then, as it seems, n’:‘nujn is a designation of the bass, and

DM MATOY equivalent to all’ ottava bassa. The fact that Psalm 46, which is
accompanied by the direction S11370-5D, is a joyous song, whereas

Psalm ch. 6 is a plaintive one and Psalm ch. 12 not less gloomy and sad,
accords with this. These two were to be played in the lower octave, that one in
the higher.



Psa. 6: 2-4. There is a chastisement which proceeds from God’s love to the
man as being pardoned and which is designed to purify or to prove him, and a
chastisement which proceeds from God’s wrath against the man as striving
obstinately against, or as fallen away from, favour, and which satisfies divine
justice. Psa. 94:12; 118:17, Pro. 3:11 f. speak of this loving chastisement. The
man who should decline it, would act against his own salvation. Accordingly
David, like Jeremiah (Jer. 10:24), does not pray for the removal of the
chastisement but of the chastisement in wrath, or what is the same thing, of the
judgment proceeding from wrath [Zorngericht ]. 7283 and 77272 stand in
the middle, between 9% and the verbs, for the sake of emphasis. Hengstenberg

indeed finds a different antithesis here. He says: “The contrast is not that of
chastisement in love with chastisement in wrath, but that of loving rescue in
contrast with chastisement, which always proceeds from the principle of
wrath.” If what is here meant is, that always when God chastens a man his
wrath is the true and proper motive, it is an error, for the refutation of which
one whole book of the Bible, viz., the Book of Job, has been written. For there
the friends think that God is angry with Job; but we know from the prologue
that, so far from being angry with him, he on the contrary glories in him. Here,
in this Psalm, assuming David to be its author, and his adultery the occasion of
it, it is certainly quite otherwise. The chastisement under which David is
brought low, has God’s wrath as its motive: it is punitive chastisement and
remains such, so long as David remains fallen from favour. But if in sincere
penitence he again struggles through to favour, then the punitive becomes a
loving chastisement: God’s relationship to him becomes an essentially
different relationship. The evil, which is the result of his sin and as such indeed
originates in the principle of wrath, becomes the means of discipline and
purifying which love employs, and this it is that he here implores for himself.
And thus Dante Alighieri ™ correctly and beautifully paraphrases the verse:

Signor, non mi riprender con furore,
E non voler correggermi con ira,
Ma con dolcezza e con perfetto amore.

In "J27 David prays God to let him experience His loving-kindness and tender
mercy in place of the punishment He has a right to inflict; for anguish of soul
has already reduced him to the extreme even of bodily sickness: he is withered
up and weary. '?'?Q& has Pathach, and consequently seems to be the 3 pers.
Pul. as in Joe. 1:10, Nah. 1: 4; but this cannot be according to the rules of
grammar. It is an adjective, like 1157, 13?% with the passive pointing. The
formation S9N (from S8 Arab. aml, with the primary meaning to stretch
out lengthwise) is analogous to the 1X and XI forms of the Arabic verb which
serve especially to express colours and defects (Caspari § 59). The two words




"R '?'7?3*& have the double accent Mercha-Mahpach together, and according
to the exact mode of writing (vid., Baer in my Psalter ii. 492) the Mahpach,
(the sign resembling Mahpach or rather Jethib), ought to stand between the
two words, since it at the same time represents the Makkeph. The principal
tone of the united pair, therefore, lies on ani; and accordingly the adj. 71 is
shortened to 771 (cf. TR, 727, 0171, and the like) — a
contraction which proves that '7'7?3& is not treated as part. Pul. (= '?'7?3&?3) for
its characteristic 4 is unchangeable. The prayer for healing is based upon the
plea that his bones (Job. 4:14, Isa. 38:13) are affrighted. We have no German
word exactly corresponding to this 5U:: which (from the radical notion “to let
go,” cogn. H'?ZT) expresses a condition of outward overthrow and inward

consternation, and is therefore the effect of fright which disconcerts one and of
excitement that deprives one of self-control.

His soul is still more shaken than his body. The affliction is therefore not a
merely bodily ailment in which only a timorous man loses heart. God’s love is
hidden from him. God’s wrath seems as though it would wear him completely
away. It is an affliction beyond all other afflictions. Hence he enquires: And
Thou, O Jahve, how long?! Instead of TN it is written F, which the Keri

says is to be read 777, while in three passages (Num. 11:15, Deu. 5:24,
Eze. 28:14) I is admitted as masc.

Psa. 6: 5-8. God has turned away from him, hence the prayer 7271, viz.,
"?S. The tone of ﬂ:jw is on the ult., because it is assumed to be read *;‘rx
7270 . The ultima accentuation is intended to secure its distinct pronunciation
to the final syllable of 721, which is liable to be drowned and escape notice
in connection with the coming together of the two aspirates (vid., on 3: 8).
May God turn to him again, rescue (1" 2T from "1, which is transitive in
Hebr. and Aram., to free, expedire, exuere, Arab. chalasa, to be pure, prop. to
be loose, free) his soul, in which his affliction has taken deep root, from this
affliction, and extend to him salvation on the ground of His mercy towards
sinners. He founds this cry for help upon his yearning to be able still longer to
praise God, — a happy employ, the possibility of which would be cut off from
him if he should die. 7127, as frequently "2777, is used of remembering one
with reverence and honour; 77177 (from 7777) has the dat. honoris after it.
SIRY, v. 6b, §onc (Rev. 20:13), alternates with 1112, Such is the name of the
grave, the yawning abyss, into which everything mortal descends (from 58@ =
91U) Arab. sdl, to be loose, relaxed, to hang down, sink down: a sinking in, that
which is sunken in,



a depth). The writers of the Psalms all (which is no small objection against
Maccabean Psalms) know only of one single gathering-place of the dead in the
depth of the earth, where they indeed live, but it is only a quasi life, because
they are secluded from the light of this world and, what is the most lamentable,
from the light of God’s presence. Hence the Christian can only join in the
prayer of v. 6 of this Psalm and similar passages (Psa. 30:10; 88:11-13; 115:17,
Isa. 38:18 f.) so far as he transfers the notion of hades to that of gehenna. "

In hell there is really no remembrance and no praising of God. David’s fear of
death as something in itself unhappy, is also, according to its ultimate ground,
nothing but the fear of an unhappy death. In these “pains of hell”” he is wearied
with (2 as in Psa. 69: 4) groaning, and bedews his couch every night with a
river of tears. Just as the Hiph. (17T signifies to cause to swim from 1ML to
swim, so the Hiph. O3 signifies to dissolve, cause to melt, from 170D
(cogn. DO1) to melt. YD, in Arabic a nom. unit. a tear, is in Hebrew a flood
of tears.

Inv. 8 "J°J does not signify my “appearance” (Num. 11: 7), but, as becomes
clear from Psa. 31:10; 88:10, Job. 17: 7, “my eye;” the eye reflects the whole
state of a man’s health. The verb LY appears to be a denominative from W:
to be moth-eaten. ™

The signification senescere for the verb P is more certain. The closing
words ’jjiB"?DTZ (cf. Num. 10: 9 T7XT T¥7T the oppressing oppressor,
from the root 71X Arab. sr;, to press, squeeze, and especially to bind together,
constringere, coartare ), in which the writer indicates, partially at least, the
cause of his grief (ON2, in Job. 18: 7 WX2), are as it were the socket into
which the following strophe is inserted.

Psa. 6: 9-11. Even before his plaintive prayer is ended the divine light and
comfort come quickly into his heart, as Frisch says in his “Neuklingende Harfe
Davids.” His enemies mock him as one forsaken of God, but even in the face
of his enemies he becomes conscious that this is not his condition. Thrice in
vv. 9, 10 his confidence that God will answer him flashes forth: He hears his
loud sobbing, the voice of his weeping that rises towards heaven, He hears his
supplication, and He graciously accepts his prayer. The twofold AJDL/
expresses the fact and M7 its consequence. That which he seems to have to
suffer, shall in reality be the lot of his enemies, viz., the end of those who are
rejected of God: they shall be put to shame. The 12, Syr. b*het, Chald. {172,

S12, which we meet with here for the first time, is not connected with the
Arab. bht, but (since the Old Arabic as a rule has t as a mediating vowel



between U and t, 1) with Arab. bat, which signifies “to turn up and scatter
about things that lie together (either beside or upon each other)” eruere et
diruere, disturbare, — a root which also appears in the reduplicated form
Arab. btt : to root up and disperse, whence Arab. battun, sorrow and anxiety,
according to which therefore 112 (= U112 as Arab. bata= bawata) prop.
signifies disturbare, to be perplexed, lose one’s self-control, and denotes
shame according to a similar, but somewhat differently applied conception to
confundi, cuyygioBat, cuyyvvesbal. '1'7172'1 points back to vv. 2, 3: the lot at
which the malicious have rejoiced, shall come upon themselves. As is implied
in 12" 121", a higher power turns back the assailants filled with shame

(Psa. 9: 4; 35: 4).

What an impressive finish we have here in these three Milels, jashiibu jeboshu
raga ', in relation to the tripping measure of the preceding words addressed to
his enemies! And, if not intentional, yet how remarkable is the coincidence,
that shame follows the involuntary reverse of the foes, and that 12" in its
letters and sound is the reverse of 121! What music there is in the Psalter! If
composers could but understand it!!

Psalm 7

APPEAL TO THE JUDGE OF THE WHOLE EARTH AGAINST
SLANDER AND REQUITING GOOD WITH EVIL

7: 2 JAHVE, my God, in Thee do I hide myself;
Save me from all my persecutors, and deliver me!

7: 3 Lest he tear my soul like a lion,
Rending it in pieces while there is none to deliver.

7: 4 Jahve, my God, if I have done this,
If iniquity cling to my hands,

7: 5 If I have rewarded evil to him that was at peace with me
And plundered mine enemy without cause:

7: 6 Then let the enemy persecute my soul and take [it],
And tread down my life to the earth,
And lay my dignity in the dust. (Sela)

7. 7 Arise, Jahve, in Thine anger,
Lift up Thyself against the rage of mine oppressors,
And awake for me, Thou hast indeed arranged justice!

7: 8 And let the host of the nations stand round about Thee
And over it do Thou return again on high!



7: 9 Jahve shall judge the peoples —
Jahve, judge me according to my righteousness
and my innocence in me!

7:10 Oh let the wickedness of the wicked come to an end,
establish the righteous,
Thou art He who trieth the hearts and reins, a just God.

7:11 My shield is borne by Elohim,
The Saviour of the upright in heart.

7:12 Elohim is a righteous Judge
And a God threatening day by day.

7:13 If a man will not repent, He whetteth His sword,
He hath bent His bow and made it ready,

7:14 And against him He directeth the weapon of death,
His arrows He maketh burning arrows.

7:15 Behold, he travaileth with evil:
he conceiveth trouble and bringeth forth falsehood.

7:16 He hath digged a pit and hollowed it out,
And falleth into the hollow that he is making.

7:17 His trouble cometh back upon his own head,
And his violent dealing cometh down upon his own pate.

7:18 1 will give thanks to Jahve according to His righteousness,
And will sing praise to the name of Jahve, the Most High.

In the second part of Psalm ch. 6 David meets his enemies with strong self-
confidence in God. Psalm 7, which even Hitzig ascribes to David, continues
this theme and exhibits to us, in a prominent example taken from the time of
persecution under Saul, his purity of conscience and joyousness of faith. One
need only read 1Sa. 24-26 to see how this Psalm abounds in unmistakeable
references to this portion of David’s life. The superscribed statement of the
events that gave rise to its composition point to this. Such statements are found
exclusively only by the Davidic Psalms.

The inscription runs: Shiggajon of David, which he sang to Jahve on account
of the sayings of Cush a Benjamite. "1:‘;["78 is intentionally chosen instead

of 7% which has other functions in these superscriptions. Although 1277 and
1271 can mean a thing, business, affairs (Exo. 22: 8, 1Sa. 10: 2, and freq.) and
‘7_:‘;["?3 “in reference to” (Deu. 4:21, Jer. 7:22) or “on occasion of”

(Jer. 14: 1), still we must here keep to the most natural signification: “on
account of the words (speeches).” Cush (LXX falsely Xovol = "J13; Luther,




likewise under misapprehension, “the Moor”) must have been one of the many
servants of Saul, his kinsman, one of the talebearers like Doeg and the
Ziphites, who shamefully slandered David before Saul, and roused him against
David. The epithet "J"277]2 (asin 1Sa. 9: 1, 21, cf. ‘J‘Df'@‘& 2Sa. 20: 1)
describes him as “a Benjamite” and does not assume any knowledge of him, as
would be the case if it were "J"127J27T, or rather (in accordance with biblical

usage) "J37727117] 2. And this accords with the actual fact, for there is no
mention of him elsewhere in Scripture history. The statement 121 275D s

hardly from David’s hand, but written by some one else, whether from
tradition or from the 072777 "11277 of David, where this Psalm may have been

interwoven with the history of its occasion. Whereas there is nothing against
our regarding 'njr'? 117310, or at least |17, as a note appended by David
himself.

Since ‘Hu (after the form "i"m a vision) belongs to the same class as
superscribed appellations like 1112772 and 9"21%, and the Tephilla of
Habakkuk, Hab. 3: 1 (vid., my Commentary), has the addition ﬂﬁ:":@"?&,
]TJ(S must be the name of a kind of lyric composition, and in fact a kind
described according to the rhythm of its language or melody. Now since 10
means to go astray, wander, reel, and is cognate with ;JJU (whence comes
1103 madness, a word formed in the same manner) 11" may mean in the

language of prosody a reeling poem, i.e., one composed in a most excited
movement and with a rapid change of the strongest emotions, therefore a
dithyrambic poem, and 113"J% dithyrambic rhythms, variously and violently
mixed together. Thus Ewald and Rodiger understand it, and thus even Tarnov,
Geier, and other old expositors who translate it cantio erratica. What we
therefore look for is that this Psalm shall consist, as Ainsworth expresses it
(1627), “of sundry variable and wandering verses,” that it shall wander through
the most diverse rhythms as in a state of intoxication — an expectation which
is in fact realized. The musical accompaniment also had its part in the general
effect produced. Moreover, the contents of the Psalm corresponds to this poetic
musical style. It is the most solemn pathos of exalted self-consciousness which
is expressed in it. And in common with Hab. 3 it gives expression to the joy
which arises from zealous anger against the enemies of God and from the
contemplation of their speedy overthrow. Painful unrest, defiant self-
confidence, triumphant ecstasy, calm trust, prophetic certainty — all these
states of mind find expression in the irregular arrangement of the strophes of
this Davidic dithyramb, the ancient customary Psalm for the feast of Purim
(Sofrim xviii. § 2).



Psa. 7: 2-3. With this word of faith, love, and hope "1"0rT 72 (as in

Psa. 141: 8) this holy captatio benevolentiae, David also beglns inPsa. 11: 1;
16: 1; 31: 2, cf. 71: 1. The perf. is inchoative: in Thee have | taken my refuge,
equivalent to: in Thee do I trust. The transition from the multitude of his
persecutors to the sing. in v. 3 is explained most naturally, as one looks at the
inscription, thus: that of the many the one who is just at the time the worst of
all comes prominently before his mind. The verb %7 from the primary
signification carpere (which corresponds still more exactly to =711T) means
both to tear off and to tear in pieces (whence 2711 that which is torn in
pieces); and P72 from its primary signification frangere means both to break

loose and to break in pieces, therefore to liberate, e.g., in Psa. 136:24, and to
break in small pieces, 1Ki. 19:11. The persecutors are conceived of as wild
animals, as lions which rend their prey and craunch its bones. Thus blood-
thirsty are they for his soul, i.e., his life. After the painful unrest of this first
strophe, the second begins the tone of defiant self-consciousness.

Psa. 7: 4-6. According to the inscription {7 points to the substance of those
slanderous sayings of the Benjamite. With "2232 '715.2'@:'D& one may
compare David’s words to Saul 797 "7T'2 "8 1Sa. 24:12; 26:18; and from
this comparison one will at once see in a small compass the difference between
poetical and prose expression. ’D'?w (Targ. D'?U '?32:}'7_) is the name he gives
(with reference to Saul) to him who stands on a peaceful, friendly footing with
him, cf. the adject. i:i'?(Lj, Psa. 55:21, and i:ﬁ'?(Lj U, 41:10. The verb '??;.3,
cogn. 7121, signifies originally to finish, complete, (root 1, 03, cf. I112"2 to
be or to make full, to gather into a heap). One says 211 5@; and U7 '??;;, and
also without a material object "% 9123 or *37123 benefecit or malefecit mihi.
But we join "[1123 with ) according to the Targum and contrary to the
accentuation, and not with "2t (Olsh., Béttch., Hitz.), although 071 beside
C'?MJ as e.g., 127 beside 127 might mean “requiting.” The poet would
then have written: U7 'DDJ ‘WJ'?\D O i.e., if I have retaliated upon him that
hath done evil to me. In v. 5 we do not render it according the meaning to }° on
which is usual elsewhere: but rather I rescued... (Louis de Dieu, Ewald § 345,
a, and Hupfeld). Why cannot V'?ﬂ in accordance with its primary signification

expedire, exuere (according to which even the signification of rescuing, taken
exactly, does not proceed from the idea of drawing out, but of making loose,
exuere vinclis) signify here exuere = spoliare, as it does in Aramaic? And how
extremely appropriate it is as an allusion to the incident in the cave, when
David did not rescue Saul, but, without indeed designing to take ﬂ‘.\‘;"?rj,

exuviae, cut off the hem of his garment! As Hengstenberg observes, “He



affirms his innocence in the most general terms, thereby showing that his
conduct towards Saul was not anything exceptional, but sprang from his whole
disposition and mode of action.” On the 1 pers. fut. conv. and ah, vid., on 3: 6.
T2 belongs to ‘1713, like Psa. 25: 3; 69: 5.

In the apodosis, v. 6, the fut. Kal of %77 is made into three syllables, in a way
altogether without example, since, by first making the Sheba audible, from
‘]*IT it is become ‘]‘rjf (like PTET Gen. 21: 6, ‘['7.‘(&‘1 Psa. 73: 9, Exo. 9:23,
UMW 39:13), and this is then sharpened by an euphonic Dag. forte.

Other ways of explaining it, as that by Cahjug = #77187", or by Kimchi as a
mixed form from Kal and Piel, ™ have been already refuted by Baer, Thorath
Emeth, p. 33. This dactylic jussive form of Kal is followed by the regular
jussives of Hiph. 1" and ,:u' The rhythm is similar so that in the primary
passage Exo. 15: 9, which also finds its echo in Psa. 18:38, — viz. iambic with
anapaests inspersed. By its parallelism with "2 and . ’7133 acquires the
signification “my soul,” as Saadia, Gecatilia and Aben-Ezra have rendered it
— a signification which is secured to it by Psa. 16: 9; 30:13; 57: 9; 108: 2,
Gen. 49: 6. Man’s soul is his doxa, and this it is as being the copy of the divine
doxa (Bibl. Psychol. S. 98, [tr. p. 119], and frequently). Moreover, “let him lay
in the dust” is at least quite as favourable to this sense of *77123 as to the sense
of personal and official dignity (Psa. 3: 4; 4: 3). To lay down in the dust is
equivalent to: to lay in the dust of death, Psa. 22:16. 192 "1, Isa. 26:19, are
the dead. According to the biblical conception the soul is capable of being
killed (Num. 35:11), and mortal (Num. 23:10). It binds spirit and body together
and this bond is cut asunder by death. David will submit willingly to death in
case he has ever acted dishonourably.

Here the music is to strike up, in order to give intensity to the expression of
this courageous confession. In the next strophe is affirmation of innocence
rises to a challenging appeal to the judgment-seat of God and a prophetic
certainty that that judgment is near at hand.

Psa. 7: 7-9. In the consciousness of his own innocence he calls upon Jahve
to sit in judgment and to do justice to His own. His vision widens and extends
from the enemies immediately around to the whole world in its hostility
towards Jahve and His anointed one. In the very same way special judgments
and the judgment of the world are portrayed side by side, as it were on one
canvas, in the prophets. The truth of this combination lies in the fact of the
final judgment being only the finale of that judgment which is in constant
execution in the world itself. The language here takes the highest and most
majestic flight conceivable. By 17272 (Milra, ass in 3: 8), which is one of



David’s words of prayer that he has taken from the lips of Moses (Psa. 9:20;
10:12), he calls upon Jahve to interpose. The parallel is &\Z’;;ﬂ lift Thyself up,
show thyself in Thy majesty, Psa. 94: 2, Isa. 33:10. The anger, in which He is
to arise, is the principle of His judicial righteousness. With this His anger He is
to gird Himself (Psa. 76:11) against the ragings of the oppressors of God’s
anointed one, i.e., taking vengeance on their many and manifold manifestations
of hostility. 717728 is a shorter form of the construct (instead of £17172Y

Job. 40:11, cf. 21:31) of T7)2Y which describes the anger as running over,
breaking forth from within and passing over into words and deeds (cf. Arab.
Arab. £3s, used of water: it overflows the dam, of wrath: it breaks forth). It is
contrary to the usage of the language to make M2 the object to 11771 in
opposition to the accents, and it is unnatural to regard it as the accus. of
direction = ‘OBEDD'? (Psa. 35:23), as Hitzig does. The accents rightly unite "_73
17110 - awake (stir thyself) for me i.e., to help me ("_7& like ﬁ&?P'?

Psa. 59: 5). The view, that [1"1X is then precative and equivalent to 71X:
command judgment, is one that cannot be established according to syntax
either here, or in Psa. 71: 3. It ought at least to have been {1717 with Waw
consec. On the other hand the relative rendering: Thou who hast ordered
judgment (Maurer, Hengst.), is admissible, but unnecessary. We take it by
itself in a confirmatory sense, not as a circumstantial clause: having
commanded judgment (Ewald), but as a co-ordinate clause: Thou hast indeed
enjoined the maintaining of right (Hupfeld).

The psalmist now, so to speak, arranges the judgment scene: the assembly of
the nations is to form a circle round about Jahve, in the midst of which He will
sit in judgment, and after the judgment He is to soar away (Gen. 17:22) aloft
over it and return to the heights of heaven like a victor after the battle (see

Psa. 68:19). Although it strikes one as strange that the termination of the
judgment itself is not definitely expressed, yet the rendering of Hupfeld and
others: sit Thou again upon Thy heavenly judgment-seat to judge, is to be
rejected on account of the 727 (cf. on the other hand Psa. 21:14) which is not

suited to it; Dﬁ@'_? 270 can only mean Jahve’s return to His rest after the
execution of judgment. That which vv. 7 and 8 in the boldness of faith desire,
the beginning of v. 9 expresses as a prophetic hope, from which proceeds the
prayer, that the Judge of the earth may also do justice to him (") vindica
me, as in Psa. 26: 1; 35:24) according to his righteousness and the purity of
which he is conscious, as dwelling in him. "W is to be closely connected with
"125, just as one says 59 '(Lfﬂ; (Psychol. S. 152 [tr. p. 180]). That which the
individual as ego, distinguishes from itself as being in it, as subject, it denotes
by"?s.z. In explaining it elliptically: “come upon me” (Ew., Olsh., Hupf.) this



psychologically intelligible usage of the language is not recognised. On 2
vid., on Psa. 25:21; 26: 1.

Psa. 7:10-11. In this strophe we hear the calm language of courageous trust,
to which the rising and calmly subsiding caesural schema is particularly
adapted. He is now concerned about the cessation of evil: Oh let it come to an
end (7721 intransitive as in Psa. 12: 2; 77: 9).... His prayer is therefore not
directed against the individuals as such but against the wickedness that is in
them. This Psalm is the key to all Psalms which contain prayers against one’s
enemies. Just in the same manner ";"Dm is intended to express a wish; it is
one of the comparatively rare voluntatives of the 2 pers. (Ew. § 229): and
mayst Thou be pleased to establish.... To the termination of evil which is
desired corresponds, in a positive form of expression, the desired security and
establishment of the righteous, whom it had injured and whose continuance
was endangered by it. miﬂ is the beginning of a circumstantial clause,
introduced by 1, but without the personal pronoun, which is not unfrequently
omitted both in the leading participial clause, as in Isa. 29: 8 (which see), and
in the minor participial clause as here (cf. Psa. 55:20): cum sis = quoniam es.
The reins are the seat of the emotions, just as the heart is the seat of the
thoughts and feelings. Reins and heart lie naked before God — a description of
the only kapdtoyvaotng, which is repeated in Jer. 11:20; 20:12, Rev. 2:23. In
the thesis the adjective is used with D‘ﬂ"?l;% in the sing. as in Psa. 78:56, cf.
58:12. God is the righteous God, and by his knowledge of the inmost part He is
fully capable of always showing Himself both righteous in anger and righteous
in mercy according to the requirements and necessity of the case. Therefore
David can courageously add C”ﬂ5§§"7§§ "33, my shield doth God carry; '?
(Psa. 89:19) would signify: He has it, it (my shield) belongs to Him, '?S

(1Ch. 18: 7) signifies: He bears it, or if one takes shield in the sense of
protection: He has taken my protection upon Himself, has undertaken it (as in
Psa. 62: 8, cf. Jud. 19:20), as He is in general the Saviour of all who are
devoted to Him with an upright heart, i.e., a heart sincere, guileless (cf. 32 with
v. 2). 07X is intentionally repeated at the end of the first two lines — the

favourite palindrome, found more especially in Isa. 40-56. And to the mixed
character of this Psalm belongs the fact of its being both Elohimic and Jehovic.
From the calm language of heartfelt trust in God the next strophe passes over
into the language of earnest warning, which is again more excited and
somewhat after the style of didactic poetry.

Psa. 7:12-14. If God will in the end let His wrath break forth, He will not do
it without having previously given threatenings thereof every day, viz., to the
ungodly, cf. Isa. 66:14, Mal. 1: 4. He makes these feel His 0T beforehand in




order to strike a wholesome terror into them. The subject of the conditional
clause Dm‘: RO"ON is any ungodly person whatever; and the subject of the
principal clause, as its continuation in v. 14 shows, is God. If a man (any one)
does not repent, then Jahve will whet His sword (cf. Deu. 32:41). This sense of
the words accords with the connection; whereas with the rendering: “forsooth
He (Elohim) will again whet His sword” (Bottch., Ew., Hupf.) DWD:, which
would moreover stand close by Eﬁw'?‘_ (cf. e.g., Gen. 30:31), is meaningless;
and the "0 of asseveration is devoid of purpose. Judgment is being
gradually prepared, as the fut. implies; but, as the perff. imply, it is also on the
other hand like a bow that is already strung against the sinner with the arrow
pointed towards him, so that it can be executed at any moment. 7113 of the
making ready, and ]"277 of the aiming, are used alternately. 35, referring to the
sinner, stands first by way of emphasis as in Gen. 49:10, 1Sa. 2: 3, and is
equivalent to T"?T&, Eze. 4: 3. “Burning” arrows are fire-arrows (27, mp'T,
malleoli); and God’s fire-arrows are the lightnings sent forth by Him, 18:15,
Zec. 9:14. The fut. '75.257 denotes the simultaneous charging of the arrows
aimed at the sinner, with the fire of His wrath. The case illustrated by Cush is
generalised: by the sword and arrows the manifold energy of the divine anger
is symbolised, and it is only the divine forbearance that prevents it from
immediately breaking forth. The conception is not coarsely material, but the
vividness of the idea of itself suggests the form of its embodiment.

Psa. 7:15-18. This closing strophe foretells to the enemy of God, as if
dictated by the judge, what awaits him; and concludes with a prospect of
thanksgiving and praise. Man brings forth what he has conceived, he reaps
what he has sown. Starting from this primary passage, we find the punishment
which sin brings with it frequently represented under these figures of 77777 and
797 (77997, 52, 5m), U717 and 118D, and first of all in Job. 15:35. The act,
guilt, and punishment of sin appear in general as notions that run into one
another. David sees in the sin of his enemies their self-destruction. It is
singular, that travail is first spoken of, and then only afterwards pregnancy. For
ban signifies, as in Son. 8: 5, ®d{velv, not: to conceive (Hitz.). The Arab.
habila (Synonym of hamala) is not to conceive in distinction from being
pregnant, but it is both: to be and to become pregnant. The accentuation
indicates the correct relationship of the three members of the sentence. First of
all comes the general statement: Behold he shall travail with, i.e., bring forth
with writhing as in the pains of labour, 718, evil, as the result which proceeds
from his wickedness. Then, by this thought being divided into its two factors
(Hupf.) it goes on to say: that is, he shall conceive (concipere) 5?_332, and bear

ﬁpu The former signifies trouble, molestia, just as rovnpla signifies that



which makes névov; the latter falsehood, viz., self-deception, delusion, vanity,
inasmuch as the burden prepared for others, returns as a heavy and oppressive
burden upon the sinner himself, as is said in v. 17; cf. Isa. 59: 4, where 71
instead of DL denotes the accursed wages of sin which consist in the
unmasking of its nothingness, and in the undeceiving of its self-delusion. He
diggeth a pit for himself, is another turn of the same thought, 57: 7, Ecc. 10: 8.
Psalm ch. 7 V. 16a mentions the digging, and 16b the subsequent falling into
the pit; the aorist 527 is, for instance, like v. 13b, 16: 9; 29:10. The attributive
53257 is virtually a genitive to 5117, and is rightly taken by Ges. § 124, 3, a as
present: in the midst of the execution of the work of destruction prepared for
others it becomes his own. The trouble, '?QS.Z, prepared for others returns upon
his own head (1%™2, clinging to it, just as 1%™~% signifies descending
and resting upon it), and the violence, D217, done to others, being turned back
by the Judge who dwells above (Mic. 1:12), descends upon his own pate
(ﬁTQTQ with oby q, as e.g., in Gen. 2:23). Thus is the righteousness of God
revealed in wrath upon the oppressor and in mercy upon him who is innocently
oppressed. Then will the rescued one, then will David, give thanks unto Jahve,
as is due to Him after the revelation of His righteousness, and will sing of the
name of Jahve the Most High (’ﬂ"?S.Z as an appended name of God is always
used without the art., e.g., 57: 3). In the revelation of Himself He has made
Himself a name. He has, however, revealed Himself as the almighty Judge and
Deliverer, as the God of salvation, who rules over everything that takes place
here below. It is this name, which He has made by His acts, that David will
then echo back to Him in his song of thanksgiving.

Psalm 8

THE PRAISE OF THE CREATOR’S GLORY SUNG BY THE STARRY
HEAVENS TO PUNY MAN

8: 2 JAHVE, our Lord,
How excellent is Thy name in all the earth,
Who hast covered the heavens with Thy glory!

8: 3 Out of the mouth of children and sucklings hast Thou founded a power,
Because of Thine adversaries,
To still the enemy and the revengeful.

8: 4 When | see Thy heavens, the work of Thy fingers,
The moon and the stars which Thou hast ordained:

8: 5 What is mortal man, that Thou art mindful of him,
And the son of man that Thou carest for him!



8: 6 And hast made him a little less than divine,
And crowned him with glory and honour.

8: 7 Thou madest him to have dominion over the works of Thy hands,
Thou hast put all things under his feet:

8: 8 Sheep and oxen all together,
And also the beasts of the field,

8: 9 The fowls of heaven and the fishes of the sea,
Whatsoever passeth through the paths of the sea.

8:10 Jahve, our Lord,
How excellent is Thy name in all the earth!

Psalm ch. 7 closed with a similar prospect of his enemies being undeceived by
the execution of the divine judgments to Psalm ch. 6. The former is the
pendant or companion to the latter, and enters into detail, illustrating it by
examples. Now if at the same time we call to mind the fact, that Psalm ch. 6, if
it be not a morning hymn, at any rate looks back upon sleepless nights of
weeping, then the idea of the arrangement becomes at once clear, when we
find a hymn of the night following Psalm ch. 6 with its pendant, Psalm ch. 7.
David composes even at night; Jahve’s song, as a Korahite psalmist says of
himself in Psa. 42: 9, was his companionship even in the loneliness of the
night. The omission of any reference to the sun in v. 4 shows that Psalm ch. 8
is a hymn of this kind composed in the night, or at least one in which the writer
transfers himself in thought to the night season. The poet has the starry
heavens before him, he begins with the glorious revelation of Jahve’s power on
earth and in the heavens, and then pauses at man, comparatively puny man, to
whom Jahve condescends in love and whom He has made lord over His
creation. Ewald calls it a flash of lightning cast into the darkness of the
creation.

Even Hitzig acknowledges David’s authorship here; whereas Hupfeld is silent,
and Olshausen says that nothing can be said about it. The idea, that David
composed it when a shepherd boy on the plains of Judah, is rightly rejected
again by Hitzig after he has been at the pains to support it. (This thought is
pleasingly worked out by Nachtigal, Psalmen gesungen vor David’s
Thronbesteigung, 1797, after the opinion of E. G. von Bengel, cum magna veri
specie.) For, just as the Gospels do not contain any discourses of our Lord
belonging to the time prior to His baptism, and just as the New Testament
canon does not contain any writings of the Apostles from the time prior to
Pentecost, so the Old Testament canon contains no Psalms of David belonging
to the time prior to his anointing. It is only from that time, when he is the
anointed one of the God of Jacob, that he becomes the sweet singer of Israel,
on whose tongue is the word of Jahve, 2Sa. 23: 1 f.



The inscription runs: To the Precentor, on the Gittith, a Psalm of David. The
Targum translates it super cithara, quam David de Gath attulit. According to
which it is a Philistine cithern, just as there was (according to Athenaeus and
Pollux) a peculiar Phoenician and Carian flute played at the festivals of
Adonis, called yfyypagc, and also an Egyptian flute and a Doric lyre. All the
Psalms bearing the inscription DURITTON (8, 81, 84) are of a laudatory
character. The gittith was, therefore, an instrument giving forth a joyous sound,
or (what better accords with its occurring exclusively in the inscriptions of the
Psalms), a joyous melody, perhaps a march of the Gittite guard, 2Sa. 15:18
(Hitzig).

Kurtz makes this Psalm into four tetrastichic strophes, by taking v. 2 a b and v.
10 by themselves as the opening and close of the hymn, and putting v. 2 ¢
(Thou whose majesty...) to the first strophe. But U is not rightly adapted to

begin a strophe; the poet, we think, would in this case have written 17777 717
U TOR .

Psa. 8: 2-3. Here, for the first time, the subject speaking in the Psalm is not
one individual, but a number of persons; and who should they be but the
church of Jahve, which (as in Neh. 10:30) can call Jahve its Lord (137378, like
"7 from 07N plur. excellentiae, Ges. § 108, 2); but knowing also at the
same time that what it has become by grace it is called to be for the good of the
whole earth? The O of God is the impress (cognate Arabic wasm, a sign,
Greek ofjpa) of His nature, which we see in His works of creation and His acts
of salvation, a nature which can only be known from this visible and
comprehensible representation (nomen = gnomen).

This name of God is certainly not yet so known and praised everywhere, as the
church to which it has been made known by a positive revelation can know and
praise it; but, nevertheless, it, viz., the divine name uttered in creation and its
works, by which God has made Himself known and capable of being
recognised and named, ifs 717778 amplum et gloriosum, everywhere through
out the earth, even if it were entirely without any echo. The clause with U
must not be rendered: Who, do Thou be pleased to put Thy glory upon the
heavens (Gesenius even: quam tuam magnificentiam pone in caelis), for such a
use of the imperat. after TR is unheard of; and, moreover, although it is true
a thought admissible in its connection with the redemptive history (Psa. 57: 6,
12) is thus obtained, it is here, however, one that runs counter to the
fundamental tone, and to the circumstances, of the Psalm. For the primary
thought of the Psalm is this, that the God, whose glory the heavens reflect, has
also glorified Himself in the earth and in man; and the situation of the poet is



this, that he has the moon and stars before his eyes: how then could he wish
that heaven to be made glorious whose glory is shining into his eyes! It is just
as impracticable to take 75 as a contraction of 113713, like (15 2Sa. 22:41, =
5512, as Ammonius and others, and last of all Bohl, have done, or with
Thenius (Stud. u. Krit. 1860 S. 712 f.) to read it so at once. For even if the
thought: “which (the earth) gives (announces) Thy glory all over the heavens”
is not contrary to the connection, and if 72 1513, Psa. 68:34, and 7122 7572,
Jer. 13:16, can be compared with this 77777 1513, still the phrase 'Ds Al 173
means nothing but to lay majesty on any one, to clothe him with it,

Num. 27:20, 1Ch. 29:25, Dan. 11:21, cf. Psa. 21: 6; and this is just the thought
one looks for, viz., that the name of the God, who has put His glory upon the
heavens (Psa. 148:13) is also glorious here below. We must, therefore, take
171, although it is always the form of the imper. elsewhere, as infin., just as
17771 occurs once in Gen. 46: 3 as infin. (like the Arab. rida a giving to drink,
lida a bringing forth — forms to which ﬂj'? and the like in Hebrew certainly
more exactly correspond).

T['ﬁﬂ )51 signifies the setting of Thy glory (prop. 16 T10évat mjv 66&av cov)
just like ‘1175 127 the knowledge of Jahve, and Oba. 1: 5, 5P oW,
probably the setting of thy nest, Ges. § 133. 1. It may be interpreted: O Thou
whose laying of Thy glory is upon the heavens, i.e., Thou who hast chosen this
as the place on which Thou hast laid Thy glory (Hengst.). In accordance with
this Jerome translates it: qui posuisti gloriam tuam super caelos. Thus also the
Syriac version with the Targum: d®jabt ((277"7) shubhoch ‘al sh°majo, and
Symmachus: 6¢ (ta&og tov {matvov cov drepdvm tdv obpavdv. This use of the
nomen verbale and the genitival relation of W to 57777 7257, which is taken
as one notion, is still remarkable. Hitzig considers that no reasonable man
would think and write thus: but thereby at the same time utterly condemns his
own conjecture ﬂTiﬂﬂ 151 (whose extending of glory over the heavens). This,
moreover, goes beyond the limits of the language, which is only acquainted
with 717 as the name of an animal. All difficulty would vanish if one might,
with Hupfeld, read M50, But (7357 has not the slightest appearance of being a
corruption of T80, It might be more readily supposed that 75 is an
erroneous pointing for 17 (to stretch or extend, cf. Hos. 8:10 to stretch forth,
distribute): Thou whose glory stretches over the heavens, — an interpretation
which is more probable than that it is, with Paulus and Kurtz, to be read 725:
Thou whose glory is praised (pass. of the 72 in Jud. 5:11; 11:40, which
belongs to the dialect of Northern Palestine), instead of which one would more
readily expect (121", The verbal notion, which is tacitly implied in Psa. 113: 4,



148:13, would then be expressed here. But perhaps the author wrote 7717
T35 instead of 77777 1173, because he wishes to describe the setting out of the

heavens with divine splendour ** as being constantly repeated and not as done
once for all.

There now follows, in v. 3, the confirmation of v. 2 a: also all over the earth,
despite its distance from the heavens above, Jahve’s name is glorious; for even
children, yea even sucklings glorify him there, and in fact not mutely and
passively by their mere existence, but with their mouth. 5932 (= 591013), or
5'71:-’ is a child that is more mature and capable of spontaneous action, from
5'71;7 (Poel of '7'79 ludere), ®° according to 1Sa. 22:19; 15: 3, distinct from
PJT, I.e., a suckling, not, however, infans, but, — since the Hebrew women
were accustomed to suckle their children for a long period, — a little child
which is able to lisp and speak (vid., 2 Macc. 7:27). Out of the mouth of beings
such as these Jahve has founded for Himself 70, The LXX translates it the
utterance of praise, aivov; and 7Y certainly sometimes has the meaning of
power ascribed to God in praise, and so a laudatory acknowledgment of His
might; but this is only when connected with verbs of giving, Psa. 29: 1; 68:35;
96: 7. In itself, when standing alone, it cannot mean this. It is in this passage:
might, or victorious power, which God creates for Himself out of the mouths
of children that confess Him. This offensive and defensive power, as Luther
has observed on this passage, is conceived of as a strong building, 7¥ as ﬁSJDT

(Jer. 16:19) i.e., a fortress, refuge, bulwark, fortification, for the foundation of
which He has taken the mouth, i.e., the stammering of children; and this He
has done because of His enemies, to restrain (s‘t':mfﬂ to cause any one to sit or
lie down, rest, to put him to silence, e.g., Isa. 16:10, Eze. 7:24) such as are
enraged against Him and His, and are inspired with a thirst for vengeance
which expresses itself in curses (the same combination is found in Psa. 44:17).
Those meant, are the fierce and calumniating opponents of revelation. Jahve
has placed the mouth of children in opposition to these, as a strong defensive
controversive power. He has chosen that which is foolish and weak in the eyes
of the world to put to shame the wise and that which is strong (1Co. 1:27). It is
by obscure and naturally feeble instruments that He makes His name glorious
here below. and overcomes whatsoever is opposed to this glorifying.

Psa. 8: 4-6. Stier wrongly translates: For I shall behold. The principal
thought towards which the rest tends is v. 5 (parallel are vv. 2 a, 3), and
consequently v. 4 is the protasis (par., v. 2 b), and "2 accordingly is = quum,
quando, in the sense of quoties. As often as he gazes at the heavens which bear
upon themselves the name of God in characters of light (wherefore he says
?['D_Lj), the heavens with their boundless spaces (an idea which lies in the plur.



02W) extending beyond the reach of mortal eye, the moon (7771, dialectic
717, perhaps, as Maurer derives it, from 177 = D77 subflavum esse), and
beyond this the innumerable stars which are lost in infinite space (D’:_DjD =
0°2323 prop. round, ball-shaped, spherical bodies) to which Jahve appointed
their fixed place on the vault of heaven which He has formed with all the skill
of His creative wisdom (]J‘D to place and set up, in the sense of existence and
duration): so often does the thought “what is mortal man...?”” increase in power
and intensity. The most natural thought would be: frail, puny man is as nothing
before all this; but this thought is passed over in order to celebrate, with
grateful emotion and astonished adoration, the divine love which appears in all
the more glorious light, — a love which condescends to poor man, the dust of
earth. Even if LJ12% does not come from W to be fragile, nevertheless,
according to the usage of the language, it descrlbes man from the side of his
impotence, frailty, and mortality (vid., Psa. 103:15, Isa. 51:12, and on

Gen. 4:26). 8773, also, is not without a similar collateral reference. With
retrospective reference to 0PI O '?'?MJ, L7872 is equivalent to
TENTT107 in Job. 14: 1: man, who is not, like the stars, God’s directly
creative work, but comes into being through human agency born of woman.
From both designations it follows that it is the existing generation of man that
is spoken of. Man, as we see him in ourselves and others, this weak and
dependent being is, nevertheless, not forgotten by God, God remembers him
and looks about after him (722 of observing attentively, especially visitation,
and with the accus. it is generally used of lovingly provident visitation, e.g.,
Jer. 15:15). He does not leave him to himself, but enters into personal
intercourse with him, he is the special and favoured object whither His eye
turns (cf. Psa. 144: 3, and the parody of the tempted one in Job. 7:17 f.).

It is not until v. 6 that the writer glances back at creation. 17701517 (differing
from the fut. consec. Job. 7:18) describes that which happened formerly. ]12
017 signifies to cause to be short of, wanting in something, to deprive any one
of something (cf. Ecc. 4: 8). 172 is here neither comparative (paullo inferiorem
eum fecisti Deo), nor negative (paullum derogasti ei, ne esset Deus), but
partitive (paullum derogasti ei divinae naturae); and, without i:'[‘_f"?;fs being on
that account an abstract plural, paullum Deorum, = Dei (vid., Genesis S. 66 f.),
is equivalent to paullum numinis Deorum. According to Gen. 1:27 man is
created D’ﬂ5§$ D'?B: he is a being in the image of God, and, therefore,
nearly a divine being. But when God says: “let us make man in our image after
our likeness,” He there connects Himself with the angels. The translation of
the LXX hrdrtwoag abtov Bpoyt Tt map’ ayyéhovg, with which the Targum
and the prevailing Jewish interpretations also harmonize, is, therefore, not



unwarranted. Because in the biblical mode of conception the angels are so
closely connected with God as the nearest creaturely effulgence of His nature,
it is really possible that in D’.‘_f"?t;m David may have thought of God including
the angels. Since man is in the image of God, he is at the same time in the
likeness of an angel, and since he is only a little less than divine, he is also
only a little less than angelic. The position, somewhat exalted above the
angels, which he occupies by being the bond between all created things, in so
far as mind and matter are united in him, is here left out of consideration. The
writer has only this one thing in his mind, that man is inferior to God, who is
37, and to the angels who are 111117 (Isa. 31: 3, Heb. 1:14) in this respect,
that he is a material being, and on this very account a finite and mortal being;
as Theodoret well and briefly observes: 1@ 6vnt@ t@v ayyélwv hiditotal.
This is the D82 in which whatever is wanting to him to make him a divine

being is concentrated. But it is nothing more than 7. The assertion in v. 6a
refers to the fact of the nature of man being in the image of God, and
especially to the spirit breathed into him from God; v. 6b, to his godlike
position as ruler in accordance with this his participation in the divine nature:
honore ac decore coronasti eum. 'ri:; is the manifestation of glory described
from the side of its weightiness and fulness; 7177 (cf. 717, T7°7) from the side
of its far resounding announcement of itself (vid., on Job. 3: 9:20); 717777 from
the side of its brilliancy, majesty, and beauty. 777177 77777, Psa. 96: 6, or also 77
T 7123 777, Psa. 145: 5, is the appellation of the divine doxa, with the
image of which man is adorned as with a regal crown. The preceding fut.
consec. also stamps 1777198 and W'?‘DQE as historical retrospects. The next

strophe unfolds the regal glory of man: he is the lord of all things, the lord of
all earthly creatures.

Psa. 8: 7-9. Man is a king, and not a king without territory; the world
around, with the works of creative wisdom which fill it, is his kingdom. The
words “put under his feet” sound like a paraphrase of the 777 in Gen. 1:26,
28, 93 is unlimited, as in Job. 13: 1; 42: 2, Isa. 44:24. But the expansion of the
expression in vv. 8, 9 extends only to the earth, and is limited even there to the
different classes of creatures in the regions of land, air, and water. The poet is
enthusiastic in his survey of this province of man’s dominion. And his lofty
poetic language corresponds to this enthusiasm. The enumeration begins with
the domestic animals and passes on from these to the wild beasts — together
the creatures that dwell on terra firma. I (82JX Num. 32:24) from 1% (RJX)
Arab. dna (dn), as also Arab. dan, fut. o., proliferum esse s, in poetry,
equivalent to ], which is otherwise the usual name for small cattle. D”S'?S
(in Aramaic, as the name of the letter shows, a prose word) is in Hebrew



poetically equivalent to 122; the oxen which willingly accommodate
themselves to the service of man, especially of the husbandman, are so called
from ']'7& to yield to. Wild animals, which in prose are called 71877 £°77,
(T7WT) here bear the poetical name "7 N1227732, as in Joe. 2:22, cf. 1:20,
1Sa. 17:44. 770 (in pause ") is the primitive form of 7771, which is not
declined, and has thereby obtained a collective signification. From the land
animals the description passes on to the fowls of the air and the fishes of the
water. 712X is the softer word, instead of #|12; and 072U is water. 712X is
the softer word, instead of ‘-']M'J; and Df?;(Lj is used without the art. according to
poetical usage, whereas C°7 without the art. would have sounded too scanty
and not sufficiently measured. In connection with 073" the article may be
again omitted, just as with 072, 122 is a collective participle. If the
following were intended: he (or: since he), viz., man, passes through the paths
of the sea (Bottcher, Cassel, and even Aben-Ezra and Kimchi), then it would
not have been expressed in such a monostich, and in a form so liable to lead
one astray. The words may be a comprehensive designation of that portion of
the animal kingdom which is found in the sea; and this also intended to include
all from the smallest worm to the gigantic leviathan: onndca movtondpovg
napemiote{fovot kedevbovg (Apollinaris). If man thus rules over every living
thing that is round about him from the nearest to the most remote, even that
which is apparently the most untameable: then it is clear that every lifeless
created thing in his vicinity must serve him as its king. The poet regards man
in the light of the purpose for which he was created.

Psa. 8:10. He has now demonstrated what he expressed in v. 2, that the name
of Jahve whose glory is reflected by the heavens, is also glorious on earth.
Thus, then, he can as a conclusion repeat the thought with which he began, in a
wider and more comprehensive meaning, and weave his Psalm together, as it
were, into a wreath.

It is just this Psalm, of which one would have least expected it, that is
frequently quoted in the New Testament and applied to the Messiah. Indeed
Jesus’ designation of Himself by 6 vi10¢g tod avbpdmov, however far it may
refer back to the Old Testament Scriptures, leans no less upon this Psalm than
upon Dan. 7:13. The use the writer of the Epistle to the Hebrews (Heb. 2: 6-8)
makes of vv. 5-7 of this Psalm shows us how the New Testament application
to the Messiah is effected. The psalmist regards man as one who glorifies God
and as a prince created of God. The deformation of this position by sin he
leaves unheeded. But both sides of the mode of regarding it are warranted. On
the one hand, we see that which man has become by creation still in operation
even in his present state; on the other hand, we see it distorted and stunted. If



we compare what the Psalm says with this shady side of the reality, from
which side it is incongruous with the end of man’s creation, then the song
which treats of the man of the present becomes a prophecy of the man of the
future. The Psalm undergoes this metamorphosis in the New Testament
consciousness, which looks more to the loss than to that which remains of the
original. In fact, the centre of the New Testament consciousness is Jesus the
Restorer of that which is lost. The dominion of the world lost to fallen man,
and only retained by him in a ruined condition, is allotted to mankind, when
redeemed by Him, in fuller and more perfect reality. This dominion is not yet
in the actual possession of mankind, but in the person of Jesus it now sits
enthroned at the right hand of God. In Him the idea of humanity is
transcendently realised, i.e., according to a very much higher standard than that
laid down when the world was founded. He has entered into the state — only a
little (Bpoyv t1) beneath the angels — of created humanity for a little while
(Bpoyv 1), in order to raise redeemed humanity above the angels. Everything
('73) is really put under Him with just as little limitation as is expressed in this

Psalm: not merely the animal kingdom, not merely the world itself, but the
universe with all the ruling powers in it, whether they be in subjection or in
hostility to God, yea even the power of death (1Co. 15:27, cf. Eph. 1:22).
Moreover, by redemption, more than heretofore, the confession which comes
from the mouth of little children is become a bulwark founded of God, in order
that against it the resistance of the opponents of revelation may be broken. We
have an example of this in Mat. 21:16, where our Lord points the pharisees and
scribes, who are enraged at the Hosanna of the children, to Psa. 8: 3.
Redemption demands of man, before everything else, that he should become as
a little child, and reveals its mysteries to infants, which are hidden from the
wise and intelligent. Thus, therefore, it is pkpol kal vijmiot, whose tongue is
loosed by the Spirit of God, who are to put to shame the unbelieving; and all
that this Psalm says of the man of the present becomes in the light of the New
Testament in its relation to the history of redemption, a prophecy of the Son of

P

man kat’ e&oynv, and of the new humanity.

Psalm 9

HYMN TO THE RIGHTEOUS JUDGE AFTER A DEFEAT OF
HOSTILE PEOPLES

9: 28 | WILL give thanks to Jahve with my whole heart,
N 1 will recount all Thy marvellous works —

9: 3N I will be glad and rejoice in Thee,
N I will sing praise to Thy name, O Most High!



9: 4 2 When mine enemies turned back,
When they fell and perished before Thine angry face.

9: 5 For Thou hast maintained my right and my cause,
Thou hast sat down on the throne, a righteous Judge.

9: 6 1 Thou didst rebuke peoples, Thou didst destroy the wicked,
Their name didst Thou blot out for ever and ever.

9: 717 The enemy are perished, perpetual ruins;
And cities hast Thou rooted out, effaced is their very memory.

9: 8 1 But Jahve sits enthroned for ever,
He hath set His throne for judgment.

9: 9 And He shall judge the earth in righteousness,
He shall minister judgment to the nations in uprightness.

9:107 So will Jahve be a stronghold to the oppressed,
A stronghold in times of trouble;

9:11 Thus shall they trust in Thee who know Thy name,
Because Thou hast not forsaken them who ask after Thee, Jahve!

9:12 7 Sing praises to Jahve, who dwelleth in Zion,
Declare among the peoples His deeds;

9:13 That the Avenger of blood hath remembered them,
He hath not forgotten the cry of the sufferer.

9:14 17 “Have mercy upon me,

O Jahve; behold mine affliction from them that hate me,
“My lifter-up from the gates of death,

9:15 “That | may tell all Thy praise,
“That in the gates of the daughter of Zion | may rejoice in Thy salvation!”

9:16 ¥ The peoples have sunk down in the pit they have made,
In the net, that they hid, were their own feet taken.

9:17 Jahve hath made Himself known: He hath executed judgment,
Snaring the wicked in the work of his own hands. (Stringed Instruments, Sela.)

9:18 " Yea back to Hades must the wicked return,
All the heathen, that forget God.

9:19 For the poor shall not always be forgotten,
The hope of the afflicted is (not) perished for ever.

9:20 p Arise, Jahve, let not mortal man be defiant,
Let the heathen be judged in Thy sight!



9:21 Put them in fear, O Jahve,
Let the heathen know they are mortals! (Sela).

Just as Psalm ch. 7 is placed after Psalm ch. 6 as exemplifying it, so

Psalm ch. 9 follows Psalm ch. 8 as an illustration of the glorifying of the divine
name on earth. And what a beautiful idea it is that Psalm ch. 8, the Psalm
which celebrates Jahve’s name as being glorious in the earth, is introduced
between a Psalm that closes with the words “I will sing of the name of Jahve,
the Most High” (Psa. 7:18) and one which begins: “I will sing of Thy name, O
Most High!” (Psa. 9: 3).

The LXX translates the inscription 13'7 DIHY by vrep @V kpLE{wv 10D
viod (Vulg. pro occultis filii) as though it were mr:'w D8, Luther’s rendering

is still bolder: of beautiful (perhaps properly: lily- Whlte) youth. Both
renderings are opposed to the text, in which b oceurs only once. The Targum
understands 2 of the duellist Goliath (= 27227 U WR): and some of the Rabbis
regard ]35 even as a transposition of 523: on the death of Nabal.
Hengstenberg has revived this view, regarding 527 as a collective designation
of all Nabal-like fools. All these and other curious conceits arise from the
erroneous idea that these words are an inscription referring to the contents of
the Psalm. But, on the contrary, they indicate the tune or melody, and that by
means of the familiar words of the song, — perhaps some popular song, —
with which this air had become most intimately associated. At the end of
Psalm 48 this indication of the air is simply expressed by 91758, The view

of the Jewish expositors, who refer ]3'7 to the musician ]2 mentioned in

1Ch. 15:18, has, therefore, some probability in its favour. But this name
excites critical suspicion. Why may not a well-known song have begun ]:1'_7

1972 “dying (is) to the son...,” or (if one is inclined to depart from the pointing,
although there is nothing to render this suspicious) ]3'7 1172 “Death makes
white?”

Even Hitzig does not allow himself to be misled as to the ancient Davidic
origin of Psalm ch. 9 and 10 by the fact of their having an alphabetical
arrangement. These two Psalms have the honour of being ranked among the
thirteen Psalms which are acknowledge by him to be genuine Davidic Psalms.
Thus, therefore, the alphabetical arrangement found in other Psalms cannot, in
itself, bring us down to “the times of poetic trifling and degenerated taste.” Nor
can the freedom, with which the alphabetical arrangement is handled in

Psalm ch. 9 and 10 be regarded as an indication of an earlier antiquity than
these times. For the Old Testament poets, even in other instances, do not allow
themselves to be fettered by forms of this character (vid., on Psalm 145, cf. on
42: 2); and the fact, that in Psalm ch. 9, 10 the alphabetical arrangement is not



fully carried out, is accounted for otherwise than by the license in which
David, in distinction from later poets, indulged. In reality this pair of Psalms
shows, that even David was given to acrostic composition. And why should he
not be? Even among the Romans, Ennius (Cicero, De Divin. ii. 54 § 111), who
belongs not to the leaden, but to the iron age, out of which the golden age first
developed itself, composed in acrostics. And our oldest Germanic epics are
clothed in the garb of alliteration, which Vilmar calls the most characteristic
and most elevated style that the poetic spirit of our nation has created.
Moreover, the alphabetical form is adapted to the common people, as is
evident from Augustine’s Retract. i. 20. It is not a paltry substitute for the
departed poetic spirit, not merely an accessory to please the eye, an outward
embellishment — it is in itself indicative of mental power. The didactic poet
regards the array of the linguistic elements as the steps by which he leads his
pupils up into the sanctuary of wisdom, or as the many-celled casket in which
he stores the pearls of the teachings of his wisdom. The lyric writer regards it
as the keys on which he strikes every note, in order to give the fullest
expression to his feelings. Even the prophet does not disdain to allow the order
of the letters to exert an influence over the course of his thoughts, as we see
from Nah. 1: 3-7.

Therefore, when among the nine ™ alphabetical Psalms (9, 10, 25, 34, 37, 111,
112, 119, 145) four bear the inscription 775 (9, 25, 34, 145), we shall not at

once regard them as non-Davidic just because they indicate an alphabetical
plan which is more or less fully carried out.

This is not the place to speak of the relation of the anonymous Psalm ch. 10 to
Psalm ch. 9, since Psalm ch. 9 is not in any way wanting in internal roundness
and finish. It is thoroughly hymnic. The idea that v. 14 passes from
thanksgiving into supplication rests on a misinterpretation, as we shall
presently see. This Psalm is a thoroughly national song of thanksgiving for
victory by David, belonging to the time when Jahve was already enthroned on
Zion, and therefore, to the time after the ark was brought home. Was it
composed after the triumphant termination of the Syro-Ammonitish war? —
The judgment of extermination already executed, Psa. 9: 8 f., harmonises with
what is recorded in 2Sa. 12:31; and the ©12, who are actually living within the

borders of Israel, appear to be Philistines according to the annalistic passage
about the Philistine feuds, 2Sa. 21:15 ff., cf. 8: 1 in connection with 1Sa. 13: 6.

Psa. 9: 2-3. In this first strophe of the Psalm, which is laid out in tetrastichs,
— the normative strophe, — the alphabetical form is carried out in the fullest
possible way: we have four lines, each of which begins with . It is the prelude
of the song. The poet rouses himself up to a joyful utterance of Jahve’s praise.
With his whole heart (Psa. 138: 1), i.e., all his powers of mind and soul as



centred in his heart taking part in the act, will he thankfully and intelligently
confess God, and declare His wondrous acts which exceed human desire and
comprehension (Psa. 26: 7); he will rejoice and be glad in Jahve, as the ground
of his rejoicing and as the sphere of his joy; and with voice and with harp he
will sing of the name of the Most High. ﬁ"?:-j IS not an attributive of the name
of God (Hitz.: Thine exalted name), but, as it is everywhere from Gen. 14:18-
22 onward (e.g., Psa. 97: 9), an attributive name of God. As an attributive to
713t one would expect to find 11°527.

Psa. 9: 4-5. The call upon himself to thanksgiving sounds forth, and the 2-
strophe continues it by expressing the ground of it. The preposition 2 in this
instance expresses both the time and the reason together (as in Psa. 76:10,
2Ch. 28: 6); in Latin it is recedentibus hostibus meis retro. 717X serves to
strengthen the notion of being driven back, as in Psa. 56:10, cf. Psa. 44:11; and
just as, in Latin, verbs compounded of re are strengthened by retro. Inv. 4b
finite verbs take the place of the infinitive construct; here we have futt. with a
present signification, just as in 2Ch. 16: 7 we find a praet. intended as perfect.
For the rendering which Hitzig adopts: When mine enemies retreat backwards,
they stumble... is opposed both by the absence of any syntactic indication in v.
4b of an apodosis (cf. 27: 2); and also by the fact that 15(&3: is well adapted to
be a continuation of the description of wﬁmg 23U (cf. Joh. 18: 6), but is tame
as a principal clause to the definitive clause TR "271% 2702 . Moreover,
177‘[13 does not signify backwards (which would rather be 137778 [Gen. 9:23,
1Sa. 4:18]), but back, or into the rear. The ]2 of 5]"J213 is the |12 of the cause,
whence the action proceeds. What is intended is God’s angry countenance, the
look of which sets his enemies on fire as if they were fuel (Psa. 21:10), in
antithesis to God’s countenance as beaming with the light of His love. Now,
while this is taking place, and because of its taking place, will be sing praise to
God. From v. 2 we see that the Psalm is composed directly after the victory
and while the destructive consequences of it to the vanquished are still in
operation. David sees in it all an act of Jahve’s judicial power. To execute any
one’s right, DB;DD (Mic. 7: 9), to bring to an issue any one’s suit or lawful
demand, 1" (Psa. 140:13), is equivalent to: to assist him and his good cause in
securing their right. The phrases are also used in a judicial sense without the
suffix. The genitive object after these principal words never denotes the person
against whom, but the person on whose behalf, the third party steps forward
with his judicial authority. Jahve has seated Himself upon His judgment-seat
as a judge of righteousness (as in Jer. 11:20), i.e., as a judge whose judicial
mode of procedure is righteousness, justice,




and has decided in his favour. In' 9 2t (as in Psa. 132:11), which is
distinguished in this respect from '7& 2" (Psa. 47: 9), the idea of motion,
considere, comes prominently forward.

Psa. 9: 6-7. The strophe with 1, which is perhaps intended to represent 7 and
1 as well, continues the confirmation of the cause for thanksgiving laid down
in v. 4. He does not celebrate the judicial act of God on his behalf, which he
has just experienced, alone, but in connection with, and, as it were, as the sum
of many others which have preceded it. If this is the case, then in v. 6 beside
the Ammonites one may at the same time (with Hengstenb.) think of the
Amalekites (1Sa. 8:12), who had been threatened since the time of Moses with
a “blotting out of their remembrance” (Exo. 17:14, Deu. 25:19, cf.

Num. 24:20). The divine threatening is the word of omnipotence which
destroys in distinction from the word of omnipotence that creates. Y7 in
close connection with 011 is individualising, cf. v. 18 with vv. 16, 17. TY7 is
a sharpened pausal form for 71, the Pathach going into a Segol (B MN2);
perhaps it is in order to avoid the threefold a -sound in 7721 mpalol
(Néagelsbach 8§ 8 extr.). Inv. 7 371&@ (with Azla legarme) appears to be a

YL

vocative. In that case [JW1J ought also to be addressed to the enemy. But if it
be interpreted: “Thou hast destroyed thine own cities, their memorial is
perished,” destroyed, viz., at the challenge of Israel, then the thought is forced;
and if we render it: “the cities, which thou hast destroyed, perished is the
remembrance of them,” i.e., one no longer thinks of thine acts of conquest,
then we have a thought that is in itself awkward and one that finds no support
in any of the numerous parallels which speak of a blotting out and leaving no
trace behind. But, moreover, in both these interpretations the fact that °7)27 is
strengthened by 17277 is lost sight of, and the twofold masculine 1727 0737 is
referred to ©°71Y (which is carelessly done by most expositors), whereas 71" J,
with but few exceptions, is feminine; consequently 17377 0737, so far as this is
not absolutely impossible, must be referred to the enemies themselves (cf.

Psa. 34:17; 109:15). 21871 might more readily be nom. absol.: “the enemy —
it is at end for ever with his destructions,” but 727 never has an active but
always only a neuter signification; or: “the enemy — ruins are finished for
ever,” but the signification to be destroyed is more natural for 7277 than to be
completed, when it is used of ruinae. Moreover, in connection with both these
renderings the retrospective pronoun (1°5112717) is wanting, and this is also the
case with the reading m:jrj (LXX, Vulg., Syr.), which leaves it uncertain
whose swords are meant. But why may we not rather connect 27177 at once

with 77317 as subject? In other instances 17251 is also joined to a singular




collective subject, e.g., Isa. 16: 4; here it precedes, like :T&J in Jud. 20:37.
ﬂ’_:s’;'? m:jq is a nominative of the product, corresponding to the factitive
object with verbs of making: the enemies are destroyed as ruins for ever, i.e.,
so that they are become ruins; or, more in accordance with the accentuation:
the enemy, destroyed as ruins are they for ever. With respect to what follows
the accentuation also contains hints worthy of our attention. It does not take
1w (with the regular Pathach by Athnach after Olewejored, vid., on 2: 7) as
a relative clause, and consequently does not require 17277 ©7137 to be referred

back to 0"V,

We interpret the passage thus: and cities (viz., such as were hostile) thou hast
destroyed (tﬂﬂ_; evellere, exstirpare), perished is their (the enemies’) memorial.
Thus it also now becomes intelligible, why ©7137, according to the rule Ges. §
121, 3, is so remarkably strengthened by the addition of 17217 (cf. Num. 14:32,
1Sa. 20:42, Pro. 22:19; 23:15, Eze. 34:11). Hupfeld, whose interpretation is
exactly the same as ours, thinks it might perhaps be the enemies themselves
and the cities set over against one another. But the contrast follows in v. 8:
their, even their memorial is perished, while on the contrary Jahve endures for
ever and is enthroned as judge. This contrast also retrospectively gives support
to the explanation, that 07137 refers not to the cities, but to 2717 as a
collective. With this interpretation of v. 7 we have no occasion to read 2772
07127 (Targ.), nor 1127772 7127 (Paul., Hitz.). The latter is strongly commended
by Job. 11:20, cf. Jer. 10: 2; but still it is not quite admissible, since 7127 here
is not subjective (their own remembrance) but objective (remembrance of
them). But may not 0" 7)Y perhaps here, as in 139:20, mean zealots =
adversaries (from 71" U fervere, zelare)? We reply in the negative, because the
Psalm bears neither an Aramaising nor a North Palestinian impress. Even in
connection with this meaning, the harshness of the 2712 without any suffix
would still remain. But, that the cities that are, as it were, plucked up by the
root are cities of the enemy, is evident from the context.

Psa. 9: 8-9. Without a trace even of the remembrance of them the enemies
are destroyed, while on the other hand Jahve endureth for ever. This strophe is
the continuation of the preceding with the most intimate connection of contrast
(just as the 2-strophe expresses the ground for what is said in the preceding
strophe). The verb DIL_‘: has not the general signification “to remain” here (like
7120 to endure), but just the same meaning as in Psa. 29:10. Everything that is
opposed to Him comes to a terrible end, whereas He sits, or (which the fut.
implies) abides, enthroned for ever, and that as Judge: He hath prepared His
throne for the purpose of judgment. This same God, who has just given proof



that He lives and reigns, will by and by judge the nations still more
comprehensively, strictly, and impartially. 521, aword exclusively poetic and
always without the article, signifies first (in distinction from }"71% the body of
the earth and 72T the covering or soil of the earth) the fertile (from '7;:)
surface of the globe, the oikovpévn. It is the last Judgment, of which all

preceding judgments are harbingers and pledges, that is intended. In later
Psalms this Davidic utterance concerning the future is repeated.

Psa. 9:10-11. Thus judging the nations Jahve shows Himself to be, as a
second 7-strophe says, the refuge and help of His own. The voluntative with
Waw of sequence expresses that which the poet desires for his own sake and
for the sake of the result mentioned in v. 11. DJTI'LYJ_, a high, steep place, where
one is removed from danger, is a figure familiar to David from the experiences
of his time of persecution. =] (in pause =]7) is properly one who is crushed
(from 5[277 =R, 737 to crush, break in pieces, P27 to pulverize),
therefore one who is overwhelmed to the extreme, even to being completely
crushed. The parallel is 7152 D325 with the datival 2 (as probably also in
Psa. 10: 1). 7MY from I (time, and then both continuance, Psa. 81:16, and
condition) signifies the public relations of the time, or even the vicissitudes of
private life, Psa. 31:16; and 117182 is not [T7)X7T with 2 (Béttch.), which gives
an expression that is meaninglessly minute (“for times in the need”), but one
word, formed from 71X (to cut off, Arab. to see, prop. to discern keenly), just
like TMPZ from UPD prop. a cutting off, or being cut off, i.e., either restraint,
especially motionlessness (= {17182, Jer. 17: 8, plur. mwg; Jer. 14: 1), or
distress, in which the prospect of deliverance is cut off. Since God is a final
refuge for such circumstances of hopelessness in life, i.e., for those who are in
such circumstances, the confidence of His people is strengthened, refreshed,
and quickened. They who know His name, to them He has now revealed its
character fully, and that by His acts; and they who inquire after Him, or trouble
and concern themselves about Him (this is what 717 signifies in distinction
from (L‘p:), have now experienced that He also does not forget them, but
makes Himself known to them in the fulness of His power and mercy.

Psa. 9:12-13. Thus then the T-strophe summons to the praise of this God
who has done, and will still do, such things. The summons contains a moral
claim, and therefore applies to all, and to each one individually. Jahve, who is
to be praised everywhere and by every one, is called U’B 2", which does not
mean: He who sits enthroned in Zion, but He who inhabiteth Zion, Ges. § 138,
1. Such is the name by which He is called since the time when His earthly
throne, the ark, was fixed on the castle hill of Jerusalem, Psa. 76: 3. It is the



epithet applied to Him during the period of the typical kingship of promise.
That Jahve’s salvation shall be proclaimed from Zion to all the world, even
outside Israel, for their salvation, is, as we see here and elsewhere, an idea
which throbs with life even in the Davidic Psalms; later prophecy beholds its
realisation in its wider connections with the history of the future. That which
shall be proclaimed to the nations is called Tﬁj'?"?:;, a designation which the
magnalia Dei have obtained in the Psalms and the prophets since the time of
Hannah’s song, 1Sa. 2: 3 (from '7'7;.7 root 97, to come over or upon anything,

to influence a person or a thing, as it were, from above, to subject them to
one’s energy, to act upon them).

With "3, quod, in v. 13, the subject of the proclamation of salvation is
unfolded as to its substance. The praett. state that which is really past; for that
which God has done is the assumption that forms the basis of the discourse in
praise of God on account of His mighty acts. They consist in avenging and
rescuing His persecuted church, — persecuted even to martyrdom. The Dﬂj&,
standing by way of emphasis before its verb, refers to those who are mentioned
afterwards (cf. v. 21): the Chethib calls them 271D, the Keri ©"1J0. Both
words alternate elsewhere also, the Ker7 at one time placing the Iatter at
another the former, in the place of the one that stands in the text. They are both
referable to 7R to bend (to bring low, Isa. 25: 5). The neuter signification of
the verb 131 =131, Arab. @4, fut. 0., underlies the noun 1 (cf. 171), for
which in Num. 12: 3 there is a Keri 1Y with an incorrect Jod (like 1"t

Job. 21:23). This is manifest from the substantive 11113, which does not signify
affliction, but passiveness, i.e., humility and gentleness; and the noun "JU is
passive, and therefore does not, like 111, signify one who is lowly-minded, in a
state of 7120, but one who is bowed down by afflictions, ", But because the
twin virtues denoted by 771 are acquired in the school of affliction, there
comes to be connected with "1 — but only secondarily — the notion of that
moral and spiritual condition which is aimed at by dispensations of affliction,
and is joined with a suffering life, rather than with one of worldly happiness
and prosperity, — a condition which, as Num. 12: 3 shows, is properly
described by 1V (raneivdg and mpaic). It shall be proclaimed beyond Israel,
even among the nations, that the Avenger of blood, 27727 7, thinks of them
(His ©°W77), and has been as earnest in His concern for them as they in theirs
for Him. 027 always signifies human blood that is shed by violence and
unnaturally; the plur. is the plural of the product discussed by Dietrich,
Abhandl. S. 40. 071" to demand back from any one that which he has



destroyed, and therefore to demand a reckoning, indemnification, satisfaction
for it, Gen. 9: 5, then absolutely to punish, 2Ch. 24:22.

Psa. 9:14-15. To take this strophe as a prayer of David at the present time, is
to destroy the unity and hymnic character of the Psalm, since that which is here
put in the form of prayer appears in what has preceded and in what follows as
something he has experienced. The strophe represents to us how the 2°")Y
(C™20) cried to Jahve before the deliverance now experienced. Instead of the
form "J317 used everywhere else the resolved, and as it were tremulous, form
"2 is designedly chosen. According to a better attested reading it is "2
(Pathach with Gaja in the first syllable), which is regarded by Chajug and
others as the imper. Piel, but more correctly (Ewald § 251, c) as the imper. Kal
from the intransitive imperative form 7177. *rgr;w; is the vocative, cf. 17: 7.
The gates of death, i.e., the gates of the realm of the dead ('77&(&?, Isa. 38:10),
are in the deep; he who is in peril of death is said to have sunk down to them;
he who is snatched from peril of death is lifted up, so that they do not swallow
him up and close behind him. The church, already very near to the gates of
death, cried to the God who can snatch from death. Its final purpose in
connection with such deliverance is that it may glorify God. The form
T[‘n'?ﬂﬂ is sing. with a plural suffix just like T"7INIY Eze. 35:11, 12 T112WR
Ezr. 9:15. The punctuists maintained (as “["T18Y in Isa. 47:13 shows) the
possibility of a plural inflexion of a collective singular. In antithesis to the
gates of death, which are represented as beneath the ground, we have the gates
of the daughter of Zion standing on high. ‘ﬂ”:‘; IS gen. appositionis (Ges. 8 116,
5). The daughter of Zion (Zion itself) is the church in its childlike, bride-like,
and conjugal relation to Jahve. In the gates of the daughter of Zion is
equivalent to: before all God’s people, Psa. 116:14. For the gates are the places
of public resort and business. At this period the Old Testament mind knew
nothing of the songs of praise of the redeemed in heaven. On the other side of
the grave is the silence of death. If the church desires to praise God, it must
continue in life and not die.

Psa. 9:16-17. And, as this 1-strophe says, the church is able to praise God;
for it is rescued from death, and those who desired that death might overtake it,
have fallen a prey to death themselves. Having interpreted the 7-strophe as the
representation of the earlier 0°"0 NP UX we have no need to supply dicendo
or dicturus, as Seb. Schmidt does, before this strophe, but it continues the
praett. preceding the m-strophe, which celebrate that which has just been
experienced. The verb D21 (root 213, whence also 5;?@) signifies originally to
press upon anything with anything flat, to be pressed into, then, as here and in



Psa. 69: 3, 15, to sink in. 17210 7T (pausal form in connection with Mugrash) in
the parallel member of the verse corresponds to the attributive 1Y (cf. 722",
Psa. 7:16). The union of the epicene 77 with ™) by Makkeph proceeds from
the view, that 17 is demonstrative as in Psa. 12: 8: the net there (which they
have hidden). The punctuation, it is true, recognises a relative 77, Psa. 17: 9;

68:29, but it mostly takes it as demonstrative, inasmuch as it connects it
closely with the preceding noun, either by Makkeph (Psa. 32: 8; 62:12; 142: 4;
143: 8) or by marking the noun with a conjunctive accent (Psa. 10: 2; 31: 5;
132:12). The verb -D_I? (Arabic to hang on, adhere to, IV to hold fast to) has

the signification of seizing and catching in Hebrew.

In v. 17 Ben Naphtali points SJ‘er with 4. Jahve is known (part. Niph.); Ben
Asher U713, Jahve has made Himself known (3 pers. praet. Niph. in a
reflexive signification, as in Eze. 38:23). The readings of Ben Asher have
become the textus receptus. That by which Jahve has made Himself known is
stated immediately: He has executed judgment or right, by ensnaring the evil-
doer (D(ij, as in v. 6) in his own craftily planned work designed for the
destruction of Israel. Thus Gussetius has already interpreted it. Dpﬁl is part.
Kal from P2, If it were part. Niph. from 2" the e which occurs elsewhere
only in a few DD verbs, as 072) liquefactus, would be without an example. But
it is not to be translated, with Ges. and Hengst.: “the wicked is snared in the
work of his own hands,” in which case it would have to be pointed UPM 3
praet. Niph.), as in the old versions. Jahve is the subject, and the suffix refers
to the evil-doer. The thought is the same as in Job. 34:11, Isa. 1:31. This figure
of the net, MW7 (from (’Jj: capere), is peculiar to the Psalms that are inscribed
7175. The music, and in fact, as the combination 750 1172 indicates, the
playing of the stringed instruments (Psa. 92: 4), increases here; or the music is
increased after a solo of the stringed instruments. The song here soars aloft to
the climax of triumph.

Psa. 9:18-19. Just as in vv. 8 ff. the prospect of a final universal judgment

was opened up by Jahve’s act of judgment experienced in the present, so here
the grateful retrospect of what has just happened passes over into a confident
contemplation of the future, which is thereby guaranteed. The LXX translates
1290 by amostpagitwoay, Jer. convertantur, a meaning which it may have

(cf. e.g., 2Ch. 18:25); but why should it not be avactpagitwcav, or rather:
avaotpagroovtal, since v. 19 shows that v. 18 is not a wish but a prospect of
that which is sure to come to pass? To be resolved into dust again, to sink
away into nothing (redactio in pulverem, in nihilum) is man’s return to his
original condition, — man who was formed from the dust, who was called into



being out of nothing. To die is to return to the dust, Psa. 104:29, cf. Gen. 3:19,
and here it is called the return to Sheol, as in Job. 30:23 to death, and in

Psa. 90: 3 to atoms, inasmuch as the state of shadowy existence in Hades, the
condition of worn out life, the state of decay is to a certain extent the renewal
(Repristination) of that which man was before he cam into being. As to
outward form 199817 may be compared with 75107 in Psa. 80: 3; the 7 in
both instances is that of the direction or aim, and might very well come before
79I8Y, because this form of the word may signify both ev gdov and €ig &oov

(cf. H'QQQD Jer. 27:16). R. Abba ben Zabda, in Genesis Rabba cap. 50,

explains the double sign of the direction as giving intensity to it: in imum
ambitum orci. The heathen receive the epithet of E'ﬂ"?tf_s r'r:u (which is more
neuter than T'D\d 50:22); for God has not left them without a witness of
Himself, that they could not know of Him, their alienation from God is a
forgetfulness of Him, the guilt of which they have incurred themselves, and
from which they are to turn to God (Isa. 19:22). But because they do not do
this, and even rise up in hostility against the nation and the God of the
revelation that unfolds the plan of redemption, they will be obliged to return to
the earth, and in fact to Hades, in order that the persecuted church may obtain
its longed for peace and its promised dominion. Jahve will at last acknowledge
this ecclesia pressa; and although its hope seems like to perish, inasmuch as it
remains again and again unfulfilled, nevertheless it will not always continue
thus. The strongly accented % rules both members of v. 19, as in 35:19; 38: 2,

and also frequently elsewhere (Ewald § 351, a). ‘ﬂ”:,&__, from 2R to wish, is

one eager to obtain anything = a needy person. The Arabic ‘b4, which means
the very opposite, and according to which it would mean “one who restrains
himself,” viz., because he is obliged to, must be left out of consideration.

Psa. 9:20-21. By reason of the act of judgment already witnessed the prayer
now becomes all the more confident in respect of the state of things which is
still continually threatened. From " the poet takes a leap to [ which, however,
seems to be a substitute for the 2 which one would expect to find, since the
following Psalm begins with 5. David’s 212 (Psa. 3: 8; 7: 7) is taken from
the lips of Moses, Num. 10:35. “Jahve arises, comes, appears” are kindred
expressions in the Old Testament, all of which point to a final personal
appearing of God to take part in human history from which He has now, as it
were, retired into a state of repose becoming invisible to human eyes. Hupfeld
and others wrongly translate “let not man become strong.” The verb 772 does
not only mean to be or become strong, but also to feel strong, powerful,
possessed of power, and to act accordingly, therefore: to defy, Psa. 52: 9, like
T8 defiant, impudent (post-biblical 7177 shamelessness). L1, as in



2Ch. 14:10, is man, impotent in comparison with God, and frail in himself. The
enemies of the church of God are not unfrequently designated by this name,
which indicates the impotence of their pretended power (Isa. 51: 7, 12). David
prays that God may repress the arrogance of these defiant ones, by arising and
manifesting Himself in all the greatness of His omnipotence, after His
forbearance with them so long has seemed to them to be the result of
impotence. He is to arise as the Judge of the world, judging the heathen, while
they are compelled to appear before Him, and, as it were, defile before Him
(‘;5'58), He is to lay TﬁjD on them. If “razor” be the meaning it is
equivocally expressed; and if, according to Isa. 7:20, we associate with it the
idea of an ignominious rasure, or of throat-cutting, it is a figure unworthy of
the passage. The signification master (LXX, Syr., Vulg., and Luther) rests
upon the reading HW']D, which we do not with Thenius and others prefer to the
traditional reading (even Jerome translates: pone, Domine, terrorem eis); for
71731, which according to the Masora is instead of 871113 (like 7921

Hab. 3:17 for &'2:;?3), is perfectly appropriate. Hitzig objects that fear is not a
thing which one lays upon any one; but 71172 means not merely fear, but an
object, or as Hitzig himself explains it in Mal. 2: 5 a “lever,” of fear. It is not
meant that God is to cause them to be overcome with terror ('?8), nor that He
IS to put terror into them (2), but that He is to make them ('? in no way
differing from Psa. 31: 4; 140: 6, Job. 14:13) an object of terror, from which to
their dismay, as the wish is further expressed in v. 21b, they shall come to
know (Hos. 9: 7) that they are mortal men. As in Psa. 10:12; 49:12; 50:21;

64: 6, Gen. 12:13, Job. 35:14, Amo. 5:12, Hos. 7: 2, 1D is followed by an
only half indirect speech, without 3 or . H'QQ has Dag. forte conj.
according to the rule of the P71 "1 (concerning which vid., on 52: 5),
because it is erroneously regarded as an essential part of the text.

Psalm 10

PLAINTIVE AND SUPPLICATORY PRAYER UNDER THE
PRESSURE OF HEATHENISH FOES AT HOME AND ABROAD

10:15 WHY, Jahve, standest Thou afar off,
Why hidest Thou Thyself in times of trouble!?

10: 2 Through the pride of the evil-doer the afflicted burneth with fear,
They are taken in the plots which they have devised.

10: 3 For the evil-doer boasteth of his soul’s desire,
And the covetous renounceth [and] despiseth Jahve.



10: 4 The evil-doer in his scornfulness — : “With nothing will He punish!
There is no God!” is the sum of his thoughts.

10: 5 Sure are his ways at all times;
Far above are Thy judgments, out of his sight;
All his adversaries, he puffeth at them.

10: 6 He saith in his heart: with nothing shall I be moved,
From one generation to another | am he to whom no misfortune comes.

10: 7 Of cursing is his mouth full, and of deceit and oppression,
Under his tongue is trouble and evil.

10: 8 He sitteth in the lurking-places of the villages,
In the secret corners doth he slay the innocent;
His eyes, they lie in wait for the weak.

10: 9 He lieth in wait in the secret corner as a lion in his lair,
He lieth in wait to carry off the afflicted,
He carrieth off the afflicted, drawing him away in his net.

10:10 He croucheth, he cowereth
and there fall into his claws — the weak.

10:11 He saith in his heart: “God hath forgotten,
He hath hidden His face, He hath never seen.”

10:12 P Arise, Jahve; O God lift up Thine hand,
Forget not the sufferer!

10:13 Wherefore should the evil-doer blaspheme the Deity,
Saying in his heart: Thou dost not punish?!

10:14 71 Thou dost indeed see it; for

Thou beholdest trouble and grief, to lay it in Thy hand;
The weak committeth himself to Thee,
Thou art the helper of the orphan.

10:15 ) Break Thou the arm of the evil-doer;

And the wicked man — punish his evil-doing,
that it may vanish before Thee!

10:16 Jahve is King for ever and ever,
The heathen are perished out of His land.

10:17 11 The desire of the sufferers hast Thou heard, Jahve,
Thou didst establish their heart, didst cause Thine ear to hear,

10:18 To obtain justice for the orphan and the oppressed,
That man of the earth may no more terrify.



This Psalm and Psalm 33 are the only ones that are anonymous in the First
book of the Psalms. But Psalm ch. 10 has something peculiar about it. The
LXX gives it with Psalm ch. 9 as one Psalm, and not without a certain amount
of warrant for so doing. Both are laid out in tetrastichs; only in the middle
portion of Psalm ch. 10 some three line strophes are mixed with the four line.
And assuming that the P-strophe, with which Psalm ch. 9 closes, stands in the

place of a D-strophe which one would look for after the "-strophe, then

Psalm 10, beginning with 5, continues the order of the letters. At any rate it
begins in the middle of the alphabet, whereas Psalm ch. 9 begins at the
beginning. It is true the '7-strophe is then followed by strophes without the
letters that come next in order; but their number exactly corresponds to the
letters between 5 and P W, ©1 with which the last four strophes of the Psalm
begin, viz., six, corresponding to the letters 13, 3, O, U, 9, ¥, which are not
introduced acrostically. In addition to this it is to be remarked that Psalm ch. 9
and 10 are most intimately related to one another by the occurrence of rare
expressions, as 117182 mr.szb and =[7T; by the use of words in the same sense,
as U1 and 013; by striking thoughts, as “Jahve doth not forget” and “Avrise;”
and by similarities of style, as the use of the oratio directa instead of obliqua,
Psa. 9:21; 10:13. And yet it is impossible that the two Psalms should be only
one. Notwithstanding all their community of character they are also radically
different. Psalm ch. 9 is a thanksgiving Psalm, Psalm ch. 10 is a supplicatory
Psalm. In the latter the personality of the psalmist, which is prominent in the
former, keeps entirely in the background. The enemies whose defeat

Psalm ch. 9 celebrates with thanksgiving and towards whose final removal it
looks forward are 091, therefore foreign foes; whereas in Psalm ch. 10
apostates and persecutors of his own nation stand in the foreground, and the
012 are only mentioned in the last two strophes. In their form also the two

Psalms differ insofar as Psalm ch. 10 has no musical mark defining its use, and
the tetrastich strophe structure of Psalm 9, as we have already observed, is not
carried out with the same consistency in Psalm 10. And is anything really
wanting to the perfect unity of Psalm 9? If it is connected with Psalm ch. 10
and they are read together uno tenore, then the latter becomes a tail-piece
which disfigures the whole. There are only two things possible: Psalm ch. 10 is
a pendant to Psalm ch. 9 composed either by David himself, or by some other
poet, and closely allied to it by its continuance of the alphabetical order. But
the possibility of the latter becomes very slight when we consider that

Psalm ch. 10 is not inferior to Psalm ch. 9 in the antiquity of the language and
the characteristic nature of the thoughts. Accordingly the mutual coincidences
point to the same author, and the two Psalms must be regarded as “two co-
ordinate halves of one whole, which make a higher unity” (Hitz.). That hard,



dull, and tersely laconic language of deep-seated indignation at moral
abominations for which the language has, as it were, no one word, we detect
also elsewhere in some Psalms of David and of his time, those Psalms, which
we are accustomed to designate as Psalms written in the indignant style (in
grollendem Stil).

Psa. 10: 1-2. The Psalm opens with the plaintive inquiry, why Jahve tarries
in the deliverance of His oppressed people. It is not a complaining murmuring
at the delay that is expressed by the question, but an ardent desire that God
may not delay to act as it becomes His nature and His promise. WJT'?, which
belongs to both members of the sentence, has the accent on the ultima, as e.g.,
before "J21Y in 22: 2, and before 751977 in Exo. 5:22, in order that neither
of the two gutturals, pointed with a, should be lost to the ear in rapid speaking
(vid., on 3: 8, and Luzzatto on Isa. 11: 2,19V {173 "), For according to the
primitive pronunciation (even before the Masoretic) it is to be read: lam h
Adonaj; so that consequently 7 and ¥ are coincident. The poet asks why in the
present hopeless condition of affairs (on 771¥2 vid., on 9:10) Jahve stands in
the distance (Pﬁﬂj:, only here, instead of piﬂjm), as an idle spectator, and
why does He cover (E"?S.?m with orthophonic Dagesh, in order that it may not
be pronounced D"?S_;i;‘n), viz., His eyes, so as not to see the desperate condition
of His people, or also His ears (Lam. 3:56) so as not to hear their supplication.
For by the insolent treatment of the ungodly the poor burns with fear (Ges.,
Stier, Hupf.), not vexation (Hengst.). The assault is a mipwoig, 1Pe. 4:12. The
verb 977 which calls to mind 5277, mupetdg, is perhaps chosen with
reference to the heat of feeling under oppression, which is the result of the
persecution, of the (12) 1IN P"T[ of the ungodly. There is no harshness in
the transition from the singular to the plural, because "J¥ and D7) are
individualising designations of two different classes of men. The subject to
WD is the ©771Y, and the subject to 12U is the D VW, The futures
describe what usually takes place. Those who, apart from this, are afflicted are
held ensnared in the crafty and malicious devices which the ungodly have
contrived and plotted against them, without being able to disentangle
themselves. The punctuation, which places Tarcha by 77, mistakes the relative
and interprets it: “in the plots there, which they have devised.”

Psa. 10: 3-4. The prominent features of the situation are supported by a
detailed description. The praett. express those features of their character that
have become a matter of actual experience. 557, to praise aloud, generally
with the accus., is here used with 9% of the thing which calls forth praise. Far
from hiding the shameful desire or passion (Psa. 112:10) of his soul, he makes



it an object and ground of high and sounding praise, imagining himself to be
above all restraint human or divine. Hupfeld translates wrongly: “and he
blesses the plunderer, he blasphemes Jahve.” But the U7 who persecutes the
godly, is himself a 882, a covetous or rapacious person; for such is the
designation (elsewhere with DX2 Pro. 1:19, or D71 X2 Hab 2: 9) not merely
of one who “cuts off” (Arab. bd, i.e., obtains unjust gain, by trading, but also
by plunder, micovékg. The verb <[71= (here in connection with Mugrash, as
in Num. 23:20 with Tiphcha =]712) never directly signifies maledicere in
biblical Hebrew as it does in the alter Talmudic (whence T/ f272
blasphemy, B. Sanhedrin 56a, and frequently), but to take leave of any one
with a benediction, and then to bid farewell, to dismiss, to decline and abandon
generally, Job. 1: 5, and frequently (cf. the word remercier, abdanken; and the
phrase ““das Zeitliche segnen” = to depart this life). The declaration without a
conjunction is climactic, like Isa. 1: 4, Amo. 4: 5, Jer. 15: 7. |"J, properly to
prick, sting, is sued of utter rejection by word and deed. "*

Inv. 4, “the evil-doer according to his haughtiness” (cf. Pro. 16:18) is nom.
absol., and i:'ﬂ"?tﬁ "R t‘dﬁ‘[f"?@ (contrary to the accentuation) is virtually
the predicate to 1°1112173~72. This word, which denotes the intrigues of the
ungodly, inv. 2, has in this verse, the general meaning: thoughts (from 727,
Arab. zmm, to join, combine), but not without being easily associated with the
secondary idea of that which is subtly devised. The whole texture of his
thoughts is, i.e., proceeds from and tends towards the thought, that he (viz.,
Jahve, whom he does not like to name) will punish with nothing ('?3 the
strongest form of subjective negation), that in fact there is no God at all. This
second follows from the first; for to deny the existence of a living, acting, all-
punishing (in one word: a personal) God, is equivalent to denying the existence
of any real and true God whatever (Ewald).

Psa. 10: 5. This strophe, consisting of only three lines, describes his
happiness which he allows nothing to disturb. The signification: to be lasting
(prop. stiff, strong) is secured to the verb '7'?'[ (whence '7TU) by Job. 20:21. He
takes whatever ways he chooses, they always lead to the desired end; he stands
fast, he neither stumbles nor goes astray, cf. Jer. 12: 1. The Chethib1277
(12777) has no other meaning than that give to it by the Keri (cf. Psa. 24: 6,
58: 8). Whatever might cast a cloud over his happiness does not trouble him:
neither the judgments of God, which are removed high as the heavens out of
his sight, and consequently do not disturb his conscience (cf. Psa. 28: 5,

Isa. 5:12; and the opposite, 18:23), nor his adversaries whom he bloweth upon
contemptuously. Dﬁq is the predicate: altissime remota. And 2 1727, to



breathe upon, does not in any case signify: actually to blow away or down (to
express which :(Lf; or '-')m would be used), but either to “snub,” or, what is
more appropriate to v. 5b, to blow upon them disdainfully, to puff at them, like
1277 in Mal. 1:13, and flare rosas (to despise the roses) in Prudentius. The
meaning is not that he drives his enemies away without much difficulty, but
that by his proud and haughty bearing he gives them to understand how little

they interfere with him.

Psa. 10: 6-7. Then in his boundless carnal security he gives free course to
his wicked tongue. That which the believer can say by reason of his fellowship
with God, mras_-ﬁ; (Psa. 30: 7; 16: 8), is said by him in godless self-
confidence. He looks upon himself in age after age, i.e., in the endless future,
as U2 8D WY, ie., as one who (L as in Isa. 8:20) will never be in evil
case (V72 as in Exo. 5:19, 2Sa. 16: 8). It might perhaps also be interpreted
according to Zec. 8:20, 23 (vid., Kohler, in loc.): in all time to come (it will
come to pass) that | am not in misfortune. But then the personal pronoun ("2
or R777) ought not be omitted; whereas with our interpretation it is supplied
from mmg, and there is no need to supply anything if the clause is taken as an
apposition: in all time to come he who.... In connection with such unbounded
self-confidence his mouth is full of .‘rh& cursing, execratio (not perjury,
perjurium, a meaning the word never has), s‘ﬁDjD, deceit and craft of every
kind, and '[r. oppression, violence. And that which he has under his tongue,

and consequently always in readiness for being put forth (Psa. 140: 4, cf.
66:17), is trouble for others, and in itself matured wickedness. Paul has made
use of this v. 7 in his contemplative description of the corruptness of mankind,
Rom. 3:14.

Psa. 10: 8. The ungodly is described as a lier in wait; and one is reminded by
it of such a state of anarchy, as that described in Hos. 6: 9 for instance. The
picture fixes upon one simple feature in which the meanness of the ungodly
culminates; and it is possible that it is intended to be taken as emblematical
rather than literally. X7 (from TXTT to surround, cf. Arab. Adr, Asr, and
especially Adr) is a farm premises walled in (Arab. hadar, hadar, hadara), then
losing the special characteristic of being walled round it comes to mean
generally a settled abode (with a house of clay or stone) in opposition to a
roaming life in tents (cf. Lev. 25:31, Gen. 25:16). In such a place where men
are more sure of falling into his hands than in the open plain, he lies in wait
(DiLf:, like Arab. g’d Ih, subsedit = insidiatus est ei), murders unobserved him

who had never provoked his vengeance, and his eyes 1325 72915 . 72X to
spie, 37:32, might have been used instead of ]2X; but ]2X also obtains the




meaning, to lie in ambush (Psa. 56: 7, Pro. 1:11, 18) from the primary notion
of restraining one’s self (Arab. dfn, fit. 1. in Beduin Arabic: to keep still, to be
immoveably lost in thought, vid., on Job. 24: 1), which takes a transitive turn
in ]23 “to conceal.” TDJ?T‘,[, the dative of the object, is pointed just as though it
came from 'D'U: Thy host, i.e., Thy church, O Jahve. The pausal form
accordingly is ﬂ:ﬁﬂ, with Segol, in v. 14, not with Tsere as in incorrect
editions. And the appeal against this interpretation, which is found in the plur.
D825 v. 10, is set aside by the fact that this plural is taken as a double
word: host (7 =917 = 917 as in Oba. 1:20) of the troubled ones (Z"%2, not
as Ben-Labrat supposes, for ©"82J, but from 1823 weary, and mellow and
decayed), as the Keri (which is followed by the Syriac version) and the Masora
direct, and accordingly it is pointed D‘&Zj'?f‘,[ with Tsere. The punctuation
therefore sets aside a word which was unintelligible to it, and cannot be
binding on us. There is a verb '[l%‘f which, it is true, does not occur in the Old

Testament, but in the Arabic, from the root Arab. hk, firmus furt, firmum fecit
(whence also Arab. Akl intrans. to be firm, fermé, i.e., closed), it gains the
signification in reference to colour: to be dark (cognate with '?D_T'j, whence

"?"?:;U) and is also transferred to the gloom and blackness of misfortune. ™%

From this an abstract is formed 7717 or 77I7 (like L2IT): blackness,
misfortune, or also of a defective development of the senses: imbecility; and
from this an adjective 72717 = "2917, or also (cf. "7, 725V Eze. 31:15 =
one in a condition of languishing, ﬂ'?_S'J) 125 =251, plur. 082517, after
the form 08117, from "77°7, Ew. § 189, g.

Psa. 10: 9. The picture of the D71, who is become as it were a beast of prey,
is now worked out further. The lustrum of the lion is called ‘[C Jer. 25:38, or
130 Job. 38:40: a thicket, from 5720, which means both to interweave and to
plait over = to cover (without any connection with <[ a thorn, Arab. shok, a
thistle). The figure of the lion is reversed in the second line, the "JZ himself
being compared to the beast of prey and the Dtij to a hunter who drives him
into the pit-fall and when he has fallen in hastens to drag him away (T[IL_VJT, as

in 28: 3, Job. 24:22) in, or by means of (Hos. 11: 4, Job. 40:25), his net, in
which he has become entangled.

Psa. 10:10-11. The comparison to the lion is still in force here and the
description recurs to its commencement in the second strophe, by tracing back
the persecution of the ungodly to its final cause. Instead of the Chethib 727

(72771 perf. consec.), the Kerireads (727" more in accordance with the



Hebrew use of the tenses. Job. 38:40 is the rule for the interpretation. The two
futures depict the settled and familiar lying in wait of the plunderer. True, the
Kal 737 in the signification “to crouch down” finds no support elsewhere; but
the Arab. dakka to make even (cf. Arab. rsd, firmiter inhaesit loco, of the
crouching down of beasts of prey, of hunters, and of foes) and the Arab.
dagga, compared by Hitzig, to move stealthily along, to creep, and dugjeh a
hunter’s hiding-place exhibit synonymous significations. The taneivdoel
abtdv of the LXX is not far out of the way. And one can still discern in it the
assumption that the text is to be read T 77271 : and crushed he sinks

(Aquila: 0 8¢ Macbeic kappbijcetar); but even 137 is not found elsewhere,
and if the poet meant that, why could he not have written [277? (cf. moreover
Jud. 5:27). If 727 is taken in the sense of a position in which one is the least
likely to be seen, then the first two verbs refer to the sculker, but the third
according to the usual schema (as e.g., Psa. 124: 5) is the predicate to E‘&DT'?H
(E‘&DT'?H) going before it. Crouching down as low as possible he lies on the
watch, and the feeble and defenceless fall into his strong ones, 17127¥5, i.e.,
claws. Thus the ungodly slays the righteous, thinking within himself: God has
forgotten, He has hidden His face, i.e., He does not concern Himself about
these poor creatures and does not wish to know anything about them (the
denial of the truth expressed in Psa. 9:13, 19); He has in fact never been one
who sees, and never will be. These two thoughts are blended:; 53 with the perf.
as in Psa. 21: 3, and the addition of HBJ__'? (cf. Psa. 94: 7) denies the possibility
of God seeing now any more than formerly, as being an absolute absurdity.
The thought of a personal God would disturb the ungodly in his doings, he
therefore prefers to deny His existence, and thinks: there is only fate and fate is
blind, only an absolute and it has no eyes, only a notion and that cannot
interfere in the affairs of men.

Psa. 10:12-13. The six strophes, in which the consecutive letters from 2 to
Y are wanting, are completed, and now the acrostic strophes begin again with
PP In contrast to those who have no God, or only a lifeless idol, the psalmist

calls upon his God, the living God, to destroy the appearance that He is not an
omniscient Being, by arising to action. We have more than one name of God
used here; '7& is a vocative just as in Psa. 16: 1; 83: 2; 139:17, 23. He is to lift

up His hand in order to help and to punish (7’ &UJ whence comes the
imperat. {1) = 81, cf. 1107 4: 7, like 7" 1YW Psa. 138: 7 and 1" 1712

Exo. 7: 5 elsewhere). Forget not is equivalent to: fulfil the T'D_(Lj %5 of

Psa. 9:13, put to shame the '7& T'D_(Lj of the ungodly, v. 11! Our translation
follows the Ker7D"1JD. That which is complained of in vv. 3, 4 is put in the



form of a question to God in v. 13: wherefore (77278, instead of which we
find WJT"DS in Num. 22:32, Jer. 9:11, because the following words begin with

letters of a different class) does it come to pass, i.e., is it permitted to come to
pass? On the perf. in this interrogative clause vid., 11: 3. 81717 inquires the

cause, HQ'? the aim, and (123~52 the motive, or in general the reason: on what
ground, since God’s holiness can suffer no injury to His honour? On (‘Jﬁ':m
%5 with "2, the oratio directa instead of obliqua, vid., on Psa. 9:21.

Psa. 10:14. Now comes the confirmation of his cry to God: It is with Him
entirely different from what the ungodly imagine. They think that He will not
punish; but He does see (cf. 2Ch. 24:22), and the psalmist knows and confesses
it: TN (defective = 171" 7] Psa. 35:22), Thou hast seen and dost see what is
done to Thine own, what is done to the innocent. This he supports by a
conclusion a genere ad speciem thus: the trouble which is prepared for others,
and the sorrow (O3, as in Ecc. 7: 3) which they cause them, does not escape
the all-seeing eye of God, He notes it all, to give it into (lay it in) His hand.
“To give anything into any one’s hand” is equivalent to, into his power

(1Ki. 20:28, and frequently); but here God gives (lays) the things which are not
to be administered, but requited, into His own hand. The expression is meant
to be understood according to Psa. 56: 9, cf. Isa. 49:16: He is observant of the
afflictions of His saints, laying them up in His hand and preserving them there
in order, in His own time, to restore them to His saints in joy, and to their
enemies in punishment. Thus, therefore, the feeble and helpless (read HD___'?T'_[ or
7132917; according to the Masoretic text 7291 Thy host, not (72717, which is
contrary to the character of the form, as pausal form for H;J'?U) can leave to
Him, viz., all his burden (ﬁ:?jf, Psa. 55:23), everything that vexes and
disquiets him. Jahve has been and will be the Helper of the fatherless. mn;
stands prominent by way of empbhasis, like Eﬂj& Psa. 9:13, and Bakius rightly

remarks in voce pupilli synecdoche est, complectens omnes illos, qui humanis
praesidiis destituuntur.

Psa. 10:15-16. The desire for Jahve’s interposition now rises again with
fresh earnestness. It is a mistake to regard 77 and 841 as correlative
notions. In the phrase to seek and not find, when used of that which has totally
disappeared, we never have EDT-TI, but always Up: Psa. 37:36, Isa. 41:12,

Jer. 50:20, and frequently. The verb Dj‘j signifies here exactly the same as in
vv. 4, 13, and 9:13: “and the wicked (nom. absol. as in v. 4) — mayst Thou
punish his wickedness, mayst Thou find nothing more of it.” It is not without a
meaning that, instead of the form of expression usual elsewhere (Psa. 37:36,
Job. 20: 8), the address to Jahve is retained: that which is no longer visible to




the eye of God, not merely of man, has absolutely vanished out of existence.
This absolute conquest of evil is to be as surely looked for, as that Jahve’s
universal kingship, which has been an element of the creed of God’s people
ever since the call and redemption of Israel (Exo. 15:18), cannot remain
without being perfectly and visibly realised. His absolute and eternal kingship
must at length be realised, even in all the universality and endless duration
foretold in Zec. 14: 9, Dan. 7:14, Rev. 11:15. Losing himself in the
contemplation of this kingship, and beholding the kingdom of God, the
kingdom of good, as realised, the psalmist’s vision stretches beyond the foes of
the church at home to its foes in general; and, inasmuch as the heathen in Israel
and the heathen world outside of Israel are blended together into one to his
mind, he comprehends them all in the collective name of 0773, and sees the
land of Jahve (Lev. 25:23), the holy land, purified of all oppressors hostile to
the church and its God. It is the same that is foretold by Isaiah (Isa. 52: 1),
Nah. (Nah. 2: 1), and in other passages, which, by the anticipation of faith,
here stands before the mind of the suppliant as an accomplished fact — viz. the
consummation of the judgment, which has been celebrated in the hymnic half
(Psalm 9) of this double Psalm as a judgment already executed in part.

Psa. 10:17-18. still standing on this eminence from which he seems to
behold the end, the poet basks in the realisation of that which has been
obtained in answer to prayer. The ardent longing of the meek and lowly
sufferers for the arising, the parusia of Jahve (Isa. 26: 8), has now been heard
by Him, and that under circumstances which find expression in the following
futt., which have a past signification: God has given and preserved to their
hearts the right disposition towards Himself (]"3i7, as in Psa. 78: 8, Job. 11:13,
Sir. 2:17 stoipdCetv xapdiag, post-biblical ]12 ** and to be understood
according to 1Sa. 7: 3, 2Ch. 20:33, cf. 1127 29 51:12; 78:37; it is equivalent to
“the single eye” in the language of the New Testament), just as, on the other
hand, He has set His ear in the attitude of close attention to their prayer, and
even to their most secret sighings (Z’WQU with ‘,I&, as in Pro. 2: 2; to stiffen
the ear, from :up Arab. gasuba, root M to be hard, rigid, firm from which
we also have 1D, Arab. gsd, LD, Arab. gsh, gsn, cf. on Isa. 21: 7). Itwas a
mutual relation, the design of which was finally and speedily to obtain justice
for the fatherless and oppressed, yea crushed, few, in order that mortal man of
the earth may no longer ('73, asin Isa. 14:21, and in post-biblical Hebrew '?3
and '?:'? instead of |2) terrify. From the parallel conclusion, 9:20, 21, it is to
be inferred that Dﬁ:iﬁ does not refer to the oppressed but to the oppressor, and
is therefore intended as the subject; and then the phrase |"71%i77772 also
belongs to it, as in 17:14, people of the world, 80:14 boar of the woods,




whereas in Pro. 30:14 1"7)87 belongs to the verb (to devour from off the
earth). It is only in this combination that }" 18777722 LIk forms with TWJ'? a
significant paronomasia, by contrasting the conduct of the tyrant with his true
nature: a mortal of the earth, i.e., a being who, far removed from any
possibility of vying with the God who is in heaven, has the earth as his birth-
place. It is not (13T 773, for the earth is not referred to as the material out of
which man is formed, but as his ancestral house, his home, his bound, just as in
the expression of Joh. 6 &v &k tfig yfic, Psa. 3:31 (Lat. ut non amplius terreat
homo terrenus). A similar play of words was attempted before in Psa. 9:20
U3 197708 . The Hebrew verb 1711 signifies both to give way to fear,

Deu. 7:21, and to put in fear, Isa. 2:19, 21; 47:12. It does mean “to defy, rebel
against,” although it might have this meaning according to the Arabic 7d (to
come in the way, withstand, according to which Wetzstein explains |"1713

Job. 30: 6, like Arab. %rd, “a valley that runs slantwise across a district, a
gorge that blocks up the traveller’s way” ™*). It is related to Arab. 7s, to
vibrate, tremble (e.g., of lightning).

Psalm 11

REFUSAL TO FLEE WHEN IN A PERILOUS SITUATION.

11: 1 IN Jahve put I my trust — how say ye to my soul:
“Flee to your mountain [as] a bird!

11: 2 “For, lo, the wicked have bent the bow,
“They have made ready their arrow upon the string,
“To shoot the upright in heart in the dark.

11: 3 “When the pillars are pulled down,
“The righteous — what will he do?!”

11: 4 Jahve in His holy temple,
Jahve, who hath His throne in heaven —
His eyes behold, His eyelids try the children of men.

11: 5 Jahve, He trieth the righteous,
And the wicked and him that loveth violence His soul hateth.

11: 6 Upon the wicked He shall rain snares;
Fire, brimstone, and burning wind is the portion of their cup.

11: 7 For Jahve is righteous, loving righteousness:
The upright shall behold His countenance.

Psalm ch. 11, which likewise confidently sets the all-seeing eye of Jahve
before the ungodly who carry out their murderous designs under cover of the



darkness, is placed after Psalm 10. The life of David (to whom even Hitzig and
Ewald ascribe this Psalm) is threatened, the pillars of the state are shaken, they
counsel the king to flee to the mountains. These are indications of the time
when the rebellion of Absolom was secretly preparing, but still clearly
discernible. Although hurrying on with a swift measure and clear in the
principal thoughts, still this Psalm is not free from difficult points, just as it is
with all the Psalms which contain similar dark passages from the internal
condition of Israel. The gloomy condition of the nation seems to be reflected in
the very language. The strophic plan is not easily discernible; nevertheless we
cannot go far wrong in dividing the Psalm into two seven line strophes with a
two line epiphonema.

Psa. 11: 1-3. David rejects the advice of his friends to save his life by flight.
Hidden in Jahve (Psa. 16: 1; 36: 8) he needs no other refuge. However well-
meant and well-grounded the advice, he considers it too full of fear and is
himself too confident in God, to follow it. David also introduces his friends as
speaking in other passages in the Psalms belonging to the period of the
Absolom persecution, Psa. 3: 3; 4: 7. Their want of courage, which he
afterwards had to reprove and endeavour to restore, showed itself even before
the storm had burst, as we see here. With the words “how can you say” he
rejects their proposal as unreasonable, and turns it as a reproach against them.
If the Chethib, 17772, is adopted, then those who are well-disposed, say to
David, including with him his nearest subjects who are faithful to him: retreat
to your mountain, (ye) birds (712X collective as in Psa. 8: 9; 148:10); or, since
this address sounds too derisive to be appropriate to the lips of those who are
supposed to be speaking here: like birds (comparatio decurtata as in

Psa. 22:14, 58: 9; Job. 24: 5; Isa. 21: 8). T2™T which seems more natural in
connection with the vocative rendering of 712X (cf. Isa. 18: 6 with Eze. 39: 4)
may also be explained, with the comparative rendering, without any need for
the conjecture 712X 1122 77 (cf. Deu. 33:19), as a retrospective glance at the
time of the persecution under Saul: to the mountains, which formerly so
effectually protected you (cf. 1Sa. 26:20; 23:14). But the Kerz, which is
followed by the ancient versions, exchanges 177] for 712, cf 'T‘Iu Isa. 51:23.
Even reading it thus we should not take 712X, which certainly is epicoene, as
vocative: flee to your mountain, O bird (Hitz.); and for this reason, that this
form of address is not appropriate to the idea of those who profer their counsel.
But we should take it as an equation instead of a comparison: fly to your
mountain (which gave you shelter formerly), a bird, i.e., after the manner of a
bird that flies away to its mountain home when it is chased in the plain. But
this Keriappears to be a needless correction, which removes the difficulty of




17713 coming after aIb, by putting another in the place of this synallage
numeri. "%

In v. 2 the faint-hearted ones give as the ground of their advice, the fearful
peril which threatens from the side of crafty and malicious foes. As 7317
implies, this danger is imminent. The perfect overrides the future: they are not
only already in the act of bending the bow, they have made ready their arrow,
i.e., their deadly weapon, upon the string (71577 = 71713, Psa. 21:13, Arab.
watar, from 717", watara, to stretch tight, extend, so that the thing is continued
in one straight line) and even taken aim, in order to discharge it (777]" with '7 of
the aim, as in Psa. 54: 5, with acc. of the object) in the dark (i.e., secretly, like
an assassin) at the upright (those who by their character are opposed to them).
In v. 3 the faint-hearted still further support their advice from the present total
subversion of justice. mmbjﬁ are either the highest ranks, who support the
edifice of the state, according to Isa. 19:10, or, according to Psa. 82: 5,

Eze. 30: 4, the foundations of the state, upon whom the existence and well-
being of the land depends. We prefer the latter, since the king and those who
are loyal to him, who are associated in thought with 2", are compared to the

D10, The construction of the clause beginning with "3 is like Job. 38:41. The

fut. has a present signification. The perf. in the principal clause, as it frequently
does elsewhere (e.g., Psa. 39: 8; 60:11; Gen. 21: 7; Num. 23:10; Job. 12: 9,
2Ki. 20: 9) in interrogative sentences, corresponds to the Latin conjunctive
(here quid fecerit), and is to be expressed in English by the auxiliary verbs:
when the bases of the state are shattered, what can the righteous do? he can do
nothing. And all counter-effort is so useless that it is well to be as far from
danger as possible.

Psa. 11: 4-6. The words of David’s counsellors who fear for him are now
ended. And David justifies his confidence in God with which he began his
song. Jahve sits enthroned above all that takes place on earth that disheartens
those of little faith. At an infinite distance above the earth, and also above
Jerusalem, now in rebellion, is a mp '73_'3, Psa. 18: 7; 29: 9, and in this holy
temple is Jahve, the Holy One. Above the earth are the heavens, and in heaven
is the throne of Jahve, the King of kings. And this temple, this palace in the
heavens, is the place whence issues the final decision of all earthly matters,
Hab. 2:20, Mic. 1: 2. For His throne above is also the super-terrestrial
judgment-seat, 9: 8; 103:19. Jahve who sits thereon is the all-seeing and
omniscient One. 17T prop. to split, cf. cernere, is used here according to its

radical meaning, of a sharp piercing glance. |12 prop. to try metals by fire, of

a fixed and penetrating look that sees into a thing to the foundation of its
inmost nature. The mention of the eyelids is intentional. When we observe a



thing closely or ponder over it, we draw the eyelids together, in order that our
vision may be more concentrated and direct, and become, as it were, one ray
piercing through the object. Thus are men open to the all-seeing eyes, the all-
searching looks of Jahve: the just and the unjust alike. He tries the righteous,
i.e., He knows that in the depth of his soul there is an upright nature that will
abide all testing (Psa. 17: 3, Job. 23:10), so that He lovingly protects him, just
as the righteous lovingly depends upon Him. And His soul hates (i.e., He hates
him with all the energy of His perfectly and essentially holy nature) the evil-
doer and him that delights in the violence of the strong towards the weak. And
the more intense this hatred, the more fearful will be the judgments in which it
bursts forth.

Psa. 11: 7. Ver. 7, which assumes a declaration of something that is near at
hand, is opposed to our rendering the voluntative form of the fut., 71127, as
expressive of a wish. The shorter form of the future is frequently indicative in
the sense of the future, e.g., Psa. 72:13, or of the present, e.g., Psa. 58: 5, or of
the past, Psa. 18:12. Thus it here affirms a fact of the future which follows as a
necessity from vv. 4, 5. Assuming that ©"T2) might be equivalent to 22772,
even then the Hebrew 72, according to the general usage of the language, in
distinction from n'zng, does not denote burning, but black coals. It ought
therefore to have been % AN . Hitzig reads 2712 from 772 ashes; but a
rain of ashes is no medium of punishment. Bottcher translates it “lumps”
according to Exo. 39: 3, Num. 17: 3; but in these passages the word means thin
plates. We adhere to the signification snares, Job. 22:10, cf. 21:17, Pro. 27: 5;
and following the accentuation, we understand it to be a means of punishment
by itself. First of all descends a whole discharge of missiles which render all
attempt at flight impossible, viz., lightnings; for the lightning striking out its
course and travelling from one point in the distance, bending itself like a
serpent, may really be compared to a snare, or noose, thrown down from
above. In addition to fire and brimstone (Gen. 19:24) we have also {11277
1) . The LXX renders it mvedpa kataty(Soc, and the Targum 891070 82T,
procella turbinea. The root is not ’]SJID, which cannot be sustained as a cognate
form of 2717, 2% to burn, but T, which (as 1Sa. 5:10 shows) exactly
corresponds to the Latin aestuare which combines in itself the characteristics
of heat and violent motion, therefore perhaps: a wind of flames, i.e., the deadly
simoom, which, according to the present division of the verse is represented in
connection with 1171221 WY, as the breath of the divine wrath pouring itself
forth like a stream of brimstone, Isa. 30:33. It thus also becomes clear how this
can be called the portion of their cup, i.e., what is adjudged to them as the
contents of their cup which they must drain off. {132 (only found in the




Davidic Psalms, with the exception of 2Ch. 31: 4) is both absolutivus and
constructivus according to Olshausen (8 8§ 108, c, 165, i), and is derived from
manajath, or manawath, which the original feminine termination ath, the final
weak radical being blended with it. According to Hupfeld it is constr.,
springing from {1733, like SIX (in Dan. and Neh.) form {1152, But probably it
is best to regard it as = 571312 or 1171, like 71193 = 11191,

Psa. 11: 7. Thus then Jahve is in covenant with David. Even though he
cannot defend himself against his enemies, still, when Jahve gives free course
to His hatred in judgment, they will then have to do with the powers of wrath
and death, which they will not be able to escape. When the closing distich
bases this different relation of God towards the righteous and the unrighteous
and this judgment of the latter on the righteousness of God, we at once
perceive what a totally different and blessed end awaits the righteous. As Jahve
Himself is righteous, so also on His part (1Sa. 12: 7, Mic. 6: 5, and frequently)
and on the part of man (Isa. 33:15) He loves mpj’s, the works of
righteousness. The object of 27T (= 2TR) stands at the head of the sentence,
asin Psa. 99: 4, cf. 10:14. Inv. 7b TU’ designates the upright as a class, hence
it is the more natural for the predicate to follow in the plur. (cf. Psa. 9: 7,

Job. 8:19) than to precede as elsewhere (Pro. 28: 1, Isa. 16: 4). The rendering:
“His countenance looks upon the upright man” (Hengst. and others) is not a
probable one, just because one expects to find something respecting the end of
the upright in contrast to that of the ungodly. This rendering is also contrary to
the general usage of the language, according to which C7J9 is always used
only as that which is to be seen, not as that which itself sees. It ought to have
been 1713")"Y, Psa. 33:18; 34:16, Job. 36: 7. It must therefore be translated

according to Psa. 17:15; 140:13: the upright (quisquis probus est) shall behold
His countenance. The pathetic form 113732 instead of 17J2 was specially
admissible here, where God is spoken of (as in Deu. 33: 2, cf. Isa. 44:15). It
ought not to be denied any longer that mo is sometimes (e.g., Job. 20:23, cf.
22: 2; 27:23) a dignified singular suffix. To behold the face of God is in itself
impossible to mortals without dying. But when God reveals Himself in love,
then He makes His countenance bearable to the creature. And to enjoy this
vision of God softened by love is the highest honour God in His mercy can
confer on a man; it is the blessedness itself that is reserved for the upright,

Psa. 140:14. It is not possible to say that what is intended is a future vision of
God; but it is just as little possible to say that it is exclusively a vision in this
world. To the Old Testament conception the future mphlTS certainly lost in the
night of Sheol. But faith broke through this night, and consoled itself with a
future beholding of God, Job. 19:26. The redemption of the New Testament
has realised this aspiration of faith, since the Redeemer has broken through the




night of the realm of the dead, has borne on high with Him the Old Testament
saints, and translated them into the sphere of the divine love revealed in
heaven.

Psalm 12

LAMENT AND CONSOLATION
IN THE MIDST OF PREVAILING FALSEHOOD

12: 2 HELP, Jahve, for the godly man ceaseth,
For the faithful have vanished from among the children of men!

12: 3 They speak falsehood one with another,
Flattering lips with a double heart, they speak.

12: 4 May Jahve root out all flattering lips,
The tongue that speaketh great swelling words,

12: 5 Which say: to our tongue we impart strength,
Our lips are with us, who is lord over us?!

12: 6 “Because of the desolation of the afflicted, the sighing of the poor,
“Will I now arise — saith Jahve —
“In safety will I set him who languisheth for it.” —

12: 7 The words of Jahve are pure words,
Silver melted down in the furnace, to the earth,
Purified seven times.

12: 8 Thou, O Jahve, wilt defend them,
Thou wilt preserve him from this generation for ever;

12: 9 The wicked strut about on every side,
When vileness among the children of men is exalted.

Psalm ch. 11 is appropriately followed by Psalm ch. 12, which is of a kindred
character: a prayer for the deliverance of the poor and miserable in a time of
universal moral corruption, and more particularly of prevailing faithlessness
and boasting. The inscription: To the Precentor, on the Octave, a Psalm of
David points us to the time when the Temple music was being established, i.e.,
the time of David — incomparably the best age in the history of Israel, and yet,
viewed in the light of the spirit of holiness, an age so radically corrupt. The
true people of Jahve were even then, as ever, a church of confessors and
martyrs, and the sighing for the coming of Jahve was then not less deep than
the cry “Come, Lord Jesus!” at the present time.

This Psalm ch. 12 together with Psalm ch. 2 is a second example of the way in
which the psalmist, when under great excitement of spirit, passes over into the



tone of one who directly hears God’s words, and therefore into the tone of an
inspired prophet. Just as lyric poetry in general, as being a direct and solemn
expression of strong inward feeling, is the earliest form of poetry: so psalm-
poetry contains in itself not only the mashal, the epos, and the drama in their
preformative stages, but prophecy also, as we have it in the prophetic writings
of its most flourishing period, has, as it were, sprung from the bosom of psalm-
poetry. It is throughout a blending of prophetical epic and subjective lyric
elements, and is in many respects the echo of earlier psalms, and even in some
instances (as e.g., Isaiah 12, Habakkuk 3) transforms itself into the strain of a
psalm. Hence Asaph is called 777777 in 2Ch. 29:30, not from the special
character of his Psalms, but from his being a psalmist in general; for Jeduthun
has the same name given to him in 2Ch. 35:15, and 8ZJ in 1Ch. 25: 2 f. (cf.
npoonrtevelyv, Luk. 1:67) is used directly as an epithet for psalm-singing with
accompaniment — a clear proof that in prophecy the co-operation of a human
element is no less to be acknowledged, that the influence of a divine element in
psalm-poesy.

The direct words of Jahve, and the psalmist’s Amen to them, form the middle
portion of this Psalm — a six line strophe, which is surrounded by four line
strophes.

Psa. 12: 2-3. The sigh of supplication, 72", has its object within itself:
work deliverance, give help; and the motive is expressed by the complaint
which follows. The verb 7122 to complete, means here, as in 7 Psa. :10, to have
an end; and the an. Aey. DD2 is equivalent to D2 in Psa. 77: 9, to come to the
extremity, to cease. It is at once clear from the predicate being placed first in
the plur., that 2721728 in this passage is not an abstractum, as e.g., in

Pro. 13:17; moreover the parallelism is against it, just as in 31:24. 77017 is the
pious man, as one who practises 70T towards God and man. [113%, primary
form 79138 (plur. 71138, whereas from ]1721% we should expect C"J73R), —
used as an adjective (cf. on the contrary Deu. 32:20) here just as in 31:24,

2Sa. 20:19, — is the reliable, faithful, conscientious man, literally one who is

firm, i.e., whose word and meaning is firm, so that one can rely upon it and be
certain in relation to it. "%

We find similar complaints of the universal prevalence of wickedness in

Mic. 7: 2, Isa. 57: 1, Jer. 7:28, and elsewhere. They contain their own
limitation. For although those who complain thus without pharisaic self-
righteousness would convict themselves of being affected by the prevailing
corruption, they are still, in their penitence, in their sufferings for
righteousness’ sake, and in their cry for help, a standing proof that humanity
has not yet, without exception, become a massa perdita. That which the writer




especially laments, is the prevailing untruthfulness. Men speak X710 (= 81
from 871), desolation and emptiness under a disguise that conceals its true
nature, falsehood (Psa. 41: 7), and hypocrisy (Job. 35:13), ¥kactog mpog tov
minciov abtod (LXX, cf. Eph. 4:25, where the greatness of the sin finds its
confirmation according to the teaching of the New Testament: 61t sopév
wMfAov péan). They speak lips of smoothnesses (7112717, plural from 121,
laevitates, or from p'm laevia), i.e., the smoothest, most deceitful language
(accusative of the object as in Isa. 19:18) with a double heart, inasmuch,
namely, as the meaning they deceitfully express to others, and even to
themselves, differs from the purpose they actually cherish, or even (cf.

1Ch. 12:33 251 25 852, and Jam. 1: 8 dlyuyoc, wavering) inasmuch as the
purpose they now so flatteringly put forth quickly changes to the very
opposite.

Psa. 12: 4-5. In this instance the voluntative has its own proper signification:
may He root out (cf. Psa. 109:15, and the oppositive Psa. 11: 6). Flattering lips
and a vaunting tongue are one, insofar as the braggart becomes a flatterer when
it serves his own selfish interest. 1N refers to lips and tongue, which are put
for their possessors. The Hiph. "2 may mean either to impart strength, or
to give proof of strength. The combination with '? not 2, favours the former:
we will give emphasis to our tongue (this is their self-confident declaration).
Hupfeld renders it, contrary to the meaning of the Hiph.: over our tongue we
have power, and Ewald and Olshausen, on the ground of an erroneous
interpretation of Dan. 9:27, render: we make or have a firm covenant with our
tongue. They describe their lips as being their confederates (5% as in

2Ki. 9:32), and by the expression “who is lord over us” they declare
themselves to be absolutely free, and exalted above all authority. If any
authority were to assert itself over them, their mouth would put it down and
their tongue would thrash it into submission. But Jahve, whom this making of
themselves into gods challenges, will not always suffer His own people to be
thus enslaved.

Psa. 12: 6-7. Inv. 6 the psalmist hears Jahve Himself speak; and in v. 7 he
adds his Amen. The two ]72 in v. 6 denote the motive, (1Y the decisive
turning-point from forebearance to the execution of judgment, and 772%" the
divine determination, which has just now made itself audible; cf. Isaiah’s echo
of it, Isa. 33:10. Jahve has hitherto looked on with seeming inactivity and
indifference, now He will arise and place in D", i.e., a condition of safety (cf.
0712 00 Psa. 66: 9), him who languishes for deliverance. It is not to be
explained: him whom he, i.e., the boaster, blows upon, which would be



expressed by 12 "2, cf. Psa. 10: 5; but, with Ewald, Hengstenberg,
Olshausen, and Béttcher, according to Hab. 2: 3, Where'? 1727 occurs in the
sense of panting after an object: him who longs for it. 7°2" is, however, not a
participial adjective = 112", but the fut., and 5 "2 is therefore a relative
clause occupying the place of the object, just as we find the same thing
occurring in Job. 24:19, Isa. 41: 2, 25, and frequently. Hupfeld’s rendering: “in
order that he may gain breath (respiret)* leaves {1" without an object, and
accords more with Aramaic and Arabic than with Hebrew usage, which would
express this idea by 19 733" or 15 11177 .

In v. 7 the announcement of Jahve is followed by its echo in the heart of the
seer: the words (1771128 instead of {11712 by changing the Sheba which
closes the syllable into an audible one, as e.g., in ‘TQS) of Jahve are pure
words, i.e., intended, and to be fulfilled, absolutely as they run without any
admixture whatever of untruthfulness. The poetical 7728 (after the form
171127) serves pre-eminently as the designation of the divine power-words of
promise. The figure, which is indicated in other instances, when God’s word is
said to be 277X (Psa. 18:31,; 119:140, Pro. 30: 5), is here worked out: silver
melted and thus purified }”jtﬁ'? '?"7_3_.72_1 : '?"?S_J signifies either a smelting-pot
from '7'?;.7 Arab. gll, immittere, whence also bD (Hitz.); or, what is more
probable since the language has the epithets 7112 and =712 for this: a
workshop, from '7'79 Arab. ‘Il, operari (prop. to set about a thing), first that
which is wrought at (after the form '?‘SJQ, 5”D3, '?‘:(Lf), then the place where
the work is carried on. From this also comes the Talm. '7”'?3_.7_71 = "1'?;3

manifeste, occurring in the Mishna Rosh ha-Shana 1. 5 and elsewhere, and
which in its first meaning corresponds to the French en effet. ™’

According to this, the % in Vﬂ&'? is not the 5 of property: in a fining-pot built
into the earth, for which }’1&5 without anything further would be an
inadequate and colourless expression. But in accordance with the usual
meaning of TW&'? as a collateral definition it is: smelted (purified) down to the
earth. As Olshausen observes on this subject, “Silver that is purified in the
furnace and flows down to the ground can be seen in every smelting hut; the
pure liquid silver flows down out of the smelting furnace, in which the ore is
piled up.” For it cannot be > of reference: “purified with respect to the earth,”
since |71 does not denote the earth as a material and cannot therefore mean
an earthy element. We ought then to read V:}_tﬁ'?, which would not mean “to a
white brilliancy,” i.e., to a pure bright mass (Bottch.), but “with respect to the
stannum, lead” (vid., on Isa. 1:25). The verb P27 to strain, filter, cause to ooze



through, corresponds to the German seihen, seigen, old High German sihan,
Greek caxkélv, ocaxkilelv), to clean by passing through a cloth as a strainer,
Pu God’s word is solid silver smelted and leaving all impurity behind, and, as
it were, having passed seven times through the smelting furnace, i.e., the purest
silver, entirely purged from dross. Silver is the emblem of everything precious
and pure (vid., Bahr, Symbol. i. 284); and seven is the number indicating the
completion of any process (Bibl. Psychol. S. 57, transl. p. 71).

Psa. 12: 8-9. The supplicatory complaint contained in the first strophe has
passed into an ardent wish in the second; and now in the fourth there arises a
consolatory hope based upon the divine utterance which was heard in the third
strophe. The suffix ém in v. 8a refers to the miserable and poor; the suffix
ennu in v. 8b (him, not: us, which would be pointed 171X, and more
especially since it is not preceded by 1371737) refers back to the man who
yearns for deliverance mentioned in the divine utterance, v. 6. The “preserving
for ever” is so constant, that neither now nor at any future time will they
succumb to this generation. The oppression shall not become a thorough
depression, the trial shall not exceed their power of endurance. What follows
in v. 9 is a more minute description of this depraved generation. 717 is the
generation whole and entire bearing one general character and doing homage
to the one spirit of the age (cf. e.g., Pro. 30:11-14, where the characteristics of
a corrupt age are portrayed). 17 (always without the article, Ew. § 293, a)
points to the present and the character is has assumed, which is again described
here finally in a few outlines of a more general kind than in vv. 3-5. The
wicked march about on every side (T?UFJTI used of going about unopposed
with an arrogant and vaunting mien), when (while) vileness among ('?) the
children of men rises to eminence (277 as in Pro. 11:11, cf. '7(3?; Pro. 29: 2),
s0 that they come to be under its dominion. Vileness is called 1117 from 5]
(cogn. '7'_7'-1) to be supple and lax, narrow, low, weak and worthless. The form
is passive just as is the Talm. D157 (from 5= '?"7_?), and it is the epithet
applied to that which is depreciated, despised, and to be despised; here it is the
opposite of the disposition and conduct of the noble man, 2777, Isa. 32: 8, —a
baseness which is utterly devoid not only of all nobler principles and motives,
but also of all nobler feelings and impulses. The 2 of 0713 is not the

expression of simultaneousness (as e.g., in Pro. 10:25): immediately it is
exalted — for then v. 9 would give expression to a general observation, instead
of being descriptive — but 0712 is equivalent to © 712, only it is intentionally
used instead of the latter, to express a coincidence that is based upon an
intimate relation of cause and effect, and is not merely accidental. The wicked
are puffed up on all sides, and encompass the better disposed on every side as



their enemies. Such is the state of things, and it cannot be otherwise at a time
when men allow meanness to gain the ascendency among and over them, as is
the case at the present moment. Thus even at last the depressing view of the
present prevails in the midst of the confession of a more consolatory hope. The
present is gloomy. But in the central hexastich the future is lighted up as a
consolation against this gloominess. The Psalm is a ring and this central oracle
is its jewel.

Psalm 13

SUPPLIANT CRY OF ONE WHO ISUTTERLY UNDONE

13: 2 HOW long, Jahve, wilt Thou forget me,
How long wilt Thou veil Thy face from me?!

13: 3 How long shall | cherish cares in my soul,
Sorrow in my heart by day?!
How long shall mine enemy be exalted over me?!

13: 4 Look, answer me, Jahve, my God,
Lighten mine eyes, that | fall not asleep in death,

13: 5 That mine enemy may not say: “I have prevailed against him”,
That mine oppressors may not rejoice, when | stumble.

13: 6 And as for me, in Thy mercy do I trust,
My heart shall rejoice at Thy salvation;
I will sing of Jahve, because He hath dealt bountifully with me.

The 07171 of the personal cry with which David opens Psalm ch. 13
harmonizes with ©7]2 of the general lament which he introduces into

Psalm ch. 12; and for this reason the collector has coupled these two Psalms
together. Hitzig assigns Psalm ch. 13 to the time when Saul posted watchers to
hunt David from place to place, and when, having been long and unceasingly
persecuted, David dared to cherish a hope of escaping death only by
indefatigable vigilance and endurance. Perhaps this view is correct. The Psalm
consists of three strophes, or if it be preferred, three groups of decreasing
magnitude. A long deep sigh is followed, as from a relieved breast, by an
already much more gentle and half calm prayer; and this again by the believing
joy which anticipates the certainty of being answered. This song as it were
casts up constantly lessening waves, until it becomes still as the sea when
smooth as a mirror, and the only motion discernible at last is that of the joyous
ripple of calm repose.

Psa. 13: 2-3. The complicated question: till when, how long...for ever (as in
Psa. 74:10; 79: 5; 89:47), is the expression of a complicated condition of soul,



in which, as Luther briefly and forcibly describes it, amidst the feeling of
anguish under divine wrath “hope itself despairs and despair nevertheless
begins to hope.” The self-contradiction of the question is to be explained by
the conflict which is going on within between the flesh and the spirit. The
dejected heart thinks: God has forgotten me for ever. But the spirit, which
thrusts away this thought, changes it into a question which sets upon it the
mark of a mere appearance not a reality: how long shall it seem as though
Thou forgettest me for ever? It is in the nature of the divine wrath, that the
feeling of it is always accompanied by an impression that it will last for ever;
and consequently it becomes a foretaste of hell itself. But faith holds fast the
love that is behind the wrath; it sees in the display of anger only a self-masking
of the loving countenance of the God of love, and longs for the time when this
loving countenance shall be again unveiled to it. Thrice does David send forth
this cry of faith out of the inmost depths of his spirit. To place or set up
contrivances, plans, or proposals in his soul, viz., as to the means by which he
may be able to escape from this painful condition, is equivalent to, to make the
soul the place of such thoughts, or the place where such thoughts are fabricated
(cf. Pro. 26:24). One such XY chases the other in his soul, because he
recognises the vanity of one after another as soon as they spring up. With
respect to the 037" which follows, we must think of these cares as taking

possession of his soul in the night time; for the night leaves a man alone with
his affliction and makes it doubly felt by him. It cannot be proved from

Eze. 30:16 (cf. Zep. 2: 40°7177¥2), that £ like ©3° (Jer. 7:25, short for 01
0717) may mean “daily” (Ew. 8 313, a). /21" does not mean this here, but is the
antithesis to ﬂ'?f'? which is to be supplied in thought in v. 3a. By night he
proposes plan after plan, each one as worthless as the other; and by day, or all
the day through, when he sees his distress with open eyes, sorrow (‘ﬂ.‘l:) isin
his heart, as it were, as the feeling the night leaves behind it and as the direct
reflex of his helpless and hopeless condition. He is persecuted, and his foe is in
the ascendant. 077 is both to be exalted and to rise, raise one’s self, i.e., to rise

to position and arrogantly to assume dignity to one’s self (sich bristen). The
strophe closes with ‘ad-ana which is used for the fourth time.

Psa. 13: 4-5. In contrast to God’s seeming to have forgotten him and to wish
neither to see nor know anything of his need, he prays: 10217 (cf. Isa. 63:15).
In contrast to his being in perplexity what course to take and unable to help
himself, he prays: "J1J, answer me, who cry for help, viz., by the fulfilment of
my prayer as a real, actual answer. In contrast to the triumphing of his foe:

"D "8, in order that the triumph of his enemy may not be made complete

by his dying. To lighten the eyes that are dimmed with sorrow and ready to
break, is equivalent to, to impart new life (Ezr. 9: 8), which is reflected in the



fresh clear brightness of the eye (1Sa. 14:27, 29). The lightening light, to
which T1"R7T points, is the light of love beaming from the divine countenance,
Psa. 31:17. Light, love, and life are closely allied notions in the Scriptures. He,
upon whom God looks down in love, continues in life, new powers of life are
imparted to him, it is not his lot to sleep the death, i.e., the sleep of death,

Jer. 51:39, 57, cf. Psa. 76: 6. {11727 is the accusative of effect or sequence: to
sleep so that the sleep becomes death (LXX €i¢ 6dvatov), Ew. § 281, e. Such is
the light of life for which he prays, in order that his foe may not be able at last
to say 1°7192" (with accusative object, as in Jer. 38: 5) =1 "3,

Psa. 129: 2, Gen. 32:26, | am able for him, a match for him, I am superior to
him, have gained the mastery over him. "2, on account of the future which
follows, had better be taken as temporal (quum) than as expressing the reason
(quod), cf. "237 1113, 38:17.

Psa. 13: 6. Three lines of joyous anticipation now follow the five of lament
and four of prayer. By "JX1 he sets himself in opposition to his foes. The latter
desire his death, but he trusts in the mercy of God, who will turn and terminate
his affliction. 2 M2 denotes faith as clinging fast to God, just as = 1017
denotes it as confidence which hides itself in Him. The voluntative '7;1: pre-
supposes the sure realisation of the hope. The perfect in v. 6¢ is to be properly
understood thus: the celebration follows the fact that inspires him to song. bR
5?;3 to do good to any one, as in Psa. 116: 7; 119:17, cf. the radically cognate
('7SJ) 7123 Psa. 57: 3. With the two iambics gamal’alaj the song sinks to rest. In

the storm-tossed soul of the suppliant all has now become calm. Though it rage
without as much now as ever — peace reigns in the depth of his heart.

Psalm 14

THE PREVAILING CORRUPTION
AND THE REDEMPTION DESIRED

14: 1 THE fool hath said in his heart: “There is no God”;
Corrupt, abominable are their doings,
There is none that doeth good.

14: 2 Jahve looketh down from heaven upon the children of men
To see if there be any that have understanding,
If any that seek after God.

14: 3 They are all fallen away, altogether they are corrupt,
There is none that doeth good,
Not even one.



14: 4 “Are they so utterly devoid of understanding,
all the workers of iniquity,
Who eating up my people, eat up bread,
They call not on Jahve?”

14: 5 Then were they in great fear,
For God is in the righteous generation.

14: 6 Would ye bring to shame the counsel of the afflicted,
For Jahve is indeed his refuge!

14: 7 Oh that the salvation of Israel were come out of Zion!
When Jahve turneth the captivity of His people,
Jacob shall rejoice, Israel shall be glad.

Just as the general lamentation of Psalm ch. 12 assumes a personal character in
Psalm ch. 13, so in Psalm ch. 14 it becomes again general; and the personal
desire "2 '72:, 13: 6, so full of hope, corresponds to DPSJj '7;:, which is
extended to the whole people of God in Psa. 14: 7. Moreover, Psalm ch. 14, as
being a gloomy picture of the times in which the dawn of the divine day is
discernible in the background, is more closely allied to Psalm ch. 12 than to
Psalm ch. 13, although this latter is not inserted between them without some
recognised reason. In the reprobation of the moral and religious character of
the men of the age, which Psalm ch. 14 has in common with Psalm ch. 12, we
at once have a confirmation of the 717°. But Psa. 14: 7 does not necessitate

our coming down to the time of the Exile.

In Psalm 53 we find this Psalm which is Jehovic, occurring again as Elohimic.
The position of Psalm ch. 14 in the primary collection favours the
presumption, that it is the earlier and more original composition. And since
this presumption will bear the test of a critical comparison of the two Psalms,
we may leave the treatment of Psalm 53 to its proper place, without bringing it
forward here. It is not as though Psalm ch. 14 were intact. It is marked out as
seven three-line verses, but vv. 5 and 6, which ought to be the fifth and sixth
three lines, are only two; and the original form appears to be destroyed by
some deficiency. The difficulty is got over in Psalm 53, by making the two
two-line verses into one three-line verse, so that it consists only of six three-
line verses. And in that Psalm the announcement of judgment is applied to
foreign enemies, a circumstance which has influenced some critics and led
them astray in the interpretation of Psalm 14.

Psa. 14: 1. The perfect 728, as in Psa. 1: 1; 10: 3, is the so-called abstract
present (Ges. 8§ 126, 3), expressing a fact of universal experience, inferred from
a number of single instances. The Old Testament language is unusually rich in
epithets for the unwise. The simple, "2, and the silly, 5‘D3, for the lowest



branches of this scale; the fool, '7"7:73, and the madman, '7'?%7, the uppermost.
In the middle comes the notion of the simpleton or maniac, 723, — a word
from the verbal stem ©2) which, according as that which forms the centre of
the group of consonants lies either in 2J (Genesis S. 636), or in 52 (comp.
52, D, D, 51p), signifies either to be extended, to relax, to become

frail, to wither, or to be prominent, eminere, Arab. nabula; so that
consequently '?3; means the relaxed, powerless, expressed in New Testament
language: mvedpa obk Eyovra. Thus Isaiah (Isa. 32: 6) describes the '73' “a
simpleton speaks simpleness and his heart does godless things, to practice
tricks and to say foolish things against Jahve, to leave the soul of the hungry
empty, and to refuse drink to the thirsty.” Accordingly 'DDT; is the synonym of
}”'? the scoffer (vid., the definition in Pro. 21:24). A free spirit of this class is
reckoned according to the Scriptures among the empty, hollow, and devoid of
mind. The thought, i:'ﬂ"?tﬁ 1", which is the root of the thought and action of
such a man, is the climax of imbecility. It is not merely practical atheism, that
is intended by this maxim of the 5;1;. The heart according to Scripture
language is not only the seat of volition, but also of thought. The '73T; IS not
content with acting as though there were no God, but directly denies that there
isa God, i.e., a personal God. The psalmist makes this prominent as the very
extreme and depth of human depravity, that there can be among men those
who deny the existence of a God. The subject of what follows are, then, not
these atheists but men in general, among whom such characters are to be
found: they make the mode of action, (their) doings, corrupt, they make it
abominable. 7992, a poetical brevity of expression for 0i119"5, belongs to
both verbs, which have Tarcha and Mercha (the two usual conjunctives of
Mugrash) in correct texts; and is in fact not used as an adverbial accusative
(Hengstenberg and others), but as an object, since 1M is just the word that
is generally used in this combination with 7'7 '7;.7 Zep. 3: 7 or, what is the
same thing, 5777 Gen. 6:12; and 2" D57 (cf. 1Ki. 21:26) is only added to give
a superlative intensity to the expression. The negative: “there is none that
doeth good” is just as unrestricted as in Psa. 12: 2. But further on the psalmist
distinguishes between a P"TX 7117, which experiences this corruption in the
form of persecution, and the corrupt mass of mankind. He means what he says
of mankind as kdopog, in which, at first the few rescued by grace from the
mass of corruption are lost sight of by him, just as in the words of God,

Gen. 6: 5, 12. Since it is only grace that frees any from the general corruption,
it may also be said, that men are described just as they are by nature; although,
be it admitted, it is not hereditary sin but actual sin, which springs up from it,
and grows apace if grace do not interpose, that is here spoken of.



Psa. 14: 2. The second tristich appeals to the infallible decision of God
Himself. The verb '-'}P\dﬂ means to look forth, by bending one’s self forward.
It is the proper word for looking out of a window, 2Ki. 9:30 (cf. Niph.

Jud. 4:28, and frequently), and for God’s looking down from heaven upon the
earth, Psa. 102:20, and frequently; and it is cognate and synonymous with
U’S}DT{, Psa. 33:13, 14; cf. moreover, Son. 2: 9. The perf. is used in the sense

of the perfect only insofar as the divine survey is antecedent to its result as
giveninv. 3. Just as m*mﬁrf reminds one of the history of the Flood, so does
s‘ﬁ&j'? of the history of the building of the tower of Babel, Gen. 11: 5, cf.
18:21. God’s judgment rests upon a knowledge of the matter of fact, which is
represented in such passages after the manner of men. God’s all-seeing, all-
piercing eyes scrutinise the whole human race. Is there one who shows
discernment in thought and act, one to whom fellowship with God is the
highest good, and consequently that after which he strives? — this is God’s
question, and He delights in such persons, and certainly none such would
escape His longing search. On r:*r,r"va_s'ns, Tov O¢dv, vid., Ges. § 117, 2.

Psa. 14: 3. The third tristich bewails the condition in which He finds
humanity. The universality of corruption is expressed in as strong terms as
possible. 53 they all (lit., the totality); 1°177" with one another (lit., in its or

oy

their unions, i.e., universi); TR™C1 178 not a single one who might form an
exception. 710 (probably not 3 praet. but partic., which passes at once into the

finite verb) signifies to depart, viz., from the ways of God, therefore to fall
away (omootdng). T'r'?tjs;, as in Job. 15:16, denotes the moral corruptness as a

becoming sour, putrefaction, and suppuration. Instead of TTIR™01 ™8, the
LXX translates obk totiv mg evdg (as though it were TR, which is the

more familiar form of expression). Paul quotes the first three verses of this
Psalm (Rom. 3:10-12) in order to show how the assertion, that Jews and
heathen all are included under sin, is in accordance with the teaching of
Scripture. What the psalmist says, applies primarily to Israel, his immediate
neighbours, but at the same time to the heathen, as is self-evident. What is
lamented is neither the pseudo-Israelitish corruption in particular, nor that of
the heathen, but the universal corruption of man which prevails not less in
Israel than in the heathen world. The citations of the apostle which follow his
quotation of the Psalm, from tdgog &vewyuévog to amévovtt t@dv dOaAuGY
abt@dv were early incorporated in the Psalm in the Koivrj of the LXX. They
appear as an integral part of it in the Cod. Alex., in the Greco-Latin Psalterium
Vernonense, and in the Syriac Psalterium Mediolanense. They are also found
in Apollinaris’ paraphrase of the Psalms as a later interpolation; the Cod. Vat.
has them in the margin; and the words cVvtpiupa kol todaimwpio v tailc



0601¢ abt@v have found admittance in the translation, which is more
Rabbinical than Old Hebrew, 07"27772 U7 D127 D7 '71?; even in a Hebrew
codex (Kennicott 649). Origen rightly excluded this apostolic Mosaic work of
Old Testament testimonies from his text of the Psalm; and the true
representation of the matter is to be found in Jerome, in the preface to the xvi.
book of his commentary on Isaiah. "%

Psa. 14: 4. Thus utterly cheerless is the issue of the divine scrutiny. It ought
at least to have been different in Israel, the nation of the positive revelation.
But even there wickedness prevails and makes God’s purpose of mercy of
none effect. The divine outburst of indignation which the psalmist hears here,
is applicable to the sinners in Israel. Also in Isa. 3:13-15 the Judge of the world
addresses Himself to the heads of Israel in particular. This one feature of the
Psalm before us is raised to the consistency of a special prophetic picture in the
Psalm of Asaph, 82. That which is here clothed in the form of a question, 197’
%517, is reversed into an assertion in v. 5 of that Psalm. It is not to be
translated: will they not have to feel (which ought to be 1277"); but also not as
Hupfeld renders it: have they not experienced. “Not to know” is intended to be
used as absolutely in the signification non sapere, and consequently
insipientem esse, as it is in Psa. 82: 5; 73:22; 92: 7, Isa. 44:18, cf. 9, 45:20, and
frequently. The perfect is to be judged after the analogy of novisse (Ges. 8 126,
3), therefore it is to be rendered: have they attained to no knowledge, are they
devoid of all knowledge, and therefore like the brutes, yea, according to

Isa. 1: 2, 3 even worse than the brutes, all the workers of iniquity? The two
clauses which follow are, logically at least, attributive clauses. The
subordination of 7% 1921 to the participle as a circumstantial clause in the
sense of 0% 983 is syntactically inadmissible; neither can 15 1921,
with Hupfeld, be understood of a brutish and secure passing away of life; for,
as Olshausen, rightly observes Eﬂ'? '7:_113 does not signify to feast and carouse,
but simply to eat, take a meal. Hengstenberg correctly translates it “who eating
my people, eat bread,” i.e., who think that they are not doing anything more
sinful, — indeed rather what is justifiable, irreproachable and lawful to them,
— than when they are eating bread; cf. the further carrying out of this thought
in Mic. 3: 1-3 (especially v. 3 extr.: “just as in the pot and as flesh within the
caldron.”). Instead of 1872 %5 77 Jeremiah says in Jer. 10:21 (cf. however,
10:25): ﬁwjj K5 17087 . The meaning is like that in Hos. 7: 7. They do not
pray as it becomes man who is endowed with mind, therefore they are like
cattle, and act like beasts of prey.

Psa. 14: 5. When Jahve thus bursts forth in scorn His word, which never fails
in its working, smites down these brutish men, who are without knowledge and



conscience. The local demonstrative i:u is used as temporal in this passage
just as in Psa. 66: 6, Hos. 2:17, Zep. 1:14, Job. 23: 7; 35:12, and is joined with
the perfect of certainty, as in Psa. 36:13, where it has not so much a temporal
as a local sense. It does not mean “there = at a future time,” as pointing into the
indefinite future, but “there = then,” when God shall thus speak to them in His
anger. Intensity is here given to the verb 772 by the addition of a substantival
object of the same root, just as is frequently the case in the more elevated style,
e.g., Hab. 3: 9; and as is done in other cases by the addition of the adverbial
infinitive. Then, when God’s long-suffering changes into wrath, terror at His
judgement seizes them and they tremble through and through. This judgment
of wrath, however, is on the other hand a revelation of love. Jahve avenges and
thus delivers those whom He calls "2 (My people); and who are here called
P8 737, the generation of the righteous, in opposition to the corrupted
humanity of the time (Psa. 12: 8), as being conformed to the will of God and
held together by a superior spirit to the prevailing spirit of the age. They are so
called inasmuch as 71177 passes over from the signification generatio to that of
genus hominum here and also elsewhere, when it is not merely a temporal, but
a moral notion; cf. Psa. 24: 6; 83:15; 112: 2, where it uniformly denotes the
whole of the children of God who are in bondage in the world and longing for
deliverance, not Israel collectively in antithesis to the Scythians and the
heathen in general (Hitzig).

Psa. 14: 6. The psalmist himself meets the oppressed full of joyous
confidence, by reason of the self-manifestation of God in judgment, of which
he is now become so confident and which so fills him with comfort. Instead of
the sixth tristich, which we expected, we have another distich. The Hiph.
W27 with a personal object signifies: to put any one to shame, i.e., to bring it
about that any one must be ashamed, e.g., Psa. 44: 8 (cf. 53: 6, where the
accusative of the person has to be supplied), or absolutely: to act shamefully,
as in the phrase used in Proverbs, "2 12 (a prodigal son). It appears only
here with a neuter accusative of the object, not in the signification to defame
(Hitz.), — a meaning it never has (not even in Pro. 13: 5, where it is blended
with w‘&:ﬂ to make stinking, i.e., a reproach, Gen. 34:30), — but to
confound, put to shame = to frustrate (Hupf.), which is at once the most natural
meaning in connection with IXJ. But it is not to be rendered: ye put to shame,
because..., for to what purpose is this statement with this inapplicable reason in
support of it? The fut. 12 is used with a like shade of meaning as in

Lev. 19:17, and the imperative elsewhere; and "2 gives the reason for the

tacitly implied clause, or if a line is really lost from the strophe, the lost clause
(cf. Isa. 8: 9 f.): ye will not accomplish it. TX Y is whatsoever the pious man,



who as such suffers reproach, plans to do for the glory of his God, or even in
accordance with the will of his God. All this the children of the world, who are
in possession of worldly power, seek to frustrate; but viewed in the light of the
final decision their attempt is futile: Jahve is his refuge, or, literally the place
whither he flees to hide himself and finds a hiding or concealment ('7’:;:_, Arab.

dall, 7710, Arab. sitr, Arabic also dra). 17701112 has an orthophonic Dag., which
obviates the necessity for the reading 17707173 (cf. D"?_:(E Psa. 10: 1, 1:(
Psa. 34: 1, 1@:)'2 Psa. 105:22, and similar instances).

Psa. 14: 7. This tristich sounds like a liturgical addition belonging to the time
of the Exile, unless one is disposed to assign the whole Psalm to this period on
account of it. For elsewhere in a similar connection, as e.g., in Psalm 126,
£172W 271 means to turn the captivity, or to bring back the captives. 27$ has
here, — as in Psa. 126: 4, Nah. 2: 3 (followed by 1)), cf. Eze. 47: 7, the Kal
being preferred to the Hiph. 2°WT (Jer. 32:44; 33:11) in favour of the
alliteration with 1120 (from 721 to make any one a prisoner of war), —a
transitive signification, which Hengstenberg (who interprets it: to turn back, to
turn to the captivity, of God’s merciful visitation), vainly hesitates to admit.
But Isa. 66: 6, for instance, shows that the exiles also never looked for
redemption anywhere but from Zion. Not as though they had thought, that
Jahve still dwelt among the ruins of His habitation, which indeed on the
contrary was become a ruin because He had forsaken it (as we read in
Ezekiel); but the moment of His return to His people is also the moment when
He entered again upon the occupation of His sanctuary, and His sanctuary,
again appropriated by Jahve even before it was actually reared, is the spot
whence issues the kindling of the divine judgment on the enemies of Israel, as
well as the spot whence issues the brightness of the reverse side of this
judgment, viz., the final deliverance, hence even during the Exile, Jerusalem is
the point (the kibla) whither the eye of the praying captive was directed,

Dan. 6:11. There would therefore be nothing strange if a psalm-writer
belonging to the Exile should express his longing for deliverance in these
words: who gives = oh that one would give = oh that the salvation of Israel
were come out of Zion! But since 112 211 also signifies metaphorically to
turn misfortune, as in Job. 42:10, Eze. 16:53 (perhaps also in Psa. 85: 2, cf. v.
5), inasmuch as the idea of i‘ﬂ:t&f has been generalised exactly like the German
“Elend,” exile (Old High German elilenti = sojourn in another country,
banishment, homelessness), therefore the inscribed 7175 cannot be called in
question from this quarter. Even Hitzig renders: “if Jahve would but turn the
misfortune of His people,” regarding this Psalm as composed by Jeremiah
during the time the Scythians were in the land. If this rendering is possible, and




that it is is undeniable, then we retain the inscription 7175, And we do so the
more readily, as Jeremiah’s supposed authorship rests upon a non-recognition
of his reproductive character, and the history of the prophet’s times make no
allusion to any incursion by the Scythians.

The condition of the true people of God in the time of Absolom was really a
1720 in more than a figurative sense. But we require no such comparison with
contemporary history, since in these closing words we have only the gathering
up into a brief form of the view which prevails in other parts of the Psalm, viz.,
that the “righteous generation” in the midst of the world, and even of the so-
called Israel, finds itself in a state of oppression, imprisonment, and bondage.
If God will turn this condition of His people, who are His people indeed and of
a truth, then shall Jacob rejoice and Israel be glad. It is the grateful duty of the
redeemed to rejoice. — And how could they do otherwise!

Psalm 15

THE CONDITIONS OF ACCESS TO GOD

15: 1 JAHVE, who may sojourn in Thy tabernacle,
Who may dwell on Thy holy mountain?

15: 2 He that walketh uprightly, and worketh righteousness,
And speaketh truth in his heart.

15: 3 That taketh not slander upon his tongue,
Nor doeth evil to his companion,
Nor bringeth a reproach upon his neighbour;

15: 4 That is displeasing in his own eyes, to be despised,
But those who fear Jahve he honoureth;
He sweareth to [his own] hurt — he changeth not.

15: 5 He putteth not out his money to usury,
And taketh not a bribe against the innocent —
He that doeth these things shall never be moved.

The preceding Psalm distinguished P75 7117, a righteous generation, from
the mass of the universal corruption, and closed with a longing for the
salvation out of Zion. Psalm ch. 15 answers the question: who belongs to this
P78 7117, and whom shall the future salvation avail? Psalm 24, composed in
connection with the removal of the Ark to Zion, is very similar. The state of
mind expressed in this Psalm exactly corresponds to the unhypocritical piety
and genuine lowliness which were manifest in David in their most beauteous
light on that occasion; cf. v. 4b with 2Sa. 6:19; v. 4a with 2Sa. 6:21 f. The fact,
however, that Zion (Moriah) is called simply $'_[p.'_r T inv. 1, rather favours



the time of the Absolomic exile, when David was cut off from the sanctuary of
his God, whilst it was in the possession of men the very opposite of those
described in this Psalm (vid., 4: 6). Nothing can be maintained with any
certainty except that the Psalm assumes the elevation of Zion to the special
designation of “the holy mountain” and the removal of the Ark to the '?J&

erected there (2Sa. 6:17). Isa. 33:13-16 is a fine variation of this Psalm.

Psa. 15: 1-2. That which is expanded in the tristichic portion of the Psalm, is
all contained in this distichic portion in nuce. The address to God is not merely
a favourite form (Hupfeld), but the question is really, as its words imply,
directed to God. The answer, however, is not therefore to be taken as a direct
answer from God, as it might be in a prophetical connection: the psalmist
addresses himself to God in prayer, he as it were reads the heart of God, and
answers to himself the question just asked, in accordance with the mind of
God. 772 and pu which are usually distinguished from each other like
napotkElv and katotkelv in Hellenistic Greek, are alike in meaning in this
instance. It is not a merely temporary 1112 (Psa. 61: 5), but for ever, that is
intended. The only difference between the two interchangeable notions is this,
the one denotes the finding of an abiding place of rest starting from the idea of
a wandering life, the other the possession of an abiding place of rest starting
from the idea of settled family life. ™

The holy tabernacle and the holy mountain are here thought of in their spiritual
character as the places of the divine presence and of the church of God
assembled round the symbol of it; and accordingly the sojourning and dwelling
there is not to be understood literally, but in a spiritual sense. This spiritual
depth of view, first of all with local limitations, is also to be found in

Psa. 27: 4, 5; Psa. 61: 5. This is present even where the idea of earnestness and
regularity in attending the sanctuary rises in intensity to that of constantly
dwelling therein, Psa. 65: 5; 84: 4-5; while elsewhere, as in Psa. 24: 3, the
outward materiality of the Old Testament is not exceeded. Thus we see the
idea of the sanctuary at one time contracting itself within the Old Testament
limits, and at another expanding more in accordance with the spirit of the New
Testament; since in this matter, as in the matter of sacrifice, the spirit of the
New Testament already shows signs of life, and works powerfully through its
cosmical veil, without that veil being as yet rent. The answer to the question,
so like the spirit of the New Testament in its intention, is also itself no less
New Testament in its character: Not every one who saith Lord, Lord, but they
who do the will of God, shall enjoy the rights of friendship with Him. But His
will concerns the very substance of the Law, viz., our duties towards all men,
and the inward state of the heart towards God.




In the expression C721] ‘['ﬂﬂ (here and in Pro. 28:18), 021 is either a closer
definition of the subject: one walking as an upright man, like '7'3j '['777[ one
going about as a slanderer, cf. ':'['?Tf AW Mic. 2: 7 “the upright as one
walking;” or it is an accusative of the object, as in 11D TX ’['?‘m Isa. 33:15:
one who walks uprightness, i.e., one who makes uprightness his way, his mode
of action; since 07271 may mean integrum = integritas, and this is strongly
favoured by 72012 C’D_'?ﬁ, which is used interchangeably with it in

Psa. 84:12 (those who walk in uprightness). Instead of T2 TX WY we have
the poetical form of expression P7TX SV | The characterising of the outward
walk and action is followed in v. 2b by the characterising of the inward nature:
speaking truth in his heart, not: with his heart (not merely with his mouth); for
in the phrase :'?3 72K, 2 is always the Beth of the place, not of the
instrument — the meaning therefore is: it is not falsehood and deceit that he
thinks and plans inwardly, but truth (Hitz.). We have three characteristics here:
a spotless walk, conduct ordered according to God’s will, and a truth-loving
mode of thought.

Psa. 15: 3-5. The distich which contains the question and that containing the
general answer are now followed by three tristichs, which work the answer out
in detail. The description is continued in independent clauses, which, however,
have logically the value of relative clauses. The perff. have the signification of
abstract presents, for they are the expression of tried qualities, of the habitual
mode of action, of that which the man, who is the subject of the question,
never did and what consequently it is not his wont to do. '7;j means to go
about, whether in order to spie out (which is its usual meaning), or to gossip
and slander (here, and the Piel in 2Sa. 19:28; cf. '73_j, '7'3,?). Instead ﬁ:(ﬁ'?:
we have 1:@'2"?3 (with Dag. in the second 5, in order that it may be read with
emphasis and not slurred over ™'%), because a word lies upon the tongue ere it
IS uttered, the speaker brings it up as it were from within on to his tongue or
lips, Psa. 16: 4; 50:16, Eze. 36: 3. The assonance of 177 171977 is well
conceived. To do evil to him who is bound to us by the ties of kindred and
friendship, is a sin which will bring its own punishment. Zﬁr/j is also the
parallel word to 7 in Exo. 32:27. Both are here intended to refer not merely
to persons of the same nation; for whatever is sinful in itself and under any
circumstances whatever, is also sinful in relation to every man according to the
morality of the Old Testament. The assertion of Hupfeld and others that mu in
conjunction with 1271 means efferre = effari, is opposed by its combination
with 9% and its use elsewhere in the phrase 727 8] “to bear reproach”
(Psa. 69: 8). It means (since ) is just as much tollere as ferre) to bring



reproach on any one, or load any one with reproach. Reproach is a burden
which is more easily put on than cast off; audacter calumniare, semper aliquid
haeret.

In v. 4a the interpretation “he is little in his own eyes, despised,” of which
Hupfeld, rejecting it, says that Hitzig has picked it up out of the dust, is to be
retained. Even the Targ., Saad., Aben-Ezra, Kimchi, Urbino (in his Grammar,
70 '77[&) take 172702 172J together, even though explaining it differently,
and it is accordingly accented by Baer D727 [ 17°D2 7720 (Mahpach, Asla
Legarme, Rebia magnum). "

God exalts him who is 1"7"D2 1912, 1Sa. 15:17. David, when he brought up the
ark of his God, could not sufficiently degrade himself ('9]?;), and appeared
)2 52, 2Sa. 6:22. This lowliness, which David also confesses in
Psalm 131, is noted here and throughout the whole of the Old Testament, e.g.,
Isa. 57:15, as a condition of being well-pleasing before God,; just as it is in
reality the chief of all virtues. On the other hand, it is mostly translated either,
according to the usual accentuation, with which the Beth of 17792 is
dageshed: the reprobate is despised in his eyes (Rashi, Hupf.), or in accordance
with the above accentuation: despised in his eyes is the reprobate (Maurer,
Hengst., Olsh., Luzzatto); but this would say but little, and be badly expressed.
For the placing together of two participles without an article, and moreover of
similar meaning, with the design of the one being taken as subject and the
other as predicate, is to be repudiated simply on the ground of style; and the
difference among expositors shows how equivocal the expression is.

On the other hand, when we translate it: “despicable is he in his own eyes,
worthy to be despised” (Ges. § 134, 1), we can appeal to 14: 1, where ﬂs‘n’m‘ufﬂ
is intensified just in the same way by 12" UF1T, as 1727 is here by ON23; cf.
also Gen. 30:31, Job. 31:23, Isa. 43: 4. The antithesis of v. 4b to v. 4a is also
thus fully met: he himself seems to himself unworthy of any respect, whereas
he constantly shows respect to others; and the standard by which he judges is
the fear of God. His own fear of Jahve is manifest from the self-denying
strictness with which he performs his vows. This sense of Djﬂ'? SJ_TNL?J IS
entirely misapprehended when it is rendered: he swears to his neighbour (V7 =
871), which ought to be WJSZT'?, or: he swears to the wicked (and keeps to what
he has thus solemnly promised), which ought to be Dj'?; for to what purpose
would be the omission of the elision of the article, which is extremely rarely
(Psa. 36: 6) not attended to in the classic style of the period before the Exile?
The words have reference to Lev. 5: 4: if any one swear, thoughtlessly
pronouncing :“O_'F['? ik Dj.‘j'ﬁ, to do evil or to do good, etc. The subject




spoken of is oaths which are forgotten, and the forgetting of which must be
atoned for by an asham, whether the nature of the oath be something
unpleasant and injurious, or agreeable and profitable, to the person making the
vow. The retrospective reference of D775 to the subject is self-evident; for to
injure another is indeed a sin, the vowing and performance of which, not its
omission, would require to be expiated. On U777 = 8777 vid., Ges. § 67,
rem. 6. The hypothetical antecedent (cf. e.g., 2Ki. 5:13) is followed by 712"
&5'} is an apodosis. The verb 717217 is native to the law of vows, which, if any
one has vowed an animal in sacrifice, forbids both changing it for its money
value (ﬂ"?f]n) and exchanging it for another, be it 212 Y7718 U732 21D,
Lev. 27:10, 33. The psalmist of course does not use these words in the
technical sense in which they are used in the Law. Swearing includes making a
vow, and 712° %5 disavows not merely any exchanging of that which was
solemnly promised, but also any alteration of that which was sworn: he does
not misuse the name of God in anywise, 8715,

In v. 5a the psalmist also has a passage of the 7ora before his mind, viz.,

Lev. 25:37, cf. Exo. 22:24, Deu. 23:20, Eze. 18: 8. T[22 1517 signifies to give
a thing away in order to take usury (7] from 503 to bite, ddxverv) for it. The
receiver or demander of interest is *"1273, the one who pays interest 571J, the
interest itself <]1U2. The trait of character described in v. 5b also recalls the
language of the Mosaic law: ﬂl?'? %5 T, the prohibition Exo. 23: 8,

Deu. 16:19; and ‘P_;"?S, the curse Deu. 27:25: on account of the innocent, i.e.,

against him, to condemn him. Whether it be as a loan or as a gift, he gives
without conditions, and if he attain the dignity of a judge he is proof against
bribery, especially with reference to the destruction of the innocent. And now
instead of closing in conformity with the description of character already
given: such a man shall dwell, etc., the concluding sentence takes a different
form, moulded in accordance with the spiritual meaning of the opening
question: he who doeth these things shall never be moved (217" fut. Niph.), he
stands fast, being upheld by Jahve, hidden in His fellowship; nothing from
without, no misfortune, can cause his overthrow.

Psalm 16

REFUGE IN GOD, THE HIGHEST GOOD, IN THE PRESENCE OF
DISTRESS AND OF DEATH

16: 1 PRESERVE me, O God, for in Thee do | hide myself



16: 2 | say unto Jahve: “Thou art my Lord,
Besides Thee I have no good”,

16: 3 And to the saints who are in the earth:
“These are the excellent, in whom is all my delight”.

16: 4 Their sorrows shall be multiplied who have bartered for an idol —
I will not pour out their drink-offerings of blood,
Nor take their names upon my lips.

16: 5 Jahve is the portion of my land and of my cup,
Thou makest my lot illustrious.

16: 6 The lines have fallen unto me in pleasant places,
Yea, the heritage appears fair to me.

16: 7 1 will bless Jahve, who hath given me counsel;
In the night-seasons also my reins instruct me.

16: 8 I have set Jahve always before me,
For He is at my right hand — therefore | shall not be moved.

16: 9 Therefore my heart is glad, and my glory exulteth,
My flesh also shall dwell free of care.

16:10 For Thou wilt not abandon my soul to Hades,
Nor give up Thy Holy One to see the pit;

16:11 Thou wilt make me know the path of life —
Fulness of joy is in Thy countenance,
Pleasures are in Thy right hand for evermore.

The preceding Psalm closed with the words 117 % ; this word of promise is

repeated in Psa. 16: 8 as an utterance of faith in the mouth of David. We are
here confronted by a pattern of the unchangeable believing confidence of a
friend of God; for the writer of Psalm 16 is in danger of death, as is to be
inferred from the prayer expressed in v. 1 and the expectation in v. 10. But
there is no trace of anything like bitter complaint, gloomy conflict, or hard
struggle: the cry for help is immediately swallowed up by an overpowering and
blessed consciousness and a bright hope. There reigns in the whole Psalm, a
settled calm, an inward joy, and a joyous confidence, which is certain that
everything that it can desire for the present and for the future it possesses in its
God.

The Psalm is inscribed 717; and Hitzig also confesses that “David may be
inferred from its language.” Whatever can mark a Psalm as Davidic we find
combined in this Psalm: thoughts crowding together in compressed language,
which becomes in v. 4 bold even to harshness, but then becomes clear and



moves more rapidly; an antiquated, peculiar, and highly poetic impress ("J7,
my Lord, 51313, i‘n'?fj;, TBU T['mﬂ); and a well-devised grouping of the
strophes. In addition to all these, there are manifold points of contact with
indisputably genuine Davidic Psalms (comp. e.g., v. 5 with Psa. 11: 6; v. 10
with Psa. 4: 4; v. 11 with 17:15), and with indisputably ancient portions of the
Pentateuch (Exo. 23:13; 19: 6, Gen. 49: 6). Scarcely any other Psalm shows so
clearly as this, what deep roots psalm-poetry has struck into the 7ora, both as it
regards the matter and the language. Concerning the circumstances of its
composition, vid., on Psalm 30.

The superscription 77777 D121, Psalm 16 has in common with Psalm 56-60.
After the analogy of the other superscriptions, it must have a technical
meaning. This at once militates against Hitzig’s explanation, that it is a poem
hitherto unknown, an &vékdotov, according to the Arabic maktum, hidden,
secret, just as also against the meaning keiujAiov, which says nothing further
to help us. The LXX translates it otnAoypaoia (€1c otnhoypaeiav), instead of
which the Old Latin version has tituli inscriptio (Hesychius tithoo: mruyfov
en{ypoppa £yov). That this translation accords with the tradition is shown by
that of the Targum RX"7117 xs_;*';; sculptura recta (not erecta as Hupfeld
renders it). Both versions give the verb the meaning 013 insculpere, which is
supported both by a comparison with 212, cogn. 2XT, 2X D, and by D017
imprimere (sigillum). Moreover, the sin of Israel is called Z12J in Jer. 2:22
(cf. Psa. 17: 1) as being a deeply impressed spot, not to be wiped out. If we
now look more closely into the Michtam Psalms as a whole, we find they have
two prevailing features in common. Sometimes significant and remarkable
words are introduced by "R7)A8, 713%™, 727, Psa. 16: 2; 58:12; 60: 8, cf.
Isa. 38:10, 11 (in Hezekiah’s psalm, which is inscribed 251272 = O as it is
perhaps to be read); sometimes words of this character are repeated after the
manner of a refrain, as in Psalm 56: | will not fear, what can man do to me! in
Psalm 57: Be Thou exalted, Elohim, above the heavens, Thy glory above all the
earth! and in Psalm 59: For Elohim is my high tower, my merciful God.
Hezekiah’s psalm unites this characteristic with the other. Accordingly 01373,
like eriypappo, ™ appears to mean first of all an inscription and then to be
equivalent to an inscription-poem or epigram, a poem containing pithy
sayings; since in the Psalms of this order some expressive sentence, after the
style of an inscription or a motto on a monument, is brought prominently
forward, by being either specially introduced or repeated as a refrain.

The strophe-schema is 5. 5. 6. 7. The last strophe, which has grown to seven
lines, is an expression of joyous hopes in the face of death, which extend
onward even into eternity.



Psa. 16: 1-3. The Psalm begins with a prayer that is based upon faith, the
special meaning of which becomes clear from v. 10: May God preserve him
(which He is able to do as being O, the Almighty, able to do all things), who
has no other refuge in which he has hidden and will hide but Him. This short
introit is excepted from the parallelism; so far therefore it is monostichic, — a
sigh expressing everything in few words. And the emphatic pronunciation
’JTQ@ sham ‘renr harmonises with it; for it is to be read thus, just as in

Psa. 86: 2; 119:167 sham%ah (cf. on Isa. 38:14 HPUJ) according to the
express testimony of the Masora. ™**

The text of the next two verses (so it appears) needs to be improved in two
respects. The reading 171128 as addressed to the soul (Targ.), cf. Lam. 3:24 f.,
is opposed by the absence of any mention of the thing addressed. It rests upon
a misconception of the defective form of writing, F17112R (Ges. § 44, rem. 4).
Hitzig and Ewald (8 190, d) suppose that in such cases a rejection of the final
vowel, which really occurs in the language of the people, after the manner of
the Aramaic (F17172% or [17112R), lies at the bottom of the form. And it does
really seem as though the frequent occurrence of this defective form (N2 =
"TID7T Psa. 140:13, Job. 42: 2, 11712 = 11712 1Ki. 8:48, WY = "Ny

Eze. 16:59, cf. 2Ki. 18:20, 17138 now pointed S8, with Isa. 36: 5) has its
occasion at least in some such cutting away of the i, peculiar to the language of
the common people; although, if David wrote it so, 517728 is not intended to be
read otherwise than it is in Psa. 31:15; 140: 7. ™

First of all David gives expression to his confession of Jahve, to whom he
submits himself unconditionally, and whom he sets above everything else
without exception. Since the suffix of "7 (properly domini mei = domine mi,

Gen. 18: 3, cf. 19: 2), which has become mostly lost sight of in the usage of the
language, now and then retains its original meaning, as it does indisputably in
35:23, it is certainly to be rendered also here: “Thou art my Lord” and not
“Thou art the Lord.” The emphasis lies expressly on the “my.” It is the
unreserved and joyous feeling of dependence (more that of the little child, than
of the servant), which is expressed in this first confession. For, as the second
clause of the confession says: Jahve, who is his Lord, is also his benefactor,
yea even his highest good. The preposition PN frequently introduces that

which extends beyond something else, Gen. 48:22 (cf. 89: 8; 95: 3), and to this
passage may be added Gen. 31:50; 32:12, Exo. 35:22, Num. 31: 8, Deu. 19: 9;
22: 6, the one thing being above, or co-ordinate with, the other. So also here:
“my good, i.e., whatever makes me truly happy, is not above Thee,” i.e., in
addition to Thee, beside Thee; according to the sense it is equivalent to out of
Thee or without Thee (as the Targ., Symm., and Jerome render it), Thou alone,




without exception, art my good. In connection with this rendering of the bR,
the '73 (poetic, and contracted from "?3), which is unknown to the literature
before David’s time, presents no difficulty. As in Pro. 23: 7 it is short for
l-[:l-:frj-b:_.. Hengstenberg remarks, “Just as Thou art the Lord! is the response
of the soul to the words | am the Lord thy God (Exo. 20: 2), so Thou only art
my salvation! is the response to Thou shalt have no other gods beside Me
(';B;"?&_).” The psalmist knows no fountain of true happiness but Jahve, in
Him he possesses all, his treasure is in Heaven.

Such is his confession to Jahve. But he also has those on earth to whom he
makes confession. Transposing the 7 we read:

7INZ N TR
D3RR TN TR

While Diestel’s alteration: “to the saints, who are in his land, he makes himself
glorious, and all his delight is in them,” is altogether strange to this verse: the
above transfer of the Waw ™** suffices to remove its difficulties, and that in a
way quite in accordance with the connection. Now it is clear, that E‘UT‘IP'J,
as has been supposed by some, is the dative governed by "I17108, the influence

of which is thus carried forward; it is clear what is meant by the addition
7R3 W, which distinguishes the object of his affection here below from
the One above, who is incomparably the highest; it is clear, as to what 77277
defines, whereas otherwise this purely descriptive relative clause 1737 J"71N2
AWK (which von Ortenberg transposes into (173772 T8 WNK) appears to be
useless and surprises one both on account of its redundancy (since 11217 is
superfluous, cf. e.g., 2Sa. 7: 9; 2:18) and on account of its arrangement of the
words (an arrangement, which is usual in connection with a negative
construction, Deu. 20:15, 2Ch. 8: 7, cf. Gen. 9: 3, Eze. 12:10); it is clear, in
what sense "7177T alternates with n*'m-rp, since it is not those who are
accounted by the world as ©" 71718 on account of their worldly power and
possessions (Psa. 136:18, 2Ch. 23:20), but the holy, prized by him as being
also glorious, partakers of higher glory and worthy of higher honour; and
moreover, this corrected arrangement of the verse harmonises with the
Michtam character of the Psalm. The thought thus obtained, is the thought one
expected (love to God and love to His saints), and the one which one is also
obliged to wring from the text as we have it, either by translating with De
Welte, Maurer, Dietrich and others: “the saints who are in the land, they are
the excellent in whom | have all my delight,” — a Waw apodoseos, with which
one could only be satisfied if it were 772777 (cf. 2Sa. 15:34) — or: “the saints




who are in the land and the glorious — all my delight is in them.” By both
these interpretations, '7 would be the exponent of the nom. absol. which is
elsewhere detached and placed at the beginning of a sentence, and this 5 of
reference (Ew. § 310, a) is really common to every style (Num. 18: 8,

Isa. 32: 1, Ecc. 9: 4); whereas the 5 understood of the fellowship in which he
stands when thus making confession to Jahve: associating myself with the
saints (Hengst.), with (von Lengerke), among the saints (Hupf., Thenius),
would be a preposition most liable to be misapprehended, and makes v. 3 a
cumbersome appendage of v. 2. But if 5 be taken as the Lamed of reference
then the elliptical construct =", to which |7 1R/T ought to be supplied,
remains a stumbling-block not to be easily set aside. For such an isolation of
the connecting form from its genitive cannot be shown to be syntactically
possible in Hebrew (vid., on 2Ki. 9:17, Thenius, and Keil); nor are we
compelled to suppose in this instance what cannot be proved elsewhere, since
D2~ 821753 s, without any harshness, subordinate to "71"7T1 as a genitival
notion (Ges. § 116, 3). And still in connection with the reading 7171, both
the formation of the sentence which, beginning with 5. leads one to expect an
apodosis, and the relation of v. 3 to v. 2, according to which the central point
of the declaration must lie just within D2~ X953, are opposed to this
rendering of the words D2~ XDT~53 TN

Thus, therefore, we come back to the above easy improvement of the text.
C”L“ﬁp are those in whom the will of Jahve concerning Israel, that it should
be a holy nation (Exo. 19: 6, Deu. 7: 6), has been fulfilled, viz., the living
members of the ecclesia sanctorum in this world (for there is also one in the
other world, 89: 6). Glory, 66&a, is the outward manifestation of holiness. It is
ordained of God for the sanctified (cf. Rom. 8:30), whose moral nobility is
now for the present veiled under the menial form of the "JJ; and in the eyes of
David they already possess it. His spiritual vision pierces through the outward
form of the servant. His verdict is like the verdict of God, who is his all in all.
The saints, and they only, are the excellent to him. His whole delight is centred
in them, all his respect and affection is given to them. The congregation of the
saints is his Chephzibah, Isa. 62: 4 (cf. 2Ki. 21: 1).

Psa. 16: 4-5. As he loves the saints so, on the other hand, he abhors the
apostates and their idols. 177772 1T is to be construed as an appositional

relative clause to the preceding: multi sunt cruciatus (cf. Psa. 32:10) eorum,
eorum scil. qui alium permutant. The expression would flow on more
smoothly if it were 127)7: they multiply, or increase their pains, who..., so that

177 IR would be the subject, for instance like ﬁ:m_g 1 (he whom Jahve



loves), Isa. 48:14. This v. 4 forms a perfect antithesis to v. 3. In David’s eyes
the saints are already the glorified, in whom his delight centres; while, as he
knows, a future full of anguish is in store for the idolatrous, and their worship,
yea, their very names are an abomination to him. The suffixes of 077"20J and
Ei‘tjm&f might be referred to the idols according to Exo. 23:13, Hos. 2:19, if

TIMN be taken collectively as equivalent to 07, as in Job. 8:19. But it is

more natural to assign the same reference to them as to the suffix of CI12XR,
which does not signify “their idols” (for idols are 0"2XD), but their torments,
pains (from N2XN derived from 2XU), Psa. 147: 3, Job. 9:28. The thought is
similar to 1Ti. 6:10, sovtovg mepiémetpav 6dVvalg motkiAalc. TN is a general
designation of the broadest kind for everything that is not God, but which man
makes his idol beside God and in opposition to God (cf. Isa. 42: 8; 48:11).
1717713 cannot mean festinant, for in this signification it is only found in Piel
711773, and that once with a local, but not a personal, accusative of the direction,
Nah. 2: 6. It is therefore to be rendered (and the perf. is also better adapted to
this meaning): they have taken in exchange that which is not God (717722 like
71721, Psa. 106:20, Jer. 2:11). Perhaps (cf. the phrase 7)1 707) the
secondary meaning of wooing and fondling is connected with it; for 7772 is
the proper word for acquiring a wife by paying down the price asked by her
father, Exo. 22:15. With such persons, who may seem to be Z" 7 7T in the
eyes of the world, but for whom a future full of anguish is in store, David has
nothing whatever to do: he will not pour out drink-offerings as they pour them
out. 077"207 has the Dag. lene, as it always has. They are not called C777 as
actually consisting of blood, or of wine actually mingled with blood; but
consisting as it were of blood, because they are offered with blood-stained
hands and blood-guilty consciences. |12 is the min of derivation; in this
instance (as in Amo. 4: 5, cf. Hos. 6: 8) of the material, and is used in other

instances also for similar virtually adjectival expressions. Psa. 10:18; 17:14;
80:14.

In v. 4c the expression of his abhorrence attains its climax: even their names,
i.e., the names of their false gods, which they call out, he shuns taking upon his
lips, just as is actually forbidden in the 7ora, Exo. 23:13 (cf. Const. Apost. V.
10 €{dwAov pynuovevelv bvopoato dalpovikd).; He takes the side of Jahve.
Whatever he may wish for, he possesses in Him; and whatever he has in Him,
is always secured to him by Him. P'?T'f does not here mean food (Bottch.), for

in this sense P'?T'f (Lev. 6:10) and 721 (1Sa. 1: 4) are identical; and parallel
passages like Psa. 142: 6 show what 'P'?T'l means when applied to Jahve.
According to Psa. 11: 6, "072 is also a genitive just like ‘p'vrr; P'?ﬂ DD is the



share of landed property assigned to any one; D13 11213 the share of the cup
according to paternal apportionment. The tribe of Levi received no territory in
the distribution of the country, from which they might have maintained
themselves; Jahve was to be their P'?f'_[, Num. 18:20, and the gifts consecrated
to Jahve were to be their food, Deu. 10: 9; 18: 1 f. But nevertheless all Israel is
BaofAelov lepdtevpa, Exo. 19: 6, towards which even :"m-rp and 2178 in
v. 3 pointed; so that, therefore, the very thing represented by the tribe of Levi
in outward relation to the nation, holds good, in all its deep spiritual
significance, of every believer. It is not anything earthly, visible, created, and
material, that is allotted to him as his possession and his sustenance, but Jahve
and Him only; but in Him is perfect contentment. In v. 5b, Tmﬂ, as it stands,
looks at first sight as though it were the Hiph. of a verb 127 (F737). But such a
verb is not to be found anywhere else, we must therefore seek some other
explanation of the word. It cannot be a substantive in the signification of
possession (Maurer, Ewald), for such a substantival form does not exist. It
might more readily be explained as a participle = 72275, somewhat like 9"01",
Isa. 29: 4; 38: 5, Ecc. 1:18, = ﬂQi‘, — a comparison which has been made by
Aben-Ezra (Sefath Jether No. 421) and Kimchi (Michlol 11a), — a form of the
participle to which, in writing at least, 2°270, 2Ki. 8:21, forms a transition;
but there is good reason to doubt the existence of such a form. Had the poet
intended to use the part. of 77217, it is more probable he would have written
5913 ’Jmi’n IR, just as the LXX translators might have had it before them,
taking the Chirek compaginis as a suffix: ov €1 6 dmokabioTGV THV
KAnpovopfav pov tpof (Bottcher). For the conjecture of Olshausen and
Thenius, ‘]’Dﬁﬂ in the sense: “thou art continually my portion” halts both in
thought and expression. Hitzig’s conjecture 7"12351 “thou, thy 7ummim are my
lot,” is more successful and tempting. But the fact that the D281 are never
found (not even in Deu. 33: 8) without the 07118, is against it. Nevertheless,
we should prefer this conjecture to the other explanations, if the word would
not admit of being explained as Hiph. from =727 (7]137), which is the most
natural explanation. Schultens has compared the Arabic wamika, to be broad,
from which there is a Hiphil form Arab. awmaka, to make broad, in Syro-
Arabic, that is in use even in the present day among the common people. ™

And since we must at any rate come down to the supposition of something
unusual about this 7"12717, it is surely not too bold to regard it as a &mo&
yeypaup.: Thou makest broad my lot, i.e., ensurest for me a spacious
habitation, a broad place, as the possession that falleth to me, ™" — a thought,
that is expanded in v. 6.



Psa. 16: 6-8. The measuring lines (E"?:jj) are cast (Mic. 2: 5) and fall to
any one just where and as far as his property is assigned to him; so that 7:}77_
55_; (Jos. 17:5) is also said of the falling to any one of his allotted portion of
land. D7 (according to the Masora defective as also in v. 11 711732]) is a
pluralet., the plural that is used to denote a unity in the circumstances, and a
similarity in the relations of time and space, Ges. 8 108, 2, a; and it signifies
both pleasant circumstances, Job. 36:11, and, as here, a pleasant locality, Lat.
amaena (to which mm:; inv. 11, more strictly corresponds). The lines have
fallen to him in a charming district, viz., in the pleasurable fellowship of God,
this most blessed domain of love has become his paradisaic possession. With
1% he rises from the fact to the perfect contentment which it secures to him:
such a heritage seems to him to be fair, he finds a source of inward pleasure
and satisfaction in it. i‘n'?fj; — according to Ew. 8 173, d, lengthened from the
construct form n'_vr:r; (like 512723 Psa. 61: 1); according to Hupfeld, springing
from 'D'?Tj; (by the same apocope that is so common in Syriac, perhaps like
FITDN v, 1 from "F1712R) just like 7170727 Exo. 15: 2 — is rather, since in the
former view there is no law for the change of vowel and such an application of
the form as we find in Psa. 60:13 (Psa. 108:13) is opposed to the latter, a
stunted form of 77517772: the heritage = such a heritage pleases me, lit., seems
fair to me (WB_(Lj, cognate root 1120, 112X, cognate in meaning W2, Arab. bsr
to rub, polish, make shining, intr. WBL to be shining, beautiful). "W of beauty
known and felt by him (cf. Est. 3: 9 with 1Sa. 25:36 1"5D 21, and the later
way of expressing it Dan. 3:32). But since the giver and the gift are one and
the same, the joy he has in the inheritance becomes of itself a constant
thanksgiving to and blessing of the Giver, that He (T quippe qui) has
counselled him (Psa. 73:24) to choose the one thing needful, the good part.
Even in the night-seasons his heart keeps watch, even then his reins admonish
him (727, here of moral incitement, as in Isa. 8:11, to warn). The reins are
conceived of as the seat of the blessed feeling that Jahve is his possession
(vid., Psychol. S. 268; tr. p. 316). He is impelled from within to offer hearth-
felt thanks to his merciful and faithful God. He has Jahve always before him,
Jahve is the point towards which he constantly directs his undiverted gaze; and
it is easy for him to have Him thus ever present, for He is 71313 (supply 877,
as in Psa. 22:29; 55:20; 112: 4), at my right hand (i.e., where my right hand
begins, close beside me), so that he has no need to draw upon his power of
imagination. The words ‘mmg_"a:, without any conjunction, express the
natural effect of this, both in consciousness and in reality: he will not and
cannot totter, he will not yield and be overthrown.




Psa. 16: 9-11. Thus then, as this concluding strophe, as it were like seven
rays of light, affirms, he has the most blessed prospect before him, without any
need to fear death. Because Jahve is thus near at hand to help him, his heart
becomes joyful (T‘rDtLj) and his glory, i.e., his soul (vid., on 7: 6) rejoices, the
joy breaking forth in rejoicing, as the fut. consec. affirms. There is no passage
of Scripture that so closely resembles this as 1 Thess. 5:23. 25is TVED QL
(vode), 'HDBT, yoyr (vid., Psychol. S. 98; tr. p. 119), T3 (according to its
primary meaning, attrectabile, that which is frail), c®ua. The duéuntwcg
mpnOfjvar which the apostle in the above passage desires for his readers in
respect of all three parts of their being, David here expresses as a confident
expectation; for =) implies that he also hopes for his body that which he hopes
for his spirit-life centred in the heart, and for his soul raised to dignity both by
the work of creation and of grace. He looks death calmly and triumphantly in
the face, even his flesh shall dwell or lie securely, viz., without being seized
with trembling at its approaching corruption. David’s hope rests on this
conclusion: it is impossible for the man, who, in appropriating faith and actual
experience, calls God his own, to fall into the hands of death. For v. 10 shows,
that what is here thought of in connection with r'r@:,_,? 12U, dwelling in safety
under the divine protection (Deu. 33:12, 28, cf. Pro. 3:24), is preservation from
death. "W is rendered by the LXX Siap0opd, as though it came from SImTw
drapOeipety, as perhaps it may do in Job. 17:14. But in 7:16 the LXX has
BéOpog, which is the more correct: prop. a sinking in, from MW to sink, to be
sunk, like 5172 from 1173, (07 from 11771, To leave to the unseen world (27Y
prop. to loosen, let go) is equivalent to abandoning one to it, so that he
becomes its prey. V. 10b — where to see the grave (Psa. 49:10), equivalent to,
to succumb to the state of the grave, i.e., death (Psa. 89:49, Luke 2:26,

Joh. 8:51) is the opposite of “seeing life,” i.e., experiencing and enjoying it
(Ecc. 9: 9, Joh. 3:36), the sense of sight being used as the noblest of the senses
to denote the sensus communis, i.e., the common sense lying at the basis of all
feeling and perception, and figuratively of all active and passive experience
(Psychol. S. 234; tr. p. 276) — shows, that what is said here is not intended of
an abandonment by which, having once come under the power of death, there
is no coming forth again (Bdttcher). It is therefore the hope of not dying, that is
expressed by David in v. 10. for by 5] 7°0rT David means himself. According
to Norzi, the Spanish MSS have =["7"0r] with the Masoretic note 71" 1177,
and the LXX, Targ., and Syriac translate, and the Talmud and Midrash
interpret it, in accordance with this Keri. There is no ground for the reading

77701, and it is also opposed by the personal form of expression surrounding
|t f118




The positive expression of hope in v. 11 comes as a companion to the negative
just expressed: Thou wilt grant me to experience (87177, is used, as usual, of
the presentation of a knowledge, which concerns the whole man and not his
understanding merely) D°1T TR, the path of life, i.e., the path to life (cf.

Pro. 5: 6; 2:19 with ib. 10:17, Mat. 7:14); but not so that it is conceived of as at
the final goal, but as leading slowly and gradually onwards to life; 27" in the
most manifold sense, as, e.g., in Psa. 36:10, Deu. 30:15: life from God, with
God, and in God, the living God; the opposite of death, as the manifestation of
God’s wrath and banishment from Him. That his body shall not die is only the
external and visible phase of that which David hopes for himself; on its
inward, unseen side it is a living, inwrought of God in the whole man, which in
its continuance is a walking in the divine life. The second part of v. 11, which
consists of two members, describes this life with which he solaces himself.
According to the accentuation, — which marks 21T with Olewejored not with
Rebia magnum or Pazer, — DI Y2 is not a second object dependent
upon ")27 75, but the subject of a substantival clause: a satisfying fulness of
joy is 7" )271IR, with Thy countenance, i.e., connected with and naturally
produced by beholding Thy face (T8¢ preposition of fellowship, as in

Psa. 21: 7; 140:14); for joy is light, and God’s countenance, or doxa, is the
light of lights. And every kind of pleasurable things, mmszg, He holds in His
right hand, extending them to His saints — a gift which lasts for ever; MXJ
equivalent to ﬂB;'?. X3, from the primary notion of conspicuous brightness,
is duration extending beyond all else — an expression for D'?jD'?, which
David has probably coined, for it appears for the first time in the Davidic

Psalms. Pleasures are in Thy right hand continually — God’s right hand is
never empty, His fulness is inexhaustible.

The apostolic application of this Psalm (Act. 2:29-32; 13:35-37) is based on
the considerations that David’s hope of not coming under the power of death
was not realised in David himself, as is at once clear, to the unlimited extent in
which it is expressed in the Psalm; but that it is fulfilled in Jesus, who has not
been left to Hades and whose flesh did not see corruption; and that
consequently the words of the Psalm are a prophecy of David concerning
Jesus, the Christ, who was promised as the heir to his throne, and whom, by
reason of the promise, he had prophetically before his mind. If we look into the
Psalm, we see that David, in his mode of expression, bases that hope simply
upon his relation to Jahve, the ever-living One. That it has been granted to him
in particular, to express this hope which is based upon the mystic relation of
the 7017 to Jahve in such language, — a hope which the issue of Jesus’ life

has sealed by an historical fulfilment, — is to be explained from the relation,



according to the promise, in which David stands to his seed, the Christ and
Holy One of God, who appeared in the person of Jesus. David, the anointed of
God, looking upon himself as in Jahve, the God who has given the promise,
becomes the prophet of Christ; but this is only indirectly, for he speaks of
himself, and what he says has also been fulfilled in his own person. But this
fulfilment is not limited to the condition, that he did not succumb to any peril
that threatened his life so long as the kingship would have perished with him,
and that, when he died, the kingship nevertheless remained (Hofmann); nor,
that he was secured against all danger of death until he had accomplished his
life’s mission, until he had fulfilled the vocation assigned to him in the history
of the plan of redemption (Kurtz) — the hope which he cherishes for himself
personally has found a fulfilment which far exceeds this. After his hope has
found in Christ its full realisation in accordance with the history of the plan of
redemption, it receives through Christ its personal realisation for himself also.
For what he says, extends on the one hand far beyond himself, and therefore
refers prophetically to Christ: in decachordo Psalterio — as Jerome boldly
expresses it — ab inferis suscitat resurgentem. But on the other hand that
which is predicted comes back upon himself, to raise him also from death and
Hades to the beholding of God. Verus justitiae sol — says Sontag in his Tituli
Psalmorum, 1687 — e sepulcro resurrexit, otrjAn seu lapis sepulcralis a
monumento devolutus, arcus triumphalis erectus, victoria ab hominibus
reportata. En vobis Michtam! En Evangelium! —

Psalm 17

FLIGHT OF AN INNOCENT AND PERSECUTED MAN FOR REFUGE
IN THE LORD, WHO KNOWETH THEM THAT ARE HIS

17: 1 HEAR, O Jahve, righteousness, hearken to my cry,
Give ear to my prayer with undeceitful lips!

17: 2 From Thy presence let my right go forth,
Thine eyes behold rightly.

17: 3 Thou hast proved my heart, Thou hast visited (me) by night,
Thou hast tried me — Thou findest nothing:
If I think evil, it doth not pass my mouth.

17: 4 In connection with the doings of men, by the words of Thy lips
I have guarded myself against the paths of the destroyer;

17: 5 My steps held fast to Thy paths,
My footsteps have not slipped.

17: 6 As such an one I call upon Thee, for Thou hearest me, O God!
Incline Thine ear unto me, hear my speech.



17: 7 Shew Thy marvellous lovingkindness,
Helper of those who seek refuge
From those that rise up [against them], at Thy right hand.

17: 8 Keep me as the apple — the pupil — of the eye;
Hide me in the shadow of Thy wings

17: 9 From the wicked, who would destroy me,
From my deadly enemies, who compass me about.

17:10 They have shut up their fat,
They speak proudly with their mouth;

17:11 At every step they have surrounded me,
Their purpose is to smite down to the earth.

17:12 He is like a lion that is greedy to ravin,
And like a young lion lurking in the lair.

17:13 Arise, Jahve, go forth to meet him, cast him down,
Deliver my soul from the wicked, with Thy sword,

17:14 From men, with Thy hand, Jahve — from men of this world,
Whose portion is in life, and with Thy treasures Thou fillest their belly,
They have plenty of children and leave their abundance to their young ones.

17:15 As for me — in righteousness shall | behold Thy face,
I will satisfy myself, when | awake, with Thine image.

Psalm 17 is placed after Psalm 16, because just like the latter (cf. Psa. 11: 7) it
closes with the hope of a blessed and satisfying vision of God. In other
respects also the two Psalms have many prominent features in common: as, for
instance, the petition "J71W, Psa. 16: 1; 17: 8; the retrospect on nightly
fellowship with God, Psa. 16: 7; 17: 3; the form of address in prayer bR,

Psa. 16: 1; 17: 6; the verb 737, Psa. 16: 5; 17: 5, etc. (vid., Symbolae p. 49),
notwithstanding a great dissimilarity in their tone. For Psalm 16 is the first of
those which we call Psalms written in the indignant style, in the series of the
Davidic Psalms. The language of the Psalms of David, which is in other
instances so flowing and clear, becomes more harsh and, in accordance with
the subject and mood, as it were, full of unresolved dissonances (Psalm 17,
140, 58, 36: 2 f., cf. 10: 2-11) when describing the dissolute conduct of his
enemies, and of the ungodly in general. The language is then more rough and
unmanageable, and wanting in the clearness and transparency we find
elsewhere. The tone of the language also becomes more dull and, as it were, a
dull murmur. It rolls on like the rumble of distant thunder, by piling up the
suffixes mo, amo, emo, as in Psa. 17:10; 35:16; Psa. 64: 6, 9, where David
speaks of his enemies and describes them in a tone suggested by the



indignation, which is working with his breast; or in Psa. 59:12-14; 56: 8;
21:10-13; 140:10; 58: 7, where, as in prophetic language, he announces to
them of the judgment of God. The more vehement and less orderly flow of the
language which we find here, is the result of the inward tumult of his feelings.

There are so many parallels in the thought and expression of thought of this
Psalm in other Davidic Psalms (among those we have already commented on
we may instance more especially Psalm ch. 7 and 11, and also 4 and 10), that
even Hitzig admits the T7175. The author of the Psalm is persecuted, and

others with him; foes, among whom one, their leader, stands prominently
forward, plot against his life, and have encompassed him about in the most
threatening manner, eager for his death. All this corresponds, line for line, with
the situation of David in the wilderness of Maon (about three hours and three
quarters S.S.E. of Hebron), as narrated in 1Sa. 23:25 f., when Saul and his men
were so close upon the heels of David and his men, that he only escaped
capture by a most fortunate incident.

The only name inscribed on this Psalm is ﬂ'?iﬂ (a prayer), the most
comprehensive name for the Psalms, and the oldest (Psa. 72:20); for 7" and
WVJTD were only given to them when they were sung in the liturgy and with
musical accompaniment. As the title of a Psalm it is found five times (17, 86,
90, 92, 142) in the Psalter, and besides that once, in Hab. 3. Habakkuk’s iy

is a hymn composed for music. But in the Psalter we do not find any indication
of the Psalms thus inscribed being arranged for music. The strophe schema is
4.7,4.4.6.7.

Psa. 17: 1-2. P7X is the accusative of the object: the righteousness, intended

by the suppliant, is his own (v. 15a). He knows that he is not merely righteous
in his relation to man, but also in his relation to God. In all such assertions of
pious self-consciousness, that which is intended is a righteousness of life
which has its ground in the righteousness of faith. True, Hupfeld is of opinion,
that under the Old Testament nothing was known either of righteousness which
is by faith or of a righteousness belonging to another and imputed. But if this
were true, then Paul was in gross error and Christianity is built upon the sand.
But the truth, that faith is the ultimate ground of righteousness, is expressed in
Gen. 15: 6, and at other turning-points in the course of the history of
redemption; and the truth, that the righteousness which avails before God is a
gift of grace is, for instance, a thought distinctly marked out in the expression
of Jeremiah 1J27TX "7, “the Lord our righteousness.” The Old Testament

conception, it is true, looks more to the phenomena than to the root of the
matter (ist mehr phanomenell als wurzelhaft), is (so to speak) more Jacobic
than Pauline; but the righteousness of life of the Old Testament and that of the



New have one and the same basis, viz., in the grace of God, the Redeemer,
towards sinful man, who in himself is altogether wanting in righteousness
before God (Psa. 143: 2). Thus there is no self-righteousness, in David’s
praying that the righteousness, which in him is persecuted and cries for help,
may be heard. For, on the one hand, in his personal relation to Saul, he knows
himself to be free from any ungrateful thoughts of usurpation, and on the other,
in his personal relation to God free from 1137112, i.e., self-delusion and
hypocrisy. The shrill cry for help, 7271, which he raises, is such as may be
heard and answered, because they are not lips of deceit with which he prays.
The actual fact is manifest (7177 329, therefore may his right go forth 1732713,
— just what does happen, by its being publicly proclaimed and openly
maintained — from Him, for His eyes, the eyes of Him who knoweth the
hearts (Psa. 11: 4), behold 0717 (as in Psa. 58: 2; 75: 3=0"1W"M3, 9: 9,
and many other passages), in uprightness, i.e., in accordance with the facts of
the case and without partiality. 27712 might also be an accusative of the

object (cf. 1Ch. 29:17), but the usage of the language much more strongly
favours the adverbial rendering, which is made still more natural by the
confirmatory relation in which v. 2b stands to 2a.

Psa. 17: 3-5. David refers to the divine testing and illumination of the
inward parts, which he has experienced in himself, in support of his sincerity.
The preterites in v. 3 express the divine acts that preceded the result
REMM=52, viz., the testing He has instituted, which is referred to in "197X
and also I'J73 as a trying of gold by fire, and in 7722 as an investigation

(Job. 7:18). The result of the close scrutiny to which God has subjected him in
the night, when the bottom of a man’s heart is at once made manifest, whether
it be in his thoughts when awake or in the dream and fancies of the sleeper,
was and is this, that He does not find, viz., anything whatever to punish in him,
anything that is separated as dross from the gold. To the mind of the New
Testament believer with his deep, and as it were microscopically penetrating,
insight into the depth of sin, such a confession concerning himself would be
more difficult than to the mind of an Old Testament saint. For a separation and
disunion of flesh and spirit, which was unknown in the same degree to the Old
Testament, has been accomplished in the New Testament consciousness by the
facts and operations of redemption revealed in the New Testament; although at
the same time it must be remembered that in such confessions the Old
Testament consciousness does not claim to be clear from sins, but only from a
conscious love of sin, and from a self-love that is hostile to God.

With "1977 David begins his confession of how Jahve found him to be, instead
of finding anything punishable in him. This word is either an infinitive like



1197 (Psa. 77:10) with the regular ultima accentuation, formed after the
manner of the 17" verbs, — in accordance with which Hitzig renders it: my

thinking does not overstep my mouth, — or even 1 pers. praet., which is
properly Milel, but does also occur as Milra, e.g., Deu. 32:41, Isa. 44:16 (vid.,
on Job. 19:17), — according to which Béttcher translates: should | think
anything evil, it dare not pass beyond my mouth, — or (since 72T may denote
the determination that precedes the act, e.g., Jer. 4:28, Lam. 2:17): | have
determined my mouth shall not transgress. This last rendering is opposed by
the fact, that 12 by itself in the ethical signification “to transgress” (cf. post-

biblical 77120 napdfacic) is not the usage of the biblical Hebrew, and that
when "27712D" stand close together, "2 is presumptively the object. We
therefore give the preference to Bottcher’s explanation, which renders "771737
as a hypothetical perfect and is favoured by Pro. 30:32 (which is to be
translated: and if thou thinkest evil, (lay) thy hand on thy mouth!).
Nevertheless "9~122" 2 is not the expression of a fact, but of a purpose, as
the combination of 92 with the future requires it to be taken. The psalmist is
able to testify of himself that he so keeps evil thoughts in subjection within
him, even when they may arise, that they do not pass beyond his mouth, much
less that he should put them into action. But perhaps the psalmist wrote =["2
originally, “my reflecting does not go beyond Thy commandment” (according
to Num. 22:18, 1Sa. 15:24, Pro. 8:29), — a meaning better suited, as a result of
the search, to the nightly investigation. The 5 of ﬂﬁ'?ﬁ“'? need not be the > of
reference (as to); it is that of the state or condition, as in Psa. 32: 6; 69:22.
C7TN, as perhaps also in Job. 31:33, Hos. 6: 7 (if 2771 is not there the name of
the first man), means, men as they are by nature and habit. ‘["s‘D\‘L 712772 does
not admit of being connected with wwbuzﬁ at the doings of the world
contrary to Thy revealed will (Hofmann and others); for 2 5&3 cannot mean:
to act contrary to any one, but only: to work upon any one, Job. 35: 6. These
words must therefore be regarded as a closer definition, placed first, of the
’ETD(Lj which follows: in connection with the doings of men, by virtue of the
divine commandment, he has taken care of the paths of the oppressor, viz., not
to go in them; 1Sa. 25:21 is an instance in support of this rendering, where
"MW, as in Job. 2: 6, means: | have kept (Nabal’s possession), not seizing
upon it myself. Jerome correctly translates vias latronis; for |""7)2 signifies
one who breaks in, i.e., one who does damage intentionally and by violence.
The confession concerning himself is still continued in v. 5, for the inf. absol.
T[F'JQ , If taken as imperative would express a prayer for constancy, that is alien

to the circumstances described. The perfect after D2 is also against such a




rendering. It must therefore be taken as inf. historicus, and explained according
to Job. 23:11, cf. Psa. 41:13. The noun following the inf. absol., which is
usually the object, is the subject in this instance, as, e.g., in Job. 40: 2,

Pro. 17:12, Ecc. 4: 2, and frequently. It is "7, and not "R, 71UR (a
step) never having the & dageshed, except in v. 11 and Job. 31: 7.

Psa. 17: 6-7. It is only now, after his inward parts and his walk have been
laid open to Jahve, that he resumes his petition, which is so well justified and
so soundly based, and enters into detail. The "% ™ found beside TORTP
(the perfect referring to that which has just now been put into execution) is
meant to imply: such an one as he has described himself to be according to the
testimony of his conscience, may call upon God, for God hears such and will
therefore also hear him. =[J7% 7T exactly corresponds to the Latin au-di (aus-
cul-ta). The Hiph. ﬂ'?ir‘[ (&"?Bﬂ, Psa. 31:22, cf. 4: 4) signifies here to work
in an extraordinary and marvellous manner. The danger of him who thus prays
is great, but the mercies of God, who is ready and able to help, are still greater.
Oh that He may, then, exhibit all its fulness on his behalf. The form of the
address resembles the Greek, which is so fond of participles. If it is translated
as Luther translates it: “Show Thy marvellous lovingkindness, Thou Saviour of
those who trust in Thee, Against those who so set themselves against Thy right
hand,” then 27D is used just as absolutely as in Pro. 14:32, and the right
hand of God is conceived of as that which arranges and makes firm. But “to
rebel against God’s right (not statuta, but desteram)* is a strange expression.
There are still two other constructions from which to choose, viz., “Thou
Deliverer of those seeking protection from adversaries, with Thy right hand”
(Hitz.), or: “Thou Helper of those seeking protection from adversaries, at Thy
right hand” (Aben-Ezra, Tremell.). This last rendering is to be preferred to the
two others. Since, on the one hand, one says |72 013, refuge from..., and on

the other, Z 10T to hide one’s self in any one, or in any place, this
determining of the verbal notion by the preposition (on this, see above on

Psa. 2:12) must be possible in both directions. 0321201121 is equivalent to

O mIPAnD Job. 27: 7; and 737132 £°0O1MT, those seeking protection at the
strong hand of Jahve. The force of the 2 is just the same as in connection with
IR0, 1Sa. 23:19. In Damascus and throughout Syria — Wetzstein observes

on this passage — the weak make use of these words when they surrender
themselves to the strong: Arab. ana b-gabdt ydk, “1 am in the grasp of thy hand
(in thy closed hand) i.e., | give myself up entirely to thee.” "%

Psa. 17: 8-9. The covenant relationship towards Himself in which Jahve has
placed David, and the relationship of love in which David stands to Jahve,
fully justified the oppressed one in his extreme request. The apple of the eye,



which is surrounded by the iris, is called ]m‘”&, the man (Arabic nsan), or in
the diminutive and endearing sense of the termination on: the little man of the
eye, because a picture in miniature of one’s self is seen, as in a glass, when
looking into another person’s eye. |72 either because it is as if born out of
the eye and the eye has, as it were, concentrated itself in it, or rather because
the little image which is mirrored in it is, as it were, the little daughter of the
eye (here and Lam. 2:18). To the Latin pupilla (pupula), Greek «dpn,
corresponds most closely 7% FM2Z2, Zec. 2:12, which does not signify the gate,
aperture, sight, but, as 12 shows, the little boy, or more strictly, the little girl
of the eye. It is singular that mm here has the feminine ]"J7112 as the
expression in apposition to it. The construction might be genitival: “as the little
man of the apple of the eye,” inasmuch as the saint knows himself to be so
near to God, that, as it were, his image in miniature is mirrored in the great eye
of God. But (1) the more ordinary name for the pupil of the eye is not ]™% 13,
but ﬂ\u& and (2) with that construction the proper point of the comparison,
that the apple of the eye is an object of the most careful self-preservation, is
missed. There is, consequently, a combination of two names of the pupil or
apple of the eye, the usual one and one more select, without reference to the
gender of the former, in order to give greater definition and emphasis to the
figure. The primary passage for this bold figure, which is the utterance of
loving entreaty, is Deu. 32:10, where the dazzling anthropomorphism is
effaced by the LXX and other ancient versions; "?* cf. also Sir. 17:22. Then
follows another figure, taken from the eagle, which hides its young under its
wings, likewise from Deu. 32, viz., v. 11, for the figure of the hen (Mat. 23:37)
is alien to the Old Testament. In that passage, Moses, in his great song, speaks
of the wings of God; but the double figure of the shadow of God’s wings (here
and in Psa. 36: 8; 57: 2; 63: 8) is coined by David. “God’s wings” are the
spreadings out, i.e., the manifestations of His love, taking the creature under
the protection of its intimate fellowship, and the “shadow” of these wings is
the refreshing rest and security which the fellowship of this love affords to
those, who hide themselves beneath it, from the heat of outward or inward
conflict.

From v. 9 we learn more definitely the position in which the psalmist is placed.
71U signifies to use violence, to destroy the life, continuance, or possession of
any one. According to the accentuation DI is to be connected with "2,
not with 1227, and to be understood according to Eze. 25: 6: “enemies with

the soul” are those whose enmity is not merely superficial, but most deep-
seated (cf. tx yoyfic, Eph. 6: 6, Col. 3:23). The soul (viz., the hating and
eagerly longing soul, Psa. 27:12; 41: 3) is just the same as if U222 is




combined with the verb, viz., the soul of the enemies; and /23 "2 would
therefore not be more correct, as Hitzig thinks, than 212 2%, but would

have a different meaning. They are eager to destroy him (perf. conatus), and
form a circle round about him, as ravenous ones, in order to swallow him up.

Psa. 17:10-12. Vv. 10-12 tell what sort of people these persecutors are.
Their heart is called fat, adeps, not as though 3'27'_[ could in itself be equivalent
to 2, more especially as both words are radically distinct (:'277 from the root
25, Jum; 27 from the root 27, 97 to envelope: that which is enveloped, the
kernel, the inside), but (without any need for von Ortenberg’s conjecture 17110
VJZ}'?_ :'?_TT “they close their heart with fat”) because it is, as it were, entirely
fat (Psa. 119:70, cf. 73: 7), and because it is inaccessible to any feeling of
compassion, and in general incapable of the nobler emotions. To shut up the
fat = the heart (cf. «heferv ta omhdyyva 1Jo. 3:17), is equivalent to: to fortify
one’s self wilfully in indifference to sympathy, tender feeling, and all noble
feelings (cf. :'? ]'D(&fﬂ = to harden, Isa. 6:10). The construction of k=)
(which agrees in sound with 117272, Job. 15:27) is just the same as that of "?ip,
3: 5. On the other hand, 1777 (after the form 73228 and written plene) is
neither such an accusative of the means or instrument, nor the second
accusative, beside the accusative of the object, of that by which the object is
surrounded, that is usually found with verbs of surrounding (e.g., 5:13; 32: 7);
for “they have surrounded me (us) with our step” is unintelligible. But 177710
can be the accusative of the member, as in Psa. 3: 8, cf. 22:17, Gen. 3:15, for
“it is true the step is not a member” (Hitz.), but since “step” and “foot” are
interchangeable notions, Psa. 73: 2, the oyfjna kab” Shov kol pépoc is
applicable to the former, and as, e.g., Homer says, Iliad vii. 355: o¢ pdiloto
Tovog epévog auplBéPnkev, the Hebrew poet can also say: they have
encompassed us (and in fact) our steps, each of our steps (so that we cannot go
forwards or backwards with our feet). The Ker7 171220 gets rid of the change
in number which we have with the Chethib*11220; the latter, however, is
admissible according to parallels like Psa. 62: 5, and corresponds to David’s
position, who is hunted by Saul and at the present time driven into a strait at
the head of a small company of faithful followers. Their eyes — he goes on to
say inv. 11b — have they set to fell, viz., us, who are encompassed, to the
earth, i.e., so that we shall be cast to the ground. 7137 is transitive, as in

Psa. 18:10; 62: 4, in the transitively applied sense of Psa. 73: 2 (cf. Psa. 37:31):
to incline to fall (whereas in Psa. 44:19, Job. 31: 7, it means to turn away
from); and |"71N2 (without any need fore the conjecture m&m expresses the

final issue, instead of rﬁ&'D Psa. 7: 6. By the expression 137237 one is




prominently singled out from the host of the enemy, viz., its chief, the words
being: his likeness is as a lion, according to the peculiarity of the poetical style,
of changing verbal into substantival clauses, instead of i7"71882 77277 . Since in
Old Testament Hebrew, as also in Syriac and Arabic, 3 is only a preposition,
not a connective conjunction, it cannot be rendered: as a lion longs to prey,
but: as a lion that is greedy or hungry (cf. Arab. ksf, used of sinking away,
decline, obscuring or eclipsing, growing pale, and Arab. chsf, more especially
of enfeebling, hunger, distinct from ﬂf&_’f‘j = Arab. ks, to peel off, make bare)
to ravin. In the parallel member of the verse the participle alternates with the
attributive clause. 7"22 is (according to Meier) the young lion as being
covered with thicker hair.

Psa. 17:13-15. The phrase )2 C7P, antevertere faciem alicujus, means
both to appear before any one with reverence, Psa. 95: 2 (post-biblical: to pay
one’s respects to any one) and to meet any one as an enemy, rush on him. The
foe springs like a lion upon David, may Jahve — so he prays — as his defence
cross the path of the lion and intercept him, and cast him down so that he,
being rendered harmless, shall lie there with bowed knees (U712, of the lion,
Gen. 49: 9, Num. 24: 9). He is to rescue his soul from the ungodly [=71. This
5]27M, and also the 7" which follows, can be regarded as a permutative of
the subject (Bottcher, Hupfeld, and Hitzig), an explanation which is
commended by Psa. 44: 3 and other passages. But it is much more probable
that more exact definitions of this kind are treated as accusatives, vid., on

Psa. 3: 5. At any rate “sword” and “hand” are meant as the instruments by
which the ‘0'?5_, rescuing, is effected. The force of H‘Q'?B_ extends into v. 14,

and 012 (with a Chateph under the letter that is freed from reduplication,
like 112212, Psa. 33:14) corresponds to U712, as 777 to 72717, The word
D51 (plural of 517, men, Deu. 2:34, whence C5113, each and every one),

which of itself gives no complete sense, is repeated and made complete after
the interruption cause by the insertion of "7 =77, — a remarkable manner of

obstructing and then resuming the thought, which Hofmann (Schriftbeweis ii.
2. 495) seeks to get over by a change in the division of the verse and in the
interpunction. 7'77'[ either from 'r'?fj Syriac to creep, glide, slip away (whence
7179 a weasel, a mole) or from 1777 Talmudic to cover, hide, signifies: this
temporal life which glides by unnoticed (distinct from the Arabic chald, chuld,
an abiding stay, endless duration); and consequently 'Df[ﬂ, limited existence,
from '7‘_(71 to have an end, alternates with 7'2U as a play upon the letters,
comp. Psa. 49: 2 with Isa. 38:11. The combination T5M 07 resembles
Psa. 10:18; 16: 4. What is meant, is: men who have no other home but the




world, which passeth away with the lust thereof, men &k tod kdécpov TovToV,
or viol tod otdvog tovtov. The meaning of the further description 07712
EPT'?U, (cf. Ecc. 9: 9) becomes clear from the converse in Psa. 16: 5. Jahve is
the p'?ff[ of the godly man; and the sphere within which the worldling claims
his P'Dﬂ is 01117, this temporal, visible, and material life. This is everything
to him; whereas the godly man says: 07173 57107 23D, Psa. 63: 4. The
contrast is not so much between this life and the life to come, as between the
world (life) and God. Here we see into the inmost nature of the Old Testament
faith. To the Old Testament believer, all the blessedness and glory of the future
life, which the New Testament unfolds, is shut up in Jahve. Jahve is his highest
good, and possessing Him he is raised above heaven and earth, above life and
death. To yield implicitly to Him, without any explicit knowledge of a blessed
future life, to be satisfied with Him, to rest in Him, to hide in Him in the face
of death, is the characteristic of the Old Testament faith. 272 Dp'?ﬂ
expresses both the state of mind and the lot of the men of the world. Material
things which are their highest good, fall also in abundance to their share. The
words “whose belly Thou fillest with Thy treasure” (Chethib. 5]7"257 the usual
participial form, but as a participle an Aramaising form) do not sound as
though the poet meant to say that God leads them to repentance by the riches
of His goodness, but on the contrary that God, by satisfying their desires which
are confined to the outward and sensuous only, absolutely deprives them of all
claim to possessions that extend beyond the world and this present temporal
life. Thus, then, 172X in this passage is used exactly as 0")12X is used in

Job. 20:26 (from ]2X to hold anything close to one, to hold back, to keep by
one). Moreover, there is not the slightest alloy of murmur or envy in the words.
The godly man who lacks these good things out of the treasury of God, has
higher delights; he can exclaim, 31:20: “how great is Thy goodness which
Thou hast laid up (F172X) for those who fear Thee!” Among the good things
with which God fills the belly and house of the ungodly (Job. 22:17 f.) are also
children in abundance; these are elsewhere a blessing upon piety

(Psa. 127: 3 f., 128: 3 f.), but to those who do not acknowledge the Giver they
are a snare to self-glorifying, Job. 21:11 (cf. Wisdom 4: 1). "2 is not the
subject, but an accusative, and has been so understood by all the old translators
from the original text, just as in the phrase 012" D21 to be satisfied with, or
weary of, life. On 29712 vid., on 8: 3. 717" (from 717" to stretch out in

length, then to be overhanging, towering above, projecting, superfluous,

redundant) signifies here, as in Job. 22:20, riches and the abundance of things
possessed.



Psa. 17:15. With 2% he contrasts his incomparably greater prosperity with
that of his enemies. He, the despised and persecuted of men, will behold God’s
face pf[’;;:l, in righteousness, which will then find its reward (Mat. 5: 8,

Heb. 12:14), and will, when this hope is realised by him, thoroughly refresh
himself with the form of God. It is not sufficient to explain the vision of the
divine countenance here as meaning the experience of the gracious influences
which proceed from the divine countenance again unveiled and turned towards
him. The parallel of the next clause requires an actual vision, as in Num. 12: 8,
according to which Jahve appeared to Moses in the true form of His being,
without the intervention of any self-manifestation of an accommodative and
visionary kind; but at the same time, as in Exo. 33:20, where the vision of the
divine countenance is denied to Moses, according to which, consequently, the
self-manifestation of Jahve in His intercourse with Moses is not to be thought
of without some veiling of Himself which might render the vision tolerable to
him. Here, however, where David gives expression to a hope which is the final
goal and the very climax of all his hopes, one has no right in any way to limit
the vision of God, who in love permits him to behold Him (vid., on 11: 7), and
to limit the being satisfied with His 721725 (LXX v 86&av cov, vid., Psychol.
S. 49; transl. p. 61). If this is correct, then ""D772 cannot mean “when | wake
up from this night’s sleep” as Ewald, Hupfeld and others explain it; for
supposing the Psalm were composed just before falling asleep what would be
the meaning of the postponement of so transcendent a hope to the end of his
natural sleep? Nor can the meaning be to “awake to a new life of blessedness
and peace through the sunlight of divine favour which again arises after the
night of darkness and distress in which the poet is now to be found” (Kurtz);
for to awake from a night of affliction is an unsuitable idea and for this very
reason cannot be supported. The only remaining explanation, therefore, is the
waking up from the sleep of death (cf. Bottcher, De inferis § 365-367). The
fact that all who are now in their graves shall one day hear the voice of Him
that wakes the dead, as it is taught in the age after the Exile (Dan. 12: 2), was
surely not known to David, for it was not yet revealed to him. But why may
not this truth of revelation, towards which prophecy advances with such giant
strides (Isa. 26:19. Eze. 37: 1-14), be already heard even in the Psalms of
David as a bold demand of faith and as a hope that has struggled forth to
freedom out of the comfortless conception of Sheol possessed in that age, just
as it is heard a few decades later in the master-work of a contemporary of
Solomon, the Book of Job? The morning in Psa. 49:15 is also not any morning
whatever following upon the night, but that final morning which brings
deliverance to the upright and inaugurates their dominion. A sure knowledge
of the fact of the resurrection such as, according to Hofmann (Schriftbeweis ii.
2, 490), has existed in the Old Testament from the beginning, is not expressed




in such passages. For laments like Psa. 6: 6; 30:10; 88:11-13, show that no
such certain knowledge as then in existence; and when the Old Testament
literature which we now possess allows us elsewhere an insight into the history
of the perception of redemption, it does not warrant us in concluding anything
more than that the perception of the future resurrection of the dead did not pass
from the prophetic word into the believing mind of Israel until about the time
of the Exile, and that up to that period faith made bold to hope for a
redemption from death, but only by means of an inference drawn from that
which was conceived and existed within itself, without having an express word
of promise in its favour. "%

Thus it is here also. David certainly gives full expression to the hope of a
vision of God, which, as righteous before God, will be vouchsafed to him; and
vouchsafed to him, even though he should fall asleep in death in the present
extremity (Psa. 13: 4), as one again awakened from the sleep of death, and,
therefore (although this idea does not directly coincide with the former), as one
raised from the dead. But this hope is not a believing appropriation of a
“certain knowledge,” but a view that, by reason of the already existing
revelation of God, lights up out of his consciousness of fellowship with Him.

Psalm 18

DAVID’S HYMNIC RETROSPECT OF A LIFE CROWNED
WITH MANY MERCIES

18: 2 FERVENTLY do I love Thee, Jahve, my strength,

18: 3 Jahve, my rock, and my fortress, and my Deliverer,
My God, my fastness wherein I hide myself,
My shield, and the horn of my salvation, my high tower!

18: 4 As worthy to be praised do I call upon Jahve,
And against mine enemies shall | be helped.

18: 5 The bands of death had compassed me
And the floods of the abyss came upon me.

18: 6 The bands of hades had surrounded me,
The snares of death assaulted me.

18: 7 In my distress | called upon Jahve,
And unto my God did I cry;
He heard my call out of His temple,
And my cry before Him came into His ears.



18: 8 The earth shook and quaked,
And the foundations of the mountains trembled,
And they swung to and fro, for He was wroth.

18: 9 There went up a smoke in His nostrils,
And fire out of His mouth devoured,
Coals were kindled by it.

18:10 Then He bowed the heavens and came down,
And thick darkness was under His feet

18:11 And He rode upon a cherub and did fly,
And floated upon the wings of the wind;

18:12 He made darkness His covering,
His pavilion round about Him
Darkness of waters, thick clouds of the skies.

18:13 Out of the brightness before
Him there broke through His clouds
Hail-stones and coals of fire.

18:14 Then Jahve thundered in the heavens,
And the Highest made His voice to sound forth.
[Hail-stones and coals of fire.]

18:15 And He sent forth His arrows and scattered them,
And lightnings in abundance and discomfited them.

18:16 And the channels of the waters became visible,
And the foundations of the earth were laid bare,
At Thy threatening, Jahve,

At the snorting of the breath of Thy wrath.

18:17 He reached from the height, He seized me,
He drew me up out of great waters;

18:18 He delivered me from my grim foe,
And from them that hated me,
because they were too strong for me.

18:19 They came upon me in the day of my calamity,
Then Jahve was a stay to me,

18:20 And brought me forth into a large place;
He delivered me, for He delighted in me.

18:21 Jahve rewarded me according to my righteousness,
According to the cleanness of my hands did He recompense me.

18:22 For I have kept the ways of Jahve,
And have not wickedly departed from my God.



18:23 Far from this, all His judgments are my aim,
And His statutes | do not put away from me.

18:24 And | was spotless towards Him,
And I have kept myself from mine iniquity.

18:25 Therefore Jahve recompensed me
according to any righteousness,
According to the cleanness of my hands,
which was manifest in His eyes.

18:26 Towards the good Thou shewest Thyself good
Towards the man of perfect submission
Thou shewest Thyself yielding.

18:27 Towards him who sanctifies himself Thou shewest Thyself pure,
And towards the perverse Thou shewest Thyself froward.

18:28 For Thou, Thou savest the afflicted people,
And high looks Thou bringest down.

18:29 For Thou makest my lamp light;
Jahve, my God, enlighteneth my darkness.

18:30 For by Thee do | scatter a troop,
And by my God do | leap walls.

18:31 As for God — spotless in His way,
The word of Jahve is tried;
A shield is He to all who hide in Him.

18:32 For who is a divine being, but Jahve alone,
And who is a rock save our God?

18:33 The God, who girded me with strength,
And made my way perfect,

18:34 Making my feet like hinds’ feet,
And who set me upon my high places,

18:35 Training my hands for war,
And mine arms bent a bow of brass.

18:36 And Thou gavest me also the shield of Thy salvation,
And Thy right hand upheld me,
And Thy lowliness made me great.

18:37 Thou madest room for my footsteps under me,
And mine ankles have not slipped.

18:38 I pursued mine enemies and overtook them,
And turned not back, till they were consumed.



18:39 I smote them, so that they could not rise,
They fell under my feet

18:40 And Thou didst gird me with strength for the battle,
Thou madest my foes to bow down under me,

18:41 Thou gavest me the necks of mine enemies,
And those that hated me, I utterly destroyed.

18:42 They cried, but there was no helper,
Even to Jahve, but He answered them not.

18:43 And I crushed them as dust before the wind,
Like the dirt of the streets | emptied them out.

18:44 Thou didst deliver me from the strivings of the people,
Thou didst make me Head of the nations;
A people that I knew not, served me.

18:45 At the hearing of the ear, they obeyed me,
Strangers submitted to me,

18:46 Strangers faded away,
And came forth trembling from their strongholds.

18:47 Jahve liveth, and blessed be my Rock,
And let the God of my salvation be exalted;

18:48 The God, who gave me revenges
And bent back peoples under me,

18:49 My Deliverer from mine enemies,
Yea, Thou who liftest me up above my foes,
Who rescuest me from the violent man.

18:50 Therefore will I praise Thee among the nations, O Jahve,
And I will sing praises unto Thy name,

18:51 As He, who giveth great deliverance to His king
And sheweth favour to His anointed,
To David and his seed for ever.

Next to a 119257 of David comes a 117"t (nom. unitatis from "), which is in
many ways both in words and thoughts (Symbolae p. 49) interwoven with the
former. It is the longest of all the hymnic Psalms, and bears the inscription: To
the Precentor, by the servant of Jahve, by David, who spake unto Jahve the
words of this song in the day that Jahve had delivered him out of the hand of
all his enemies and out of the hand of Saz/: then he said. The original
inscription of the Psalm in the primary collection was probably only TTH

7205 8, like the inscription of Psalm 36. The rest of the inscription



resembles the language with which songs of this class are wont to be
introduced in their connection in the historical narrative, Exo. 15: 1,

Num. 21:17, and more especially Deu. 31:30. And the Psalm before us is found
again in 2 Samuel 22, introduced by words, the manifestly unaccidental
agreement of which with the inscription in the Psalter, is explained by its
having been incorporated in one of the histories from which the Books of
Samuel are extracted, — probably the Annals (Dibre ha-Jamim) of David.
From this source the writer of the Books of Samuel has taken the Psalm,
together with that introduction; and from this source also springs the historical
portion of the inscription in the Psalter, which is connected with the preceding
by 1.

David may have styled himself in the inscription /7 721, just as the apostles
call themselves 50vro1 Incod Xpiotod. He also in other instances, in prayer,
calls himself “the servant of Jahve,” Psa. 19:12, 14; 144:10, 2Sa. 7:20, as every
Israelite might do; but David, who is the first after Moses and Joshua to bear
this designation or by-name, could to so in an especial sense. For he, with
whom the kingship of promise began, marks an epoch in his service of the
work of God no less than did Moses, through whose mediation Israel received
the Law, and Joshua, through whose instrumentality they obtained the Land of
promise.

The terminology of psalm-poesy does not include the word HTD, but only
7°"W. This at once shows that the historical portion of the inscription comes
from some other source. 2172 is followed, not by the infin. '7'Eﬂ: on the day
of deliverance, but by the more exactly plusquamperf. 5 8T: on the day (C1°2
= at the time, as in Gen. 2: 4, and frequently) when he had delivered — a
genitival (Ges. § 116, 3) relative clause, like Psa. 138: 3, Exo. 6:28, Num. 3: 1,
cf. Psa. 56:10. 77712 alternates with )27 in this text without any other design
than that of varying the expression. The deliverance out of the hand of Saul is
made specially prominent, because the most prominent portion of the Psalm,
vv. 5-20, treats of it. The danger in which David the was placed, was of the
most personal, the most perilous, and the most protracted kind. This
prominence was of great service to the collector, because the preceding Psalm
bears the features of this time, the lamentations over which are heard there and
further back, and now all find expression in this more extended song of praise.

Only a fondness for doubt can lead any one to doubt the Davidic origin of this
Psalm, attested as it is in two works, which are independent of one another.
The twofold testimony of tradition is supported by the fact that the Psalm
contains nothing that militates against David being the author; even the
mention of his own name at the close, is not against it (cf. 1Ki. 2:45). We have



before us an Israelitish counterpart to the cuneiform monumental inscriptions,
in which the kings of worldly monarchies recapitulate the deeds they have
done by the help of their gods. The speaker is a king; the author of the Books
of Samuel found the song already in existence as a Davidic song; the
difference of his text from that which lies before us in the Psalter, shows that at
that time it had been transmitted from some earlier period; writers of the later
time of the kings here and there use language which is borrowed from it or are
echoes of it (comp. Pro. 30: 5 with v. 31; Hab. 3:19 with v. 34); it bears
throughout the mark of the classic age of the language and poetry, and “if it be
not David’s, it must have been written in his name and by some one imbued
with his spirit, and who could have been this contemporary poet and twin-
genius?” (Hitzig). All this irresistibly points us to David himself, to whom
really belong also all the other songs in the Second Book of Samuel, which are
introduced as Davidic (over Saul and Jonathan, over Abner, etc.). This, the
greatest of all, springs entirely from the new self-consciousness to which he
was raised by the promises recorded in 2Sa. 7; and towards the end, it closes
with express retrospective reference to these promises; for David’s certainty of
the everlasting duration of his house, and God’s covenant of mercy with his
house, rests upon the announcement made by Nathan.

The Psalm divides into two halves; for the strain of praise begins anew with v.
32, after having run its first course and come to a beautiful close in v. 31. The
two halves are also distinct in respect of their artificial form. The strophe
schema of the first is: 6. 8. 8. 6. 8 (not 9). 8. 8. 8. 7. The mixture of six and
eight line strophes is symmetrical, and the seven of the last strophe is nothing
strange. The mixture in the second half on the contrary is varied. The art of the
strophe system appears here, as is also seen in other instances in the Psalms, to
be relaxed; and the striving after form at the commencement has given way to
the pressure and crowding of the thoughts.

The traditional mode of writing out this Psalm, as also the Cantica, 2Sa. 22
and Judges 5, is “a half-brick upon a brick, and a brick upon a half-brick”
(M™% "2 50 732571 7325 722 HY 17R): e, one line consisting of two,
and one of three parts of a verse, and the line consisting of the three parts has
only one word on the right and on the left; the whole consequently forms three
columns. On the other hand, the song in Deu. 32 (as also Jos. 12: 9 ff.,

Est. 9: 7-10) is to be written “a half-brick upon a half-brick and a brick upon a
brick,” i.e., in only two columns, cf. infra p. 168.

Psa. 18: 2-4. The poet opens with a number of endearing names for God, in

which he gratefully comprehends the results of long and varied experience. So
far as regards the parallelism of the members, a monostich forms the beginning
of this Psalm, as in Psalm 16, 23, 25 and many others. Nevertheless the matter



assumes a somewhat different aspect, if v. 3 is not, with Maurer, Hengstenberg
and Hupfeld, taken as two predicate clauses (Jahve is..., my God is...), but as a
simple vocative — a rendering which alone corresponds to the intensity with
which this greatest of the Davidic hymns opens — God being invoked by 7,
77,798, and each of these names being followed by a predicative expansion of
itself, which increases in fulness of tone and emphasis. The 21718 (with 4,
according to Ew. § 251, b), which carries the three series of the names of God,
makes up in depth of meaning what is wanting in compass. Elsewhere we find
only the Piel 277 of tender sympathising love, but here the Kal is used as an
Aramaism. Hence the Jalkut on this passages explains it by 71" "87377 “I
love thee,” or ardent, heartfelt love and attachment. The primary signification
of softness (root M7, Arab. 74, rch, to be soft, lax, loose), whence Cr77], uterus,
is transferred in both cases to tenderness of feeling or sentiment. The most
general predicate "1 (from PIT‘[ according to a similar inflexion to T,
102, PrD, plur. DY Pro. 9:18) is followed by those which describe Jahve
as a protector and deliverer in persecution on the one hand, and on the other as
a defender and the giver of victory in battle. They are all typical names
symbolising what Jahve is in Himself; hence instead of 'D'?B_m it would
perhaps have been more correct to point ”D'?Bf:ﬁ (and my refuge). God had
already called Himself a shield to Abram, Gen. 15: 1; and He is called 717X (cf.
128 Gen. 49:24) in the great Mosaic song, Deu. 32: 4, 37 (the latter verse is
distinctly echoed here).

250 from ﬁ'?O Arab. sI’, findere, means properly a cleft in a rock (Arabic
AJ'?D 23 then a cleft rock, and 711X, like the Arabic sachr, a great and hard
mass of rock (Aramaic 7171, a mountain). The figures of the 71X (771X,
TX) and the 2311 are related; the former signifies properly specula, a
watch-tower, "** and the latter, a steep height. The horn, which is an ancient
figure of victorious and defiant power in Deu. 33:17, 1Sa. 2: 1, is found here
applied to Jahve Himself: “horn of my salvation” is that which interposes on
the side of my feebleness, conquers, and saves me. All these epithets applied to
God are the fruits of the affliction out of which David’s song has sprung, viz.,
his persecution by Saul, when, in a country abounding in rugged rocks and
deficient in forest, he betook himself to the rocks for safety, and the mountains
served him as his fortresses. In the shelter which the mountains, by their
natural conformations, afforded him at that time, and in the fortunate accidents,
which sometimes brought him deliverance when in extreme peril, David
recognises only marvellous phenomena of which Jahve Himself was to him the
final cause. The confession of the God tried and known in many ways is




continued in v. 5 by a general expression of his experience. 7771 is a
predicate accusative to 1777 As one praised (worthy to be praised) do I call

upon Jahve, — a rendering that is better suited to the following clause, which
expresses confidence in the answer coinciding with the invocation, which is to
be thought of as a cry for help, than Olshausen’s, “Worthy of praise, do | cry,
is Jahve,” though this latter certainly is possible so far as the style is concerned
(vid., on Isa. 45:24, cf. a